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PREFACE

It is an exciting time to be engaged in the study ofthe Dead Sea Scrolls.
The full publication ofthe scrolls invites scholars to come to a deeper
and more precise knowledge ofthis remarkable literature, ofthe history
behind it, of the people that produced it, and of the theology and life
that inspired it. Access to the more recently published manuscripts
promises to enrich our understanding ofthe scrolls, ofSecond-Temple
Judaism, and of the New Testament in ways that were not possible in
earlier years of scrolls research.

The chapters in this volume were written in the years 2003-06. Prior
to the writing ofthese chapters, I had begun work on a book on Pauline
theology. In the course of that work, it became apparent to me that I
needed to understand better the covenantal theology contained in the
Dead Sea Scrolls. The initial intention had been to summarize that topic
in one chapter of the book as background for understanding Paul. I
soon realized, however, that, given the large amount of primary
literature in the Dead Sea Scrolls, the variety oftypes of literature, and
the complexity of the literature, it would not be possible to come to a
satisfyingly thorough understanding of the covenantal theology of the
Dead Sea Scrolls in a single chapter. It became clear that a more
extensive study was necessary. Literary, historical, and theological
studies would all be involved. It would be necessary to engage in
studies of the origin, development, and structure of the covenantal
theology and polities witnessed in the Dead Sea Scrolls. Hence the
present volume.

Chapters 1 and 2 appeared in earlier versions in the Revue de
Qumran. Chapter 1 was published under the title, "A New Literary
Analysis of CD XIX-XX, Part I: CD XIX:I-32a (with CD VII:4b
VIII:18b). The Midrashim and the 'Princes ofJudah, '" RevQ 21 (2004)
549-78. Chapter 2 was published as, "A New Literary Analysis ofCD
XIX-XX, Part II: CD XIX:32b-XX:34. The Punctuation of CD
XIX:33b-XX:la and the Identity of the 'New Covenant,'" RevQ 22
(2005) 7-32. Those articles were modestly revised for publication here.
I thank the editor ofthe Revue de Qumran, Prof. Dr. Florentino Garcia
Martinez, for granting permission to reprint them. I thank him also for
encouraging me to put the several chapters found here into the form of
a book and for accepting the work for publication in this fine series.



xii PREFACE

Thanks go also to Eibert J. C. Tigchelaar, Philip R. Davies, and James
C. VanderKam for reading and commenting on different parts of the
manuscript. I benefitted from a number of their comments.

Abbreviations and transliterations follow for the most part those
found in The SBL Handbook of Style for Ancient Near Eastern,
Biblical, and Early Christian Studies (ed. Patrick H. Alexander et al.;
Peabody: Hendrickson, 1999). Where that is lacking, abbreviations
follow the conventions of the Abkurzungsverzeichnis of the
Theologische Realenzyklopadie (ed. Gerhard Krause and Gerhard
MUller; 2nd ed.; Berlin: Walter de Gruyter, 1994).

Fordham University
Bronx, NY

Stephen Hultgren
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INTRODUCTION

The subtitle of this volume might lead the reader to suppose that it is
a collection of isolated studies devoted to various topics rather than a
single work pursuing a single theme. It is true that some ofthe chapters
can stand on their own or can be grouped together with other chapters
into particular subcategories. Thus, for example, Chapters 1 and 2
consist of a literary analysis of CD XIX-XX. Chapter 9 also consists
ofa literary analysis (ofthe third discourse in CD). Chapters 3 through
5 pursue the biblical-theological and historical origins of "the new
covenant in the land ofDamascus" and of the yahad. The concerns of
Chapters 6 through 8 are of a more theological nature: dualism at
Qumran in Chapter 6; the relationship between covenant, law, and the
righteousness ofGod in the hodiiyot in Chapter 7; covenant renewal in
Chapter 8. Chapter 10 summarizes the results of the preceding nine
chapters and also correlates those results with the evidence on the
Essenes from the classical sources.

As mentioned in the preface, however, and as suggested by the main
title ofthe book, there is an overarching pursuit in the book, and that is
to understand the covenantal theology (or theologies) contained in the
Dead Sea Scrolls (henceforth DSS), as well as the history and
covenantal polity (or polities) of the people that stand behind them. In
order to help the reader understand the functions of the different
chapters ofthe book and to help the reader know how to read the book,
it will be useful to give a brief explanation of the way in which the
chapters developed and of the relationship between the chapters.

The point of entry for my study of the covenantal theology of the
DSS was the unusually rare use of the term "the new covenant in the
land of Damascus" in CD. It was an early conviction of mine that
grasping the significance of that term would be the key to what I
sought, namely, understanding the covenantal theology (or theologies)

. and the history and covenantal polity (or polities) in and behind the
DSS. I had to confront the question whether the "new covenant"
referred to the Qumran community or to some other entity. That
question, however, led immediately to CD XIX,33-35 and to the
literary-critical problems associated with that part ofCD. Thus the first
necessary step was a literary-critical analysis ofCD XIX-XX (with CD
VII-VIII), and hence Chapters 1 and 2. Once the question of the
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identity ofthe "new covenant" was resolved to my satisfaction, the next
step was to try to uncover the biblical-theological roots and the
historical origins of"the new covenant in the land ofDamascus" (also
referred to in this book as the "new covenant" or as the "Damascus
covenant") (hence Chapters 3 and 4), to determine the relationship
between the "new covenant" and the yahad, and to uncover the origins
of the yahad (hence Chapter 5). Thus Chapters 1 through 5 together
form one major block of the book and should be read as such.

Chapters 6 and 7 stand somewhat independently of Chapters 1
through 5, and yet they contribute to our understanding ofthe theology
ofthe yahad. In fact Chapter 6 was written in continuation ofChapter
5 as an attempt to fill out our understanding of the development ofthe
yahad from its origins in the Damascus covenant to its fully developed
dualism. Chapter 8 was written early and independently of the other
chapters in an attempt better to understand the concept of "covenant
renewal" (which, as I show there, is not simply to be equated with the
"new covenant"). Chapter 9 comes where it does because, although it
is, like Chapters 1 and 2, a literary analysis of part ofCD, it serves to
confirm the results of the preceding chapters, especially Chapters 1
through 7. Chapter 10, as mentioned above, pulls everything together.

As the preceding paragraphs suggest, this book deals with some
fundamental questions of DSS and Qumran scholarship, such as the
history ofthe groups or communities that produced the literature. The
reader will also notice that much ofthe book deals with the Damascus
Document and the Rule ofthe Community. The question may be asked:
Have not these topics already received sufficient treatment? The
answer to that question is, I think, clearly, "No!"

The reinvigorated study of the DSS that has been made possible in
recent years through the publication ofthe remaining scrolls is leading
to the reexamination of old hypotheses, with the result that those old
hypotheses are being confirmed or modified or, in some cases,
dismissed and replaced by new hypotheses that fit the data better. Let
us take just one example to illustrate the point. The conventional
hypothesis that identifies the Qumran community with the Essenes has
been called into question in recent years by the publication of Miqsat
Macase ha-Torah (4QMMT ). Since the author(s) ofthis text subscribed
to certain halakic rulings that are attributed to the "Sadducees" of
rabbinic literature, this text has strengthened the proposal, already
suggested at an earlier time on the basis of the evidence ofthe Temple
Scroll, that the origins ofthe Qumran community may lie in a "Saddu-
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cean" (that is, Zadokite) priesthood rather than in the Essenes.' At the
very least, the new evidence suggests that the origins of Qumran are
more complex than a simple identification with the Essenes would
suggest.2

Indeed, the wealth of literature that has become available to us
through the full publication ofthe Dead Sea Scrolls also makes it clear
that the phenomenon that we call "Qumran" is only one part ofa much
broader phenomenon than we previously thought. This was already
suggested by the Damascus Document, whose (apparent) tracing back
of the origins of the movement to the exile and whose regulations for
the "camps" (plural) of Israel testify to a movement that is older and
more extensive than Qumran itself. This picture from the Damascus
Document is only strengthened through new evidence such as the
Apocryphon of Jeremiah, which gives evidence of criticism of the
priesthood and of Israel at large, and perhaps also of the existence of
a renewal movement in Palestine, already in the 3rd century Be.3 The
Apocryphon ofJeremiah suggests that such movements may have been
more extensive than we previously thought, and that a 3rd-century
movement of this kind might be the direct parent of the Qumran
community. In any case, this evidence suggests that we do well to place
Qumran within a larger context and, at least in the first instance, that
we should not try to fit it narrowly into the framework ofthe "Essenes"
of the classical sources.

I See Lawrence H. Schiffman, "The New Halakhic Letter (4QMMT) and the Origins
ofthe Dead Sea Sect," BA 53 (1990) 64-73; idem, "Mtqsat Ma'nseh Ha-Torab and the
Temple Scroll," RevQ 14 (1990) 456-57. See earlier in connection with the Temple
Scroll Joseph M. Baumgarten, "The Pharisaic-Sadducean Controversies about Purity
and the Qumran Texts," J1S31 (1980) 157-70.

2 In fact, a simple identification ofthe Qumran community with the Essenes has for
a long time presented certain problems, particularly in connection with the dating ofthe
sources. All of the classical sources that mention the "Essenes" come from authors of
the 1st century AD and later. To be sure, it is nearly certain that these authors had older
sources at their disposal, and these may have come from a time closer to the origins of
the Essenes. Nonetheless, priority must be given to the older, Hebrew sources that can
be safely connected with the origins and early life of the yahad. The classical sources
can be helpful in confirming or rounding out our picture of the Qumran community
acquired from the Hebrew sources, but the evidence ofthe classical sources should be
integrated into, and not superimposed upon, the picture of the Qumran community
acquired from the Hebrew sources

3 See particularly 4Q390 1,6-10 and the commentary in DJD 30.115-16, 241,
243-44. See further Chapter 4 below, pp. 205-06 (n. 184).
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Finally, even among those scholars who advocate a connection
between Qumran and the Essenes, there is an increasing emphasis on
the need to distinguish between the origins of the Essenes and the
origins ofthe Qumran community. So, for example, the proponents of
the Groningen hypothesis of Qumran origins have argued that the
Essenes were a Palestinian apocalyptic movement that arose in the late
3rd or early 2nd century BC, well before the Antiochian crisis. The.
Qumran community was the result of a split within the Essene
movement, when some members loyal to the Teacher ofRighteousness
broke away from the rest of the Essene movement. Alternatively,
Gabriele Boccaccini has argued that the Qumran community was a
radical, minority Essene group that isolated itself from the Essene
movement as a whole. Historically considered, mainstream (i.e., non
Qumran) Essene Judaism was a form of Enochic Judaism (which had
roots in the 4th or 3rd century BC). In the middle ofthe 2nd century BC
the Essenes sought a greater degree ofseparation from the rest ofIsrael
than Enochic Judaism did. In tum, the Qumran community was the
result of a group within Essene Judaism, led by the Teacher of
Righteousness, that called for an even more radical separation from
Jewish society."

We are thus in a time of great ferment in DSS and Qumran studies,
and it is in full recognition of this situation that the following work is
offered.' The field is ripe for fresh approaches to some old questions.
It is hoped that the work presented is this volume will not only shed
new light on some old problems and give more satisfying answers to
some old questions, but also serve as a stimulus to further work on the
part ofother scholars.

4 Florentino Garcia Martinez, "Qumran Origins and Early History: A Groningen
Hypothesis," FO 25 (1988) 113-36; F. Garcia Martinez and A. S. van der Woude, "A
'Groningen' Hypothesis of Qumran Origins and Early History," RevQ 14 (1990)
521-41; Gabriele Boccaccini, Beyond the Essene Hypothesis: The Parting ofthe Ways
between Qumran and Enochic Judaism (Grand Rapids: Eerdmans, 1998) 77-78,
165-66, 185-87, 192-93.

5 It should be made clear at the outset that, despite the shortcomings ofthe Essene
hypothesis mentioned above, it is not the purpose ofthis work to challenge, still less to
disprove the Essene hypothesis. There are too many obvious points ofcontact between
the Essenes of the classical sources and the Qumran community to deny some
connection between them. Rather the point is that we must give the Hebrew sources
their full due and try to understand them on their own terms before we bring in the
evidence of the classical sources. More on this in Chapter 10.



CHAPTER ONE

THE IDENTITY OF "THE NEW COVENANT IN THE LAND OF
DAMASCUS": A NEW LITERARY ANALYSIS OF CD XIX-XX

(PART I)

1.1 Introduction

The term "the new covenant in the land of Damascus" appears three
times in the Damascus Document (CD VI,19; VIII,21; XIX,33-34): In
addition, there is a reference in XX,12 to the "pact" that was estab
lished in the "land ofDamascus," which is the "new covenant.t? There
is a possible reference to "the new covenant" in 1QpHab 11,3 (without
"in the land ofDamascus"), but since there is a lacuna in the text there
we cannot be certain. It is often simply assumed that "the new covenant
in the land ofDamascus" is to be equated with the Qumran community.
There is, however, no compelling evidence to support that contention.
Indeed, the evidence speaks against such an identification. On the one
hand, the termyahad, the word used commonly in the DSS to refer to
the entity that scholars commonly identify as the Qumran community,
appears either once or not at all in the Damascus Document (henceforth
D; Cairo Genizah manuscripts=CD) depending on whether one reads
,~n~ in XX,32 as equivalent to ,n~ or not. On the other hand, in all of
the numerous texts and fragments that scholars confidently ascribe to
the Qumran community, neither the term "the new covenant in the land
ofDamascus" nor even the "new covenant" appears, save the possible
but uncertain 1QpHab 11,3. And even if the term should be read in the
last mentioned text, it is not at all certain that the reference is to the
Qumran community. It would be astounding indeed if the Qumran
community called itself the "new covenant" and yet never once called
itself by that name unambiguously in its own literature. Our first task,
then, will be to determine the identity of"the new covenant in the land
ofDamascus." In order to do that, however, it is necessary to undertake

I Cf also the fragmentary 4Q269 4 ii 1 (=CD VI,19).
2 On the question ofthe identity ofthe "pact" and ofthe "covenant" in this line, see

Chapter 2, pp. 56-62.
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a literary analysis of the end of D, specifically, CD XIX-XX (along
with parallel material in the A text in CD VII-VIII). That is because in
three of the four places where the term occurs in D (CD VIII,21;
XIX,33-34; XX,12), there are troublesome literary-critical problems.
Our literary-critical study will be divided into two parts. In this chapter
we shall begin with a literary-critical study ofCD XIX, 1-32a (with the
parallel material in VII,4b-VIII,18b). It will focus on two crucial
passages in particular: (l) the Isaiah-Amos-Numbers midrash in the A
text (VII, 10-VIII,1a) with the Zechariah-Ezekiel midrash in the B text
(XIX,7-13b), and particularly the relationship between the A and B
texts; and (2) the so-called "Princes ofJudah" passage in XIX, 15b-25a
(=VIII,3b-12). In Chapter 2, we shall continue the literary-critical
analysis with XIX,32b-XX,34, that is, with the parts ofthe B text that
extend beyond the A text, with particular attention to the statements
about the "new covenant."

1.2 On the Literary UnityofCl) VIL9-VIII,12/XIX,5b-25a

In a series of six articles in the early 1970s Jerome Murphy-O'Connor
published the results ofhis study ofD.3 Ofthese not less than four were
dedicated in whole or in part to various sections of the difficult
columns CD XIX-XX or their parallels in CD VII-VIII. Murphy
O'Connor's analysis ofthese parts was preceded by Stegemann's," and
later Davies also analyzed them as part of his overall study of the
document.' Their analyses have constituted the major work done on
this section, and since Davies's contribution there has been little new
discussion of it. To be sure, since the full publication of the 4QD
fragments a number of studies have been dedicated to analyzing the

3 These articles are: "An Essene Missionary Document? CD II, 14-VI, I," RB 77
(1970)201-29; "The Original Text ofCD 7:9-8:2= 19:5-14," HTR64 (1971)379-86;
"A Literary Analysis of Damascus Document VI, 2 - VIII, 3," RB 78 (1971) 210-32;
"The Translation of Damascus Document VI, IIMI4," RevQ 7 (1971) 553-56; "The
Critique of the Princes of Judah (CD VIII, 3-19)," RB 79 (1972) 200-16; "A Literary
Analysis of Damascus Document XIX, 33-XX, 34," RB 79 (1972) 544-64.

4 Hartmut Stegemann, Die Entstehung der Qumrangemeinde (Bonn: published by
the author, 1971) 166-83.

S Philip R. Davies, The Damascus Covenant: An Interpretation ofthe "Damascus
Document" (JSOTSup 25; Sheffield: JSOT Press, 1982) 143-97.
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literary construction of D. These studies focus largely on the legal
section of D, however, since the bulk of the material in the 4QD
fragments represents additional, hitherto unknown parts of the legal
section of the work, more than the admonition. Only seven fragments
among the numerous 4QD finds contain text parallel to CD
XIX,I-XX,34 or CD VII,4b-VIII,21:6

(I) 4QD a (4Q266) 3 iii 6, 17-25 (=CD VII,4b-5; VII,I6-VIII,3; cf.
, XIX,13-15);
(2) 4QD a (4Q266) 3 iv 1-6 (=CD XIX,15-21=VIII,3-9);
(3) 4QD a (4Q266) 4,7-13 (=CD XX,33-34, with five additional lines
not found in CD);
(4) 4QDb (4Q267) 3,1-7 (=CD XX,25-28);
(5) 4QD d (4Q269) 5,1-4 (=CD VII,17-20);
(6) 4QD d (4Q269) 6,1-2 (=CD XIX, 17-19=VIII,5-7);
(7) 4QD e (4Q270) 2 i 1-3 (=CD XX,32-33).7

I believe that a new literary analysis of CD XIX,I-XX,34 with CD
VII,4b-VIII,21 (the B and A texts respectively) is necessary. The
reason is not because of the new documentary evidence. The 4QD
fragments listed above do not add much to our knowledge about this
part of CD, although they do help to clarify some questions. Items 1
and 2 may help to clarify the relationship between the A and B texts
(though see note 74 below). Item 3 shows that there was some
additional material after XX,34 (material that may have also appeared
in the vacat of lines 4-8 in item 7). Together, items 3 and 7 will help
in the reconstruction ofthe transition from the admonition to the laws.
Rather the impetus for a new literary analysis is that my own study of
this section has convinced me that previous work on three major points
of interpretation has been wrong or inadequate. That is connected with
another deficiency. Previous work on this passage has failed to account
for its literary coherence and unity. I do not deny that CD XIX-XX is
composite, with several different sources pieced together. However,
there is greater coherence and unity in this section than has usually

6 SeeJosephM. Baumgarten,DJD 18.3,45-47,98-99, 128-29, 142-43. 5Q12and
6Q15 contain no parallels to our sections.

7 As Baumgarten,ibid., 143,notes, Milik's identification of4Q270 2 i 1-3 with CD
XX,32-33 is conjectural.
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been granted. That applies particularly to CD XIX,5b-32a with
VII,9-VIII, 18b. Moreover, once the coherence and unity of this latter
section become visible, new light is shed on the covenantal theology
that lies behind it. Thus we shall begin with CD
XIX,5b-25aJVII,9-VIII,12. Our goal is to establish the literary (and
theological) coherence and unity of this section.

Philip Davies argues that D's admonition originally ended at CD
VII,9 (more precisely, at the first word ofVII, 1Oa, Cil"~l') (=XIX,6) and
that what follows in VII,10a-VIII,2 (cf. XIX,7-14) and VIII,2-18
(=XIX, 15-31) is secondary. The reasons that he gives for this judgment
are as follows: VIII, 1b-2a is a (redactional) formula that partly
recapitulates VII,9b-l0a, and it concludes the material in
VII,10-VIII, la. Davies thinks that the midrashic material in
VII,10-VIII, la was originally intended to illustrate "the fate awaiting
those outside the community." Yet, he continues, VIII,Ib-2a is a
warning to those who enter the covenant but do not remain steadfast in
the precepts, that is, a warning to insiders. Thereby VIII, 1b-2a gives a
sense to VII, 10-VIII, 1a that is different from the original sense. That
section now becomes less "a warning to outsiders" than "an encourage
ment to those entering the community to hold fast to the small and
powerless remnant to which they are now electing to belong...." That
suggests that VII,10-VIII,1a is a secondary addition to the admonition."
As for CD VIII,2b-19, against the "Princes of Judah," Davies views
this section as a self-contained, polemical unit, also directed against
outsiders, but composed specifically for this place in CD and closed by
a formula ofwarning in VIII,18b-19 that is directed towards insiders.
He hypothesizes that the "Princes of Judah" unit was written "in the
context of' the community's "(recently acquired?) Judaean environ
ment." The community "was engaged in preaching its views and
gaining adherents in the vicinity of Jerusalem, which incurred the
antagonism of the established authorities."?

A further argument that Davies adduces for viewing VII,9 (or
VII, lOa) as the original ending of the admonition and the material in
VII, 10-VIII, 18as secondary is the imbalance in the amount ofmaterial
directed against apostates (or potential apostates) in VII, 10-VIII, 18 in
comparison with the small amount of material announcing God's

S Davies, TheDamascusCovenant, 144.
9 Ibid., 170. See also 144.
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promise to the faithful. The warning to those who "despise the pre
cepts" in VII,9 balances the promise to the faithful in VII,4b-6a. As
Davies notes, however, all of the material from VII,9 until the end of
the admonition can be seen from a formal point of view as part of a
warning against apostasy, and such a large section far outweighs the
short promise given in VII,4b-6a. 1O He therefore draws the conclusion:
"There is little doubt that an originally briefer warning has been
considerably expanded."!' Davies draws further support for his
conclusion from the observation that VII,9 warns only against those
who "despise" the precepts, while VIII,19 warns against those who
both "despise" and "forsake" them. That may indicate that VII,9 was
originally a general admonition to outsiders or to those, such as initiates
ofthe Damascus covenant, who had heard but rejected the precepts of
the covenant, warning them either to enter the covenant or to face
destruction, while later additions addressed apostates or potential
apostates from the covenant. 12

I am not convinced by Davies's argument that the materials in
VII, 10-VIII, 1a and VIII,2-18 represent two separate sections or that
both are secondary. The difficulty with Davies's argument can be
nicely illustrated by the ambiguity with which he identifies the
addressees ofthese two sections. We have just seen that Davies argues
that the "Princes ofJudah" unit is directed against outsiders, and yet it
is closed by an admonitory formula directed towards insiders in
VIII, 18b-19. That is awkward. Moreover, there is even ambiguity in his
argument as to whether the "Princes ofJudah" section itself is directed
towards outsiders or insiders. On the one hand VIII,2b-19 is "directly
aimed at contemporary outsiders.?" On the other hand it is "addressed
to those who have already entered the community, and assure[s] them
that those outside the community, numerous and powerful as they may
seem, are nevertheless destined to perish ...."14 Presumably this
ambiguity is to be explained by the difference between the section's

10 Against Davies it may be noted, however, that the promise to the faithful in
VII,4b-6a refers back to the precepts of VI,11b-VII,4a, which perhaps evens the
balance somewhat (cf. Andre Dupont-Sommer, "Ecrit de Damas," La Bible: Ecrits
intertestamentaires [Paris: Gallimard, 1987] 158 note.)

11 Davies, The Damascus Covenant, 143.
12 Ibid., 149.
13 Ibid., 169.
14 Ibid., 143.
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origin and its function in the present context. The section was written
originally against outsiders, but in the present context it addresses those
who have joined the community. Nonetheless, this ambiguity raises the
question whether the purpose and addressees of the section have been
correctly discerned. There is a similar ambiguity regarding the
addressees of VII, 10-VIII,2a. 15 As I shall show below, the ambiguity
is removed when we recognize the full significance of the term ",tv
il,m" (usually translated "the princes ofJudah") and when we recognize
the literary unity of VII,9-VIII,12 (and XIX,5b-25a}.16 Once we
recognize that VII,9, VII, Io-VIII, l a, and VIII,3b-12 form a literary
unity (as also XIX,5b, XIX,6-13b, and XIX, 15b-25a), the purpose and
intended audience of these sections become clear.

An initial indication of the literary unity of these texts can be seen
in the way that two very important biblical passages form a framework
for them. The first passage is Lev 26. This chapter ofLeviticus ends the
so-called Holiness Code (Lev 17-26), the laws of which feature
prominently in the precepts of D and, more importantly for our
purposes, also underlie the small "law code" in CD VI, II b-VII,4a that
summarizes those precepts.17 Thus it is no surprise that allusions to Lev
26, the chapter that stands at the very end of the Holiness Code and
outlines the consequences of obedience and disobedience to the
covenant, should give structure to CD VII,9-VIII,12(and XIX,5b-25a),

15 Cf. ibid., 143and 144.
16 Thus we find the sameambiguity in Michael A. Knibb,The Qumran Community

(Cambridge: Cambridge University Press, 1987). On p. 67 Knibb writes that the
"princes of Judah" "most probably represent the leaders of contemporary Jewish
society"; yethealsowritesthat the"passageisdirectedat potentialapostatesand serves
bothas a warningthat there can be no compromise with non-Essene Judaismand as a
reminderthat salvationlies onlywithinthe movement. ..Thereare significantparallels
between the descriptionofthe behaviourof 'the princes' in lines4b-9a andother parts
of the exhortation. Some of the faults mentioned recall the sins described in the
condemnation ofnon-EsseneJudaismin IV. 12b-v.15a. Buttherearealsoparallelswith
someelements in the summaryofthe duties of members (VI.llb-vII.4a): 'the princes
of Judah' are in effectpresentedas behavinginthe waythat membersofthe movement
should not. It is this which indicatesthat this passage is aimed, not at 'the princes of
Judah' themselves, butatmembers whowereattracted bynon-Essene Judaismand were
temptedto abandontheir commitment to the movement" (pp. 66-67). Thus it remains
unclearwithKnibbwhetherthe"princesofJudah"areactuallyleadersofcontemporary
societyor simplynon-EsseneJews.

17 On this see Murphy-O'Connor,"A Literary Analysisof DamascusDocumentVI,
2 - VIII, 3," 212-17.
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which follows closely on VI,11 b-VII,4a and also stands at the end of
its document (or rather its part of the document, the admonition),
outlining the consequences of obedience and disobedience to the
covenant. IS

The second important biblical text is Isa 7:17. The quotation ofthis
verse appears only in the A text (CD VII,II-12). As we shall see,
however, the evidence is strong that the B text (as also the A text) is
derived from an earlier document that contained the Isaiah quotation.
More important for the present point, however, is that the theme of
"departure" binds CD VII,11-12 together with the so-called "Princes
of Judah" section (VIII,3b--12=XIX,15b--25a). Isaiah 7:17 says that
Ephraim "departed" (,~o) from Judah, and so the author of CD
VII,II-12 quotes the prophet. The author then "glosses" Isaiah,
however, by paraphrasing the verb ,~o with the verb '~fD. The
homophony between the two verbs allowed an interchange, 19so that on
a superficial level the two words could be taken to mean the same
thing. Through this gloss, however, the author gains great exegetical
leverage, for just a few verses later the author will quote Hosea's
condemnation of the "princes of Judah" (rrnrr ~'iV). The linkage
between the verb 'iV in CD VII,13 and the il,m~ ~'iV in CD
VIII,3=XIX,15 is, I contend, deliberate. Moreover-and this has not
been argued before, as far as I know-this linkage produces a unifying
theme between Ephraim's departure ('iV) from Judah in CD VII,13 and

18 The allusions are these: those who "despise the precepts and ordinances," to be
punished in God's "visitation" ('p5J) (CD XIX,5b-6, 15; cf. VII,9; VIII,3; Lev
26:15-16); references to the "sword" (CD VII,l3; XIX,l3) that carries out "the
vengeance of the covenant" (CD XIX,l3; cf. Lev 26:25; see also CD
VIII, 11-12=XIX,24); the confession ofsin in CD XX,28-29 (cf. Lev 26:40); the need
to remain steadfast "in 'these are the precepts' (c'pnil il~N:J)" (CD XIX,14; cf. VIII,2;
Lev 26:46). On the last phrase see Murphy-O'Connor, ibid., 226; and Chaim Rabin,
The Zadokite Documents (2nd ed.; Oxford: Clarendon Press, 1958) 32. Contrary to his
tendency to favor the A text, Murphy-O'Connor, ibid., 226, considers the allusion to
Lev 26:46 in CD VIII,2=XIX,14 (more explicit in the B text) to be original. On p. 223
he does not decide whether the allusion to Lev 26:14-15 (clearly present only in CD
XIX,5b-6) is original or a gloss added to the A text. As we shall see below, there are
very good grounds for regarding the B text as preserving the original text somewhat
more faithfully than the A text does. Thus the more explicit allusions to Lev 26 in the
B text are likely to be original.

19 We also find this phenomenon at least once in the O'T; see BDB 693. For the
Dead Sea Scrolls see Martin G. Abegg, Jr., The DeadSea Scrolls Concordance. Volume
One: The Non-Biblical Texts from Qumran (2 parts; Leiden: Brill, 2003) 2.530.
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the "departure from Judah" ofthe n'1j1'1 '1'W in CD VIII,3=XIX,15. That
is to say, rrnrr '1'W in VIII,3IXIX,15 is not to be interpreted of"princes
of Judah" (its literal meaning in Hos 5:10), as is usually done, but of
"those who depart from Judah." That interpretation will both make
better sense ofVIII,3b-12=XIX,15b-25a and demonstrate the literary
unity ofVII,9-VIII,12 (and XIX,5b-25a). Before we continue with the
study ofthe Isaiah-Amos-Numbers and Zechariah-Ezekiel midrashim,
then, we must study the so-called "Princes of Judah" section.

1.3 Critique ofthe "Princes ofJudah" or of "Those Who Depart
from Judah"?

The observation of a word-play between the 'wof VII,13 and the '1'W
n"n'l ofVIII,3/XIX, 15 is, of course, not new. Those who have argued
from it before, however, propose a word-play opposite to that proposed
here. Rather than determining the sense of rrnn- '1'W in VIII,3/XIX,15
from the 'w of VII, 13, they derive the sense of,w in VII,13 from the
assumed sense of n,m'l '1'W in VIII,3JXIX,15. The latter is assumed to
be "the princes of Judah," which is not unreasonable, since that is its
meaning in Hos 5:10. Thus n,m'l ,W C'I'!:)N 'W in VII,13 is taken to
mean "Ephraim ruled over ['w, from the verb "w] Judah" (when the
two houses of Israel separated). Some go even farther to propose that
"Ephraim" symbolizes the sect, while "Judah" symbolizes the priest
hood (or the authorities in Jerusalem more generally). The sect
("Ephraim") felt itself superior to the priesthood ("Judah") because it
was the true remnant, while the inhabitants of Judah were destined to
perish." In that sense Ephraim (the sect) is superior to ("ruled over")
Judah." This interpretation, however, is completely untenable.
"Ephraim" does not represent the sect in the Qumran literature. On the

20 Annie Jaubert, "Le pays de Damas," RB 65 (1958) 228, interprets CD VII, 12-14
thus: Those who escaped to the land of the north at the separation of Ephraim from
Judah are identified with Ephraim itself by the author. Against Jaubert, however, the
text simply says that the "steadfast" escaped; it does not identify them with Ephraim.

21 A. S. van der Woude, Die messianischen Vorstellungen der Gemeinde von
Qumran (Assen: Van Gorcum, 1957) 23 n. 12, 44, 46; and Jaubert, "Le pays de
Damas," 228. Rabin, The Zadokite Documents, 28-29 n. 13, and Davies, TheDamascus
Covenant, 150-51, 160, accept the meaning "to rule" for 1rvin VII, 13 but do not equate
"Ephraim" with the sect and "Judah" with the priesthood.
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contrary, in 4Qppsa (4Q171) 1-2 ii 17"Ephraim" clearly represents the
community's enemies. Furthermore, since CD VII,12-13 interprets a
historical event typologically, one must ask: Is it accurate to say that
Ephraim ever "ruled" over Judah, as proposed in this translation'f" Due
to the untenability of the interpretation, "Ephraim ruled over Judah,"
some have proposed that the,rv ofVII,13 be emended to '0.23 Such an
emendation, however, destroys a play on words that does exist, but in
a very different way, to be explained shortly.

Despite the fact that the word-play between VII,13 and
VIII,3IXIX,15 cannot be explained on the basis of the verb "to rule"
("rv), interpreters are nearly unanimous in taking
VIII,3b-12=XIX,15b-25a(the so-called "Princes ofJudah" section) as
a condemnation ofthe rulers ofJudah or, in more general terms, ofthe
Jerusalem authorities. To be sure, some have argued that the passage,
whileformally addressed to the "rulers of Judah," actually condemns
apostates from the covenant." As we saw above, however, it is
precisely this ambiguity that makes the interpretation ofthis passage as
a critique of the "rulers of Judah" untenable. Proponents of this view
have been unable to offer an explanation that reconciles the formal and
the actual addressees of the text. It is necessary, therefore, to seek
another interpretation that can reconcile them. Furthermore, there are
features of the text itself that make the usual interpretation difficult.

Murphy-O'Connor, who is himself a proponent of the "rulers of
Judah" interpretation, raises some objections to it. For example, he
argues that VIII,12-13, which says that "the builders of the wall have
not understood all these things, nor those who daub with whitewash,
for the one who weighs wind and preaches lies has preached to them,
so that God's wrath has been kindled against his entire congregation,"
can hardly be taken as a statement regarding the rulers of Judah.

22 So also Gert Jeremias, Der Lehrer der Gerechtigkeit (SUNT 2; Gottingen:
Vandenhoeck & Ruprecht, 1962) 111 n. 2. Davies, The Damascus Covenant, 150-51,
argues that it is not inaccurate to say that Ephraim ruled over Judah because "for certain
periods it could be said that Judah was a puppet ofEphraim."

23 Solomon Schechter, Fragments ofa Zadokite Work. Volume 1 ofDocuments of
Jewish Sectaries (2 volumes in I; reprinted ed.; New York: Ktav Publishing House,
1970) 72; Jeremias, Lehrer, 111 n. 2; Murphy-O'Connor, "A Literary Analysis of
Damascus Document VI, 2 - VIII, 3," 224 n. 38.

24 Davies, The Damascus Covenant, 143, 169; Knibb, The Qumran Community, 66,
67; Dupont-Sommer, "Ecrit de Damas," 158 note.
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Murphy-O'Connor takes the "builders ofthe wall" and the "plasterers"
to be the ruling class of Judah. (That point is debatable, but we can
bypass it now and return to it later.) The "preacher of lies" must be the
"Man ofthe Lie," the opponent of the Teacher known from elsewhere
in the scrolls. Murphy-O'Connor argues that it can hardly be the case
that the Man of the Lie is responsible for misleading the ruling class.
To solve this difficulty, Murphy-O'Connor, in agreement with
Stegemann, considers VIII,13 to be a gloss." I agree that VIII,13 is a
gloss, although on different grounds (see below). Thus VIII, 12-13 does
not present, in my view, an insuperable difficulty to Murphy
0'Connor's interpretation.

More difficult, however, is VIII,19. Murphy-O'Connor points out
that this line is "much more naturally understood as a warning
addressed to members of the community" than to the ruling class of
Judah. I think that this observation is correct, and it is an obstacle to
taking the preceding section as a critique of the ruling class (cf. our
similar critique of Davies above). To solve this difficulty, Murphy
O'Connor proposes that VIII,19 is "a redactional link designed to wed
VIII, 3-18 to its present context in the A-text ofthe Admonition.'?" This
solution is very doubtful. IfVIII,3-18 must be wed to its context in the
way that VIII,19 suggests, VIII, 1b-2a has already accomplished that.
Furthermore, as we shall see, it is more likely that VIII,19 serves to
connect the condemnation of apostates in VIII,2-18 with a further
condemnation of apostates in what follows than that it connects
VIII,3-18 to its context in the A text.

Murphy-O'Connor argues that VIII,3-18 is a "homogeneous
document which enjoyed an independent existence before its incorpora
tion into the Admonition.,,27 He thinks that in it the author gives
expression to the community's "bitter disappointment": the ruling class
of Judah should have given the community support but did not give it
"because ofthe Hellenised self-interest of the ruling class in Judah.?"
Murphy-O'Connor points to the condemnation of the wealthy ruling
class as proud, hard-hearted, and lovers ofmoney in Ben Sira and to the
portrayal of the "leaders of Judah" as apostates in 1 Maccabees as

2S Murphy-O'Connor, "Critique," 209-10; Stegemann, Entstehung, 183.
26 Murphy-O'Connor, "Critique," 211.
27 Ibid., 212.
28 Ibid.; cf. also pp. 215-16.
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parallels to the condemnation ofthe "princes ofJudah" in CD VIII,4-6.
Certainly these parallels are potentially relevant. But Davies raises
some important objections to Murphy-O'Connor's hypothesis. First, it
is difficult to find a tone of "bitter disappointment" in CD VIII,3-l8.
Indeed, nothing elsewhere in the admonition leads one to believe that
the movement behind D expected any official support from the rulers
of Judah. In addition, there are no accusations of defilement of the
temple or ofusurpation ofthe priesthood, which one might expect ifthe
passage were actually a condemnation ofthe ruling class." Despite his
criticisms, however, Davies himself in the end also argues that "princes
of Judah" is to be taken literally. The passage is reacting to "[o]vert
hostility on the part of the authorities [that] could well threaten the
resolve of potential converts and the loyalty of recent entrants.t'"
Against Davies, however, it must be said that nothing in VIII,3-18
suggests that the "princes of Judah" are particularly hostile to the
community or that they present a special threat to it.

Gert Jeremias proposes that the "princes of Judah" were former
members of the Qumran community. In support of this hypothesis he
points to a number of texts where the members of the Qumran
community are called "princes.'?' Jeremias's interpretation, in my
view, comes closer to the mark than the "princes of Judah" interpreta
tion. The grounds on which Jeremias makes his case, however, are
problematic. It is unlikely that the author ofCD VIII,3b-12 has in mind
former members of the Qumran community. Ifwe excise VIII, 13 and
VIII,18 as interpolations (as will be argued below with other scholars),
there is nothing in VIII,3-18 that demands or suggests a Qumran Sitz
im Leben. It is more likely that VIII,3b-12, like VI,11b-VII,4a, with
which it has many parallels, comes from the pre-Qumran period.

29 Davies, The Damascus Covenant, 170.
30 Ibid.
31 Jeremias, Lehrer, III. (However, some ofthe texts that Jeremias cites may come

from the pre-Qumran period.) Stegemann, Entstehung, 167, criticizes Jeremias's
proposal on the grounds that "Judah" never refers to the Qumran community in the
Qumran literature. That criticism, however, is hardly accurate. The term "Judah" or
"House ofJudah" probably refers to the Qumran community (or its parent movement)
in IQpHab VIII, I; 4QpNah 3-4 iii 4-5; CD IV,II; VII,12-13; XX,27. Stegemann's
objection (Entstehung, A 119 n. 572d) that "House of Judah" in CD IV,ll is an
eschatological entity is beside the point. An eschatological "House ofJudah" could also
exist before the eschaton as a temporal "House of Judah."
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For these reasons I propose that the author ofCD does not want the
words rrrrr "'iV to be understood in the sense of"the princes ofJudah"
but as "those who depart from Judah.'?" In other words, ,,'w is not the
construct state of the plural o",~ ("princes") but the construct state of
the masculine plural qal participle c.,,~ ("those who depart") from the
verb ,~tD (='~O).33 The following points support this interpretation. First,
we noted above that there is a word-play in CD VII,12-13 on the verbs
,~o and '~tD. That word-play is clearly deliberate. It is completely
plausible that we have in VIII,3/XIX, 15the same kind ofword-play. In
other words, the word-play is opposite to that which is usually
proposed. The iT1'iT" "'iZ.' of VIII,3/XIX, 15 gains its meaning from the
"0 -'iZ.' word-play in VII,12-13 rather than vice-versa. The "princes of
Judah" (iT,m" "'iV) of Hosea become in the exegete's interpretation
"those who depart from Judah" (also rrnn- "'iV), that is, "Ephraim,"
which departed from "Judah" (VH,12-13). "Those who depart from
Judah" are furthermore to be identified with "those who enter the
covenant but who do not remain steadfast in [the precepts]" (VIII, 1-2),
as the ~E)WO p' of VIII,1 shows, which draws an analogy between the
fate of the renegades in VII,13 and the fate of the apostates from the
covenant in VIII,2-3.

This explanation ofthe text finds support in the fact that elsewhere
in the Qumran literature "Ephraim" is a cipher for those who are
unfaithful to the covenant and "Judah" is a code-name for the covenant
movement or community. 34 Indeed, at a later time the Qumran
community would use Ephraim as a code-name for the followers ofthe
Man of the Lie (4QpNah [4QI69] 3-4 ii 2; 4Qppsa [4QI71] 1-2 ii 17;

32 Of course I do not deny that there is obviousallusion to Hos 5:10 here. Therefore
the translation"the princes of Judah" is not wrong;but it is necessaryto recognize the
double entendre.

33 It is more common in both OT and Qumran Hebrew for the verb ,~o to be
followed by apreposition <to orsimilar) than not (cf. Gen 49:10: "the scepter will not
departfrom Judah," n,m"o ~~tZJ "0" ~; CD VIII,4 [=XIX,17]:1"0 no N"). However,
theuse of,~o+ object (withoutpreposition)isattestedelsewherein CD (1,13; the same
syntaxas proposedhere for VIH,3: 1" "'0, constructstate of the masculineplural qat
participle+object, "those who depart fromthe way"; cf. also CD 11,6; 1QS X,21) and
in the OT (participialform: Prov II :22; possiblyJer 2:21 [though sometake""0 there
as a noun]; cf. also participle with suffix in Jer 17:13 [Qere]; in finite form: Job 33:17
[but this may be a scribal error)). In the present case, of course, the author was
constrainedby the specific formofHos 5:10.

34 See n. 31.
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cf. also CD 1,13-11,1 [allusion in 1,19 to Ephraim in Hos 10:11]; IV,19
[allusion to Ephraim in Hos 5:11]). In the present text, however, the
reference is probably to apostasy from the pre-Qumran covenant
movement. There is additional support for this reading of the text in a
further observation on the exegesis ofHosea. The interpretation of'Cl)
VIII,4 is difficult, but most commentators take it thus: "For they [the
princes of Judah] hope(d) ("n") for healing (N~'O'), but the defect
cleaves to them." Schechter, however, translated, "for they became
diseased (1,n") incurably (N~'O,)."35 Baumgarten reconstructs 4QDa

(4Q266) 3 iv 1-2 in a way that supports Schechter's reading: "For they
shall be sick ("n") with no healing (N~'O ",)."36 In Hos 5:13 the word
"his illness" (,",n) is applied to Ephraim, while the word "healing"
(N~') is applied to both Ephraim and Judah. It seems very likely that the
author ofCD has transformed the word ''',n ("his illness") in Hos 5:13,
which originally applied to Ephraim, into the word "n" (whether from
the root ,n" or i1,n) through metathesis and applied it to the "princes of
Judah." In other words, this exegete equated "princes of Judah" with
"Ephraim." Such an equation was made possible through the linkage:
Ephraim="those who depart from Judah" (see CD VII,13)="'~

i1im"="princes ofJudah." Thus "Ephraim" and the "princes of Judah"
(="those who depart from Judah") stand for the same people: those
who are unfaithful to the covenant. In CD IV,}} "Judah" is used as a
cipher for the covenant movement or community (probably the Qumran
community rather than its parent movement). It is quite plausible that
"Judah" is used in VIII,3 in a similar sense. "Those who depart from
Judah" (Hosea's "princes of Judah"), then, are the "unfaithful of
Judah," those who were members ofthe covenant but then left it. More
specifically, they are those who reject the "precepts" (VIII,2; cf.
XIX, 14), by which is most likely meant precepts from the legal section

3S The first reading takes the verb "n" either as a perfect tense of,n" ("to hope") or
(less likely) as an imperfect tense of it,n II ("to entreat the favor of'). Schechter,
Fragments, 73, apparently takes "n" as an imperfect tense of i1,n I ("to be sick") and
reads N:3'O l"N' in place OfN:3'O'. Abegg, The Dead Sea Scrolls Concordance, 1.264,
lists the word under i1,n; he does not distinguish between first and second roots.

36 Baumgarten, DJD 18.46,explains the reading in A N:3'O' "n" as due to the loss
through haplography of a negative " in his reconstructed 4QD text N:3'O ", "n".
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ofDand as summarized in VI,IIb-VII,4a.37 The reading that I have
proposed here is much more plausible than the interpretation that takes
VIII,3b-12 to be a critique of the "rulers of Judah," for in my reading
the passage fits perfectly with the framework provided by VII,9-14;
VIII,I-2, 19, whereas the "rulers of Judah" reading, as noted above,
does not fit it.

At first it may seem odd or even an insuperable objection to this
reading that it requires that the exegete have equated Ephraim with the
faithless within Judah. That is not at all implausible, however, in light
ofthe fact that there is a tendency in CD and indeed already in Ezekiel
to blur the distinction between the separation of the northern and
southern kingdoms, the destruction of the northern kingdom, and the
exile of Judah." For example, in CD VII, 12-14 the author treats the
separation of the kingdoms and the exile to Babylon (the "land of the
north") as one event. Thus the author could easily equate Ephraim's
"departure" from Judah (=the separation of the kingdoms) with the
faithlessness of those within Judah and its consequences (exile).

31 Murphy-O'Connor, "A Literary Analysis ofDamascus Document VI, 2 - VIII, 3,"
226, following Rabin, The Zadokite Documents, 32, points to the grammatical difficulty
in c'pnil il'?N::l ~P'tn' N'? and states that the "precepts" in question must be "bodies of
legal material in the OT" that conclude or begin with the phrase, "these are the
precepts" (c'P-lJiJ iT7~), as in Lev 26:46; Num 30:17; and Deut 12:1. It seems possible,
however, that the author might also have in mind bodies oflegal material from D itself.
For example, both CD XII,20 and 4QDa (4Q266) 5 i 17b have the phrase, "and these
are the precepts (C'p~nil il'?N~)" [CD XII,21 continues: "for the Instructor"]. The texts are
fragmentary, but they both probably preserve remnants of lists ofduties for officers of
the camp (so Charlotte Hempel, The Laws of the Damascus Document: Sources.
Tradition and Redaction [STDJ 29; Leiden: Brill, 1998] 106, 119, 120, 174). So also
it is possible that in prior sources halakic material or summaries of it such as in CD
VI, 11b-VII,4a were introduced with a similar formula. The small code of
VI, 11b-VII,4a and the laws of D are heavily dependent on the so-called "Holiness
Code" of Lev 17-26, which ends with "these are the precepts." Therefore it is quite
possible that the formula, "these are the precepts," could apply to the kind of legal
material that we find in VI,11b-VII,4a or to the laws ofD. In a related observation, it
is interesting to note that CD VII,4b-6a, which contains the promise to "all those who
walk in these (il'?N) [precepts]," is directly preceded by the small law code of
VI, 11b-VII,4aand is directly followed by a quotation ofNum 30: 17, which begins with
C'P-~iJ i17~, although those particular words are omitted in CD. That suggests that these
bodies of biblical legal material (with the formula "these are the precepts") have been
at work in the design of the document.

3R On this see Murphy-O'Connor, "A Literary Analysis ofDamascus Document VI,2
- VIII, 3," 225; Davies, The Damascus Covenant, 153-54.
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It has often been noted that there are great similarities between the
offenses committed bythe n,m' "iD in VIII,3b-12 (=XIX, I5b-25a) and
the contents of the small, summarizing law code in VI,11b-VII,4a. I
shall not list them all here; a convenient comparison of the two
passages is available in Davies's book" On the basis of these close
parallels Davies argues that two conclusions are possible: "[E]ither the
injunctions [of VI, II b-VII,4a] have in some way developed from the
criticism ofoutsiders, whether this present passage [VIII,3b-12] or an
earlier document on which it is based; or VIII,2bff. is employing
language deliberately reminiscent of the injunctions in order to
reinforce the message that to follow the 'princes of Judah' is to reject
the community (and specifically its laws)." Davies opts (correctly, in
my view) for the second possibility, noting that the presence ofa large
body of laws in CD IX-XVI from within the community that are
parallel to VI,11b-VII,4a excludes the first possibility. This means that
"the criticisms used here of the 'princes of Judah' are deliberately
reminiscent of the community's own halachah.?" But against Davies,
that makes it far more likely that the passage is criticism of those who
have entered the covenant and then left it or, more precisely, of those
who have entered but have not completely given up the ways of the
people outside the covenant (see VIII,4-5, 8=XIX,17, 20-21), that is,
people familiar with the halakah of the covenant, than that it is
criticism of "rulers of Judah" who never had anything to do with the
covenant or its halakah.

Murphy-O'Connor rejects the possibility that VIII,3-9 is directed
against apostates. His reasoning is that comparison of VIII,3-9 "with
VI, II-VII, 4 and with XIX, 33b-xx, 34 reveals that there is not the
slightest trace of any allusion to the special observances of the
Essenes" and that references to "ritual observances proper to the
Essenes" are lacking." It is true that there are no references to cultic
matters in VIII,3-9 as there are in VI,11b-VII,4a. However, there is a
closer connection between the accusations ofVIII,3-9 and the laws of
D than Murphy-O'Connor allows. He writes that the accusations of
VIII,3-9 fall into two main categories. "The first [category] criticises
a lack of concern for those who had a right to be considered brethren

39 Davies, The Damascus Covenant, 161-63.
40 Ibid., 164.
41 Murphy-O'Connor, "Critique," 207.
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(VIII, Sd-6). The second highlights an exaggerated self-interest
manifested in the pursuit ofsex and wealth, and in stubborn attachment
to one's own opinions (VIII, Sbc, 7-8a)."42 In general Murphy
O'Connor thinks that the greatest offense ofwhich this passage accuses
the "princes of Judah" is "self-interest."?

What Murphy-O'Connor calls "a lack ofconcern for those who had
a right to be considered brethren (VIII, Sd-6)," however, and a
"stubborn attachment to one's own opinions (VIII, Sbc, 7-8a)"-he is
apparently referring to the accusations that the "princes" "avenge
themselves" and "bear resentment" against their fellows, among
others-are not merely general accusations. These transgressions are
explicitly defined in CD IX,I-8: to "avenge oneself' or to "bear
resentment" (cf. Lev 19:18)within groups governed by D is to bring an
accusation without "reproach" before witnesses; to bring an accusation
when one is angry; to tell one's elders so as to cause them to despise
the accused; or to fail to report a capital crime on the day that it occurs.
There is a closer connection to the halakah ofthe movement here than
Murphy-O'Connor allows." In fact, Murphy-O'Connor is aware ofthis,
because he shows the parallels himself in an earlier article." This
supports the argument that apostate members are in view (probably not
those who have physically left, but those who are ostensibly members
ofthe covenant but have "departed" from it by continuing to follow the
ways of outsiders). To be sure, the accusations raised against the 'l'iD

rrnrr in this section could certainly be aimed also at corrupt rulers. The
probable polemic against Hellenization in VIII,9-11 may give some
support to the argument that the ruling class is in view. It is likely,
however, that rigorists such as those who stand behind D will have
directed their anti-Hellenization polemic not only at the ruling class but
at "the pernicious effect of Hellenistic influence in Palestine" in
general, as Murphy-O'Connor puts it,46 And while Stegemann may be

42 Ibid., 206-07.
43 Ibid., 207, 209, 212.
44 Cf. also the inadequate interpretation of Stegemann,Entstehung, 167--68, who

takes the "resentment" of VIII,5--6 to be "allgemeine Bosartigkeitden Mitmenschen
gegeniiber."He calls this and the other accusationstraditional in polemic against the
ruling class.

45 Murphy-O'Connor,"A LiteraryAnalysisof DamascusDocumentVI,2 - VIII, 3,"
214,217.

46 Murphy-O'Connor, "Critique," 208.
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right that the fact that it is the "head ofthe kings ofGreece" that carries
out God's vengeance points to a political interpretation of n"n" "'lV,47
the possibility must also be seriously considered that this threat is
nothing more than the author's application ofIsa 7:17 to the contempo
rary situation: as it was the king ofAssyria who in Isaiah's time carried
out God's visitation, so now in the author's own time it will be the
"head ofthe kings ofGreece" that performs the same function. Indeed,
as Davies points out, the accusation that the rrrrr' ",rv have gone in the
ways ofthe "kings ofthe people" in CD VIII,9-10 is probably a direct
allusion to Ephraim's "departure" from Judah (Isa 7:17) to "go to
Assyria, to the king" {Hos 5:13).48 The irony in the case of(historical)
Ephraim, of course, is that by "going to [the king of] Assyria" (Hos
5:13), Ephraim brought the king of Assyria-in the form of God's
vengeance--on itself{Isa 7:17). So also the rrnrr "ilV who have adopted
Greek ways will be punished by God at the hands ofGreek kings. Once
again, while the political undertones ofthis analogy could suggest that
the people under discussion in CD VIII,3-18 are the ruling class, it is
more likely that the actual point of the comparison is that as Ephraim
turned away from Judah and was destroyed, so "those who tum away
from Judah (=those who tum away from the covenant of the move
ment)" will be destroyed."

Ifthe reference to the "builders ofthe wall" in VIII,12 is original, it
is further support for the interpretation advanced thus far. Since that
point is disputed, however, it is necessary to investigate the question of
its originality. It is generally believed that the references to the
"builders ofthe wall" in VIII,12-13 and VIII,18b are glosses. 50 I agree
that VIII,13 and VIII,18b are glosses (see below). And since VIII,12a
offers a very fitting ending to the so-called "Princes ofJudah" section,
one is inclined to consider the whole of VIII,12b-13 to be secondary.
There is, however, one consideration that lends support to the argument
that VIII,12b-c is original. There may be an allusion in VIII,12b to
Deut 32:28-29 in the words, "the builders of the wall have not
understood O)"~il) these things." The verses in Deuteronomy read:

47 Stegemann, Entstehung, 168.
48 Davies, The Damascus Covenant, 160.
49 Thus the grammatical double entendre noted above may imply a double entendre

in the accusation also: both the people who have adopted foreign ways and those who
have misled them in those ways will be punished.

50 Stegemann, Entstehung, 169; Davies, The Damascus Covenant, 166.
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"They are a nation void of sense; there is no understanding (im~n) in
them. If they were wise, they would understand this; they would
discern OJ"~") what the end would be.?" If the identification of this
allusion is correct, it would indicate that CD VIII,12 is integral to the
preceding section (VIII,3b-l1), because that section also contains
allusions to this part ofDeut 32 (cf. CD VIII,9b-l0a with Deut 32:33).

Murphy-O'Connor has also argued that VIII,12 is original and that
only VIII,13 is a gloss. He holds that the author of VIII,12 has
deliberately obscured the distinction in Ezek 13:10 between the
"builders" (=the people) and the "plasterers" (=the false prophets) to
make a subtle point against the rulers of Judah:

The wall is a symbolfor erroneous ideas, and the plasteringofthe wall
is the approbation givento such ideasby thosewho shouldknowbetter.
The fusion here of the notions of buildingand plastering suggests the
author's meaningto bethat thosewhooriginatethe erroneous ideas are
those withthe authorityto sanctionor reprovethem.It shouldhardlybe
necessaryto emphasisehow appropriate this meaningis in a critique of
the ruling class in Judah.S2

Against Murphy-O'Connor, however, stand two points. First, if the
plasterers represent false teachers, as they do in Ezekiel (i.e., false
prophets) and as they almost surely do here also, then the critique is not
against the rulers of Judah but against false teachers. Second, it is not
clear that the author has actually obscured the distinction between the
builders and the plasterers. There is no indication that the author
considers them the same group. He simply mentions them together.
That undercuts Murphy-O'Connor's attempt to prove that the "rulers
of Judah" are accused here of both originating and sanctioning
erroneous ideas.

In order to determine whether the reference to the "builders of the
wall" in VIII,12 is original, let us consider together all the texts in CD
that contain references to the "builders ofthe wall" (IV,19; VIII,12, 18
[=XIX,24-25, 31]). It is probable that the reference to the "builders of
the wall" in IV,19 is original to the document. There they are said to go
after "Zaw," which comes from Hos 5:11: "Ephraim was deter
mined...to go after rs." The verse from Hosea is used, in the original

51 Of course there is probably also a play on words between "they have not
understood" ('~"::liT) and the "builders" (C"~,~).

52 Murphy-O'Connor, "Critique," 209.
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admonition, to refer to the corruption ofthe general population through
false teaching ("Ephraim" being those who turn away from the
covenantj." As we have seen, Hos 5:10-13 underlies the midrashic
structure of CD VII, lo-VIII, 12 as a whole, and therefore Hos 5:11 is
likely to be a traditional text used by the movement behind D. In
VIII,3b-12, as we have seen, that part of Hosea is used to reproach
those who have betrayed the covenant and gone back to the ways ofthe
people and are therefore regarded by the author ofD as faithless. That
interpretation ofVIII,3b-12 agrees excellently with IV, 19-V, 15, for the
latter passage has been aptly characterized as "not an attack on the
practice ofa particular group within Judaism but a critique ofwhat was
commonly considered safe orthodoxy. ,,54 That is, it is directed against
members of mainstream Jewish society and mainstream Jewish
practice.55Thus IV, 19-V, 15 indicates thatthe "builders ofthe wall" are
members of mainstream Jewish society. 56 That hypothesis agrees also
with Ezek 13:10, which uses the term for the general population. If the
"builders of the wall" in CD VIII,12 should prove to be original, the
use of the phrase there would cohere well with VIII,3b-12.

53 As Stegemann, Entstehung, 151-52, points out, the author probably interprets
Hos 5:11, "Ephraim is t:l::lOO r'~'," in the sense, "Ephraim has broken the law." Thus
"going after ,~" in the same verse could be interpreted in terms of breach of the law or
of general moral corruption.

54 Murphy-O'Connor, "An Essene Missionary Document? CD II, 14-VI, 1," 220.
See also Stegemann, Entstehung, 152-57. He notes that the offenses of which the
"builders of the wall" are accused are the practices ofmainstream Jewish society. Yet
he still calls the "builders" "eine festumrissene Gegnergruppe der Qumrangemeinde"
(p. 158) and identifies them with the adherents of the Man ofthe Lie (p. 169).

55 In agreement also with Davies, The Damascus Covenant, 111-13.
56 Davies, ibid., 111-12, makes an observation that further supports the originality

of the "builders of the wall" in CD IV,19. The third discourse in CD (II,I4-IV,I2a)
ends with an allusion to Mic 7: 11: "the wall (,,~) is built (ilm:J~), the boundary is far
away." In Micah the "building of the walls" and the "extension far away" of the
"boundary" are a vision of eschatological salvation. So also in CD the wall and the
boundary are expressions ofthe security ofthe community in the end time. By contrast,
in Ezek 13:5 the prophet reproaches the false prophets for failing to build a wall (,,~)

for the house oflsrael. Five verses later (13:10) appears the term "builder ofthe wall"
(r~n m:J). The word ,,~ provided a link for the author/redactor of the admonition by
which he contrasts the security of the wall of the community, drawn from Micah, with
the flimsy wall built by the people and whitewashed by the false prophets from Ezekiel.
(It is possible, however, that CD III, 17b-IV, 12a is not original to D but is a later
[Qumran] addition [see Chapter 9). In that case the connection produced by the "wall"
motif may be coincidental.)
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On the other hand, the words, "Zaw is the preacher ofwhom he said,
'They will surely preach, '" in IV,19-20 are rightly regarded by scholars
as an interpolation. 57 The preacher (=r~Q) referred to here is clearly the
Man ofthe Lie (cf. CD 1,14-15 with 1QpHab X,9-1 0), the opponent of
the Teacher. A redactor (from Qumran) made the interpolation in order
to connect the "builders of the wall" (=mainstream Jews, whom he
regarded as faithless) with the Man of the Lie. That connection,
however, is probably not historical, since the followers of the Man of
the Lie constitute a particular group within Judaism, not Jewish society
in general. 58 I suggest that the same phenomenon appears in CD
VIII,12-13. There the "preacher of lies" (:li~ ~"c:lo) is said to have
preached to the "builders of the wall" and the "plasterers." The
connection between the "builders of the wall" and the "preacher of
lies" must be redactional again, since it can hardly have been an
accurate statement to say that the Man of the Lie preached to all of
mainstream Jewish society; rather, his influence on Jewish society was
indirect: he preached to his congregation, and his congregation
preached to the rest of the population.59

There are two additional considerations that support the contention
that the link between the "builders of the wall" and the "Man of the
Lie" is secondary. First, CD 1,21-11,1 says that "the wrath ofGod was
kindled against their congregation" (cn'l':J ?N ~N in",). As 1,18-11,1

57 Stegemann, Entstehung, 151, 159; Davies, The Damascus Covenant, 112-13,
166.

58 Contra Stegemann, Entstehung, 169. He believes that the connections in CD
between the "builders of the wall" and the "Man of the Lie" and his congregation are
redactional, but also that there was in fact a historical connection between them.
Stegemann (p. 183) considers the title "builders of the wall" synonymous with the
"congregation of traitors" (CD 1,12), the "men of mockery" (XX,II) and the "House
ofPeleg" (XX,22), all references to the followers of the "Man of the Lie."

59 It is true that in 4QpPs8 (4Q171) 1-2 i 18 the Man of the Lie is said to have
misdirected "many." But as 1QpHab X,9-13 shows, the "many" whom he misdirected
are primarily those of his own congregation. It is "those who look for easy interpreta
tion" (=the Pharisees; linked [correctly or not] with the Man ofthe Lie through 1QpHab
X,9-13 and 4QpNah [4Q 169] 3-4 ii 1-2) who are accused ofmisleading Jewish society
as a whole, rather than the Man ofthe Lie himself (see 4QpNah [4Q 169] 3--4 ii 8; 3--4
iii 5, 7-8). It is possible, of course, to read the statement in CD VIII,13 that the
Preacher ofthe Lie preached to "them" as referring only to the "plasterers," that is, the
teachers of the people (the congregation of the Man of the Lie), which would be an
accurate statement. But the fact that VIII, 18 (=XIX,31) says that God's wrath is kindled
against the "builders" indicates that they are also included in the "them" of VIII, 13.
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shows, this "congregation" is the congregation ofthose who "seek easy
interpretations," in other words, the followers ofthe Man ofthe Lie (cf.
1QpHab X,9-13 with 4QpNah 3-4 ii 1-2). The phrase, "and the wrath
of God was kindled against their congregation," comes from Isa 5:25.
That verse, along with Isa 5:24f, is quoted verbatim in the Isaiah pesher
(4Qlsab [4QI62] 11,6-10) in reference to the congregation of the Man
of the Lie. That text says:

...The men of mockery O'~~i1 "W~N) who are in Jerusalem are those
who "have rejected the law of the LORD" and "have despised the
word of the Holy One of Israel. Therefore the wrath of the LORD
was kindled against his people ('Ol>:l mil" ~N i11n 1=' ~l», and he has
stretched out his hand against them and wounded them; and the
mountains quaked and their corpses were like refuse in the middle
of the streets. For all this [his wrath] has not turned away [and still
his hand is stretched out]." This is the congregation of the men of
mockery who are in Jerusalem.

The "congregation of the men of mockery" are the same as the
"congregation ofthose seeking easy interpretations who are in Jerusa
lem," who "have rejected the law" (4Qplsac [4QI63] 23 ii 10-14), in
other words, the followers ofthe Man of the Lie. It is possible that the
"kindling of God's wrath" against the congregation of the Man of the
Lie, alluded to in the Isaiah pesher and made explicit in CD 1,21-11,1,
is a reference to the crucifixion of Pharisees (the "seekers of easy
interpretations") under Alexander Jannaeus mentioned in 4QpNah 3-4
i 6-8. It is also possible, however, that the Isaiah pesher antedates that
event, in which case the kindling of God's wrath might have a more
general eschatological referent, or refer to some other event about
which we have no knowledge but that was interpreted by the yahad as
an act of God's wrath against the congregation of the Man of the Lie.
In any case, it is clear that the community connected the "kindling of
God's wrath" in Isa 5:25 with the punishment merited by the followers
ofthe Man ofthe Lie, that is, specifically, with his "congregation," and
not with the Jewish population at large. Thus when we read in CD
VIII,13 (=XIX,25-26) that "the wrath ofGod has been kindled against
his [the Preacher of the Lie's] whole congregation," we expect this
statement to be a reference to the congregation of the "seekers ofeasy
interpretations." Yet the text says that the kindling ofGod's wrath is a
result of the Preacher of the Lie's preaching to "them," that is, to the
"builders of the wall," to the Jewish population at large. Only if the
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"builders of the wall" were equivalent to the "congregation of those
who seek easy interpretations" could the connection between the
"builders ofthe wall" and the "Man ofthe Lie" be original." Since the
term "builders of the wall" in both Ezek 13:10 and elsewhere in CD
clearly refers to the general population, however, that possibility is
excluded. The connection between the "Man of the Lie" and the
"builders ofthe wall" is secondary. The connection was made at a later
time when a glossator conflated the "builders of the wall" with the
followers of the Man of the Lie. The motif of the "kindling of God's
wrath" shows that the line was written specifically from the perspective
of the yahad against its enemies, and not against the nation at large,
which is the proper subject of VIII,3b-1 2 (=XIX,15b-24).

That leads to another consideration that supports the secondary
nature ofthe connection. There is clear evidence that the glossator has
conflated the "builders of the wall" (Jewish society at large) with the
"congregation ofthose who seek easy interpretations," the followers of
the Man of the Lie. According to VIII,12, neither the "builders of the
wall" nor theplasterers"have understood these things." In Ezek 13:10,
15-16, the plasterers are the false prophets who mislead the people.
Thus the "builders" are in the position ofthose who are taught and led.
In CD XIX,31-32 (the parallel in the B text to VIII,18), however, the
"builders" appear in the position ofthe leaders and teachers: "And God
hates and detests the builders of the wall, and his wrath has been
kindled against them and againstall whofollow them.?" Clearly there
has been a mistaken identification ofthe builders with the teachers and
leaders of the people; in other words, someone has conflated the
builders of the wall (the Jewish population in general) with the
congregation of the Man of the Lie (a specific group within the
population). Such a conflation was easy, since the congregation ofthe
Man of the Lie, who were probably Pharisees, are said to have had a
heavy influence on the general population (and historically the
Pharisees did have a large followingj.f The general population who
followed the teachers of "easy interpretations" could, from a later
perspective, easily become conflated with them. And once having been
conflated with the "seekers ofeasy interpretations," they could also be

60 See the previous note.
61 The italicized words do not appear in the A text.
62 See n. 59; and Josephus, A.J. 13.298.
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made, again from a later perspective, students ofthe Preacher ofthe Lie
(hence the interpolation in CD IV,20 and the gloss in VIII,13
[=XIX,25-26]), whom others could "follow" (XIX,31-32).

Thus we conclude that the reference to the "builders" is original in
IV, 19. It is still not clear whether the reference to the "builders" is also
original in VIII, 12, although it is clear in any case that the connection
between the "builders" and the "Man of the Lie" must be secondary.
But if it is original, then against Murphy-O'Connor the "builders" do
not represent the rulers of Judah; rather, they stand for mainstream
Jewish society, specifically, that segment of society that has accepted
Hellenization (VIII,9-ll). They do not "understand" (VIII,12) that their
acceptance of foreign ways will lead to their destruction by foreign
kings. The allusion to Deut 32:28-29 in these lines supports this
interpretation, because those verses speak of those who lack under
standing as a "nation" that does not understand the "end" that is coming
upon it. To be sure, in the original context of Deuteronomy, the
"nation" refers to a foreign people (enemies of Israel). But it is within
the bounds ofmidrashic technique to interpret the word "nation" out of
context and apply it to Israel (cf. Paul's reverse procedure with Isa 65: 1
in Rom 10:20). Moreover, in CD V,17, at the end ofa passage that, as
we have seen, refers to mainstream Jewish society, the author explicitly
applies Deut 32:28 to the Jewish people ("nation"). Thus the nation as
such, that is, mainstream Jewish society, does not understand that it is
bringing its own end upon itself by adopting foreign ways. And the
iT,';''' "iiV, those who have betrayed the covenant and have turned back
to the ways of the people (VIII,8/XIX,20-21), to walk in the way of
sinners (VIII,9/XIX,21), are threatened with the same judgment as the
"builders of the wall," that is, mainstream Jewish society.

The addition ofthe "plasterers" to the "builders" in VIII,12 (contrast
IV, 19) may indicate nothing more than the author's desire to fill out the
allusion to Ezek 13:10. More likely, however, the author wants to
include the teachers of the people whom he regards as false teachers
(=the false prophets in Ezekiel) along with the people in his condemna
tion. A glossator, perhaps the same one as was responsible for the gloss
in IV, 19-20, connected all ofthese faithless Jews to the Man ofthe Lie
in VIII, 13.63 His redactional work is further evident in the words, "so
that God's wrath has been kindled against his entire congregation" in

63 In agreement with Knibb, The Qumran Community, 68.
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VIII,13, which, as we have seen, is drawn from references to the divine
punishment against the followers of the "Man of the Lie." The
connection between the "builders of the wall" and the "kindling of
God's wrath" in VIII,18b, a verse that appears to be a truncation of
VIII,12-13, is also to be judged redactional. It probably entered the text
when VIII, 13 was added, so that there would be an explicit judgment
against the "builders" to parallel the "judgment" concerning those who
are unfaithful to the covenant (VIII,I-2) and concerning the faithful
(VIII,16-1 7).

If we ask when and why these glosses were made, a simple answer
suggests itself. The "builders of the wall" and the "plasterers" are
derived from Ezek 13:10. In CD XIX,33-35 there is an allusion to Ezek
13:9: "Thus all the men who entered the new covenant in the land of
Damascus and turned and betrayed and departed from the well ofliving
waters will not be counted in the assembly ofthe people, they will not
be inscribed in their register." The italicized words come from Ezek
13:9 and are predicated there ofthe false prophets who mislead people.
I shall argue in greater detail in Part II ofmy literary analysis (Chapter
2) that the "traitors" ofthe "new covenant" were those members ofthe
Damascus (new) covenant who turnedaway from the covenant and who
(or at least some ofwhom) became adherents ofthe Man of the Lie or
of the "men of mockery" (his followers). In CD XIX,33-35 these
people are explicitly excluded from the assembly and its register in the
words of Ezek 13:9. It is quite likely that it was at this point that the
Qumran redactor, with Ezek 13:9 as his foundation, made the "builders
ofthe wall" and the "plasterers" from Ezek 13:10followers ofthe Man
ofthe Lie. In other words, the use ofEzek 13: lOin connection with the
betrayal of the new covenant led to the identification of the "builders
of the wall" and of the "plasterers" not just with mainstream Jewish
society and its teachers, but specifically with those who followed the
Man of the Lie. Accordingly this Qumran glossator attributed the
unfaithfulness ofthe "builders" (and the "plasterers") to the influence
of this figure."

In conclusion, we have reached a very satisfying reading of
VIII,3b-12 that both makes sense internally and coheres well with what

64 Davies, The Damascus Covenant, 166-69, offers an exegetical explanation for the
connection between the "builders" and the Man of the Lie, but he does not offer a
historical explanation for it.
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comes before it in VII,10-13 and VIII,1b-2a. The passage VIII,3b-12
does not condemn the "rulers ofJudah" but rather those who joined the
covenant (=Judah) and then turned away from it (n"n" "'iD). They have
turned back to the ways ofthe nation at large. Such apostasy is foolish,
because mainstream Jewish society ("the builders ofthe wall"), which
has adopted foreign ways, does not understand that its adoption of
those ways will be its own undoing. This judgment of VIII, 10-12
stands whether the reference to the "builders of the wall" in VIII, 12 is
original or not. Those who adopt Greek ways will bring upon them
selves the "head of the kings of Greece," who will come to execute
vengeance on them." Apostates or potential apostates from the
covenant are warned that if they tum back to the ways of the nation at
large, to mainstream Jewish society, they will face the same fate.

1.4 The Isaiah-Amos-Numbers Midrash (CD VILJO-VIILJa) and
the Zechariah-Ezekiel Midrash (CD XIX, 7-13b)

We may now tum to the Isaiah-Amos-Numbers and Zechariah-Ezekiel
midrashim. We have seen that there is a literary unity between the
material in VII, 10-13b and the material in VIII,3b-12 (through the
common motifof"departure," 'iD). I shall now argue that the interven
ing midrashic material in the B text also shares in and helps to establish
that unity.

Much energy has been expended on the relationship between the A
and B texts in the midrashic section. My view on that relationship is
this: The A and B texts are both dependent on a common, older source
that included the Isaiah midrash of Vll.Itl-Hb and the Zechariah
Ezekiel midrash of XIX,7-13b. The Isaiah midrash was accidentally
omitted from the B text. The Amos-Numbers midrash ofVII, 13c-21a

65 In CD VIII,9c-12a (=XIX,22b-24b) the author has apparently read Deut 32:33
as containing two subjects rather than one subject (with two predicates), thus: "Their
wine is serpent's venom (OJ" OJ'Jn non), and the head of the asps (C'JnE) tON") is cruel
('T;:'N)." The interpretation then is: The "wine" (paths) of the people (ofIsrael) is the
"venom" (poisonous influence) ofthe "serpents" (Greek or other foreign kings), and the
"head"of those kings ("asps") is "cruel" (he is going to come and execute vengeance
on them). So also A. Dupont-Sommer, The Essene Writings from Qumran (tr. G.
Vermes; Gloucester: Peter Smith, 1973) 135 (although his identification ofthis "head"
with Pompey is unwarranted).
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did not stand in the common source but was added to it by the redactor
ofthe A text.

It will be easiest to begin with the B text. My plan is to proceed
inductively. That is, after some introductory remarks I shall make some
observations on the B text. From those observations I shall propose a
hypothesis regarding the B text that makes sense ofthe literary data in
both the A and B texts. It would serve no purpose to discuss or to
critique in detail the reconstructions of other scholars. I have learned
much from them, and in the course ofmy presentation I shall note areas
ofagreement and disagreement. Readers who are interested in how my
proposal compares with those of other scholars are urged simply to
study those other proposals themselves." I intend here only to state my
own view of the matter and to show how that view leads to a coherent
reading of the text.

As the text in the common source behind VII,9-VIII,1a and
XIX,5b-13b I propose the following. For the sake of convenience we
may think of it roughly as VII,9-13b followed by XIX,7b-13b:

But as for all those who despise the precepts and the ordinances: the
wicked will receive upon themselves retribution when God visits the
earth, when there is fulfilled the word that is written in the words of
Isaiah, son ofAmoz, the prophet (N":1)n), which [or who] said (iO~ itv~),

"there will come upon you and upon your people and upon the house of
your father days that have not come since the day that Ephraim departed
from Judah." When the two houses of Israel separated, Ephraim
departed from Judah and all the renegades were delivered up ('i,o,n) to
the sword (:1in!;l), as [or which] he said (iON iiVN) by the hand of the
prophet (~":I)n) Zechariah, "Awake, oh sword (:lin), against my
shepherd, and against the man who is my companion, says God; strike
the shepherd, that the sheep may be scattered, and I shall tum my hand

66 Proposals to be consulted are: Rabin, The Zadokite Fragments, viii, 28-32; Jean
Cannignac, "Comparaison entre les manuscrits 'A' et 'B' du Document de Damas,"
RevQ 2 (1959) 65-66; Albert-Marie Denis, Les themes de connaissance dans Ie
Document de Damas (Louvain: Publications Universitaires de Louvain, 1967) 144--46;
Murphy-O'Connor, "The Original Text of CD 7:9-8:2 = 19:5-14," 379-86 (with
revision in his "The Damascus Document Revisited," RB 92 [1985] 241--43); G. J.
Brooke, "The Amos-Numbers Midrash (CD 7 13b-8 la) and Messianic Expectation,"
ZAW 92 (1980) 397--404; Davies, The Damascus Covenant, 146--47; Frederick M.
Strickert, "Damascus Document VII, 10-20 and Qumran Messianic Expectation," RevQ
12 (1986) 327-35; Sidnie Ann White, "A Comparison of the 'A' and 'B' Manuscripts
ofthe Damascus Document," RevQ 12 (1987) 544--46.



THE IDENTITY OF THENEW COVENANT {PARTI} 31

towards the little ones"; "those who revere him" are "the poor ones of
the flock"-these will escape at the time ofthe visitation, but those who
remain (C'iRiDJii) will be delivered up ("00') to the sword (:Jin,), when
the messiah(s) ofAaron and Israel come(s). As happened at the time of
the first visitation, as he said bythe hand ofEzekiel: "mark a tau on the
foreheads of those who sigh and groan"; but those who remained
(C'it(iDJiT) were delivered up ('ijOiT) to the sword (:Jin,) that carries out
the vengeance of the covenant.

The common source behind A and B continued with "thus will be the
judgment..." (VIII,1b--3a/XIX,13c-15a) and the so-called "Princes of
Judah" section (actually dealing with apostates from the covenant)
(VIII,3b-12/XIX,15b--25a), both of which appear in both A and B.

I suggest that the Isaiah midrash (VII,IQ-13b) and the so-called
"Princes ofJudah" passage (VIII,3b-12/XIX,15b-25a)were conceived
to stand together from the very beginning. The evidence for this
assertion is the literary unity between them demonstrated above. Both
texts employ the verb'iD to speak ofthe "departure" of"Ephraim" from
"Judah." The idea of Ephraim's departure from Judah is already
inherent in the Isaiah text. Hosea 5:10 could be creatively interpreted
in the same sense by equating the "princes of Judah" (=jl110" '1ra
="those who depart from Judah") with Ephraim. A connection between
the Isaiah and Hosea texts was particularly appropriate because of
another linkage between the two texts: the "king of Assyria." Hosea
5:13 says that "when Ephraim saw his sickness ...Ephraim went to
Assyria and sent to the great king" for healing. As we have seen,
however, the author of CD Vm,3b-12 transforms this into the
statement that "those who depart from Judah" are sick without healing
(or hope for healing). According to Isa 7:17, the "days" that will come
as vengeance from God will come in the form of the king of Assyria.
The author reads the Isaiah and Hosea passages together, and he
understands them to declare together: the king of Assyria, to whom
Ephraim="those who depart from Judah" go in vain for healing, will
himself be the instrument of God's vengeance. That is, of course,
precisely what the author says less metaphorically in
VIII,8-12/XIX,21-24 of his own time: those who depart from the
covenant and walk in the way ofsinners, in the way ofthose who have
adopted foreign ways, will receive the vengeance ofGod in the form of
a foreign king. This analogy between past and present is the primary
point that the author wanted to make; the linkage between Isaiah and
Hosea served him very well.
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The idea of"vengeance for the covenant" appears in Lev 26:25. We
have seen thatthis chapter ofLeviticus is very important in the last part
of the admonition, since it ends the Holiness Code with the blessings
and curses ofthe Sinai covenant, just as the end of the admonition of
CD pronounces the blessings and curses ofthe Damascus covenant. We
note that in the B text the midrashic section begins (XIX,5lr6) with an
allusion to Lev 26:14-15 (truncated in the A text: VII,9). That text in
Leviticus begins the section on warnings against disobedience.
Likewise, in both the A and B texts, the so-called "Princes of Judah"
section ends (VIII,12/XIX,24) with an allusion to Lev 26:25. The
allusion is more obvious in the B text: the head ofthe kings of Greece
will come (N:JiT) upon them (CiT"~l') [those who depart from the
covenant] to execute vengeance (iTOP~ cp~~). Compare this with Lev
26:25: "I will bring ("nN:Jm) upon you (c~"~.l) the sword (~,n) that
carries outthevengeance ofthe covenant (n"':l cp~ nop~)." Thus the last
part of the admonition (VII,9-VIII,12 with XIX,5b-25a), in both the
midrashim and the so-called "Princes of Judah" section, is appropri
ately framed and undergirded by Lev 26:14-15 and 26:25, which speak
of the consequences of the breach of the covenant (see Lev 26:15).
That speaks for the fundamental and original unity ofthe whole ofthe
section VII,9-VIII,12 (with XIX,5b-25a). I contend that Lev 26:25 is
the (primary) source for the motif of the "sword" that features so
prominently in the midrash. Ofcourse, the sword appears elsewhere in
CD (1,4, 17; 111,11) and in other biblical texts that relate to the exile
(e.g., 2 Chr 36:17, 20). However, the unambiguous allusion to Lev
26:25 within the Zechariah-Ezekiel midrash (CD XIX,13) puts it
beyond doubt that Lev 26:25 is the source of the motif and is integral
to the midrash (cf. likewise CD 1,17-18).

That Lev 26:25 has been taken up into the Zechariah-Ezekiel
midrash itself indicates that the midrash is original. It served to link,
through the motif of the "sword that carries out the vengeance of the
covenant," the fate of the "renegades" who "departed from Judah" in
the "first visitation" (VII,10-13b; cf. VII,21; XIX,II) with the fate of
"those who depart from Judah" in the present (VIII,3b-12). As we have
seen, that is the primary point of the author. We can see quite easily
how the Zechariah-Ezekiel midrash performs this function, and how the
midrash was fitted into its context.

First, the word "renegades" (c"~'OJiT) in VII,13b (cf. VIII,la) most
likely comes from Zeph 1:6 (cf. also Ps 78:57, 62), where it refers to
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the idolaters ofJerusalem and Judah who have "turned away" from the
LORD and who will be cut off (Zeph 1:4).67 The author ofthe original
text will have linked Zeph 1:4-6 with Ezek 8-9, a section of Ezekiel
that also condemns idolaters in Jerusalem to destruction and that
features later in themidrash (XIX,10-13b), as we shall see below. That
linkage supports the original connection between the Isaiah midrash in
the A text (with the "renegades" in VII,13b) and the Zechariah-Ezekiel
midrash in the B text.

Next, Rabin notes that there is a lacuna in XIX,7. As it stands the
text reads: "when there comes the word that is written (~jn~) by the
hand (1"'~) of the prophet Zechariah ...." But Rabin observes perspica
ciously: "The existence of a lacuna in B is proved by the fact that
beyadh elsewhere follows amar [Rabin refers to CD 111,21; IV, 13;
XIX, 11-12] or ziwwah [Rabin refers to lQS 1,13 and CD V,21] but
never kathuv."68 This evidence makes it likely that in the copy from
which the B text was produced the words "when there is fulfilled the
word that is written" (~in~ 'iDltt '~1nlttj~~) were followed immediately
by "in the words of Isaiah, son of Amoz, the prophet" and the Isaiah
midrash ofVII,10-13b. In support ofthis view, besides the observation
of the lacuna, are (I) that the very four Hebrew words quoted are the
same as appear in VII,10 immediately before the Isaiah midrash; and
(2) the thematic connection between the Isaiah and Hosea texts,
mediated by the Zechariah-Ezekiel midrash (and the text from
Zephaniah), which makes it highly unlikely that the passage on the
rrm- ""iD stood apart from the Isaiah midrash in the original.

The Isaiah midrash (=VII,10-13b) most likely ended in the common
source with "were delivered up to the sword." The words in
VII,13c-14a, "but those who remained steadfast escaped to the land of
the north," already presuppose the Amos-Numbers midrash and belong
to it. That midrash was not part ofthe common source behind the A and
B texts; it was an independent midrash on the origins ofthe Damascus
covenant that the redactor ofthe A text added. The motif of the sword
in VII,13b, then, is what brings in the Zechariah-Ezekiel midrash, for
the first text quoted in it (Zech 13:7) begins, "awake, oh sword." In
accordance with Rabin's observation above, the introductory words to
this midrash, "by the hand ofthe prophet Zechariah," will not originally

67 Denis, Les themes de connaissance, 139-40.
68 Rabin, The Zadokite Documents, 30-31 n. 2 on 20a.
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have followed upon "when there is fulfilled the word that is written,"
as in the B text (XIX,7), but upon the formula iO~ iiVN, "as he said" (or
the like). As it happens, those very words appear as the introduction to
the Isaiah midrash in the A text (VII,II). Another link between the
Isaiah midrash and the Zechariah-Ezekiel midrash is the word N':ml
("the prophet") in VII, 10 and XIX,7. Through these links the absence
ofthe Isaiah midrash in the B text can be explained. The common word
~':m, caused the eye of the scribe to jump from the introduction to the
Isaiah midrash and to pass over the Isaiah midrash itselfdirectly to the
introduction to the Zechariah-Ezekiel midrash."?

Next the author appropriately and straightforwardly cites Zech
13:7a, which refers to the "scattering of the flock," and applies it to
those who were delivered up to the sword. He cites the second half of
the verse, the originally adversarial "and I shall tum my hand against
the little ones," in a sense different from the original: God will tum his
hands towards [a dative of advantage; rather than "against"] the little
ones, for the little ones of Zech 13:7 are glossed as the "poor of the
flock" and as "those who revere [God]," in the words ofZech 11:11. In
other words, they are the faithful who will be saved, as the author says
explicitly in CD XIX,10. By contrast he calls those who will be
delivered up to the sword "those who remain" (C'i~iV~il). That usage is
striking in view ofthe fact that elsewhere in D "remnant" terminology
is used for the faithful who will be saved (CD 1,4). The usage here is to
be explained as an allusion to Ezek 9:8. That this passage from Ezekiel
is in the author's view is proved by CD XIX,12, where he explicitly
quotes Ezek 9:4. The author uses the "first visitation" of Israel, that is,
the destruction ofthe wicked at the time ofthe conquest ofJerusalem,
as a paradigm for the (future) "age of visitation" (CD XIX,10; cf.
XIX,6, 14). As a description of the "first visitation" the author draws
on Ezek 9:1-10, which describes the slaughter of the idolaters in
Jerusalem (note that the "executioners" here are in Hebrew the n"pE),

69 So also Murphy-O'Connor, "The Original Text," 386. It has been objected to this
proposal (White, "Comparison," 543-44) that in this case the scribe of the B text
should at least have written "Isaiah the son of Amoz," since it is only from the end of
that phrase that the hypothesizedjump takes place. However, it is not inconceivable that
the scribe, writing several words at a time, could omit a whole phrase. In addition, an
iON iWN in close proximity to both phrases (VII, 11; and presumably before "by the hand
of the prophet Zechariah") might have also attracted his eye from the one midrash to
the other.
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the same word used for "visitation" in CD XIX,10, 11).70 The innocent
are marked with a sign (the Hebrew letter tau) on the forehead, by
which they are spared. So the faithful in the future visitation will be
spared (CD XIX, 10). As the slaughter is happening, the prophet cries
to God, asking, "Lord GOD, will you destroy all who remain (n"'Nw ,~)

ofIsrael as you pour out your wrath against Jerusalem?" (Ezek 9:8). So
in CD XIX,13 the author says that those who "remained" (C"'NiVjil)
were delivered up to the sword. Thus the author's use ofc"'Nwjil in CD
XIX,10 is an allusion to Ezek 9:8 anticipatory of CD XIX,13.

The connection between Zechariah and Ezekiel probably comes by
way of Ezek 5:1-17. As we have seen, in CD XIX,7-10 the author
quotes Zech 13:7, which speaks ofthe scattering ofthe flock. The next
two verses (Zech 13:8-9) read:

In the whole land, says the LORD, two thirds will be cut offand perish,
and one third will be left alive. And I will put this third into the fire,
refme them as one refmes silver,and test them as gold is tested. They
will call on my name, and I will answer them. I shall say, "They are my
people"; and they will say, "The LORD is our God."

Similar language is used in Ezek 5:1-17. There the prophet is com
manded, as a symbolic gesture, to shave his head and beard and to
divide the hair into three parts. One third he is to burn, one third he is
to strike with the sword, and one third he is to scatter to the wind. The
prophet is commanded next to take a small number ofthe hairs and put
them in his robe. From these he is to take some yet again and throw
them into the fire. The whole action symbolizes the utter destruction of
Israel. There will be some survivors (those who are "scattered to the
wind"), but even they will be pursued by the sword (5:2, 10, 12). Thus
the imagery of Ezek 5:1-17 is very close to that of Zech 13:8-9, even
if the arithmetic is not exactly the same in the two, and this link leads
the author of CD from Zechariah to Ezekiel.

Finally there is a link between the Ezekiel text and Lev 26 that leads
the author to end the midrash with reference to the sword that carries
out the vengeance ofthe covenant. Ezekiel 5:6, like Lev 26: 14-15 and

70 The weapon used by the executioners in Ezek 9: 1 is called a nnwo ~,:;), an
"instrument ofdestruction," which is a hapax legomenon. It is possible that this weapon
is a sword, since the verb it:;)) (hiph Cif) in Ezek 9:5 is sometimes used in association with
the sword in the QT. But the identification is not certain. In 9:2 the weapon is called a
r~o ~,:;), "instrument of shattering," which may be a kind of club.
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CD XIX,5-6, directs the imagery of destruction against those who
"despise [the] ordinances and precepts (~mpm 'ONO ~~~~O:1 ~~)."

Moreover, Ezek 4:16-17 and 5:16 speak of God's "breaking the staff
ofbread" and of shortage of food, just like Lev 26:26. Leviticus 26:26
in tum immediately follows Lev 26:25, the verse that speaks of the
sword and the vengeance of the covenant. This connection between
Ezekiel and Leviticus is enhanced in that Lev 26:25 threatens the
people with pestilence and captivity by their enemies ifthey "withdraw
into [their] cities"; the symbolic actions ofEzek 4-5 relate to the siege
of one of those cities-Jerusalem-and prefigure the famine, pesti
lence, and sword that will come upon the people thus isolated within
the city. Finally, Lev 26 and Ezek 4-5 share numerous other common
images ofjudgment, including wild animals (Lev 26:22; Ezek 5:17),
cannibalism (Lev 26:29; Ezek 5:10), the horror of other nations at
Israel's devastation (Lev 26:32; Ezek 5:15), and God's bringing ofthe
sword (Lev 26:25; Ezek 5:17) and unsheathing of the sword (Lev
26:33; Ezek 5:2, 12) against Israel.

The author ofCD ends the Zechariah-Ezekiel midrash in XIX, 13 by
tying together three different strands. From Ezek 9:8, already alluded
to in CD XIX, 10, he derives the word "those who remained" (C~jNiD~i1),

and from the intertextual connections between Ezek 4-5, 9 and Lev 26
he draws the image of the sword that carries out the vengeance of the
covenant. With the word "~Oi1 ("they were delivered up"), however, he
neatly ties the midrash back to the earlier link between the Isaiah
midrash and the Zechariah-Ezekiel midrash, since this word for "being
delivered up" is also used there (CD VII,13; 'j~om). By contrast the
word for "being delivered up" in XIX,lOis "oo~. That difference
indicates that the author deliberately used 'j~Oi1 in XIX,13 to tie the
second midrash back to the first. All of this demonstrates the function
that the Zechariah-Ezekiel midrash has in establishing the literary unity
between the beginning ofthis section ofCD (the threat against "those
who despise" in CD VII,9/XIX,5b-6), the Isaiah midrash in
VII,10-13b, and the end ofthis section ofCD in the so-called "Princes
of Judah" passage (VIII,3b-12/XIX,15b-25a). All of these units are
held together by the motif of the sword that carries out the vengeance
ofthe covenant against those who despise the precepts ofthe covenant
(based on Lev 26). The motif of the sword is explicated by the
Zechariah-Ezekiel midrash in CD XIX,7-13b. Thus the original author
nicely completes a midrashic circle oftexts beginning and ending with
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Leviticus. He begins with Lev 26 in CD XIX,5bNII,9, runs through
Isaiah (and Zephaniah) in VII,10-13b and Zechariah and Ezekiel in
XIX,7b--13a, and ends with Lev 26 again in XIX,13b.

There is less to say about the Amos-Numbers midrash in
VII,13c-21a.71 Unlike some other scholars," I do not think that the
Zechariah-Ezekiel midrash dropped out of the A text through scribal
error. Rather, the redactor of the A text deliberately left that midrash
out. That the Zechariah-Ezekiel midrash was present in his copy is
made clear by the reference to the "first visitation" in VII,21, which is
at home in the Zechariah-Ezekiel midrash (XIX, 11; and the word
"visitation" may depend on the use of Lev 26 and Ezek 9 in that
midrash). The redactor of the A text, however, was interested in
identifying the "escapees" ofthe "the first visitation" in the Zechariah
Ezekiel midrash, that is, those alluded to in XIX,I2, with the original
members ofthe Damascus covenant. For this reason he deliberately left
out the Zechariah-Ezekiel midrash and inserted an originally independ
ent Amos-Numbers midrash on the origins ofthe Damascus covenant.
While the Zechariah-Ezekiel midrash as we have it in the B text, which
probably is a faithful representation ofthe original, mentions explicitly
"those who will escape" (XIX,10; the group destined for future
salvation), "those who (will) remain" (XIX,10; the group destined for
future punishment), and "those who remain(ed)" (XIX,I3; the group in
the past destined for punishment), it does not explicitly mention the
fourth group, those who escaped in the past (i.e., the group in the past

71 As will be discussed below, I do not include VII,21 b-VIII, Ia as partofthe Amos
Numbers rnidrash, because those lines come from the Zechariah-Ezekiel midrash that
stood in the original and still stands in the B text.

72 Murphy-O'Connor, "The Original Text," 385. See the (cogent) criticisms of
Murphy-O'Connor on this point by Brooke, "The Amos-Numbers Midrash," 399;
Davies, The Damascus Covenant, 146; and White, "Comparison," 543. White, ibid.,
545, also proposes that the Zechariah-Ezekiel midrash dropped out of the A text
through haplography. She puts the Zechariah-Ezekiel midrash before the Isaiah-Amos
Numbers midrash in the original text. This has the rather odd effect, however, of
making the words of Isaiah point to the past as an explication of the end of the
Zechariah-Ezekiel midrash. Thus: " ...butthose who remained were delivered up to the
sword [CD XIX, 13] when the word was fulfilled that is written in the words oflsaiah,
etc." But in VII, 10-13 b the words ofIsaiah function in the first instance to speak of the
future, and that is the most natural application. The words of Isaiah describe the days
that will come, such as have not happened since (past) the day that Ephraim separated
from Judah.
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destined for salvation); the B text only alludes to them through the
words "as it happened in the age of the first visitation" and the
quotation of Ezek 9:4 in CD XIX,Il-12. But it was this last group,
those who escaped in the past, that was precisely the object of interest
for the redactor of the A text. To remedy this deficiency he wrote CD
VII,21b, ''these escaped at the time of the first visitation," referring to
the "steadfast" of VII, 13c-14a. This half-verse (VII,21 b), then, is
simply a designation for the fourth group. It was composed by the
author ofthe A text from the vocabulary ("escape"--ef. use ofthe root
~~o in VII,21b with XIX, 10; "time ofthe first visitation"--ef. VII,21 b
with XIX,11) of the Zechariah-Ezekiel midrash in the original source,
in the sense of XIX, 12 (=the escapees in the first visitation); thus this
group (VII,21 b) is identical with those who "escaped to the land ofthe
north" (VII,13c-14a).

As for VIII, 1a, it is unnecessary to consider this as a redactional
repetition of VII, 13b.73 Rather, after the redactor inserted the Amos
Numbers midrash and used the vocabulary from XIX, 10-11 to
designate the escapees to the land ofthe north as those who escaped in
the first visitation, in the sense of XIX, 12, he came to the end of the
Zechariah-Ezekiel midrash, which read, "but those who remained
(C'I'~il}Jil) were delivered up to the sword that carries out the vengeance
ofthe covenant" (=CD XIX, 13ab). Desiring to make this phrase match
the first mention ofthe renegades (C'IJ'OJil) who were delivered up in the
past (=VII,13b, original to the midrash), and perhaps unaware of (or
uninterested in) the allusion to Lev 26:25, he altered and shortened this
last line ofthe midrash to "but the renegades (C'IJ'OJil) were delivered up
to the sword. ,,74

Thus by paying attention to the literary unity of the whole passage
VII,9-VIII,12 (with XIX,5b-25a), we have also been able to come to

13 Contra Murphy-O'Connor, "The Original Text," 382.
74 The new evidence provided by 4QD8 (4Q266) 3 iii 1-25 for the relationship

between the A and B texts in the midrashic material is minimal. The fragment is very
close to the A text, including the Amos-Numbers midrash, but it agrees (in line 25) with
the B text (cf. CD XIX, 15b) in having the introductory '::3' 'WN~ before the beginning
of the so-called "Princes of Judah" section. Since the length of the lines in 4Q266 is
similar to that in the A text, the vacat in lines 7-16 of the 4Q266 text, which would
correspond to lines VII,5c-16a in the A text, cannot have contained the Zechariah
Ezekiel midrash. It may be that 4Q266 preserves an older form ofthe A text. The iWN~

'J1 dropped out in our (CD) A text.
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a satisfying explanation of the differences between the A and B texts
in the midrashic material. Previous commentators have not recognized
this literary unity, and that has forced them to posit more scribal errors
(some ofthem quite implausible) than are necessary."

The midrashim and the so-called "Princes of Judah" section have
beenjoined together byVIII,1b--3a1XIX, 13c-15a. As I show in Chapter
6, this short unit is probably secondary. The words, "this is the day
when God will make a visitation ('pE)")," sum up the preceding
midrashic argument and connect it back to VII,9/XIX,6, which begins
the whole midrashic circlewith its announcement ofGod' s eschatologi
cal visitation ('pE3). The words also connect the midrashic circle
forward to the so-called "Princes of Judah" section. The reference to
destruction at the hand of Belial is probably also secondary, and
reflects the influence ofthe later dualistic theology ofthe yahad," The
content of the piece is otherwise very appropriate, however, since, as
we have seen, the whole ofVII,9-VIII,12/XIX,5b--25a forms a literary
unit dealing with those who tum aside from the covenant.

1.5 The Original End a/the Admonition

As we saw above, Davies proposes that the admonition originally
ended at VII,9 (or VII,lOa). Our analysis indicates otherwise. The
whole of VII,9-VIII,12/XIX,5b-25a forms a literary unity. I suggest
that the original admonition ended at VIII,18b/XIX,32a. Our previous
discussion of the so-called "Princes of Judah" section left off at
VIII, 13/XIX,26a, so we must now briefly discuss
VIII,14-18b/XIX,26b-32a to indicate how that material ends the
admonition.

In VIII,14-18a1XIX,26b--31a there is a blessing on the "converts of
Israel who turned aside from the path of the people." This blessing
contrasts directly with the condemnation ofthe rrrrr "'iD who "did not
tum away from the path ofthe traitors" (VIII,4-5). We may assume that
VIII,I4-18a was written as part of the original document in direct

75 E.g., Murphy-O'Connor, "The Original Text," 385-86, and White, "Comparison,"
544-46, both ofwhom posit scribal error for both the A and B texts (though in different
ways), rather than just the B text as proposed here. Also Carmignac, "Comparaison,"
60-61.

76 See Chapter 6, pp. 401-03.
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connection and contrast with VII,9-VIII,12. Like that section,
VIII,14-18a begins with a Scripture citation, followed by the formula
~~tDO p' (cf. VII,10-12; VIII,I). In VIII,17-18 the covenant of the
forefathers is said to be for those who come after them. These lines thus
form a fine inclusio with the beginning ofthis section in VII,5--6,where
the promise is made that "God's covenant is faithful for them, that they
will live a thousand generations." In the B text that affirmation is
supported by quotation of Deut 7:9 (CD XIX, 1-2). Deuteronomy 7:8
is quoted (along with Deut 9:5) in CD VIII,14-15 (=XIX,26-28). These
two quotations from Deuteronomy strengthen the inclusio.

We have already dealt with VIII, 18babove, noting that it is probably
a gloss. It is a truncation ofVIII, 12-13 and was added at the same time
as VIII, 13. When the gloss in VIII,13 was added, a need was felt to say
something about the standing of the "builders." In addition, the
statement about God's "hatred" for the "builders" in VIII, 18b provides
a balance to the statement about God's "love" in VIII, 16.

With VIII,18c-19 (=XIX,32h-33a) we enter a new stage in the
development ofCD. The section VII,9-VIII,18bdealswitheschatologi
cal judgment. But from VIII,18c-19/XIX,32b-33a until XX,13a the
focus shifts to judgment within the community (cf. also XX,24-25).77
Judgment within the community is of course not unrelated to eschato
Iogicaljudgment, but it does indicate a new stage in the redaction ofthe
document and therefore requires special treatment. We shall take up
this new stage ofmaterial in Part II ofour literary analysis (Chapter 2).

1.6 Conclusion

The preceding literary analysis ofCD XIX, 1-32a with VII,4b-VIII, 18b
leads to two important new insights into the meaning, purpose, and
structure of the end of the Damascus Document, and to an important
insight into the origins of the Damascus covenant.

(1) We have seen that the translation of ;lim' "tv as "those who
depart from Judah" makes better sense ofCD VIII,3h-12/XIX, 15b-25a
than "the princes ofJudah." Murphy-O'Connor, following the "princes
of Judah" rendition, argued that CD VIII,3b-12/XIX,15b-25a was

17 In XX,13b-22a and XX,25b-34 the focus will shift back to eschatological
judgment.



THE IDENTITYOF THENEW COVENANT (PART I) 41

originally directed towards outsiders but was modified, above all by the
redactional addition of VIII,19 and by modifications in the B text, to
make it fit CD's reproach of apostates." Davies criticized Murphy
O'Connor, asking why such a piece would have ever been added to an
admonition against apostates or potential apostates in the first place."
The solution presented here avoids this problem altogether. The piece
was never written against outsiders at all. It is a warning against those
who enter the covenant but then revert to the ways of mainstream
Jewish society. As such it fits perfectly within the framework provided
by VII,9-13b + XIX,5b-13b and VIII,Ib-3a1XIX,13c-15a. We thus
gain a unified and coherent reading of the whole of
VII,9-VIII,18b/XIX,5b-32a. The whole is a wamingagainst those who
tum aside from the covenant and tells what the consequences of
apostasy will be (on the model of Lev 26).

(2) We have seen that when we recognize this literary unity the
function and likely original form of the Isaiah and Zechariah-Ezekiel
midrashim are much easier to determine. The Zechariah-Ezekiel
midrash, with its strong imagery of the "sword that carries out the
vengeance of the covenant" (from Leviticus), nicely connects and
mediates between the Isaiah midrash and the so-called "Princes of
Judah" section. All three ofthese units are bound together by the theme
ofthe curses ofthe covenant, drawn from Lev 26, which along with the
blessings of the covenant in CD VII,4b-6a (cf. XIX,I-2a) and
VIII,14-18a (cf. XIX,26b-31a) appropriately ends the (original)
admonition.

(3) The isolation of the Amos-Numbers midrash as a secondary
addition to the A text, and its function in (the original) context as an
elaboration of the hint given in CD XIX,11-12 regarding those who
were saved in the "first visitation," that is, in the judgment upon
Jerusalem at the time ofthe exile, gives strong support to the hypothe
sis that the remnant that escaped destruction and went to the "land of
the north," that is, to Damascus, are those who formed the Damascus
covenant (cf. 1,4-5; I1I,lo-I4), and that the origins of the Damascus
covenant probably lie in the exile. As our study continues, we shall
have to look for further evidence that supports that hypothesis.

78 Murphy-O'Connor, "Critique," 212.
79 Davies, The Damascus Covenant, 157.
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CHAPTER TWO

THE IDENTITY OF "THE NEW COVENANT IN THE LAND OF
DAMASCUS": A NEW LITERARY ANALYSIS OF CD XIX-XX

(PART II)

2.1 Introduction

Part I of our literary analysis of CD XIX-XX (Chapter 1) led to the
conclusion that, contrary to common opinion, CD XIX,5b-25a (with
VII,9-VIII,12) is a literarily coherent and unified section. The whole
section is a warning, based on themes from Lev 26, against those who
tum aside from the covenant. It makes an appropriate ending, along
with the blessings on covenant obedience in CD XIX,1-2a and
XIX,26b-31a (=VII,4b-6a and VIII,14-18a), to the admonition ofD.
We noted at the end ofPart I of the analysis that VII,9-VIII,18b (with
XIX,5b-32a) deals with eschatological judgment, whereas VIII,18c-19
(=XIX,32b-33a) begins a new stage in the development of the
document, treating of judgment within the community. It is our task
now to analyze this new stage of material. Our primary goal in this
second part ofour analysis will be to elucidate the relationship between
XIX,33b-35b, with its important statement about the "new covenant,"
and the rest of CD XIX-XX. That in tum will allow us to identify the
"new covenant" with precision. We shall begin, however, with CD
VIII,18c-19 (=XIX,32b-33a), which will show how the new stage of
material treating ofjudgment within the community has been added to
the original admonition.

CD VIII,18c-19 (cf. XIX,32b-33a) says: "And like this judgment
for all who despise the commandments of God and forsake them and
tum aside in the stubbornness oftheir hearts." The first questions to be
asked about this line are what the ''judgment'' foreseen for this category
of people is, and to what it is "like." In Chapter 1 we saw that the
judgment rendered against the "builders ofthe wall" (and, in the B text,
against "those who follow them") in VIII, 18/XIX,31-32 was a gloss
added by a Qumran redactor corresponding to the gloss of
VIII,13/XIX,25c-26a. By means of the latter gloss he attributed the
errors ofthe "builders ofthe wall" (=mainstream Jewish society) to the
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influence of the Man of the Lie, a connection that was not directly
historical. After he added this gloss, he found it appropriate also to add
a condemnation ofthe "builders ofthe wall" in VIII,18b/XIX,31b-32a
(the builders now understood to be part ofthe congregation ofthe Man
ofthe Lie), following the judgments rendered on those unfaithful to the
covenant in VIII,1b-2a1XIX,13c-15a and on the faithful in
VIII,16-17/XIX,29-31a.Thereby theQumran redactor transformed the
"builders of the wall" from members of mainstream society into
apostates from the (Qumran or pre-Qumran) covenant. As we shall see,
what comes next in VIII,2Q-21 and XIX,33b-35b is further
condemnations of apostates from the Qumran community. It follows
that what we have in VIII,18c-19/XIX,32b-33a is a redactional link
made by a Qumran redactor as a transition from the eschatological
judgment pronounced upon apostates (and upon the faithful) in
VII,9-VIII,18b/XIX,5b-32a to the temporal judgment pronounced by
and in the (Qumran) community in VIII,20-21 and XIX,33b-35b (as
well as parts of CD XX).

But the judgment pronounced in VIII,18c-19/XIX,32b-33a is still
eschatological. The judgment language of VIII,18b/XIX,31b-32a, to
which the judgment pronounced in VIII,18c-19/XIX,32b-33a is said
to be "like," is similar to 1,21-11,1, which comes in a (probably also
redactional) passage on the traitors of the (Qumran) covenant.
Therefore we may conclude that the judgment on the "builders of the
wall" is God's wrath, which will "lay them waste" as traitors (cf. 11,1).
The transition between the eschatological and temporal judgment,
effected (in the B text) by the 1~ of XIX,33b, implies that those who
suffer the temporal punishment of expulsion from the Qumran
community will also suffer eschatological judgment at the hands of
God.

This line (VIII,18c-19/XIX,32b-33a) is very similar to XX,8b-l Oa.
Both lines begin, "and like this judgment for all who despise" (eJE)WO~'

ON'Oil ?~? mil), followed by a word introduced by ~. In
VllI,18c-19/XIX,32b-33a the ~ introduces the direct object, "the
commandments ofGod," while in XX,8b-l0a it introduces the words
"the former and the latter" (both terms in the plural). It is not certain
what the "former and the latter" are. There are two possibilities. It may
be that the word "former" refers to the ordinances of the parent
movement of the Qumran community, while "the latter" refers to the
directives ofthe Teacher himself(cf. 1QS IX,10; CD XX,31). It is also
possible, however, that on analogy to CD IV,6-8 the "former"are the
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early (initial) members ofthe Qumran community, while the "latter"are
those who came in after them. In this case the ;:j before C.,~'tDN' and
c"~"nN in CD XX,8-9 would not be introducing a direct object but
would be functioning as a ;:j of specification, as occurs occasionally in
biblical Hebrew.' Thus one could translate CD XX,8-9: "And like this
judgment for all who despise, whether the first or the latter." In any
case, it is clear that XX,8b-l Oain its present form comes from a period
after the community had been founded.

While VIII,18c-19/XIX,32b-33a could come from a pre-Qumran
period, the transitional function of this line as discussed above makes
it likely that it also (like XX,8b-l0a) comes from a Qumran setting (or
rather from the group that would become the Qumran community). The
formulation of XX,8b-l0a is simply more precise than
VIII,18c-19/XIX,32b-33a. The close relationship between the two
lines is shown by the words that follow. Both lines describe those who
"despise" as "walking" or "turning aside" in the stubbornness of their
hearts. "Stubbornness of heart" is a frequent accusation in CD (11,17;
III,S, 11; VIII,8/XIX,20), but the specific formulation of XX,9-1 Oa,
"for they have placed idols in their heart and have walked in the
stubbornness of their heart," has its closest parallel in 1QS 11,11-14.
That passage appears within the curses ofthe annual covenant renewal
ceremony in the Rule ofthe Community. It reads:

And the priests and the Leviteswill continue and say: "Cursed by the
idolsofhis heart that cause himto transgressbe the one who enters this
covenant and places the obstacle of his iniquity before himself to
stumble[lapse] by it. When he hears the words of this covenanthe will
congratulate himself in his heart, saying, 'I will have peace, though 1
walk in the stubbornness of myheart.'"

The curse pronounced on such a one is that "his spirit will be
obliterated, the dry with the moist, without mercy" (cf. Deut 29: 18-19).
It is probable, but difficult to know with certainty, that the curses of
lQS 11,4-18 come from a Qumran Sitz im Leben. They are part of a
ceremony for those who enter the "rule of the community" (1QS 1,16),
which probably indicates a Qumran setting. On the other hand, the
directions for the ordering ofpriests, Levites, and lay Israelites, as well
as the large numbers of people involved, are perhaps more congruent
with the broader movement implied by D (cf. CD XII,22-XIII,7;

I E.g., Exod 12:19. See BDB, p. 88 (I.2.c).
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XIV,3-6). (Of course the numbers could be ideal. And note that there
is no provision for the participation of proselytes in 1QS 11,19-25,
while there is such provision in CD XIV,3-6.) Furthermore, 4QDa

(4Q266) 11,16-18 (=4QDe [4Q270] 7 ii 11-12) shows that an annual
ceremony that included "cursing those who tend to the right or the left
of the law" involved an assembly of "all those who dwell in the
camps," which also points to a Sitz im Leben for the curses that is not
limited to the Qumran community. Vermes has suggested that Qumran
was the venue for the annual assembly of the camps and the covenant
renewal ceremony.2 That might suggest both that Qumran was the Sitz
im Leben for the curses and that the curses involved a larger and
broader constituency than the Qumran community itself. Against this,
however, it might be asked whether after the move to the desert, which
involved a radical criticism ofthe temple not necessarily shared by the
rest ofthe movement behind D, such cooperation was still possible. My
own guess is that the curses as we have them in 1QS 11,4-18 are from
Qumran, but they have roots in an older covenant ceremony tradition
that preceded the Qumran community's existence. The point of this
discussion is that the parallels with 1QS 11,11-14 indicate that CD
XX,8b-l Oa probably comes from a Qumran setting (or, more precisely,
from the community that would eventually settle in Qumran). CD
XIX,32b-33a, with its reference to "stubbornness of heart," may
contain an echo of the same setting. It is more likely, however, that
XIX,32b-33a comes from the pre-Qumran period, and XX,8b-l0a
reflects a further precision from the Qumran community.

In the comparison of VIII,18c-19/XIX,32b-33a and XX,8b-l0a,
then, we see a pattern of relationships. Both lines begin with "and like
this judgment for all who despise..."; both lines speak of"stubbornness
of heart." The two lines seem to be related to each other, the main
difference being that XX,8b-lOa is more precise than
VIII,18c-19IXIX,32b-33a. This pattern suggests that the material in
VIII,18c-19/XIX,32b-33a and the material in XX,8b-l0a represent
originally the same material. This thesis can be strengthened ifwe can
establish the same for what follows in XIX,33b-35b and XX, 10b-13a.
That requires, however, that we discuss the punctuation of
XIX,33b-XX,la, and to that we now turn.

2 Geza Vermes, The Dead Sea Scrolls: Qumran in Perspective (rev. ed.; London:
SCM Press, 1994) 96-99.
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2.2 The Punctuation o/CD xtx.sss-xx.i«

Since the discovery and publication of CD nearly all scholars have
taken CD XIX,33b-XX, la together as a unit. The result is a translation
along these lines: "Thus all the men who entered the new covenant in
the land of Damascus and turned and betrayed and departed from the
well of living waters will not be counted in the assembly ofthe people,
they will not be inscribed in their register, from the day ofthe gathering
in ofthe unique teacher until there arise(s) the messiah(s) from Aaron
and from Israel."! So construed the text can be interpreted in two
different ways. One interpretation is that those who have betrayed the
new covenant are (or will be) excluded from the assembly ofthe people
from the death ofthe Teacher ofRighteousness until the arrival of the

3 M.-J. Lagrange, "La sectejuive de lanouvelle alliance," RB 9 [21] (1912) 227; R.
H. Charles, "Fragments of a Zadokite Work," APOT 2.820; Eduard Meyer, "Die
Gemeinde des Neuen Bundes im Lande Damaskus," APAW 9 (1919) 41; Leonard Rost,
Die Damaskusschrift(Berlin: Walter de Gruyter, 1933) 30 (implied in the punctuation);
Chaim Rabin, The Zadokite Documents (2nd ed.; Oxford: Clarendon Press, 1958)
36-37 (who, however, takes the ~~tD of XIX,34 as "again"); Isaac Rabinowitz, "A
Reconsideration of 'Damascus' and '390 Years' in the 'Damascus' ('Zadokite')
Fragments," JBL 73 (1954) 31-32; Johann Maier, Die Texte vom Toten Meer (2 vols.;
BasellMunich: Ernst Reinhardt, 1960) 1.68; Edmund F. Sutcliffe, The Monks of
Qumran (London: Burns & Oates, 1960) 140; E. Cothenet, "Le document de Damas,"
Les textes de Qumran: Traduits et annates (Paris: Editions Letouzey et Ane, 1963) 178;
Gert Jeremias, Der Lehrer der Gerechtigkeit (SUNT 2; Gottingen: Vandenhoeck &
Ruprecht, 1963) 283; Eduard Lohse, Die Texte aus Qumran (Munich: Kosel, 1964)
102-05; Ottilie Johanna Renata Schwarz, Der erste Teil der Damaskusschrift und das
Alte Testament (Diest: Lichtland, 1965) 53; Albert-Marie Denis, Les themes de
connaissance dans Ie document de Damas (Louvain: Publications Universitaires de
Louvain, 1967) 134; Hartmut Stegemann, Die Entstehung der Qumrangemeinde (Bonn:
published by the author, 1971) 172-73; Jerome Murphy-O'Connor, "A Literary
Analysis of Damascus Document XIX, 33-XX, 34," RB79 (1972) 544-47 (who takes
~~tD in the sense of"they returned [to Judah from exile]"); Theodor H. Gaster, The Dead
Sea Scriptures (3rd ed.; Garden City, NY: Doubleday, 1976) 77; Philip R. Davies, The
Damascus Covenant: An Interpretation ofthe "Damascus Document" (JSOTSup 25;
Sheffield: JSOT Press, 1982) 173,260-63; Andre Dupont-Sommer, "Ecrit de Damas,"
La Bible: Ecrits intertestamentaires (Paris: Gallimard, 1987) 163-64; Michael A.
Knibb, The Qumran Community (Cambridge: Cambridge University Press, 1987)
69-70; Florentino Garcia Martinez and Eibert 1. C. Tigchelaar, eds., The Dead Sea
Scrolls Study Edition (2 vols.; Leiden: Brill, 1997) 1.577-79; Geza Vermes, The
Complete DeadSea Scrolls in English (4th ed.; London: Penguin, 1997) 134; Charlotte
Hempel, The Laws of the Damascus Document (STDJ 29; Leiden: Brill, 1998)
109-100; and her The Damascus Texts (Sheffield: Sheffield Academic Press, 2000) 32.
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messiah(s). Once the messiah(s) has (have) come, however, those
traitors will be allowed a second chance to enter the assembly of the
people.' Murphy-O'Connor explains the basis for the doctrine thus:
"The suggestion undoubtedly is that the Teacher of Righteousness
would have had the authority to make the decision to admit repentant
apostates, but that the community does not feel that it has the right to
do so. As the present text stands it is clear that the apostates will be
given a second chance, 'they shall not be written in their register ...until
the coming an [sic] Anointed from Aaron and from Israel.?" This
interpretation stresses the "until." Apostates will have a chance to
return to the community, but not until the messiah(s) come(s). Davies
offers a different interpretation. He rejects the notion of a second
chance, but he still reads XIX,33h.-XX,la together: "[T]he sense, as I
see it, is that the coming of the Messiah brings the final judgment, by
which time it will be too late for these men to join the community, and
they will be judged as outsiders. A simpler explanation exists: the only
chance these men are offered is to accept the authority of the Teacher
while he is still alive...." Davies points to CD IV,10-11 as support for
this reading."

At first sight these readings seem plausible. On closer examination,
however, there are severe obstacles to reading XIX,33b-XX,la in
either of these ways. Immediately after arguing his point, Murphy
O'Connor concedes that the "doctrine [of a second chance] is
completely at variance with the teachings ofthe Essene documents, and
I suspect that something has happened to the text. Perhaps xx,1b is a
gloss, but this is impossible to prove. Hopefully the Cave 4 material
will clarify this point."? As we saw in Chapter 1, the Cave 4 material
cannot help us on this point. The objection that Murphy-O'Connor
raises against his own reading, however, is a valid one. Indeed, the
notion that CD XIX,33b-XX,1a implies a second chance at the coming
of the messiah( s) is not only "at variance with the teachings of the
Essene documents," but it is directly contradicted by XIX,5h.-14 only
a few lines above. Those lines say that "those who despise (C~O~Qil) the

4 So Stegemann, Entstehung, 173; Murphy-O'Connor, "A Literary Analysis of
Damascus Document XIX, 33-XX, 34," 546.

S Murphy-O'Connor, ibid.
6 Davies, The Damascus Covenant, 180.
7 Murphy-O'Connor, "A Literary Analysis of Damascus Document XIX, 33-XX,

34," 546.
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precepts (n,~o::3) and the ordinances" (XIX,5), or "those who enter his
covenant but do not remain steadfast" in the precepts (XIX, 13-14),
"will be delivered up to the sword at the coming of the messiah(s) of
Aaron and Israel" (XIX,IQ-ll). There is no second chance here! And
as we saw in Chapter 1, the midrash in which this judgment is
pronounced is most likely original to the work. Of course one could
argue that XIX,5b--14 and XIX,33b--XX,la come from two different
periods in the history ofthe document or ofthe community and that the
views ofthe author(s) or ofthe community changed. For example, there
are strong arguments (which we shall examine later) for viewing all or
most of XIX,35c-XX,34 as a Qumran recension ofD. It is not clear,
however, why the death of the Teacher, which is presupposed in
XIX,3 5c-XX,1,8 should effect a change from the verdictofXIX,5b--14,
namely, that all those who reject the covenant will be destroyed at the
coming of the messiah(s), to the verdict that at the coming of the
messiah(s) apostates will be given a second chance. Therefore the
contradiction between XIX,5b--14 and the usual reading of
XIX,33-XX,1 remains.

There is another objection to reading XIX,33b--XX, la together as a
unit. Stegemann has argued that the term "new covenant" in CD (and
in 1QpHab 11,3, if "new covenant" is the correct reading) refers to the
pre-Qumran parent community or movement from which the Qumran
community arose. I agree with him on this point, although I would
place the beginnings ofthe "new covenant" at a much earlier point than
Stegemann does," He further argues that the Qumran community's split
from its parent movement occurred as the result of the Teacher's
coming to the community. A dispute over the Teacher's authority (and
his doctrine: specifically, a boycott of the temple) led to a division
between a "congregation" of those who followed the Teacher and a

II Davies, The Damascus Covenant, 180--81, 187, thinks that CD XIX,33-XX,1
comes from a period when the Teacher was still alive. That is unlikely for
XIX,35c-XX,1 (see below).

9 Stegemann, Entstehung, 182, 199,210,239-41,243,246,248. Stegemann (pp.
241-43,247-51; developed further more recently in his The Library ofQumran: On
the Essenes, Qumran, John the Baptist, and Jesus [Grand Rapids: Eerdmans] 149-50)
places the founding of the Damascus "new covenant" during and after the events of
175-172 BC. The new covenant consisted of pious exiles in Syria who had fled from
Judea. The Essene "union" was founded by the Teacher from out ofthis group of exiles.
Those who followed him became the Qumran community. I shall argue in Chapter 4
that the origins of the Damascus covenant are much older than 175-172 BC.
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"congregation" ofthose who followed one ofhis opponents, the "Man
of the Lie."lo From the perspective of the Qumran community, then,
those who rejected the Teacher were the ones who left the "new
covenant."!' Stegemann sees in XIX,33-XX,1 and XX, I0-13 two
different, but related groups of people who left the "new covenant."
The apostates of XX, 10-13 are those who joined the congregation of
the Man ofthe Lie (also called the "men ofmockery") at the time ofthe
original split in the movement, while the apostates ofXIX,33-XX,1are
those who turned their back on the "new covenant" but did not join the
congregation ofthe Man ofthe Lie. 12 It is these apostates who, on this
reading, will be excluded from the community "from the death of the
Teacher until there arise(s) the messiah(s) out of Aaron and Israel."

My objection to this reading is as follows: If the death of the
Teacher occurred many years after his arrival in the community (let us
suppose approximately 40 years, as is usually thought), how would the
ban on inclusion in the community that applies after the Teacher's
death be relevant to apostates from the "new covenant," which (on
Stegemann's reading) the Qumran community had already defined as
the parent movement, apostasy from which had happened several
decades earlier? Of course, Stegemann does not take this ban as
applying to the original apostates (those who joined the congregation
ofthe Man ofthe Lie decades earlier), but to apostates (presumably at
any time) who rejected the "new covenant" in general. But this does not
remove the problem. Presumably the Qumran community at the time of
the Teacher's death was concerned about apostasy from its own
community, not from the parent movement, which may very well have
still been in existence at the time ofthe Teacher's death, and which the
Qumran community had already defined as other than itself (that is, as
the "new covenant"). Would the Qumran community have been
concerned at the time of the Teacher's death about apostasy from the
"new covenant," that is, from a group other than itself, as XIX,33-34
on this reading would imply? Stegemann himself seems to be aware of
the problem when he writes:

10 Stegemann, Entstehung, 197, 199, 208-09, 225-28, 239. This part of Stege
mann's argument is less convincing. I consider it probable that a separatist commu
nity-even if not yet settled in Qumran-withdrew from participation in the temple
even before the arrival ofthe Teacher. I shall discuss this matter in Chapter 5.

II Ibid., 182.
12 Ibid., 176-77.
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[W]elche besondere Bedeutung in diesem Zusammenhang der zeitlich
zwischen Gemeindeentstehung und Gegenwart des Autors dieses
Abschnittes liegende Tod des ,~n~ii ii"C (="Lehrer der Gerechtigkeit")
hat, ist hier genausowenig zu erkennen wie der Grund dafiir, daf die
Gemeinde in diesem Rahmen als "der 'Neue Bund' im Lande
Damaskus" auftritt oder dessen Interesse als einer mit ihr nicht
unbedingt identischen GroBewahrnimmt."

In other words, Stegemann implicitly asks (but does not answer) the
questions: Why does the Qumran community here appear as the "new
covenant" when elsewhere that term applies to the parent movement?
And why does the community connect its interests to those ofthat other
group? Stegemann is driven into this aporia by reading
XIX,33b-XX,la together as one unit.

Davies's explanation faces similar problems. In contrast to
Stegemann, Davies thinks that the "new covenant" refers to the Qumran
community and not to its parent movement. I disagree with that
judgment, as I shall explain below. The more immediate point,
however, is that taking the "new covenant" to be the Qumran
community does not solve the problem. CD XIX,34 says of the
apostates from the "new covenant" that they "departed from the well of
living waters." Davies notes, quite rightly, that the latter phrase recalls
CD 111,15-17 and VI,4, where we read of people who "dug a well of
plentiful water" and where the well refers to the law." In the context
of111,16 and VI,2-11, those who dug the well were those who studied
the Torah, apparently under the direction or authority ofan "interpreter
ofthe law" (VI,7), to learn and then to practice the "hidden things [of
the law] in which all Israel had gone astray" (111,14). But as VI,10-11
makes clear, this searching of the Torah refers to a time before the
coming of the Teacher, and Davies himself acknowledges that the so
called "Well Midrash" ofVI,2-11 is old and refers to a pre-Teacher
movement." This strongly suggests that those who "departed from the
well ofliving.waters" in XIX,34 are either those who turned away from
the original "new covenant" movement before the Teacher arrived or
those who (in the eyes of the Qumran community) turned away from
the "new covenant" by not following the Teacher (cf. lQpHab 11,1-4)

13 Ibid., 173.
14 Davies, The Damascus Covenant, 178-79.
15 Ibid., 122-24.
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when he arrived, rather than apostates from the established Qumran
community at a later time. Ofcourse one could argue, as Davies does,
that the Qumran community used the phrase "the well ofliving waters"
in XIX,34 deliberately to establish continuity between itself and the
original Damascus covenant. 16 Then those who turned away from the
well could be apostates from the Qumran community. Against this
view, however, is the observation that passages in the Qumran
literature that clearly refer to defection from the Teacher or from the
community consistently accuse those apostates ofnot listening to or not
believing the voice (words) of the Teacher (IQpHab 11,2, 6-10; cf.
V,IQ-12; CD XX:[28?], 32) rather than of turning away from the
"well" or the like. Finally, there is one other difficulty with Davies's
reading. It requires us to accept that the regulation of CD
XIX,33b-XX,la meant that after the death ofthe Teacher, members of
the Damascus covenant who had not yet joined the "new covenant"
(=Qumran community for Davies) were not able to do SO.17 There is
some evidence, however, that admission to the Qumran community
after the death of the Teacher was not only possible, but actually
happened. IS In conclusion, then, CD XIX,33-34 seems to speak of a
betrayal in the past, not of a reality or possibility in the present, and
that interpretation is supported by XX,10-13, which also speaks ofan
apostasy as a past event.

All ofthese considerations lead me to believe that the usual reading
that takes XIX,33b-XX, 1a together as a unit is wrong. There is in these
lines no exclusion of those who departed from the "new covenant"
"from the day of the gathering in of the unique teacher until there

16 Ibid., 178.
17 Ibid., 180.
18 If"Israel" (or the "majority ofIsrael") in 4QpNah (4Q 169) 3-4 iii 5 refers to the

Qumran community, as it very likely does (in an idealized sense; cf. 1QS V,22 [=4Q258
1 ii 2; 4Q261 1,2]; contrast 4Q397 14-21,7; cf. also Joseph Amoussine, "Ephraim et
Manasse dans Ie pesher de Nahum (4 Q p Nahum)," RevQ 4 [1963] 394-95), then this
passage foresees that in the end time the "simple people ofEphraim" will forsake those
who misguided them and will join the Qumran community. The Nahum pesher is to be
dated after 67 BC or 63 BC. Furthermore, if we may call on the archaeological
evidence, that evidence indicates that in the early first century BC there was an influx
ofnew members at Qumran (see Jerome Murphy-O'Connor, "Qumran, Khirbet," ABD
5.591). If we date the death of the Teacher sometime in the last two decades of the
second century BC, both the Nahum pesher and the influx of new members into the
community after the Teacher's death speak against Davies's reading.



THE IDENTITY OF THENEWCOVENANT (PART II) 53

arise(s) the messiah(s) from Aaron and Israel." How then should the
text be read? Interestingly, Solomon Schechter, the original editor of
CD, already provided the correct interpretation. Schechter punctuated
XIX,33b-XX,la thus:

So are all the menwho enteredin to the New 34Covenant in the landof
Damascus but theyturnedandcommittedtreasonandturnedawayfrom
the springofliving waters.3S'They shallnotbe countedin the assembly
of people, and in its writing they shall not be written.' From the day
whenthere was gatheredin 20:lthe only teacheruntil there will arise the
Anointedfrom Aaron and fromIsrael. And this is also the Law....19

Schechter puts a "full stop" between XIX,35b and XIX,35c and leaves
the words, "From the day when there was gathered in the only teacher
until there will arise the Anointed from Aaron and from Israel," as an
incomplete sentence. Although Schechter produced the editio princeps
ofCD, he has not been followed in this punctuation by anyone, perhaps
because of the difficulty produced by the incomplete sentence; but I
think that he was exactly right. I suggest that CD XIX,35c, "from the
day (0'''0) of the gathering in (f'jO~il) of the unique teacher (,"n"il il"O
{rr"o ,,-}) until ('1') ...," begins a new section. Support for this comes
from XX, 13b, where we have an almost identical new beginning of a
section: "And from the day (0'''0') of the gathering in (f'jONil) of the
unique teacher (,"n"il rrrr) until ('1') the end ofall the men ofwar...."
It is now necessary to establish this hypothesis.

2.3 The "New Covenant" in CD XIX,33-34 and XX, 12

We noted above that there is a pattern of relationships between
VIII, 18c-19/XIX,32b--33a and XX,8b--IOa. If we follow Schechter's
punctuation, that pattern of relationships continues in the lines that
follow each section. I suggest that in XIX,33b--35b there is an absolute
exclusion from the assembly of the people (without a point of
expiration) of those who betrayed the "new covenant." Likewise in
XX, 1Ob-13a, where the "companions" who turned back with the "men
of mockery" and betrayed the "covenant and the pact... the new

19 Solomon Schechter, Fragments ofa Zadokite Work. Volume 1ofDocuments of
Jewish Sectaries (2 volumes in 1; reprinted ed.; New York: Ktav Publishing House,
1970) 75.
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covenant" are excluded (along with their families) from the "house of
the law," the exclusion is absolute, without expiration or any other
qualification. Finally, if we continue with Schechter's punctuation, a
new section begins in XIX,35c: "From the day ofthe gathering in ofthe
unique teacher until there arise(s) the messiah(s) from Aaron and from
Israel." Just so in XX, 13b-15a a new section begins with "and from the
day ofthe gathering in ofthe unique teacher until the end ofall the men
of war who turned back with the Man of the Lie, there will be about
forty years." Thus we have the following parallel structure in
XIX,32b-XX,la and XX,8b-15a:

XIX,32b-XX,la XX,8b-15a

1. "And like this judgment for all I. "And like this judgment for all
who despise..." +::1 who despise..." +::1 (XX,8b-9)
(XIX,32b-33a1VIII,18c-19)

2. stubbornness of heart
(XIX,33a/VIII,19)

2. stubbornness of heart
(XX,9-IO)

3. exclusion from the community 3. exclusion from the community
for those who betrayed the new for those who despised the new
covenant (XIX,33b-35b) covenant (XX, 1Ob-13a)

4. "From the day of the gathering 4. "And from the day of the
in ofthe unique teacher untiL." gathering in of the unique
(XIX,35c-XX,la) teacher until.;." (XX,13b-15a)

This pattern ofrelationships is not likely to be accidental. The formula
nm t!l£)tvO~ that begins both VIII,18c-19/XIX,32b-33a and XX,8b-l0a
appears elsewhere in CD (XII,21-22) as well as in 1QS (VIII,19) (cf.
also 4Q493 12[?]) to introduce or conclude regulations regarding life
and discipline in the covenant. These examples suggest that the
regulations appeared in bodies of legislation that could exist
independently or that could be incorporated into a larger context. It
appears that VIII,18c-19/XIX,32b-33a was added directly to the
admonition (as we saw, in order to provide a redactional link between
the eschatological judgment of VII,9-VIII,18b/XIX,5b-32a and the
judgment within the community that follows in VIII,20-21/
XIX,33b-35b). To that was then added a new section, of which only
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the beginning still remains (XIX,35c-XX, la). By contrast, XX,8b-l Oa
appears to have become part ofthe nucleus of an independent block of
material in XX, 1b-13a (more on this below).

Each ofthe three redactional links VIII,18c-19, XIX,32b-33a, and
XX,8b-IOa is followed by a statement relating to the "new covenant"
(VIII,21b; XIX,33b-34; XX,IQ-12). It is clear, I think, what has
happened. To the original section VII,9-VIII,18b, dealing with
eschatological judgment, has been added a statement (via the
redactional link of VIII,18c-19 and parallels) regarding temporal
judgment within the community. This pronouncement of temporal
judgment became necessary due to the betrayal (from the perspective
ofthe later community) ofsome ofthe members ofthe "new covenant"
who transferred loyalty to the teaching ofthe Man ofthe Lie. All three
texts point to a betrayal. The pronouncement ofjudgment from within
the community on traitors is very clear in XIX,33b-35b and
XX,10b-13a. As for VIII,20-21a, the reference to "the word ...that
Elisha [spoke] to Gehazi his servant" has been explained (correctly, I
think) as an allusion to a story ofthe betrayal of a master. The "word"
of Elisha to Gehazi appears in 2 Kings 5:25-27 at the end of the
Healing ofNaaman (2 Kings 5:1-27), a story in which Gehazi betrays
his master Elisha and as a result is afflicted with the leprosy of which
Naaman was healed. As Davies puts it, the illustration is "by no means
inapplicable to those who abandon the teachings of their master and
incur the punishment of those with whom they wrongly have
dealings.?" There is less consensus on identifying "the word that
Jeremiah spoke to Baruch the son ofNeriah" (also in CD VIII,20-21a).
There seem to be two possibilities: Jer 36:5-7 or 45:4-5.21 In the
former case the allusion would be to God's anger; in the latter case the
allusion would probably be to the coming ofGod's judgment (perhaps
with Baruch serving as an example ofa survivor). Ofthese two options
the latter seems preferable. A more adventurous hypothesis could see

20 Davies, The Damascus Covenant, 171-72. Given the context this interpretation
is preferable to others, such as Rabin, The Zadokite Documents, 36, who takes the
allusion to 2 Kings 5:26 as referring to coming judgment (similarly, Schwarz, Der erste
Teil der Damaskusschrift; 102 [po 53: God's wrath]); or Cothenet, "Le document de
Damas," 178, who sees in the allusion a critique of a spirit of lucre.

21 Schwarz, Der erste Teil der Damaskusschrift, 53, 102 (both texts). Rabin, The
Zadokite Documents, 36; Cothenet, "Le document de Damas," 178; and Davies, The
Damascus Covenant, 172 (with reservations), opt for Jer 45:4-5.
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a reference to the betrayal of the Teacher even in the allusion to Jer
45:4-5.22 In any case, taken together the two allusions appear to point
to the betrayal of a teacher and perhaps to God's anger and judgment
against the traitors. That would fit perfectly the context of CD. The
Scriptural allusion to the betrayal of a master corresponds to the
betrayal of the Teacher.

I have suggested above that the term "new covenant" in CD and
1QpHab 11,3 does not refer to the Qumran community but to its parent
movement. Given the preceding literary analysis it is now possible and
necessary to say something more about that point. Davies has argued
that the phrase "and that is the new covenant" in CD XX,12 is a gloss
from the Qumran community. He argues as follows: The original term
to describe the covenant behind D was the "covenant in the land of
Damascus" (rather than the "new covenant"). The original (pre
Teacher) condemnation ofXX,II-12 was against "those who rejected
the covenant that they established in the land of Damascus." The
followers ofthe Teacher could affirm this condemnation, because they
considered themselves to be successors to (or members of) the
Damascus covenant. They considered the condemnation insufficient,
however, because the real issue for them was the acceptance or
rejection of the "latter" directives of the Teacher, not the "former"
ordinances of the covenant (cf. XX,8b-l0a), which both the Qumran
community and its parent movement affirmed. Therefore, to condemn
those who believed that it was acceptable to reject the "latter"
ordinances, the Qumran community added "and the pact." Davies
writes: "To condemn [those who rejected the "latter" ordinances] itwas

22 In Jer 45:3 the prophet says to Baruch: "You [Baruch] say, 'Woe is me! The
LORD has added sorrow (1')~) to my pain (:moo); I am weary with my groaning (ilmN),
and I find no rest.'" The words P)' and ilmN and :J~N~ are prominent in the hodayot.
Particularly striking is lQHa XIII,7-13 [Suk. V,7-13], where the author (almost
certainly the Teacher; see Jeremias, Lehrer, 171, 223) says that God has placed him
among wild animals (his enemies) but that "you [God] heard my call in the bitterness
of my soul, you regarded the outcry of my pain (P)·) in my groaning (iln:N)...." In the
following hymn (also from the Teacher; Jeremias, Lehrer, 171,240), he speaks ofthose
who have turned against him (XIII,22-23, 26-28 [Suk. V,22-23, 26-28]). Their evil
plotting is like "viper's venom" and "serpent's poison" (an allusion to Deut 32:33, as
in CD VIII,9-1O), which has become "an incurable pain (:l'N')" (cf Jer 15:18). To be
sure, the words of Jer 45:3 are said to be Baruch's, but they are spoken by Jeremiah. It
is interesting to speculate whether a longer text behind CD VIII,2G-21a may have
contained reflection on the betrayal of the Teacher and the sorrow that it caused him.
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necessary for some qualification to be introduced to the phrase
'covenant in the land of Damascus,' and hence the reason for the
addition of m'ON [SiC]."23 In other words, the Qumran community
believed that the traitors had not only betrayed the "covenant"
(=Damascus covenant), but that they had also betrayed the pact
(=Qumran community). Davies continues: "Apparently, however, even
this qualification was not accepted as adequate, and the gloss n"':l N,m
i1iD,ni1" was added." In other words, the "new covenant" enters in as a
term that the Qumran community used for itself to distinguish itself
from the parent movement that rejected the Teacher. Since Davies
considers "and that is the new covenant" to be a gloss that modifies the
"pact (that they established in the land of Damascus)" and that
identifies that pact with the Qumran community, he is led to the
conclusion thatthe Qumran community continued to identify itselfwith
the "covenant in the land of Damascus," but, since the parent
movement also called itselfthat, the community designated itselfas the
"pact" and ultimately as the "new covenant (in the land ofDamascus)."

Unfortunately I think that Davies has it backwards. I consider it
more likely that the "new covenant" is the pre-Qumran parent
movement rather than the Qumran community itself. In order to clarify
the situation, it is helpful to make the following observations. First, as
we shall see in Chapters 3 and 5, there is evidence that the community
that eventually became the Qumran yahad went through an
intermediate period. This intermediate period is visible, for example,
in 4QMMT (Miqsat Ma'ase Ha-Torah). It was the period between the

, time when a group decided to separate itself from the temple and the
time when this group became the fully established yahad. Another text
that bears witness to this same period is CD VI, 11b-VII,4a, and for our
present purposes this is the more important text. This text speaks of a
"covenant" whose members have resolved not to participate in the

23 Davies, The Damascus Covenant, 186. The major editions of the Hebrew text
(Schechter, Fragments, 100; Rabin, The Zadokite Documents, 39; Magen Broshi, The
Damascus Document Reconsidered [Jerusalem: The Israel Exploration Society, 1992]
47; Lohse, Die Texte aus Qumran, 104) read mON, "pact." (Davies himself prints the
word thus on p. 262; cf. also p. 185 and lower on p. 186; by contrast i1~,oN="faithful·

ness.") Murphy-O'Connor, "A Literary Analysis ofDamascus Document XIX, 33-XX,
34," 550, reads mONiI as an adjective modifying n"'::I, hence: the "faithful covenant."

24 Davies, The Damascus Covenant, 176-78, 186.
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temple cult." As I show in Chapter 3, however, there are parts ofDthat
bear witness to a group that apparently did allow participation in the
temple. The discrepancy can be explained ifwe take CD VI, l lb-VII,4a
as coming from a group that adhered to the teaching of CD, but who
then decided to boycott the temple." That is confirmed by the fact that
in VI,19 the "covenant" group that decided to boycott the temple
nonetheless confirms its allegiance to the halakah of"the new covenant
in the land of Damascus," that is, the halakah that is preserved in D. 2

?

That suggests that "the new covenant in the land ofDamascus" (which
I shall also call the "Damascus covenant") was a group or movement
that preceded the existence of the "covenant" that decided to boycott
the temple; at the same time, that later "covenant" that decided to
boycott the temple viewed itselfas standing in continuity with the older
"new covenant in the land of Damascus." It also viewed itself as the
true heir of the new covenant.

On this view of the matter, we can make good sense of CD
XX,10-12 without appeal to a gloss to explain the phrase, "and that is
the new covenant," in XX,12. CD XX,IOb-Ila says that "they [the
men in XX,8b-l Oa] shall be judged according to the judgment oftheir
companions, who turned around with the men of mockery." We have
here three distinct groups of people: (l) As we have seen above, the
men of XX,8b-1Oa(the "they" of XX,1Ob) are errant members of the
Qumran community. They will be judged according to the judgment of
(2) their companions (Ci1~l"), who turned around (,~iV) with (3) the
"men of mockery" (p~~i1 ~iVj~). As we shall see in Chapter 5, the "men
ofmockery" (group 3) are the followers ofthe "Scoffer," the "Man of
the Lie." They advocated a halakah different from that ofthe Damascus
covenant. It makes most sense if we take those who "turned around"
with the "men of mockery" (group 2) as members of the pre-Qumran
Damascus covenant who, at some point in time, betrayed the covenant
by joining the "men of mockery" and by following the alternative
halakah. The "they" of XX,10 (group I) are (later) members of the
Qumran community who apostatize from the community; they are

25 On this, see Chapter 3, pp. 116-17, especially n. 74.
26 See Chapter 3, pp. 116-18.
27 As Jerome Murphy-O'Connor has shown, the "memorandum" of CD

VI,IIb-VII,4a summarizes much of the legal section of D. For more on this and
references, see Chapter 3, p. 116,especially n. 73.



THE IDENTITY OF THENEWCOVENANT (PART II) 59

condemned with the same punishment as those who apostatized from
the pre-Qumran Damascus covenant.

That the reference to the "companions who turned around with the
men of mockery" and who "despised the ...new covenant" in
XX, IOc-12 is a reference to traitors of the pre-Qumran Damascus
covenant rather than of the Qumran community itself is supported by
three pieces of evidence. First, CD XX,13 passes the following
judgment on this group: "And neither for them nor for their families [or
clans: Cil~n,n!)iDc] will there be a part in the house of the law." As CD
XV,5-6 and lQSa 1,8-10, 21 show, interest in "families" or "clans"
presupposes a situation in which people are "enrolled" in the covenant
according to "families" or "clans," and where marriage is permitted.
That is not the situation of the Qumran community, which was more
individualistic: men entered the community as individuals without
reference to "families" or "clans.,,28 Thus the judgment of CD XX,13
comes from an early point in the formation of the community that
would eventually become Qumran, perhaps from the period of its
inception, but not from the Qumran community itself. It passes
judgment on those who betrayed the Damascus covenant (the "new
covenant") and excludes them from this community.

Second, the reference in CD XX, IOc-II a to people who "turned
around" ('::liV) with the men of mockery and who "despised...the new
covenant" is reminiscent ofXIX,33-34, which speaks ofmen who had
entered the "new covenant in the land of Damascus" but then turned
around ('::liV) and betrayed it and departed from the "well of living
waters." As we saw above, the "well" seems to refer to the pre-Qumran
(and even pre-Teacher) Damascus covenant rather than to the Qumran
community. Thus XIX,33-34 probably also refers to a betrayal in the
pre-Qumran period, and that coheres well with our explanation of
XX,IOc-12 and XX,13.

Third, as we have seen, the community that eventually became
Qumran seems to have gone through an intermediate period in which
a group that boycotted the temple formed a covenant that was
distinguishable from the "new covenant in the land of Damascus" but
that also remained loyal to its teachings. Thus we have a "covenant"
that stood simultaneously in continuity with and in discontinuity from

28 The ,n'~ of 1QSa 1,9 is either a verb ("to unite oneself' in the congregation) or
an adverb ("together") and so has nothing to do with the Qumran yahad.
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the "new covenant." In this light we can understand why "covenant"
and "new covenant" stand together not only in CD VI, 11b-VII,4a but
also in XX, IOc-I2. The people who turned around with the men of
mockery despised both the "covenant" and the "new covenant," that is,
the "pact" that they established in the land of Damascus. The "pact"
that was established in the land ofDamascus is the (pre-Qumran) "new
covenant" itself. The usage ofthe word "pact" (moN) for a "covenant"
in the post-exilic period is attested in Neh 10:1, and we may surmise
that the members of the post-exilic Damascus covenant used the term
for their (new) covenant. Thus the words iliD'"il n"':l N1m in XX, 12 are
not a gloss, as Davies suggests, but rather an accurate naming of the
"pact." On the other hand, the "covenant" ofXX,I2 probably refers to
the covenant of the group that eventually became Qumran." The
"companions" of XX, 10, who are accused of having "turned away"
with the "men of mockery" and thereby of having rejected the new
covenant, are also accused ofhaving rejected the "covenant." Since the
covenant that eventually became Qumran arose out of the "new
covenant in the land of Damascus" and considered itself to be its true
heir, those who did not join the "covenant" but who followed instead
the men ofmockery were viewed as traitors not only ofthe "covenant"
but also of the "new covenant."

Weare presented with a similar situation in 1QpHab 11,3-4 (if the
usual reconstruction is correct). These lines, which are certainly written
from the perspective ofthe Qumran community, condemn "those who
betrayed the new covenant because they did not believe in the covenant
ofGod." Ifwe take the "covenant" here as referring to the covenant of
the (fully developed) yahad, then once again, as in CD XX, IOc-12, the

29 Alternatively, though perhaps less likely, the "covenant" ofXX, 12 could refer to
the content ofthe Damascus covenant, so that the "covenant" and the "pact" would be
approximately synonymous. Likewise, when CD XX, 11 says that the traitors "spoke
falsehood against the just regulations (p':ll:il 'pn)," the term "just regulations" can be
taken in two different ways. It may refer, as Davies argues, to the directives of the
Teacher(cf XX,32-33; 4QpIsac [4QI65] 1-2,3) (see Davies, TheDamascusCovenant,
197). It is also possible, however, that it refers simply to the precepts ofthe Damascus
covenant, which were also adopted by the community that eventually became Qumran.
For example, 4Q266 11,7 mentions "disciplines ofjustice" (p':ll:il "j'O"),which does not
have to be taken to refer to the directives of the Teacher. The term probably refers to
the precepts of the pre-Qumran parent movement. The yahad later adopted the term

(1QS 111,1).
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point is that those who rejected the covenant of the community were
also viewed as traitors of the "new covenant." The close connection
between the terms "new covenant" and "betrayal" in lQpHab 11,3 is
reminiscent ofCD XIX,33-34. Indeed, given the exegetical background
in Hab 1:5 for the theme of"betrayal" in 1QpHab 11,1-10, it is possible
that a community tradition of exegesis also lies in the background of
CD XIX,33-34. Those who betrayed the pre-Qumran "new covenant"
by "turning around" (with the men ofmockery?) are excluded from the
"assembly of the people" and are not to be inscribed in its register. In
other words, they will have no part in the covenant of the community.
Thus we have in 1QpHab 11,3-4 the same kind ofcontinuity alongside
of discontinuity that we have in CD XX, 10c-12.

Thus I agree with Davies that the Qumran community viewed itself
as in continuity with its parent movement, and that the community also
found it necessary to distinguish itself from the parent movement. I
think that the referents ofthe terms "covenant" and "new covenant" in
CD XX, 12 are, however, exactly opposite to that proposed by Davies.
The "new covenant" is the parent movement. The "covenant" is the
group that rose out of the "new covenant" and that eventually became
the Qumran community.30 Another observation gives further support for
this contention. In the DSS the term "new covenant" is always used to
refer to an entity in the past tense, never in the present tense."
Moreover, the Qumran community never identifies itself as the "new
covenant" in texts where it unambiguously refers to itself. It uses
instead the (absolute) term "covenant" (cf. 1QS 11,26; V,5; VIII, 16; and
passim). That strongly supports the hypothesis that the "new covenant"
is the parent movement of the Qumran community, not the Qumran
community itself. If the Qumran community emerged out of a split in
the "new covenant," as will be argued in Chapter 5, then we can
understand why the community may have chosen for itselfa new name,
calling itself the "covenant" rather than the "new covenant." With the
words iliD1nil rl'li:J l(,m ("and that is the new covenant") in XX, 12 the
Qumran community (or rather the community that eventually became
Qumran) designates its parent movement (the original "pact") as the
"new covenant," thereby distinguishing the parent movement from
itself. At the same time it considers itselfto be true continuation ofthat

30 But see n. 29.
31 This point is also made by Stegemann, Entstehung, 182-83.



62 CHAPTER TWO

covenant.32 Why the parent movement of the Qumran covenant was
called the "new covenant" is a question that I shall address in Chapters
3 and 4.

Before we conclude this discussion, there is only one other question
that needs to be treated. Was the betrayal ofthe new covenant the same
as the betrayal ofthe Teacher ofRighteousness? As we saw above, CD
VIII,20-21 would seem to suggest that they were indeed one and the
same, if we take the reference to the word of Elisha in VIII,20 as an
allusion to the betrayal of a master. Moreover, there are a number of
texts that indicate that the Teacher of Righteousness was in fact
betrayed by some of his own followers, 1QpHab V,9-12 speaks of a
confrontation between the Teacher and the Man ofthe Lie. The "House
of Absalom" is accused of not supporting the Teacher when he was
rebuked by the Man ofthe Lie. In the pesher the House ofAbsalom is
the interpretation of the "traitors" (c~'~':l) of Hab 1:13. That suggests
that the House ofAbsalom consists ofmembers ofthe community who
should have supported the Teacher but did not do so. Did they betray
the Teacher and support the Man ofthe Lie instead? That is suggested
by 1QHa XIII,22-26 [Suk. V,22-26] and XIV, 19 [Suk. VI, 19] (cf. also
1QHa 4,8), where the Teacher complains about members of his
covenant who have turned against him or who have been "enticed
away," and perhaps also by XII,9-10 [Suk. IV,9-10l

On the other hand, it should be pointed out that there is no reference
(at least no direct reference) to the Teacher in CD XX, 1Oc-12, 33 nor is

32 Davies's explanation ofthe term "new covenant" in CD XX, 12 on the basis ofhis
position leads to a confusing state ofaffairs. He writes (The Damascus Covenant, 177):
"Ifthe qualification 'new' was introduced here after the condemnation was formulated,
then it originally condemned those who had entered the 'Damascus' covenant; in other
words, it was directed against all those members of the community who refused to
accept the Teacher, and only after the Teacher's adherents had acknowledged
themselves as members ofa 'new covenant' was the word 'new' inserted into the text.
Ifthis is the case, those condemned had not 'entered a new covenant' at all. As the text
now stands, however, the phrase 'new covenant' suggests, probably wrongly, that those
condemnedhadonce been members ofthe Teacher's community." This confusing state
ofthings results only if one assumes that the "new covenant"=the Teacher's commu
nity. But the consistency with which the formula "to enter the new covenant" is used
in CD (VI,19; VIII,2Ib; XIX,33-34) indicates that it was a well-known formula and
applied to those who had indeed entered a "new covenant," namely, the pre-Qumran
movement.

33 But see n. 29 on the possibility that the "just regulations" of XX, II are the
directives of the Teacher.
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the word "betrayal" used. The "despising" ofthe covenant and the new
covenant might just as well refer to people who simply left the new
covenant as to people who specifically betrayed the Teacher. There is
no reference either to the Teacher or to the Man of the Lie in
XIX,33-34. Moreover, as mentioned above, since the "well" ofXIX,34
refers to a pre-Teacher covenant, the betrayal of the well does not
necessarily have to have coincided with the betrayal of the Teacher.
1QpHab II,1--4does set side-by-side the "traitors with the Man of the
Lie" and the traitors of the new covenant. We cannot necessarily
assume, however, that these two betrayals are the same." It must be

34 lQpHab 1I,1-10a interprets Hab 1:5, which speaks ofbetrayal, three times: first,
of the traitors with the Man of the Lie; second, of the traitors of the new covenant (if
that is the correct reconstruction); and third, of the traitors in the last days. Although
certainty is not possible, I contend that these are references to three different groups of
people (contrast Stegemann, Entstehung, 55-69, who takes all three references as
applying to one group; Jeremias, Lehrer, 79-82, 119, argues that there are three groups
here, but their identities are quite different from those proposed here; see also his
references on p. 80 to other proposals, which again differ from the one presented here;
Maurya P. Horgan, Pesharim: Qumran Interpretations ofBiblical Books [CBQMS 8;
Washington D.C.: The Catholic Biblical Association of America, 1979] 24-25, also
considers there to be more than one group here).

The first reference is probably to persons who betrayed the Teacher by joining the
Man ofthe Lie, who rejected the Teacher's instruction on the law. That there was such
a group is clear from 1QpHab V,9-12. There is, however, another possible interpreta
tion of the first reference. The author of the pesher is interpreting Hab 1:5, which
speaks of"traitors" who will not "believe" what is happening in "[their] days." When
1QpHab 11,1-2 says that the "traitors with the Man of the Lie" "did not believe the
words of the Teacher of Righteousness from the mouth of God," the reference is not
necessarily to rejection of or disbelief in the legal instruction ofthe Teacher in favor of
that ofthe Man ofthe Lie. The reference could be to disbelief in the Teacher's "words"
in the sense ofdisbeliefthat the traitors will be destroyed, as in CD 1,11-12, which says
that the Teacher of Righteousness made known to the last generations what he (God)
did to the last generation, that is, that he would destroy them (CD 1,21-11,1; cf. also
1QpHab VII, 1). In other words, the traitors with the Man of the Lie in 1QpHab 11,1-2
could be a reference to men over several generations who adhered to the teaching ofthe
Man of the Lie (and who were not necessarily contemporaries of him) and who were
destined to be destroyed. Similarly in CD XX, 13-14 there is reference to the "men of
war" who "turned" with the Man of the Lie. Clearly these men belong to the last
generation, immediately before the destruction ofthe wicked, so that their being "with"
the Man of the Lie does not refer to simultaneous existence but to their allegiance to
him. Against this interpretation, however, stands the fact that the third group in 1QpHab
1I,5-10a (the traitors ofthe last days who will not believe when they hear what is going
to come upon the last generation) fits such a reference better than does the first group.
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considered at least possible that the betrayal of the new covenant and
the betrayal ofthe Teacher were two different events. In this respect it
should be pointed out that there is no necessary connection between
CD VIII,20-2Ia (which implies betrayal of the Teacher) and VIII,2Ib
(reference to the new covenant), as the absence of the former in
XIX,33b-35b shows, although such a connection is certainly not
excluded.

On the whole I consider it most likely that the betrayal of the new
covenant and the betrayal of the Teacher were the same event. I shall
develop this point further in Chapter 5. It is very important, however,
that we be very precise in describing this betrayal. As we have seen,
CD XIX,33b-35b is parallel to XX, lOb-13a. Since the "well of living
waters" in XIX,34 refers to the pre-Qumran Damascus covenant, we
can say only that the betrayal spoken ofhere is a betrayal that happened
in the Damascus covenant. But as we have seen, XX, 1Ob-13a comes
from the early period of community formation, when judgment was
passed on those who had betrayed the Damascus covenant; they were
to be excluded from the community that eventually became Qumran.
Thus CD XX,1Ob-13a indicates that the betrayal of the new covenant
happened in the pre-yaJ:zad period. Putting these texts together, we can
say that a betrayal of the new covenant happened in the period before
the rise ofthe yahad as such, and that this betrayal may also have been
a betrayal of the Teacher.

In both XIX,33b-35b and XX,IOb-13a, then, we have parallel
condemnations from the Qumran community (or from the community
that became Qumran) against those who betrayed or turned away from

Thus it is more likely that the first group (1QpHab 11,1-2) refers to traitors who rejected
the Teacher, while the third group (lines 5-lOa) refers to followers of the teaching of
the Man ofthe Lie in subsequent generations.

By contrast, the second group (lines 3-4) could be traitors of the new covenant
before the arrival ofthe Teacher in theyahad. The Damascus (new) covenant was a pre
Teacher movement (CD VI,2b-lla), and the betrayal of the new covenant could have
happened before the arrival of the Teacher. They would be people who turned away
from the Damascus covenant to follow the proto-Pharisaic halakah, and did not join the
yahad. By their betrayal of the Damascus covenant, they also rejected the covenant of
God, which (from the perspective of the Qumran community) came to be embodied in
the yahad, while it also stood in continuity with the Damascus covenant.
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the "new covenant" {the pre-Qumran Damascus covenant)." The
reference to the men who betrayed "the new covenant in the land of
Damascus" in XIX,33b-35b (cf. VIII,21b) (along with the redactional
link in VIII,18c-19/XIX,32b-33a) is probably the first addition that
was made to CD after VIII,18b/XIX,32a and is therefore likely to be
relatively 01d.36 The evidence for this statement is as follows. First, the
A text in VIII,2Q-21 shows statements on betrayal as the only addition
after VIII,19 (unlike CD XX, which has a further addition in XX, 1b-8a
before XX,8b-l0a and XX,10b-13a). Second, the "judgment" of
XX,8b-l0a seems to presuppose that ofXX, 10b-13a (which, as I have
argued, is parallel to VIII,20-21/XIX,33b-35b). That is, "those who
despise, whether the first [members] or the latter [members]" (or "those
who despise the former and the latter [precepts]") in XX,8b-IOa are
said to receive the same judgment as their "companions" who betrayed
the "new covenant," namely, exclusion from the "house of the law,"
which probably means exclusion from the community (either the
Qumran community or the community that eventually became
Qumran). That implies that the punishment ofexclusion for the traitors
of the new covenant in XX,10b-13a was already in place when
XX,8b-l0a was written. This is confirmed by XIX,33b-35b, where the

35 Here we may recall Davies's point (The Damascus Covenant, 149) that, whereas
VII,9/XIX,5-6 warns only those who "reject" the precepts of the covenant,
VIII, 19/XIX,32-33 warns those who "reject and forsake" them. Davies argues that the
former warning applied to those who heard the precepts of the covenant and rejected
them, but who never actually joined the covenant, while the latter applied to apostates,
that is, those who once joined the covenant but then forsook it. Davies's observation
on the difference between the two is helpful. The present literary analysis, however,
would suggest a slightly different explanation: the warning ofVII,9/XIX,5-6 applied
to those who joined the Damascus covenant but then were unfaithful to it (cf. Lev
26:14-16), while the warning of VIII,19/XIX,32-33 applied to those who were
members of the Damascus covenant but then abandoned it through betrayal by
following the men of mockery; they were to be excluded from the community that
became Qumran.

36 Just as CD XX,8b-lOa seems to represent a later formulation ofXIX,32b-33a,
so XX, 1Ob-13a probably represents a later formulation ofXIX,33b-35b. The men of
XX, 11-12 are accused of despising both the covenant and the new covenant. This
probably comes from a time when the covenant of the community was established and
the epithet, "men of mockery," had been applied to the opponents. Thus, while
XX,8b-13a is parallel to XIX,32b-35b, the latter comes from an earlier period. The
former is written on the basis of the latter, reflects the further precision ofthe Qumran
community, and contributed to the formation of the block ofmaterial in XX,Ib-13a.
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penalty for the traitors of the new covenant is that "they will not be
counted in the assembly ofthe people, they will not be inscribed in the
register," very similar to XX, 1Ob--13a. Third, while the judgment of
XX,lOb--13a applies to both the traitors and "their families" (or "their
clans") (cil"n,nEliVo}-they are both excluded from the "house of the
law"-the judgment of XX,8b--l Oa does not mention any families (or
clans). This is further evidence that XX,8b--lOa comes from the
Qumran community, where, as we saw above, "families" or "clans"
were not a concern (or were at least less of a concern), and that
XX,8b--lOa is very likely from a later date than XX, 1Ob--13a. In effect
XX,8b--lOa says that those who ostensibly belong to the Qumran
community-they are physically members of the community but
actually (perhaps secretly) reject the covenant (cf. 1QS II,25-III,3
[O~'Oil c,:>])37-will suffer the same fate as those who (openly) rejected
the covenant of the community at the very beginning of its formation
by betraying the new covenant (XX, IOb--l 3a).

IfVIII,21bIXIX,33b--35b was indeed the first addition to CD after
VIII,18c-19IXIX,32b--33a and is old, then it is further support for the
hypothesis that the "new covenant" ofXIX,33-34 and XX, 12 is not the
Qumran community but its parent movement. The material in
VIII,21b/XIX,33b--35b (and XX, 1Ob--l 3a) represents early legislation
(earlier than XX,1b--8aand XX,8b--l Oa) that passed judgment on those
who (in the view of the Qumran community) betrayed the "new
covenant" by their initial betrayal ofthe Damascus covenant," not on
those who later apostatized from the Qumran community itself. And
this helps to solve the puzzle of XIX,33b--XX,la. The time period
established by XIX,35c-XX,la has nothing to do with an exclusion of
apostates from the Qumran community "from the death ofthe Teacher
until the coming of the messiah(s)." Rather XIX,33b-35b (taken by
itself) refers to traitors who betrayed the Damascus covenant already
at or even before the beginning ofthe Teacher's ministry (VIII,20-21 a
suggests that it happened at the beginning of his ministry), probably

31 Davies, The Damascus Covenant, 184, points out that CD XX,8b-l Oaalludes to
Ezek 14:1-8, where God threatens with destruction certain elders ofIsrael who appear
to be faithful to God but actually continue to venerate idols "in their hearts."

38 In VIII,2G-21a there is an additional (possibly later) judgment on those who
betrayed the Teacher. It may have entered the text in connection with VIII, 18c-19, a
judgment rendered from the perspective of the later Qumran community. On the
relationship between VIII,2G-21a and VIII,21b, see above.
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decades before his death, while XIX,35c-XX,la begins what was
originally a new section, parallel to XX, 13b-15a.

2.4 The Origins and Function 0fCDXX,1b-8a, 13b-34

It was suggested above that CD XX,8b--IOa, along with XX, 1Ob--13a
and XX, 1b-Sa, became the nucleus of a new block of material. The
latter passage may have been at one time an independent piece dealing
with community discipline. Its affinity with the Rule ofthe Community
has frequently been noted." What has usually been missed, however,
is that this piece itselfappears to be composite. It starts in XX, 1b with
the now familiar formula, "thus is the judgment for," but here the
category is "all those who enter the congregation ofthe men ofperfect
holiness and are loathe to do the instructions ofthe upright." But within
the remainder ofthis section there are two different consequences given
for such a man "when his deeds become evident" (XX,3, 6). The first,
in XX,3b-6a, is that he is temporarily expelled from the congregation
but is allowed to return at a later time. The second, in XX,6b--8a, seems
to imply permanent expulsion, since its prohibition ofassociation with
the wealth and work of the excluded man agrees with 1QS VIII,23,
which occurs in a section of the Rule ofthe Community dealing with
those who are permanently excluded from the community. The two
different disciplines probably come from two different times. This
hypothesis is supported by a comparison of this passage with 1QS
VIII,16b-IX,2. According to VIII,16b-19, a man who "insolently (i'l::l

iiO') shuns any ofthe commandments" is to be excluded from the "pure
food" and the counsel of the "men of holiness" until his deeds have
been purified, at which time he may be restored to full membership. By
contrast, inVIII,20-IX,2 a "man ofperfect holiness" who "transgresses
a word of the law of Moses," whether insolently (iiO' j'l::l) or through
carelessness, is to be excluded forever, and the men ofholiness are not
to associate with his wealth or counsel (cf. CD XX,7). Only if he
transgressed through oversight can he be restored. It seems likely that
in both 1QS and CD the more lenient discipline is the earlier. The

39 See Murphy-O'Connor, "A Literary Analysis ofDamascus Document XIX, 33
XX, 34," 553, and references there.
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evidence is that CD X,3, whose halakah is probably 01d,40 knows the
same kind oflenient punishment-with the possibility ofreturn-as we
find in lQS VIII,16b-19 and CD XX,3b-6a. It appears that lQS
VIII,16b-19 comes from a very early period in the community. The
stricter discipline of the men of perfect holiness that we find in 1QS
VIII,2Q-IX,2 comes from a somewhat later time when the community
was preparing for the move to the desert (cf. 1QS VIII, 10 with
VIII,25-26).41 This view of the situation also makes sense of the
composite nature of CD XX, 1b-8a. In the original piece the
introduction of the new category of offenders ("and thus is the
judgment for all ...") in XX,Ib-3a continued immediately with the
lenient discipline (XX,3b-6a). The stricter discipline (XX,6b-8a) was
simply added on at a later time without the removal ofthe earlier, more
lenient discipline (cf. similarly lQS VIII, 16a-19 + VIII,2Q-IX,2). If
XX, 1b-8a in its final form comes from about the time that the
community was preparing to move to the desert, then it was probably
joined to XX,8b-l Oaand XX, 1Ob-13a after the latter texts had already
been composed (see my literary stratigraphy in Chapter 10).

Both XIX,35b and XX, 13a are followed by the words "from the day
ofthe gathering in ofthe unique teacher untiL." (XIX,35c-XX,la and
XX,13b-15a). I have argued above that XIX,35c-XX,la is not to be
read with what goes before it but, following Schechter's punctuation,
as a fragmentary beginning of a new section. The sentence is
incomplete; it appears to have been truncated and the-separate block of
material in XX,1b-13a attached to it. I also suggested above that
XIX,35c-XX, 1a and XX, 13b-15a represent originally parallel material,

40 On the antiquity ofthe halakah in D, see Chapters 3 (p. 108) and 4 (pp. 221, 227).
41 Thus I concur with Murphy-O'Connor, "A Literary Analysis of Damascus

Document XIX, 33-XX, 34," 553, and idem, "La genese litteraire de la Regie de la
Communaute," RB 76 (1969) 533, in assigning CD XX, Ib-8a to an early period in the
community's history (corresponding to what he calls "Stage 2" of IQS). However, as
Murphy-O'Connor assigns 1QS VIII, 16b-19 and VIII,2Q-IX,2 to two different periods
within Stage 2, so also CD XX,I b-6a and XX,6b-8a should be assigned to the same
two periods within the same stage. (It is not clear to me, however, that Murphy
O'Connor has correctly related his Stage I and Stage 2, or that the texts that he assigns
to Stage 2 presuppose the move to the desert ["La genese litteraire," 549]. Of course,
I also disagree with his late dating [early Ist century Be] ofthe whole ofwhat he calls
the Grundschrifl of CD XIX,33-XX,34 ["A Literary Analysis," 555-56]. CD
XIX,33b-35b [with XIX,32b-33a], in any case, must be earlier than that. CD
XX,Ib-13a is probably also old.)
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both of them beginning new sections. The question must be asked: If
XIX,35c-XX,la is to be read as the fragmentary beginning of a new
section, then what exactly did these lines introduce?

It seems to me that there are two possibilities. The first is that
XIX,35c-XX, l a, like XX, 13b--15a, introduced material that contained
chronological data. The latter text states that "from the day of the
gathering in ofthe unique teacher until the end ofthe men ofwar ...are
approximately forty years." Possibly what came after XIX,35c-XX, Ia
was similar. More likely, however, is that XIX,35c-XX, l a introduced
a passage on how the community was to regulate itselfafter the death
ofthe Teacher until the coming ofthe messiah(s). The support for this
hypothesis is threefold. First, since the materials examined heretofore
concemingjudgment in the community before the death ofthe Teacher
in CD XIX-XX are clearly secondary, it is a priori likely that the
community will have added further material to the document to address
the question of how the community was to live without his guidance
after his death. Second, it appears that the material following
XX,13b--15a (parallel to XIX,35c-XX,la) treats precisely this
question, and that suggests that material after XX, 1a may have done the
same. CD XX,15b--16a speaks ofa time ofGod's wrath against Israel
when "there is no king, no prince, no judge, and no one to reprove in
righteousness (pi~~)."The first part ofthe quoted material ("there is no
king, no prince") comes from Hos 3:4, but the second part ("no judge,
and no one to reprove in righteousness") is a deliberate replacement by
the author ofCD for the text in Hosea, which reads, "and no sacrifice
and no pillar and no ephod and teraphim." This modification of the
quotation of Hosea almost certainly points to the situation after the
death of the Teacher. In his absence there is no longer anyone to
"reprove in righteousness." In XX,17b there is an allusion to Isa 59:20
(''those who have turned from the sin of Jacob"). The author does not
quote the next verse (lsa 59:21), but he may have it in mind. Isaiah
59:21 reads: "And as for me, this is my covenant with them, says the
LORD: my spirit that is upon you, and my words that I have put in your
mouth, will not depart out of your mouth...." The author next quotes
Mal 3: 16, which says, "they will then speak, each to his fellow," and
then the author continues, "each one acting justly with his brother, to
steady their steps in the way ofGod." The implication of setting these
texts from Isaiah and Malachi together is that, in the absence of the
Teacher, the men of the (covenant) community will have to reproach
each other with the words ofthe Teacher, which are not to depart from
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their mouths." Finally, a third indication that community discipline in
the absence of the Teacher was the original concern of a section
beginning in XIX,35c-XX,la is that in CD XII,23-XIII,1 and XIV,19
we find statements to the effect that the precepts that CD lays down are
to be valid "until there arise(s) the messiah(s) of Aaron and Israel."
These lines point to a concern on the part of the community (probably
even before the coming of the Teacher) to ensure that the regulations
remained in effect until the coming of the messiah( s) (cf. 1QS
IX,10-1 1).43 Even after the coming of the Teacher we find the same
concern (CD XX,31-33). Indeed it is possible that this concern led to
disputes over the Teacher's authority. If the community had long
believed that its halakah would remain in effect until the messianic age,
then any apparent change in that halakah that the Teacher may have
introduced or that at least may have been associated with the Teacher
will have been a source ofcontention.44 Since this concern is also found
in XX,27-34, in a section following XX,131>-15a (which is parallel to
XIX,35c-XX,1a), it is not implausible that a discussion ofthis problem
in the period from the death of the Teacher "until there arise(s) the
messiah(s) from Aaron and from Israel" originally followed upon
XIX,35c-XX,la also.

I would suggest, then, that in an older source XX, 1a was followed
by material similar to that in XX, 151>-22a about how the community
was to be regulated after the death of the Teacher. This material was
truncated because the similar material was already present in
XX,15b-22a, which had already been attached to the block ofmaterial
in XX,1b-15a. The whole ofXX, 1b--22awas then attached to XX, 1a.

42 Cf. Davies, The Damascus Covenant, 186-89.
43 Note that CD XIX, 10-1 I sets the coming of the messiah(s) as the time for the

destruction of the wicked, that is, of those who reject the precepts of the covenant. If
we consider XIX,35c-XX, Ia and XX, 13b-15a to be parallel units, then taken together
they also suggest that the coming of the messiah(s) and the destruction of the wicked
coincide. That supports the view presented here that there was a concern that the
precepts remain in effect until the coming of the messiah(s).

44 This would especially be true if the movement believed from an early time that
the coming of the Teacher would more or less coincide with the coming of the
messiah(s), as may be suggested by IQS IX, I0 (ifprophet=Teacher) and CD VI, 10-11.
The chronological gap between the coming of the historical Teacher and the expected
time of the end (which even after his death was set 40 years in the future: CD
XX, 13-15) may have cast doubt on the authority ofthe Teacher in the minds ofsome.
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The material that follows in XX,22b-34 (with a few more lines
attested in 4QD a [4Q266] 4,9-13) requires only briefdiscussion for our
purposes. There is mention ofa "House of Peleg," perhaps analogous
to the "House ofPeleg" and the "wicked of Judah" in 4QpNah 3-4 iv
1 (but the "House ofPeleg" in 4QpNah 3-4 iv 1 must be understood in
the sense of opponents of the Qumran community, whereas in CD
XX,22 we may have to do simply with opponents of the Damascus
covenant at an earlier period)." In CD XX,22-25a, however, we seem
to have to do either with those who "left" the "House ofPeleg" or with
only a sub-group "within" the "House ofPeleg" (cf. the 10 in ~'El n"~o)

rather than with the "House of Peleg" as a monolithic group. Their
identity is not clear, but possibly they are people who had once joined
the Damascus covenant but then reverted back ("again," ".t') to the
ways of mainstream Jewish society (thus causing "division," ~'El), not
in all respects, but in some (or small: c"~"~o) things, thus defiling the
temple." Their status is uncertain, and they will be judged individually
in the holy council of the community." That is to say, if they should
seek admission into the community, their application will be decided

45 This reuse ofthe term "House of'Peleg" would then be similar to the reuse ofthe
cipher "Ephraim," which was first used for apostates from the Damascus covenant (e.g.,
CD VII,12-13) and then was later applied to the opponents ofthe Qumran community
(e.g., 4QpNah [4QI69] 3--4 ii 2; 4QpPs 5 [4QI71] 1-2 ii 17).

46 Davies, The Damascus Covenant, 191-92, objects that if the "House ofPeleg"
left the holy city of Jerusalem, then they cannot have defiled the Jerusalem temple
afterwards. He also says that "to accuse the 'house of Peleg' ofdefiling the sanctuary
and then 'returning to the way ofthe people in small matters' moves from the sublime
to the ridiculous," and so he argues that the charge ofdefilement cannot be against the
"House ofPeleg." But (against Davies) the leaving of the holy city could refer either
to the initial departure ofthe faithful remnant from Judah/Jerusalem (cf. CD IV,3; VI,5)
at the time ofIsrael's unfaithfulness (cf. CD 1,3), that is, at the exile (after which they
returned to Judah and so were once again in a position to defile the temple), or (at a
later time) to an initial separation from Jerusalemfollowed by a return there. As for the
charge of "returning to the way of the people" appearing after the accusation of
defilement of the temple, it can be understood epexegetically: it explains how they
defiled the temple (contra Stegemann, Entstehung, 180).

47 Contra Murphy-O'Connor, "A Literary Analysis of Damascus Document XIX,
33·XX, 34," 557, who argues that the group ofXX,22-24 is the same as the group of
XX,25-27. He says that both groups are equally guilty and assumes that the same
punishment applies to both, but that is clearly not the case.
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on a case-by-case basis," as the rules in lQS prescribe." I suggest that
the people belonging to this category may be like those mentioned in
4QDa(4Q266) 5 i 10-15, ifBaumgarten ' s reconstruction ofthese lines
is correct. Comparison with 4QDb (4Q267) 5 ii 3 suggests that
Baumgarten is correct to conjecture here an allusion to Jer 11:9, which
speaks ofa "conspiracy among the people ofJudah and the inhabitants
of Jerusalem" to "return to the sins of the fathers.?" In that case, we
have in 4Q266 5 i 10-15 reference to a group accused of reverting to
the sins ofmainstream Jewish society. These people are to be admitted
(by the overseer) "each according to his spirit" (4Q266 5 i 13). As 1QS
IX,15 shows (cf. also lQS VI;13-23), the statement in CD XX,24-25a
that "they will be judged in the holy council, each according to his
spirit" also probably refers to admission (in 1QS IX,15 admission
happens on the authority ofthe overseer). Also similar to CD XX,24 is
that the people of 4Q266 5 i 10-15, if the reconstruction is correct,
appear to have, or to be suspected of having, returned to some of the
practices of mainstream Jewish society. In both CD XX,24-25a and
4Q266 5 i 10-15, then, we may have legislation from the very
beginning of the community that would become Qumran, when a
decision on admission had to be rendered on those who were suspected
of infidelity to the covenant. It had to be decided whether those who
were suspected ofdefiling the temple in the past could be accepted into
the community.

Finally,. in XX,25b-27a there is a condemnation ofthose who enter
the covenant but then transgress the law. Here we are dealing once
again with cases ofclear apostasy and the eschatological judgment that
awaits it. In XX,27b-34 there is a promise that those who remain
steadfast in the teachings of the community will see salvation.
Although it now seems clear from 4QDa (4Q266) 4,9-13 that a few
more lines followed CD XX,34, this last section (CD XX,25b-34)
makes a very fitting closure to the admonition, since it has links both
with the laws to follow (cf. CD XX,27, c"~~wo) and with what has come
before in the admonition (cf. CD VI, II b-VII,4a; VII,4b-6a; VIII,1b-3).

48 Note that in CD V,15 there seems to be the idea of "degrees" of guilt in
transgression,whichmightsuggestthat an initialdecisionfor admissionmightbe made,
even ifthere was evidence oftransgression, if it was believedthat the candidate would
be able to overcome his transgression.

49 See further Davies, The Damascus Covenant, 190-94.
so Joseph M. Baumgarten, DJD 18.47-48, 101.
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Although XX,28-33a is probably a Qumran interpolation, since it
includes both the "first ordinances" ofthe Damascus covenant and the
directives of the Teacher in the criteria ofjudgment, XX,27b, 33b-34
are likely original to the admonition.

2.5 Conclusion

This second part of our literary analysis offers a reading of
XIX,32b-XX,34 that coheres very well with what we have found in the
literary analysis of XIX,I-32a in Chapter 1. As we saw there, the
unifying theme of XIX,5b-32a (with VII,9-VIII,18b) is the
consequences that face those who betray the covenant (based on Lev
26). That section deals with eschatological judgment. To this has been
added material (beginning in XIX,32bNIII, 18c and running through
XX,25a) that also deals with betrayal and its consequences. Here,
however, it is a matter of temporal judgment within the Qumran
community. Betrayal now is defined (from the perspective of the
Qumran community) not simply as turning aside from the covenant, but
as a specific act of betrayal of the Damascus covenant. That is, those
who betrayed the Damascus covenant by turning away with the men of
mockery cannot be included in the community
(XIX,33b-35b/XX,IOb-13a). The material in XX,8b-IOa deals with
the problem of "secret" betrayal, that is, those who ostensibly belong
to the Qumran community but who secretly despise its precepts. The
material in XX, 1b-8a does not deal with betrayal as such, but with
those who lapse within the community. The material in XX, 13b-22a
deals with the problem of how the community is to live after the death
of the Teacher. A reminiscence of the same topic is preserved
fragmentarily in XX,1a. The material in XX,22b-25a contains
additional directives dealing with community discipline. In XX,25b-34
there is a final statement about eschatological judgment.

We have been able to reach this new insight into the structure ofen
XIX,32b-XX,34 by following Schechter's punctuation of
XIX,33b-XX,la. That punctuation also enables us to solve the puzzle
raised at the beginning of the chapter: Why would the Qumran
community at the time of the Teacher's death have been concerned
about the "new covenant"? Specifically, why would it have been
concerned about traitors of the "new covenant" when it had already
defined that entity as other than itselfmany years earlier? Furthermore,
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why would the community here allow the readmission of apostates at
the coming of the messiah(s) when elsewhere that point in time marks
their destruction (CD XIX,10-11) and when elsewhere the eschaton
marks the end of the period of admission to the community (CD
IV,IO-12)? And finally, why would we have a statement blocking
admission to the community after the death of the Teacher when
elsewhere there is evidence that people could and did join the
community after that point in time? These problems disappear if we
start a new sentence at XIX,35c. Such a division also makes better
sense ofthe redactional seams within XIX,32-XX, 15 as a whole, once
we appreciate the parallelism between XIX,32b-33a and XX,8b-10a;
XIX,33b-35bandXX,10b-13a;andXIX,35c-XX,laandXX,13b-15a.
When we pay attention to these redactional seams we see that
XIX,35c-XX,la has nothing to do with a time period in which
admission to the community is blocked. Rather XIX,33b-35b speaks
about temporal judgment within the community. It has been added to
the preceding material (XIX,5b-32a=VII,9-VIII,18b) that spoke about
eschatological judgment through the redactional addition of
XIX,32b-33a(=VIII,18c-19). We thus gain a coherent reading of the
whole ofXIX,5b-35b. A new section (truncated in the present form of
the text) began in XIX,35c-XX,la; it probably dealt originally with
community discipline."

51 The present literary analysis differs in many and important ways from that of
Stegemann, Entstehung, 170-78. I wish to present what seem to me the primary
problems with Stegemann's analysis. He takes the p ofXIX,33 to be secondary, so that
the judgment ofXIX,32-33 is about Jews in general and not about apostates from the
community as in XIX,33-35. That is to say, the p provides an artificial connection
between XIX,32-33 and XIX,33-35 (pp. 172-73). Stegemann takes the people of
XIX,32-33 and XX,8-10 to be the same group, namely, those who never joined the
community (pp. 170-71, 173, ]75). He argues that the samejudgment could hardly be
made against those who never joined the community (XX,8-10) and those who
betrayed it (XX,IO-13). Therefore XX,8-10 must be secondary, and the "they" in
XX,] 0 who will bejudged like their "companions" in XX, 10-13 are not the people of
XX,8-]0 but those ofXX,]-8. The men of XX,1-8 are excluded from the community
like the men of XX,10-13 (p. 175). Furthermore, the men of XX, 10-13 are identical
to those ofXIX,33-35. The difference is that the men ofXIX,33-35 betrayed the new
covenant without joining the Man ofthe Lie, while the men of XX, 10-13 did join him.
The men ofXIX,33-35 have nothing to do with the Man of the Lie and are excluded
only temporarily, like the men ofXX,I-8. Those who joined the Man of the Lie are
identical with the "builders of the wall" in XIX,31-32. This identification would be
impossible were the p of XIX,33 original, since that would mean that the people of
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XIX,33-XX,1 would be different from those of XIX,31-32 (p. 176), that is,
XIX,33-XX, I would serve as an illustration for the judgment made in XIX,32-33
rather than the one made in XIX,31-32 (XIX,32-33 is assumed to be secondary [p,
171], so that an original connection between XIX,33-XX,1 and XIX,31-32 is
possible). CD XX, I0-13 serves to ensure that the men of XX, 1-8 are excluded with the
same rigor as those ofXIX,33-XX,1. But XX, 13-15 reverses the temporary exclusion
ofXIX,35-XX, I: now the traitors ofthe new covenant will be destroyed (pp. 177-78).

There are a number ofproblems with this analysis. (1) The p ofXIX,33 is not at all
a problem. As we have seen, XIX,32b-33a (which condemns apostates, not Jews in
general, contra Stegemann) serves as a redactional link between the (eschatological)
condemnation ofapostates in XIX, 15-32aand the additional (temporal) condemnation
of apostates in XIX,33b-35b. Thus XIX,33b-35b is connected closely with
XIX,32b-33a (contra Stegemann), while XIX,32b-33a and XIX,33b-35b are
connected with XIX,31b-32a only by the Qumran redactor's equation "builders ofthe
wall"=followers ofthe Man ofthe Lie. The integrity ofVIII, 18b-21 supports this point.
(2) The men of XX,8-10 are not Jews who never had anything to do with the
community, but apostates. Once one recognizes this, it is completely unnecessary to
remove XX,8-1 0 as secondary. It fits perfectly with XX,10-13. The men ofXX, 10-13
are apostates who betrayed the covenant at or near the formation ofthe community. The
men of XX,8-1 0 are later apostates; but they share the same fate. (And even when
Stegemann identifies the "they" ofXX, I0 with the men ofXX, 1-8, his problem is not
solved: XX, 1-8 has to do with discipline ofmen who fail, not those who betray. They
do not share the same fate.) (3) Stegemann is inconsistent in his identification of the
men of XIX,33-XX,l. In two places (pp. 176, 177) they are traitors who did not join
the Man of the Lie. Elsewhere (p. 177) they seem to be connected with him in some
sense. Stegemann is driven to this ambiguity by his assumption that p in XIX,33 is
secondary, which in his view connects what was originally a statement about former
members of the covenant not connected with the Man of the Lie (XIX,33-XX, I) to the
"builders of the wall" (XIX,31-32; =congregation ofthe Man ofthe Lie for Stegemann;
but as we have seen, this identification is itselfwrong). Thus the men ofXIX,33-XX, I,
on Stegemann's explanation, both are and are not associated with the Man ofthe Lie.
But (contraStegemann) it is easier to take XIX,33b-35b and XX,l Ob-13a as describing
the same group, with XIX,31b-32a as a gloss and the t=> as the Qumran redactor's link
between XIX,32b-33a and XIX,33b-35b. (4) Stegemann suggests that the men of
XX,lb-8a and the men of XIX,33b-XX,la are similar in that they are both excluded
temporarily. Likewise he argues that XX, 10-13 serves to ensure that the men of
XX, Ib-8a are excluded from the community with the same rigor as the men of
XIX,33b-XX,la. But this is manifestly incorrect. The penalties and conditions ofre
entry are quite different in each case. Stegemann is driven to this conclusion by reading
XIX,33b-XX, Ia together as a unit, and by subsuming the men ofXX, Ib-8a under the
judgment ofXIX,33b-XX,la (p. 173), so that both XIX,33b-XX,la and XX,Ib-8a
have to do with temporary exclusion. Once one divides between XIX,35b and XIX,35c,
however, and recognizes XX, 1b-Sa to be an independent unit, then the connection
between the two sections falls away. (6) Stegemann can give no explanation for why the
temporary ban on apostates in XIX,33b-XX, 1a was later changed to a threat of their
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This insight into the redaction of the end of D enables us to make
sense ofwhat is said ofthe "new covenant" in XIX,33-34. Without this
insight one is almost inevitably driven, with Davies, to identify the
"new covenant" with the Qumran community. But that identification,
as we have noted, is extremely problematic, since in every other place
where the term appears it serves to designate an entity in the past tense.
Ifwe divide between XIX,35b and XIX,35c, the statement about the
new covenant in XIX,33b-35b makes perfect sense in itself and
coheres exactly with what we find in XX,IOb-13a: the new covenant
was the parent movement from which the Qumran community arose.
Those who betrayed the new covenant by turning away from it and by
following an alternative teaching were excluded from the assembly.

In the following chapters we shall look for additional evidence to
support the hypothesis that the new covenant was the parent movement
ofthe Qumran community. It will be necessary to examine more deeply
CD VI, 11b-VII,4a. We shall also have to inquire into the origins ofthe
"new covenant in the land of Damascus."

destruction (XX,13b-15a). Once again, the division between XIX,35b and XIX,35c
eliminates this problem.



CHAPTER THREE

THE BIBLICAL AND THEOLOGICAL FOUNDATIONS OF
"THE NEW COVENANT IN THE LAND OF DAMASCUS"

3.1 Introduction

In all four places where the term "the new covenant" (i1iV,n[i1] n"~[i1])l
appears in D (CD VI,19 [=4Q269 4 ii 1]; VIII,21; XIX,33-34; XX,12),
it is attached to the phrase "in the land of Damascus." Since the
discovery ofthe Cairo Genizah manuscripts it has been recognized that
the "new covenant in the land ofDamascus" (which I shall also call the
"Damascus covenant" for simplicity) refers to a group of Jewish
sectarians.' Since the subsequent discovery ofthe DSS, however, there
has been disagreement whether the term refers to a broader group or
movement from within which the Qumran community arose," or

I The article is implicit in the prepositional ::J before n'i::J in CD VIII,21 and
XIX,33-34 because ofthe article with the adjective. The article is missing before n'i::J
only in CD XX,12, but even there the adjective i1w,n has the article. I take the
articulated noun to be the standard form. Therefore I shall consistently use "the" new
covenant rather than "a" new covenant. The unarticulated noun in XX, 12 may be due
to scribal error.

2 Solomon Schechter, Fragments ofa Zadokite Work. Volume 1 of Documents of
Jewish Sectaries (2 volumes in 1; reprinted ed.; New York: Ktav Publishing House,
1970) 45 (xiii in the original edition); Louis Ginzberg, Eine unbekanntejudische Sekte
(New York: published by the author, 1922) 378-84 (=idem, An Unknown Jewish Sect
[New York: The Jewish Theological Seminary of America, 1976] 269-73).

3 Hartmut Stegemann, Die Entstehung der Qumrangemeinde (Bonn: published by
the author, 1971) 182, 199,210,239-41,243,246,248; and more recently idem, The
Library of Qumran: On the Essenes, Qumran, John the Baptist, and Jesus (Grand
Rapids: Eerdmans, 1993) 149-50. Shemaryahu Talmon, "The Community of the
Renewed Covenant: Between Judaism and Christianity," The Community of the
Renewed Covenant: The Notre Dame Symposium on the DeadSea Scrolls (ed. Eugene
Ulrich and James VanderKam; Notre Dame: University ofNotre Dame Press, 1994) 8,
23, argues that the "renewed covenant" was a wider and earlier phenomenon than the
Qumran community. Oddly, however, he speaks (p. 12) of a '''(Community of) those
who entered into the Renewed Covenant,' i1w,ni1 n'i::Ji1 'N::J ,n' (CD VI 19)," even
though the term ,n' does not appear in CD in this connection. Thus Talmon imagines
a two-stage development: a pre-Qumran "renewed covenant movement" and then a
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whether it refers to the Qumran community itself.' I defended the
former view in Chapter 2, where I argued that literary analysis of CD
XIX-XX strongly supports the view that the term refers to a pre
Qumran covenant movement, from which the Qumran community arose
and which it continued to identify as its parent movement, but from
which it was also distinct. The purpose of the present chapter is (1) to
uncover the biblical and theological foundations ofthe idea of"the new
covenant in the land ofDamascus" or, more specifically, ofthe idea of
"entering the new covenant in the land of Damascus"; and then (2) to
explain why the Qumran community used this term to refer to an older
covenant movement from which it arose, but with which it was no
longer identical. In Chapter 4 we shall try to explain the historical
origins ofthe Damascus covenant.

3.2 "Entering the New Covenant in the Land ofDamascus"

The OT rarely speaks of people "entering" a covenant. That language
appears in Jer 34: 10 and Ezek 16:8 with the verb N';:" (cf. also 1 Sam
20:8 and Ezek 20:37 with the hiphcil), and with the verb ';:"J) in Deut
29:11 (English 29: 12).2 Kings 23:3 says that the people "stood" (,cu)
in the covenant that Josiah made with God at the reading of the book
of the covenant, and in Neh 10:30 (English 10:29) the people enter
(N';:") into a curse (il~N) and an oath (ilJ)';:"iD), which is in effect a
covenant or a pact (moN, 10:1 [English 9:38]; cf. Deut 29:11 [English
29:12]).5 More often, however, the OT speaks of God or humans
making (rrc) or establishing (C'lpil) a covenant.

structured "Community of the Renewed Covenant." Its spearhead was at the Qumran
"Commune" (but the "Community" was not limited to Qumran). See also his "The
Essential 'Community of the Renewed Covenant': How Should Qumran Studies
Proceed?" Geschichte - Tradition - Reflexion (3 vols.; ed. Hubert Cancik et al.;
Tiibingen: 1. C. B. Mohr [Paul Siebeck], 1996) 1.323,331-32,345.

4 A. S. van der Woude, Die messianischen Vorstellungen der Gemeinde von
Qumran (Assen: Van Gorcum, 1957) 85,231; Annie Jaubert, La notion d 'alliance dans
lejudatsme aux abords de I 'ere chretienne (Paris: Editions du Seuil, 1963) 224; Philip
R. Davies, The Damascus Covenant: An Interpretation ofthe "Damascus Document"
(JSOTSup 25; Sheffield: JSOT Press, 1982) 53, 177, 186, 192-93, 198; Geza Vermes,
The Complete Dead Sea Scrolls in English (London: Penguin Press, 1997) 54, 73.

5 2 Chr 23:1 says that Jehoiada "took [officers] into covenant with him."
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The most important passage for our purposes that speaks ofpeople
"entering" (~':l) a covenant is 2 Chr 15:1-15. This passage tells of the
reforms of Asa, the king ofJudah in the tenth and ninth centuries BC.
The prophet Azariah said to Asa and to all Judah and Benjamin
(15:2-4):

The LORD is with you, while you are with him. If you seek him
(,mwi,n), he will be found (l(~o') by you, but if you abandon him, he
will abandon you. For a long timeIsrael was without the true God, and
without a teaching priest (ili'C 1m;:,), and without the law; but when in
their distress (,~ ,~~) they turned(~w,,) to the LORD, the God ofIsrael,
and sought him (,mfDp~'), he was found (N~O') by them.

As a result of these words Asa rid the land of idols and repaired the
altar in Jerusalem. In addition he gathered all of Judah and Benjamin,
and some from the tribes ofEphraim, Manasseh, and Simeon who were
residing with them, to Jerusalem in the "third month" (15 :9-10). And
there they entered a covenant:

And they entered ('N~") a covenantto seek (fD'i'~) the LORD, the God
of their ancestors with wholeheart and with whole soul. And whoever
would not seek the LORD, the God of Israel, should be put to death,
whether young or old, man or woman. And they made an oath (1l'~iD")

to the LORD with a loud voice, and with shouting, and with trumpets,
and with horns. And all Judah rejoiced over the oath (iTl"~fD), for they
swore with all their heart, and they sought him (m,wp:::l) with all their
desire, and he was found (N~O"') bythem;and the LORDgave them rest
all around. (15:12-15)

Since neither of these passages appears in the parallel account in 1
Kings 15:9-15, we very likely have to do here with post-exilic material,
perhaps composed by the Chronicler himself.

The points of contact with the DSS and related literature are
impressive. The event reported in 15:12-15, which can be viewed as a
kind of covenant renewal, takes place in the "third month." The
reference may very well be to the Festival of Weeks, which in Jub.
6: 19, as in later Jewish sources (b. Pesah. 68b), becomes the day when
God gave the law at Sinai, that is, when God established the Sinai
covenant. The third month then becomes also the month of covenant
renewal inD(4Q26611,17=4Q270 7 ii 11) and in Jubilees; in the latter
work the day ofcovenant renewal is more precisely the fifteenth day of
the third month, the Festival ofWeeks (6: 11, 17, 19; 14:10-18; 15:1-4;
etc.). That day, however, is also regarded in Jubilees as the "Festival of
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Oaths," based on a word-play between "weeks" (nil.'~~) and "oaths"
(nil.'~~). It was on this same day that Noah made a covenant before God
and swore an oath not to eat blood (Jub. 6:10), and the covenant at
Sinai is understood to be a renewal ofthat covenant and oath ofNoah.
Since other "covenant renewals" in the OT are not necessarily linked
with the third month, that date is evidence that 2 Chr 15:1-15 may have
a special connection with the tradition in Jubilees and in CD.6 The fact
that in 2 Chr 15 there is an entrance into a covenant, together with the
swearing ofan oath, just as in D and Jubilees, corroborates this view.'

Even more support for this view comes in two other observations.
First, the content ofthe covenant in 2 Chr 15 consists of"retuming" to
God and of seeking him "with whole heart and with whole soul."
Similarly the content ofthe Damascus covenant is to "return to the law
of Moses with whole heart and with whole soul" (CD XV,9-10).
Second, the covenant of 2 Chr 15 comes with the stipulation that "all
who would not seek (tv"" N' ,tvN ,:>,) the LORD the God of Israel"
were to be put to death. Similar formulae outlining penalties for non
compliance with a covenant occur not only in Ezra 10:8 but also in CD
VIII,1lXIX, 13-14 and 1QS V, 17-19.8 That suggests that the Damascus

6 As noted also by Ernst Kutsch, Verheif3ung und Gesetz: Untersuchungen zum
sogennanten "Bund" im Alten Testament (BZAW 131; Berlin: Walter de Gruyter,
1973) 167, although Kutsch himself rejects the notion of "covenant renewal" as such
in the OT (e.g., p. 172).

7 Cf. similarly Annie Jaubert, "Le calendrier des Jubiles et de la secte de Qumran.
Ses origines bibliques," VT 3 (1953) 262, who argues that the calendar of Jubilees
comes from the same school from which the work of the Chronicler came. Jaubert's
hypothesis that the calendar found in post-exilic (biblical) priestly sources is essentially
that ofJubilees has been criticized, but James C. VanderKam, "The Origin, Character,
and Early History ofthe 364-Day Calendar: A Reassessment ofJaubert's Hypotheses,"
CBQ 41 (1979) 390-411, has reviewed both the objections raised by critics of this
hypothesis and the biblical evidence and has concluded that Jaubert's hypothesis (at
least on this point) is sound.

s Ezra 10:8: "and all who would not come(N'::l~ N!;lilDN !;l:\,) within three days, on the
order of the officials and the elders, were to forfeit all their property and be banned
from the congregation ofthe exiles"; CD VIII, I/XIX, 13-14: "and thus is the judgment
for all who enter his covenant but who do no remain steadfast in these...they will be
visited for destruction at the hand of Belial" (it!;lN::l 'P~Tn~ N" iroN ,n~i::l ~N::l !;l:l ~~roo 1:\'
1;l1J~!;l::l '~::l it!;l:ll;l c,p,~!;l); 1QS V,17-19: "for all who are not counted in his covenant are
to be separated, they and all that they have ...for futility are all who do not know his
covenant" (iroN ",:l !;l::lit N~:\ ...O,!;l iWN !;l,:\ nN' cmN "~'::li11;l ,n~i::l::l '::lrom N" iWN ",:> N~:>

,n'i::l nN 'l"~ N,!;l).
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covenant stands in a close relationship to covenantal structures found
in post-exilic Judaism as evidenced in Ezra and 2 Chr 15:1-15.9

We now tum to a number of important connections between 2 Chr
15:1-15 and Deut 4 and 29-30 that will help to uncover the biblical
and theological background for the idea of"entering the new covenant
in the land of Damascus" in D. The language of "turning" (:l1iv),
"seeking" (to"/rvp:l), "finding" (~~o), and "distress" (,~) in 2 Chr
15:2-4, 12 is reminiscent of (and probably dependent on) that ofDeut
4:25-31 and 30:1-5. Compare the texts from 2 Chr 15:2-4 and
15:12-15 above with these texts from Deuteronomy:

When you have had children and grandchildren, and become
complacent in the land, ifyou act corruptly and make an idol in the form
of anything and do what is evil in the eyes of the LORD your God, so
as to provoke him to anger, I call heaven and earth to witness against
you today that you will soon utterly perish from the land that you are
crossing over the Jordan to inherit. You will not live long on it, but you
will be utterly destroyed. The LORD will scatter you among the
peoples, and you will be left few in number among the nations to which
the LORD will bring you. There you will serve gods, the products of
human hands, objects of wood and stone that neither see nor hear nor
eat nor smell. From there you will seek (cnwi'::l) the LORD your God,
and you will fmd (nN~o) him jfyou seek him ('Jw"n) with all your heart
(l::l:J? ?;:':l) and with all your soul (1W~J ?::l:J,). In your distress (1? '~:l),

when all these things come upon you in later days (C'O'iI n'inlot::J), you
will return (n::Jw,) to the LORD your God and heed him. For the LORD
your God is a merciful God, he will neither abandon you nor destroy
you; he will not forget the covenant with your fathers that he swore to
them. (4:25-31)

When all these things have happened to you, the blessing and the curse
that I have set before you, and you call them to mind (1:l:l? ?N rcern)
among all the nations to which the LORD your God has driven you
(1""iI), and you return (n:lw) to the LORD your God and heed him

9 Cf. the remark of SaraJaphet, I & II Chronicles (Louisville: Westminster/John
Knox Press, 1993) 726-727: this formula "is in fact known as the mark of a severe
warningin othercontextsof the Persianperiod,"andshecitesbothEzra 10:8and 7:26,
butnot textsfromQumran. Thisis onepieceofevidence, ofwhichthereare others,that
the Damascus covenant mayhave rootsin the late Persianperiod. I shall develop that
hypothesis in Chapter 4. Of course, the founding of the Qumrancommunity comes
much later.
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according to all that I am commanding you today, you and your
children, with all your heart (1::1:1" ?~:l) and with all your soul (?;:'::I,
1tD!:l~), then the LORD your God will restore (:ltD,) your fortunes (1n':ltD)
and have compassion on you, and he will gather you (1~:lP') again from
all the peoples (O'OS'il 1;1;:'0) to which the LORD your God has scattered
you (1~'!:lii). Even if you are exiled to the ends of the earth, from there
the LORD your God will gather you, and from there he will take you.
The LORD your God will bring you to the land that your ancestors
possessed, and you will take possession of it. He will make you more
prosperous and numerous than your ancestors. (30:1-5)

It is clear that this part ofDeuteronomy was very important not only for
the Chronicler but also for the author of D and the movement behind
him. Deuteronomy 29 says that when Israel disobeys God, and God
brings upon Israel the curses mentioned in chapter 28, devastating the
land, the next generation and the foreigner will wonder: "Why has the
LORD done this to the land?" (29:23). The text continues:

They will conclude, "It is because they abandoned the covenant of the
LORD the God of their ancestors, which he made with them when he
brought them out of the land ofEgypt. But they went and served other
gods and worshiped them, gods whomthey did not know and whom he
had not allotted to them.So the anger ofthe LORD was kindled against
that land, so that he brought upon it all the curses that are written in this
book. The LORD uprooted them from their land with anger, rage, and
great wrath, and cast them into another land as at this day." The hidden
things (m,no~ii) belong to the LORD our God, but the revealed things
(n'?JJil)belong to us and to our children for ever, to do all the words of
this law. (29:24-28)

In response to the exile people asked, in the words of Deuteronomy,
"why did God do this?" The answer is clear: Israel abandoned the
covenant of the ancestors. And what should they do about it?
Deuteronomy 29:28 says, "The hidden things belong to the LORD our
God, but the revealed things belong to us and to our children for ever,
to do all the words ofthis law." This sentence was probably originally
intended to make clear to the Israelites that all that God required of
them was sufficiently revealed to them in the law ofMoses. It was not
necessary for Israel to ascend to heaven or to cross the sea to get the
law (30:12-13). Nothing needed to be added to it (4:2). Apparently,
however, the movement behind D read the text differently: The hidden
things and the revealed things together constitute the will of God, "to
do all the words ofthis law." Therefore in order to do the whole of the
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law, it is necessary to know and to do the "hidden things" of God.
Hence the author ofD says that "with those who were left from among
them [the exiles], God established his covenant with Israel forever,
revealing to them hidden matters (n"noJ) in which all Israel had gone
astray" (CD 111,13-14; cf. further lQS V,11; VIII,l1; 4Q266 2 i
5=4Q268 1,7; 4Q463 1,4).

When ancient exegetes read these texts from Deuteronomy together,
the solution to Israel's misfortune was clear. In order for Israel to be
delivered from its distress (,~; Deut 4:30) in exile (30:4-5) in the
"latter days" (4:30; or at the "end ofdays," C"O"i1 n",m~:l), it must return
(:l,to; 4:30; 30:2) to God with all its heart and with all its soul (4:29;
30:2), to seek (toP:l) the LORD (4:29). It will find (~~o) him ifit seeks
(to,,) him with all its heart and with all its soul (4:29). This seeking of
the LORD means searching out the hidden things (m,noJiT) of the law
(29:28). This is essentially the structure ofthe Damascus covenant (CD
111,13-14; XV,9-10). The same idea is put in negative terms in lQS
V, 11: "[The men of injustice] are not included in his covenant because
they have neither sought (1top:l) nor examined (1iTto,,) his statutes in
order to know the hidden things (n"noJiT) in which they err ...."IO

We may now return to 2 Chronicles and its connection with
Deuteronomy. Like Deut 4:25-31 and 30:1-5, 2 Chr 15:2-4 speaks of
Israel in a period of "distress" (see text printed above), when it
"returned" to the LORD and "sought" him and "found" him. That
period of the past serves as a model for the present of King Asa in
15:12-15. The solution to this distress was that he and his people
entered into a covenant with an oath to "seek" (to,,) the LORD with all
their heart and with all their soul. There can be no doubt that the
Chronicler here is directly dependent on Deuteronomic (or
Deuteronomistic) vocabulary and theology. For that reason it is
interesting that Deut 29, a part ofthe book that we have seen to be very
important for both the Chronicler and for the movement behind D, also

10 Cf. also Jub. 1:5-6. Moses is commanded to write the book of Jubilees as a
testimonyagainst Israel. "And thus will it be, when all of these things happen to them
[from Deut 30:1; cf. 4QJubB (4Q216) 1,15], that they will know that I have been more
righteous than they in all their judgments and deeds. And they will know that I have
truly been withthem." In other words, the book of Jubilees, which containsthe correct
interpretation of the law, will show Israel where it erred when the curses of the law
come upon them. Part oftheir error will consist in "persecuting those who searchthe
law" (Jub. 1:12; cf. 4QJuba [4Q216] 11,13: ,E)"" n"nn 'tvp:)O nK').
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speaks ofa covenant into which Israel entered, namely, the covenant in
the land of Moab (Deut 28:69; 29:9-11 [English 29:1, 10-12]). That
raises the question whether the covenant of Deut 29 may stand in the
background of the covenants of both 2 Chr 15 and D, and to that
question we now turn.

3.2.1 The Moab Covenant as Entrance into a New Covenant

It is widely recognized that Deut 28:69 (English 29: 1), where Moses is
commanded to make a covenant with Israel in the land of Moab
"besides" the covenant that he made with them at Horeb, begins a block
ofmaterial that is a later addition to the main corpus ofDeuteronomy.II
Similarities in structure between Deut29-30 and Ancient Near Eastern
(ANE) vassal treaties make clear that Deut 29 and 30 form a unity and
belong together." Some have proposed that chapters 31 and 32 also
belong to the Moab covenant, but for our purposes it is not necessary
to decide that question. 13 It is furthermore noteworthy that the covenant

II Klaus Baltzer, Das Bundesformular (WMANT 4; Neukirchen: Neukirchener
Verlag, 1960) 43, says that Deut 28:69-30:20 is "spaten, d.h. mindestens exilischen
Datums." I agree with the majority of recent commentators in viewing 28:69 as the
heading for what follows rather than as a conclusion to what precedes. See Baltzer,
ibid.; Norbert Lohfink, "Der BundesschluB im Land Moab: Redaktionsgeschichtliches
zu Dt 28,69 - 32,47," BZ 6 (1962) 32; A. Cholewinski, "Zur theologischen Deutung
des Moabbundes," Bib 66 (1985) 96. Georg Braulik, Deuteronomium II: J6,J8-34, J2
(Wiirzburg: Echter Verlag, 1992) 210-11, has suggested, however, that at a stage prior
to our present text Deut 28:69 served as a conclusion, such that the Horeb covenant was
understood to be the Decalogue, while the Moab covenant was understood to be
chapters 5-28 and the last declarations in 26:17-19 and 27:1, 8. In the final redaction
ofthe Pentateuch the Horeb covenant comes to presuppose the events ofExod 19-34,
while the Moab covenant becomes the "words ofthe covenant" that Moses was to have
Israel swear to uphold in the covenant ceremony. See also Norbert Lohfink, "Dtn 28,69
- Uberschrift oder Kolophon?" Studien zum Deuteronomium und zur deutero
nomistischen Literatur III (SBAB 20; Stuttgart: Verlag Katholisches Bibelwerk, 1995)
279-91.

12 See Baltzer, Bundesformular, 43--45; also Lohfink, "BundesschluB," 36, 43;
Moshe Weinfeld, Deuteronomy and the Deuteronomic School (Oxford: Clarendon
Press, 1972) 59--69, 100-16.

13 See Cholewinski, "Zur theologischen Deutung," 97-98 n. 6 and literature there.
In this Cholewinski follows Lohfink, "BundesschluB." Lohfink's arguments in support
of the inclusion of chapters 31 and 32 in the Moab covenant are not uniformly
convincing. For example, the fact that the next "Uberschrift" after 28:69 comes in 33:1
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of Moab is otherwise unknown in the OT, which suggests that it has a
special function within Deuteronomy. A. Cholewinski has pointed out
that the Moab covenant does serve a purpose within its present context,
but that it also seems to have a function beyond that. On the one hand,
the Moab covenant serves to establish the authority of the laws of
Deuteronomy itself. In the covenant at Horeb only the Decalogue
received the dignity ofa covenant (cf. Deut 5:1-22); for their part, the
"commandments, the statutes, and the judgments" that Moses taught
the people to do in the land (5:31) receive the status ofa covenant by
means of the Moab covenant." Furthermore, the Deuteronomistic
redactors will have seen the Moab covenant as necessary within the
framework ofthe Deuteronomistic History (DH) in accordance with the
ANE treaty formula. At a change of leadership (here, from Moses to
Joshua) the covenant must be renewed."

On the other hand, however, Chowelinski points out that these
justifications for the Moab covenant cannot explain why this covenant
is so clearly set apart from the Horeb covenant (cf. Deut 28:69, 1:bo).
After all, even the laws ofDeuteronomy were given to Moses at Horeb
(5:30--31). Therefore there must have been a reason for the
Deuteronomistic redactors to set the Moab covenant apart from the
Horeb covenant in this way."

Chowelinski finds an explanation in that the Deuteronomistic
authors or redactors of Deut 29-32 in the exile understood the Moab
covenant in the sense ofa "new covenant," not unlike that ofJeremiah

(p. 35) does not necessarily mean that all ofchapters 29-32 must belong together. It is
also not clear that Lohfink has proved on pp. 48-50 that there is "eine umfassende
Komposition von 29,1 bis hin zu 32,47" (p. 51). On the other hand, the inclusion of
chapters 31-32 with chapters 29-30 may be supported by Lohfink's argument
(following Baltzer, ibid., 76-79) that several elements of chapters 31-32 (transfer of
authority from Moses to Joshua; periodic reading ofcovenant; writing and deposition
ofthe covenant document; witnesses) belong to the treaty formula (pp. 47, 54-55).

14 In this sense Deut 28:69 can be understood as a conclusion to chapters 5-28.
Nonetheless, chapters 29-30 (or 29-32) can stand by themselves, as noted above, and
therefore 28:69 can be rightly considered as introducing these chapters. See n. 11.

IS On these two points see also Norbert Lohfink, "Der Neue Bund im Buch
Deuteronomium?" ZABR 4 (1998) 109-10.

16 Cholewinski, "Zur theologischen Deutung," 101-02.



86 CHAPTERTHREE

(and Ezekiel)." He points to five elements in chapters 29 and 30 that
have close connections with the prophetic texts that speak of a "new"
or "eternal" covenant to be made by God: (1) the promise that God will
effect a change within people that will enable them to'observe the law
perfectly (a "new heart," a "new spirit," "the law written on hearts," a
heart to "know" God, a "circumcised heart"- cf. Deut 30:6 with Ezek
11:19; 36:26; Jer 31:33-34);18(2) the setting ofthis change in a period
when the people of Israel are dispersed among the peoples of the earth
and when God will bring them home (cf. Deut 30:3-5 with Jer 32:37;
Ezek 11:17; 36:24, 28); (3) the accompaniment of these events by
blessings and prosperity (cf. Deut30:7-10 with Ezek36:29-35); (4) the
covenant formula (cf. Deut 29:12 with Jer 24:7; 31:33; 32:38; Ezek
11 :20; 36:28); and (5) qualification of the covenant as "new" or
"eternal" (here Cholewinski points to Deut 29:14 as a parallel). Thus
Cholewinski concludes that the Deuteronomistic redactors created the
Moab covenant as a prefiguration of the "new covenant" of the
prophets. In this way they give the prophetic "new covenant" Mosaic
roots." Indeed Cholewinski goes farther to suggest that the idea of a
"new covenant" is itselfthe product ofthe Deuteronomistic school, the
"new covenant" passage in Jeremiah itself probably stemming from
redactors of that school."

17 For a similar view see Braulik, Deuteronomium II, 212. Braulik also notes that,
unlike Exod 34, Deuteronomy does not know ofthe new making ofa covenant after the
breach of covenant at Horeb/Sinai. Therefore the parts of Deut 29-30 that echo
Jeremiah avoid the word "covenant." One might say, however, that the innovation of
Deut 29 is to transform, via the covenant treaty formula, the idea of covenant from a
relationship established by God between himself and Israel to a binding commitment
that one "enters" (Deut 29:11).

18 Cf. also Jer 24:7; 32:39. It is also very significant that in Deut 29:3 Moses says
that until now God has not given the people a "heart to know" him (contrast Jer 31:34).

19 As Appendix I below shows, we find the same kind of inscription of a "new
covenant" theology within the Sinai covenant in Exod 34.

20 Chowelinski, "Zur theologischen Deutung," 108-11. On the Deuteronomistic
origin of Jer 31:31-34 see Winfried Thiel, Die deuteronomistische Redaktion von
Jeremia 26-45 (WMANT 52; Neukirchen: Neukirchener Verlag, 1981) 23-28.
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In general I agree with these conclusions." Although the parallels
between Deut 29-30 (or 29-32) and the ANE vassal treaties are clear,
there is nothing that stands in the way ofthinking that Deuteronomistic
redactors may have used that form for their own purposes." The ANE
treaties that are similar in structure to Deuteronomy, it is true, are from
the pre-exilic period, and we must reckon with the possibility that the
Moab covenant is based on old Deuteronomic tradition." But the
evidence seems to be decisive that even late Deuteronomic/Deu
teronomistic strata bear analogies to the form of these treaties, and
therefore an exilic or even post-exilic setting for the final redaction of

21 It is doubtful, however, that Deut 29: 14 is the equivalent to the prophetic
"eternal" covenant. Problematic also is Chowelinski's view that the Deuteronomistic
redactors implicitly devalued the Horeb covenant by means of the Moab covenant
(ibid., 103-06). It may be true, as he argues, that the Deuteronomistic redactors did not
have much interest in the Horeb/Sinai covenant. However, it seems to be going too far
to say that they considered that covenant to be "eine tote Sache" (p. 106). After all,
even if the i1,m that God will write on the hearts of the people (Jer 31:31-34) is Deut
5-28 (so Cholewinski, p. 110), that law itself is perhaps to be understood as the
explication ofthe Horeb covenant (=the Decalogue) (so Thiel, ibid., 25; Lohfink, "Der
Neue Bund im Buch Deuteronomium?" 110).

One might argue of course that Jer 31:31-34 goes beyond even Deut 30:11-14 in
certain respects (see below Appendix 1, n. 105) and that therefore the "new covenant"
conception of Deut 29-30 does not reach as far as Jer 31:31-34. See Lohfink, "Der
Neue Bund im Buch Deuteronomium?" 103, 116-18. See also Pierre Buis, "La
nouvelle alliance," VT 18 (1968) 13, who rightly speaks ofDeut 30 as a preparatory
phase to Jer 31:31-34. Nonetheless, that the two texts are related seems to me beyond
doubt. On pp. 112-13 Lohfink argues that the Moab covenant is not a "covenant
renewal" (required after breach through sin) but is identical with Deut 5-28, and on p.
118 (cf. also pp. 112-13) he argues that Deut 4 and 30 are based on the priestly
understanding ofthe (patriarchal) covenant rather than on the idea ofcovenant renewal
as in Jeremiah. But if the new covenant of Jeremiah itself is a product of the
Deuteronomistic school, as is likely, then this difference loses its importance (and it is
in any case insufficient to speak ofJer 31:31-34 as "covenant renewal," as Lohfink also
grants on p. 118). Also, in n. 48 (p. 114) Lohfink's criticism ofChowelinski overlooks
the point that Deut 30 is to be understood as nprefiguration ofthe new covenant rather
than as the instantiation of that new covenant in the "present" (as Lohfink acknowl
edges on p. 119!). Then too the objection that the Moab covenant does not follow the
form of a "covenant renewal" (p. 120) becomes irrelevant.

22 Cf. Chowelinski's view (ibid., 98) that the redactors of Deut 29-32 "zwar nicht
ein striktes Bundesformular herstellen wollten, sehr wohl jedoch tiber den Moabbund
in denjenem Formular eigentumlichen Kategorien spontan nachdachten."

23 See Weinfeld, Deuteronomy and the Deuteronomic School, 59-60.
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the Moab covenant is plausible." In any case, even if we do not wish
to say that the Deuteronomists invented the Moab covenant outright,
we can say at least that they reshaped it in light of the prophetic
concept of the new covenant. 25

The significance ofall of this for our purposes is that we now have
evidence for the development, within Deuteronomistic circles in the
exilic or post-exilic period, of the idea of "entrance into a covenant"
(cf. Deut 29: 11), a covenant that has theological affinities to the "new
covenant" of the prophets, including that of Jer 31 :31-34. We have
thus established a first step in uncovering the biblical and theological
foundations of the idea of "entering the new covenant in the land of
Damascus" that appears in CD, as well as the roots of the covenant of
2 Chr 15. The origin ofthe idea lies in the Deuteronomistic conception
ofa "new covenant" (Deut 29-30, connected with Jer 31:31-34) into
which Israel can "enter" (Deut 29:11; 2 Chr 15:12) in order to seek the
LORD with whole heart and with whole soul (Deut 4:29; 30:2; 2 Chr
15:12), so that God might restore Israel to the land (Deut 30:4-5).

3.2.2 The Preaching ofthe Prophets to the Exiles and Its Reception
by the Deuteronomists

We have seen that Deut 4:25-31 and chapters 29-30 were important for
the covenantal structure of both D and 2 Chr 15, and that chapters
29-30 of Deuteronomy have close connections with the "new
covenant" theology of the prophets. Further study shows that these
parts of Deuteronomy have a very close relationship to the preaching
of the prophets to the exiles in particular. A deeper analysis of this
relationship will demonstrate that these texts from Deuteronomy lead

24 See Dennis J. McCarthy, Treaty and Covenant: A Study in Form in the Ancient
Oriental Documents and in the Old Testament (Rome: Pontifical Biblical Institute,
1963) 131-40, 174; Lohfink, "DerNeue Bund im Buch Deuteronomium?" 104.

25 Lohfink, "BundesschluB," 43, points to a number of parts (parts II, III, and V in
his outline) ofDeut 29-30 that do not fit into the schema of Baltzer's Bundesformular
(and part IV is a later addition by consensus). He therefore concludes that the
Bundesformular cannot be the immediate model for Deut 29-30. That might suggest
that those parts come from the later shaping of the Deuteronomists (cf. similarly
Braulik, Deuteronomium II, 211). It should be noted, however, that Weinfeld,
Deuteronomy and the Deuteronomic School, 100-16, has shown that even these parts
have parallels in the ANE treaties.
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us back to a situation in the exilic or post-exilic period in which the
idea of "entering the new covenant in the land of Damascus" is fully
illuminated.

We may begin with Jer 29:10-14. In Jer 29 we read of a letter that
the prophet sent to the exiles in Babylon. There are a number of
literary-critical problems in this chapter, into which it is not necessary
for us to enter," but the core of the chapter is evidently the material
relating to Jeremiah's letter to the exiles in 29:1-7 and its consequences
in 29:24-32.27 Jeremiah's letter stated clearly (29:5-7), against the
preaching ofthe false prophets (27: 16; 28:3-4, 10-11; 29:8-9), thatthe
exiles would not return soon, and so they should prepare to live in the
land of their exile for some time to come. A later Deuteronomistic
redactor, however, has added an oracle of salvation in 29:10-14. That
these verses are of Deuteronomistic origin is shown by their affinities
to Deuteronomic and Deuteronomistic literature, above all Deut 4:29
and 30:3-5 (for the latter two passages see the texts printed above):"

When you seek (cntvp~') me you will find (cnK~o,) me if you search after
me ('Jtv"n) with all your heart. And I shall be found ('nK~OJ') by you,
says the LORD, and I shall restore ('n~tv') your fortunes (c~n'~tv), and
I shall gather ('~~p') you from all the nations (C"'il "'0) and from all
the places to which I have exiled ('nn'il) you, says the LORD, and I
shall return ('n~m) you to the place from which I exiled you. (Jer
29:13-14)

The oracle of salvation in Jer 29:10-14 assures the exiles that, despite
Jeremiah's word, the exiles will return to their land, and it commends
to the exiles the possibility of seeking and finding God even within a
foreign land.i Thus the oracle can be understood, at least in part, as
admonition not to fall away from the worship ofYahweh even in exile,

26 For discussion of these problems see Thiel, Die deuteronomistische Redaktion
von Jeremia 26-45, 11-19.

27 Thiel, ibid., 12-13, observes that 29:24-32 in its present state is itself confused.
Original is 29:26-28, a letter sent from Shemaiah to Zephaniah. The Deuteronomistic
redactor is responsible for 29:24-25, as well as for 29:31-32, where he introduces
"false prophesy" polemic against Shemaiah. Originally the "sending command" and
iON" of29:31a were followed immediately by the formula and pronouncement against
Shemaiah in 29:32.

28 See also Thiel, ibid., 14-16; and E. W. Nicholson, Preaching to the Exiles: A
Study in the Prose Tradition in the Book ofJeremiah (Oxford: Basil Blackwell, 1970)
81.
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where the temptation to worship the gods of Babylon will have been
strong, and encouragement to continue to search after (tv,,) God (Jer
29:13).29

The motif of God's "gathering" of the exiles and "bringing them
back" to their land is also prominent in Ezekiel. Three times in that
book the prophet is consulted by leading elders of the exiled
community in Babylon (8: 1; 14:1; 20:1). In the first consultation (cf.
8:1; 11:24-25) the prophet is transported in a vision from the exile to
Jerusalem (8:2--4), where he sees the idolatrous behavior of the
Jerusalemites (8:5-18), their slaughter (9:1-11), the departure of the
glory of God from Jerusalem (l0:1-22) (which is the result of the
abominations committed in Jerusalem [8:6]), and the judgment on the
wicked counselors of Jerusalem (11:1-13). God then tells the prophet
that the inhabitants ofJerusalem are claiming that the land vacated by
the exiles is given to them to possess, because the exiles "have gone far
from the LORD" (11: 14-15). But God commands Ezekiel to say to the
exiles (11:17),

I shall gather ('n~:lp') you from the peoples (C'ODii 10), and I shall
assemble you from the lands in which you have been scattered (cn'~~J),

and I shall give to you the land of Israel.

When God finishes speaking to Ezekiel, the prophet is transported back
to the exiles, where he announces God's promise to them (11:24-25;
cf a similar scene in 33:23-33).

In the consultation at 20:3, God says to Ezekiel: "Son ofman, speak
to the elders of Israel and say to them: 'Thus says the Lord GOD, "do
you come to consult [or search after (tv",)] me? As I live, I shall not
be consulted by you," says the Lord GOD. '" God then tells Ezekiel to
judge the people and to make known to them their abominations. When
God led the children ofIsrael out ofEgypt, he commanded them to cast
away from themselves the "abominations oftheir eyes" (,"J'S) '~'Ptv) and
not to defile themselves with the idols ofEgypt (20:7). But both in the
wilderness and in the land Israel continued to worship idols and did not
observe the sabbath (20:8, 13, 16, 21, 28). Despite Israel's
disobedience, God withheld his hand from completely destroying

29 Thiel, ibid., 16, 112. Thiel dates the promise of 29:10 and the work of the
Deuteronomistic redactor to about 550 BC in Palestine (pp. 17, 113-14). I consider it
more likely that the Deuteronomistic redaction took place in Babylon (see below).
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Israel, so that his name might not be profaned among the nations in
whose sight God had brought Israel out (20:13-14, 17, 22). Then, in
words similar to 11:17, God says to the exiles through the prophet
(20:34),

I shall bring you out from the peoples (c'o.tm 10), and I shall gather
('n~Jp') you from the lands in which you have been scattered (cn~m:lJ)

with a strong hand and with an outstretchedarm and with anger poured
out.

God goes on to say that he will bring Israel (the exiles) back into the
wilderness, where he will once again enter into judgment with them.
After he has purged the rebels from among them, he will bring a
purified Israel back to the land that he swore to give to their ancestors
(20:35-38,42).

In both Ezek 11:17 and 20:34, then, as in Jer 29:10-14, we have
very close parallels to Deut 30:3-5. All four ofthese texts promise that
God will gather the exiles from the land to which he has deported them
and bring them back to the land of Israel. The first three of these texts
are addressed directly to the exiles themselves. That raises the question
whether Deut 30:3-5 is also an exilic text; we shall return to that
question below. The remaining consultation between Ezekiel and the
elders comes at Ezek 14:1. This text is not parallel to Deut 30:3-5, but
it does have an affinity with Deut 4:25-31, a passage that we have
already seen to be related to Jer 29:10-14, and it also has an affinity
with Deut 29: 17-18. When the elders come to Ezekiel, God says to him
(Ezek 14:3-5),

Son of man, these men have taken their idols up into their heart and
placed their iniquityas a stumblingblock before themselves.Shall I be
consulted [or soughtafter: to"Nii] by them?Therefore speak with them
and say to them, "Thus says the Lord GOD, 'Any man from the house
of Israel who takes up his idols into his heart and places his iniquity
before himself as a stumblingblock and comes to the prophet-I the
LORDwill answerhimmyselffor the multitudeofhis idols, in order to
take hold of the hearts of the house of Israel, all of whom have
separated themselvesfrom me with their idols.,,,

With this we may compare Deut 4:27-28, where Moses states what the
consequences will be should Israel fall into idolatry:

The LORD will scatter (r~iil) you amongthe peoples, and only a few
ofyou will be left amongthe nationsto whichthe LORD will lead you.
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And there you will serve gods, the products of human hands, of wood
and stone, who neither see nor hear nor eat nor smell.

The text from Deut 4:27-28 uses the verb f'E) ("to scatter"), also used
by Ezekiel in the texts discussed earlier, and says that the exiles will
worship idols in the land of their exile. Similarly, in Ezek 14:3-5 the
elders ofthe exile community are accused ofworshiping idols secretly
in their hearts. It will be granted that Deuteronomy speaks ofphysical
idols, whereas Ezekiel may imply an idolatry ofthe heart carried out in
the absence of physical idols. But the connection is not the less
interesting because of that. Furthermore, the passage from Ezekiel
makes clear that "searching after (~")" God is incompatible with
idolatry. As we saw above, one of the points of the Deuteronomistic
redaction ofJeremiah was that the exiles, despite the fact that they were
in a foreign (idolatrous) land, should continue to search after (tv,,) the
LORD, and he would bring them back to their land. Thus "searching
after the LORD" means turning away from idolatry and devoting onself
to Yahweh alone. That is also the message of Deut 4:29, which, as we
saw above, promises that from their exile the people will seek the
LORD and will find him if they search after (tv,,) him with all their
heart and with all their soul. Thus there is a possible point of contact
between Deut 4:27-28 and Ezek 14:3-5.

Even more noticeable, however, is the similarity between Ezek
14:3-5 and Deut 29:16-20. The scene in the latter text is the plains of
Moab where, just before Israel is to enter the promised land, Moses
reminds the Israelites of their time in Egypt, and how they saw "their
detestable things" (l:)iT"~'Ptv) and "their idols" (l:)iT""~). Moses warns
them that if there is anyone "whose heart is turning away today from
the LORD our God to go and serve the gods of those nations," who
"blesses himself in his heart and says, 'I shall have peace, even though
I walk in the stubbornness of my heart,'" the anger of the LORD will
smoke against that man. Like Ezek 14:3-5, this passage warns against
the secret veneration of idols in the heart. Furthermore, this passage is
reminiscent of Ezek 20:7-8 discussed above, where the Israelites are
accused of having worshiped the idols-the detestable things
(l:)"~'ptv)-oftheEgyptians.

The striking points of contact between the words to the exiles in
Jeremiah and Ezekiel and our passages from Deuteronomy lead
naturally to the question ofthe relationship between them. The fact that
Deut 4:25-31 and chapters 29-30 have such close contacts with these
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prophetic traditions regarding the exiles specifically (and not just
prophetic traditions in general) makes it highly likelythatDeut4:25-31
and chapters 29-30 originated in circles in the exile closely related to
these prophetic traditions. We have already seen that Jer 29: 10-14 has
close points of contact with both Deut 4:29 and 30:3-5, and that is
strong corroboration for the hypothesis that the latter two passages are
related to each other and that they come from an exilic context. The
only questions that must be discussed are whether they come from the
period ofthe exile or from after the exile, and whether they come from
a Palestinian setting or a Babylonian setting. If we assign these
passages to the Deuteronomistic school, then the answers to these
questions will depend on when and where we consider the
Deuteronomistic school to have been active.

It is generally thought that the Deuteronomistic school finished its
work on the Deuteronomistic History (DH) between the year 561 BC,
when King Jehoiachin was released from prison-the last historical
event mentioned in DH(2 Kings 25:27-30}-and the year 520 BC,
since DH shows no knowledge of construction of the second temple.
Generally a date closer to the earlier event is preferred (560 or 550
BC), and that seems reasonable" At least one scholar has argued,
however, that the final redaction of DH happened in the post-exilic
periodandthatDeut4:3D-31 and 30:1-3 are post-exilic." As far as the
location of the work of the Deuteronomisitic school is concerned, a
number ofscholars have argued that the Deuteronomistic school in the
exilic and post-exilic periods was active in Palestine." However, E. W.
Nicholson has argued that Deut 4:29-31 and 30:1-5 have an origin in
the exile, since they are manifestly concerned with the return ofexiles,
and he has also argued that the evidence that the Deuteronomistic
school did its work in Babylon is as strong as or stronger than the

30 Robert H. Pfeiffer, Introduction to the Old Testament (2nd ed.; London: Adam
and Charles Black, 1953) 365; Nicholson, Preaching to the Exiles, 116-17; Thiel, Die
deuteronomistische Redaktion von Jeremia 26-45, 113-14.

31 Raymond F. Person, Jr., The Deuteronomic School: History, Social Setting, and
Literature (Atlanta: Society of Biblical Literature, 2002) 50-56; idem, Second
Zechariah andthe Deuteronomic School (JSOTSup 167;Sheffield: Sheffield Academic
Press, 1993) 54-59.

32 E.g., Thiel, Die deuteronomistische Redaktion von Jeremia 26-45, 113; Martin
Noth, Uberlieferungsgeschichtliche Studien (Halle: Max Niemeyer, 1943) 97, 110 n.
I.
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evidence for a Palestinian setting." Given the affinity between Deut
4:29-31 and Jer 29: 13-14, it then becomes plausible that the latter text
is also a product of Deuteronomistic circles in the exile in Babylon."
Additional evidence that Deut 30: 1-5 (at least) comes from the exile in
Babylon rather than Palestine is that Nehemiah, who came from the
exile, paraphrases the passage in his prayer while still among the exiles
(Neh 1:8-9). In other words, he knew that text in the exile. If we
assume that Deut 30: 1-5 does indeed come from the exilic period
rather than the pre-exilic period (and so did not belong to the pre-exilic
Deuteronomic corpus taken by the exiles to Babylon), then it is more
likely that Nehemiah knew it from Deuteronomistic circles in the exile
than that it came to him from Palestine. All in all, therefore, I consider
it likely that Deut 4:25-31 and chapters 29-30 took shape among the
Deuteronomists in exile in Babylon who were deeply influenced by the
prophetic preaching to the exiles, particularly that of Ezekiel.35 Their
work is also visible in the redaction ofthe parts ofJeremiah relating to
the exiles." The burden of their message to the exiles lies in the
declaration that, if they will tum away from idolatry and search after
(rv,,) God wholeheartedly, God will restore them to their land.

As noted above, it is probable that Jer 31:31-34, the passage on the
"new covenant," is itself a product of Deuteronomistic circles in the
exile. This passage is one of a series of oracles in Jer 30: 1-31 :40 that
speak of the restoration of Israel. Three (or four) times in this section
the prophet introduces the oracles with the words, "the days are
coming" (30:3; 31:27, 31; [31:38 is textually uncertain]), and in each
case there is the announcement of what God is going to do in those
days: God will restore the fortunes of his people Israel and Judah and

33 Nicholson, Preaching, 116-22. Also expressing themselves recently in favor of
a Babylonian setting are Norbert Lohfink, "Gab es eine deuteronomistische Be
wegung?" Studien, 118; and Rainer Albertz, "In Search ofthe Deuteronomists: A First
Solution to a Historical Riddle," The Future of the Deuteronomistic History (ed.
Thomas C. Romer; BETL 147; Louvain: University Press, 2000) 15. The latter
represents a change from Albertz's earlier opinion (idem, Religionsgeschichte Israels
in alttestamentlicher Zeit [2 vols.; Gottingen: Vandenhoeck & Ruprecht, 1992]2.399),
where he favored a Palestinian setting.

34 Nicholson, ibid., 122-23, 131-33.
3S See further Norbert Mendecki, "Dtn 30,3-4 - nachexilisch?" BZ 29 (1985)

267-71, who observes that Deut 30:3-4 is heavily influenced by Ezekiel as well as
Second and Third Isaiah.

36 On this see further Nicholson, Preaching to the Exiles, 126-33.
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bring them back to the land, so that they might possess it (30:3); God
will repopulate the land (31 :27); God will make a new covenant with
the house of Israel and the house of Judah (31:31); and (ifwe include
31:38) God will rebuild the city ofJerusalem. Much ofthe long passage
in 30:1-31 :26 is dedicated to the promise that the people of Israel
would return to their land and uses language reminiscent of Deut
4:25-31 and 30: 1-5. God will "restore the fortunes" ofhis people (Jer
30:3; cf. Deut 30:3); God will bring them back to the land that he gave
to their ancestors, and they will possess it (Jer 30:3; cf. Deut 30:5); the
present is a time ofdistress (Jer 30:7; cf. Deut 4:30); God will "gather"
Israel from the farthest parts of the earth and from the "land of the
north" (Jer 31:8; cf. Deut 30:4). Thus not only is Jer 29: 10-14 closely
related to Deut 4:25-31 and 30: 1-5; the whole of Jer 30-31 is closely
related to these same texts from Deuteronomy.

There is one final observation to be made. We have seen that 2 Chr
15:1-15 is closely related to Deut4:25-31 and 30: 1-5. But there is also
a close connection between 2 Chr 15:1-15 and Jer 30-31, for in 2 Chr
15:7 the author explicitly quotes Jer 31:16: "for there is a reward for
your work." That suggests that for his understanding ofAsa's covenant
in 2 Chr 15, the Chronicler has depended not only on Deut 4:25-31 and
chapters 29-30, but also on Jer 31, the very chapter that speaks of the
"new covenant. " We saw above that Asa's covenant is essentially
identical, from a structural point ofview, to the Damascus covenant as
described in D. We now see also that Asa's covenant has its roots in the
very same Deuteronomistic "newcovenant" traditions that stand behind
D.

We have thus established a second step in uncovering the biblical
and theological foundations of the idea of"entering the new covenant
in the land of Damascus." The prophets of the exile (especially
Jeremiah and Ezekiel) preached to the exiles that they must seek the
LORD with their whole heart while in the land oftheir exile, the "land
of the north" (Jer 31:8). God would gather them and restore them to
their land. This would happen when God made a new covenant with
them. The Deuteronomists ofthe exilic and post-exilic periods picked
up this preaching of the exilic prophets and made it their own. Israel
must "enter a covenant" (Deut 29:11; cf. 2 Chr 15:12), that is, the "new
covenant" (Deut 29-30; Jer 31:31-34), in the land of its exile, the land
ofthe north (Deut 30:1; Jer 31:8), to seek the LORD with whole heart
and with whole soul (Deut 4:29; 30:2; 2 Chr 15:12).
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3.2.3 "The Land ofDamascus" as the Place ofIsrael's Exile in D

The fact that the new covenant is connected in D with the term "the
land of Damascus" is further evidence for the hypothesis that the idea
of"entering the new covenant in the land ofDamascus" has its roots in
the prophetic preaching to the exiles and in the Deuteronomists'
reception of that preaching, for a strong case can be made that the
connection of the "new covenant" with the "land of Damascus" also
has roots in Jer 30-31. As we have seen, Jer 31:8 says that God will
bring Israel back to the land ofIsrael from the "land ofthe north." The
"land of the north" is a generic term for the place of exile in Jer 3:18;
16:15; 23:8, and in Zech 6:6,8. In Zech 2:10-11, however, the "land of
the north" is explicitly identified with Babylon. It is virtually certain
that texts such as these that speak of the "land of the north," and
perhaps especially Jer 31:8, lie behind the expression "the land of
Damascus" in D. The midrash in CD VII,13-14 says that "those who
remained steadfast escaped to the land ofthe north," and the midrash
goes on to equate the "land ofthe north" with Damascus. In Chapter 1
I showed that the purpose ofthis midrash was to explain the origins of
the Damascus covenant and, moreover, that it connected the origins of
the Damascus covenant with the exile.

I have identified "the land of Damascus" with the land of Israel's
exile, specifically Babylon. Since that point is disputed, however, I
must say something more about it. Much has been written about the
expression "the land ofDamascus," and numerous attempts have been
made to identify "the land of Damascus" with the city of Damascus
itself or with the Qumran community. But there is in the end only one
text (the midrash on Amos 5:26-27 in CD VII,12b-14a) that can point
us in the right direction, and it shows clearly that "the land of
Damascus" is the place ofIsrael's exile. CD VII,12b-14a states: "When
the two houses ofIsrael separated, Ephraim detached itselffrom Judah,
and all the renegades were delivered up to the sword; but those who
remained steadfast escaped to the land of the north." As I have shown
in Chapter 1, the "departure ofEphraim from Judah" refers, on the one
hand, to the historical division between the northern and southern
kingdoms, and on the other hand serves as a cipher for those who tum
away from the covenant of the movement represented by D (="those
who depart from Judah" [iT"il" ",tv] in CD VIII,3). Similarly in the later
DSS (4QpNah [4QI69] 3-4 ii 2, 8; 3-4 iii 5; 4Qppsa [4QI71] 1-2 ii
17) the term "Ephraim" will refer to the opponents of the Qumran
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community. There is no evidence, however, that CD VII,4b-VIII,18b
has the Qumran community in view yet. The passage rather warns
against apostasy from the pre-Qumran covenant movement." In
VII,13c-VIII, Ia the author ofthe A text identifies the "escapees" ofthe
"first visitation" (=the exile; the term "first visitation" comes from CD
XIX, 11-12, which belonged to the original midrash from which the A
text was produced)" with the "steadfast" who "escaped to the land of
the north" at the separation of Ephraim from Judah (VII,13c-14a).39
That means that the "steadfast" who "escaped" to the "land of the
north" are those who went into exile. Since the "steadfast" are set in
contrast to the renegades-those who tum aside from the covenant
(VII,13;VIII,3)-we conclude that the "steadfast" are those who
remained faithful to the covenant in the exile, the "land of the north."

The midrash on Amos 5:26-27 identifies the "land ofthe north" (the
land of exile) with Damascus. Thus the origin of the term "land of
Damascus" in the expression "the new covenant in the land of
Damascus" that appears several times in CD is easily explained. The
"land of the north" from CD VII,l4-that is, the land of exile-is
simply replaced by the "land of Damascus" on the basis of the
immediately following midrash on Amos 5:26-27.

It may be asked, however, why the "Damascus" text from Amos 5
ever came to be connected with the exile in Babylon ("the land of the
north") at all. Certainly Acts 7:43, where "Damascus" in the text of
Amos 5:27 is replaced with "Babylon," is important external evidence
that such a connection was indeed being made at the time. The most
likely explanation for the connection, however, is simply that members
of the Damascus covenant read Amos 5:26-27 as a prophecy that the
law and the prophets would be restored, and their true interpretation
revealed, in the exile. As we have seen, it was for the sake of the

37 In agreement withJeromeMurphy-O'Connor, "A LiteraryAnalysisof Damascus
DocumentVI,2 - VIII,3," RB 78 (1971)227.

38 See Chapter 1, pp. 30-31,37-38.
39 The fact that the author identifiesthe apostatesas"Ephraim" at the separationof

the two kingdoms, whilehe identifiesthe"escapees"asthose whowentinto exileatthe
time of the fall of Jerusalem......drawing on and conflating two different historical
events-is unproblematic insofarasthe authorof CDandevenEzekielhavea tendency
to conflatethesehistoricalevents.On thisseeChapter1, p. 18;Murphy-O'Connor,"A
LiteraryAnalysisof Damascus DocumentVI,2 - VIII,3,"225; Davies, The Damascus
Covenant, 153-54.
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interpretation of the law and the prophets that the Damascus covenant
arose (CD III,12b-17a): the Damascus covenant traced its roots back
(at least in part) to a felt need to seek the "hidden things" ofthe law (cf.
Deut 29:28), and that required preservation and careful study ofthe law
and the prophets.

Viewed historically, this kind of work-preservation and study of
the law and the prophets-eertainly occurred in the exile. It is generally
thought that the community of the exile was responsible for the
preservation and redaction of the law and the prophets. The priestly
legislation was probably synthesized to a great extent in the exile.
Some scholars think that the DH was put in its final form in the exile
in Babylon," and as we have seen, there is evidence to suggest that the
Deuteronomists of the exile also undertook far-reaching redaction of
Jeremiah. Other pre-exilic prophets (e.g., Hosea, Amos, Zephaniah)
may also have been redacted in the exile. Needless to say, the later
Jewish tradition would not acknowledge that the exiles ever edited (and
thus changed!) the law ofMoses or the prophets. From the perspective

.of later Jewish tradition, however, the activity undertaken by the
scribes of the exile was remembered collectively as their preserving,
and thus "establishing" (c"pn), ofthe law and the prophets (CD VII, 16).

The midrash on Amos 5:26-27 in CD VII, 13c-19a agrees well with
this explanation. The author ofthe midrash takes Amos 5:26-27a in the
MT, which reads, "And you will take up Sikkut your king and Kiyun
your star-god, your images that you have made for yourselves, and I
shall deport them beyond Damascus (piVe,? nN?ne)," as "I shall exile
the sikkut of your king and the kiyun of your images from my tent to
Damascus (piDe, "?nNe)." He then reads "the Sikkfit (n,~o) ofyour king"
as "the booth (n~,o) of your king" and interprets this "booth" as the
"books of the law." This reading comes by way of Amos 9:11, where
God says that he will "lift up [or (re)establish: C"pN] the booth ofDavid
that has fallen." Why he interprets the "booth" as the "books of the
law" is uncertain, although it has been suggested that the author knew
a tradition that equated the temple with Scripture." In any case, the

40 See the discussion in Nicholson, Preaching, 116-22.
41 See N. Wieder, "Sanctuary as a Metaphor for Scripture," JJS 8 (1957) 165-75,

who, however, only adduces very late evidence. More likely perhaps is the explanation
ofLawrence H. Schiffman, The Halakhah at Qumran (SJLA 16; Leiden: E. 1. Brill,
1975) 31-32, who explains the exegesis in the following way: C~~~O rree nK "n"i;l)in is
read in the sense, '''I will reveal the sikkut of your King,' i.e. God. Based on this
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idea is that at the exile God deported the books of the law, which had
"fallen" (into neglect) and had been "breached" (see Amos 9:11b) in
Judah, from the temple to "Damascus," where he would "(re jestablish"
them. Since the unusual word sikkCtf has been interpreted as referring
to the law, it was natural to interpret the equally unusual "kiyiot [or
kene] ofthe (your) images" as referring to the "books ofthe prophets,"
the other main corpus of Scripture that went into exile. Thus this
midrash on Amos, which locates the beginning of the Damascus
covenant in exilic circles who were concerned with the preservation
and the correct interpretation ofthe law and the prophets, agrees well
with what we are told about the origins ofthe covenant elsewhere inD.

Moreover, this historical context-scribal activity in the exile-also
makes excellent sense of CD VII,17-18. There the author says that
Israel "despised the books ofthe prophets." This is an obvious allusion
to 2 Chr 36:15-16, which says that God "sent persistently to them by
his messengers [=the prophets] ...but they kept mocking the messengers
of God and despising his words and scoffing at his prophets ...." The
result was that God "brought up against them the king of the
Chaldeans..." (36:17). Not only does the allusion to 2 Chr 36:15-16
point to the exile as the historical situation in the author's mind; but
also, if Israel before the exile "despised" the words of the prophets,
then it was the community ofthe exiles who cherished, preserved, and
interpreted their words, just as it was the exiles who "(re)established"
the law (CD VII,16).

It is also possible that the author of the midrash read the "M""m of
Amos 5:27 in the sense of"I shall reveal" rather than "I shall deport,"
thus implying that in the exile God "revealed" the correct interpretation
of the law and the prophets." That would correspond to the notion
elsewhere in CD that it was the exiles to whom God gave the correct
interpretation ofthe law (e.g., 111,12-16; VI,2-11) and to the historical
hypothesis that it was scribes in the exile who sought the correct
interpretation of the law through study.

reading of Amos, the sikkut must be that revealed by God, the Torah. Amos 9:11 is
quoted to provide a proof-text to the effect that sikkut can refer to the Torah,"
Schiffinan refers to Harry Austryn Wolfson, Philo (2 vols.; Cambridge: Harvard
University Press, 1947-48) 1.149, who cites a passage from Philo (Leg. 3.46 on Exod
33:7) as evidence that the tabernacle (sukka) could be a symbol for the Law (identified
with Wisdom). The Philo parallel is, however, quite remote.

42 See the previous note.



100 CHAPTER THREE

Finally, as we have seen, the idea of the "new covenant in the land
of the Damascus" is itself probably the product of scribal exegesis,
from within an exilic setting, ofthe law (Deut 4:29-31; 30: 1-5) and the
prophets (Jer 29-32). That agrees with the argument that the Damascus
midrash refers to the preservation and study of the law among scribes
in the exile and that it connects the origins of the covenant with such
activity.

What we have in CD VII,13c-19a, then, is a tradition about the
preservation and (correct) interpretation ofthe law and prophets among
exilic scribal circles, a tradition supported by appeal to prophecy
(Amos). Accordingly the "escapees" of the "first visitation," that is,
those who escaped to the "land ofthe north" (CD VII,13-14), which is
the "land of Damascus," are the earliest members of the Damascus
covenant, whose origins are set in the exile." In short, all of the
evidence points to identifying Damascus with the Babylonian exile and
neither with the Qumran community," nor with the city of Damascus
itself, nor with the Judean desert, as has been variously proposed."

43 This interpretation is supported by CD III,12-17, where the early members ofthe
covenant are called the "steadfast" at the time of the exile, as in CD VII, 13.

44 The proposal of Geza Vermes, Scripture and Tradition in Judaism (2nd ed.;
Leiden: E. 1. Brill, 1973) 43--49, that the symbolism ofthe "land ofDamascus" comes
from exegetical traditions on Zech 9: 1 that identified the place of the eschatological
sanctuary with Damascus, is possible. Such might explain why Amos 5:26-27 in
particular is connected with the exile of the (temple-related) community in CD
VII, 13c-VIII, 1. Vermes overlooks the problem, however, that the exile to the land of
Damascus is understood to be a past event, so that it is unlikely that "Damascus" is a
symbol of a future expectation for the Qumran community. On CD VII, 18-19 see the
next note.

45 In agreement with Isaac Rabinowitz, "A Reconsideration of 'Damascus' and '390
Years' in the 'Damascus' ('Zadokite') Fragments," JEL 73 (1954) 33-34 (see also 20
n. 38, 21 n. 49, 26 n. 87, 29 n. 96, 31 n. 113, 32-33 n. 125); Jerome Murphy
O'Connor, "The Essenes and Their History," RB 81 (1974) 221; and Davies, The
Damascus Covenant, 122-23. For a convenient listing ofscholars and their views, see
Charlotte Hempel, The Damascus Texts (Sheffield: Sheffield Academic Press, 2000)
59; and Vermes, Scripture and Tradition in Judaism, 44. The term "Damascus" does
not appear outside ofD, which is most odd if it refers to the Qumran community.

CD VII, 18-19 does not speak against the identification ofDamascus with Babylon.
The participle K::Jil is probably to be taken as a past tense (the Interpreter of the Law
"who came" to Damascus) rather than as a future tense (the Interpreter ofthe Law who
"will come" to Damascus) (in agreement with Ginzberg, An Unknown Jewish Sect,
34--35 [German: 48]; Chaim Milikowsky, "Again: Damascus in Damascus Document
and in Rabbinic Literature," RevQ 11 [1982] 104; Davies, The Damascus Covenant,
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147; and Jerome Murphy-O'Connor, "The Damascus Document Revisited," RB 92
[1985] 242 [which represents a change from his earlier view in "The Essenes and Their
History," 222 n. 39]; and contra van der Woude, Die messianischen Vorstellungen.Ys,
57). In support of taking it as a past tense are (1) the fact that CD VI,7 speaks of the
Interpreter as a figure ofthe past; (2) that where the Interpreter ofthe Law does appear
as a future figure at Qumran in 4Q174 1-2 i II, the implication seems to be that the
Interpreter will appear in Zion and not in Damascus, since the Interpreter is said to rise
with the Davidic messiah who appears in Zion (and note that while this text cites Amos
9:11, it interprets it in a very different sense from CD VII,15-16); and (3) the fact that
the "star" that is interpreted as referring to the Interpreter ofthe Law comes from Amos
5:26-27, which in CD VII is interpretedofthe events of the exile (in the past). The fact
that the author passes over the "star" at the beginning of his exegesis (VII, I4b-18a) and
only comes to it secondarily (VII, 18b-19a) does not have to be explained as van der
Woude explains it, namely, that the exile ofthe books ofthe law and prophets is a past
event while the coming ofthe Interpreter ofthe Law is a future event. Rather, it may be
that the Interpreter ofthe Law actually "came" to (appeared among) the exiles at a time
considerably later than the actual exile (587/86 BC), so that it would have been
inappropriate to say that he was "exiled" with the law and the prophets. But even ifN::Ii1
should be taken as a present or future participle, it would not exclude an identification
of Damascus with Babylon of the exile, since the author might be interpreting the
events from the perspective ofAmos's time, for whom the exile to Damascus lies in the
future.

The origins of the office of the rrrm W", are not clear. It is possible that the
historical "interpreter ofthe law" was a figure like Ezra, who according to Ezra 7:2 was
a Zadokite priest and who according to Ezra 7: I0 "set his heart to study (tD,,) the law
(i1"n)." In Sifre Deut §48 (to Deut 11:22) (Finkelstein edition, p. 112) (cf. also b.
Sukkah 20a-b), Ezra is compared to Moses: IfMoses had not established the law for
Israel, it would have been forgotten. So also if Ezra had not restored the law, Israel
would have forgotten it. Israel forgot the law at the time of the exile (cf. Jub.l :9, 14),
but Ezra restored it. In 4Q385a 18 ia-b 2-11 (the so-called Apocryphon ofJeremiah),
in a section without parallel in the MI, Jeremiah goes to the exiles in Babylon and
"commands them what they should do in the land of [their] captivity." In Egypt he tells
the exiles to "seek" ('fD") God's statutes (4Q385a 18 ii 8). Perhaps we have here
another example of someone who might be called an "interpreter of the law" who
"came" to "Damascus" (the exile). As Devorah Dimant, "An Apocryphon ofJeremiah
from Cave 4 (4Q385B = 4Q385 16)," New Qumran Texts and Studies (ed. George J.
Brooke; Leiden: E. J. Brill, 1994) 20-21, 26-28, has pointed out, Jeremiah plays a role
like Moses in that he establishes commandments for the people in exile (see also her
comments in DJD 30.105, 166). Jeremiah's role in the rest ofthe apocryphon, namely,
giving an overview ofthe future history of Israel, including exile and restoration, also
makes him similar to Moses in Jubilees, which further supports the idea that Jeremiah
plays the role of an authoritative interpreter of the law.

There is mention ofan "Interpreter of the Law" in 4Q174 1-2 i 11and 4Q177 11,5.
These two texts may have originally belonged to one and the same document (see
Annette Steudel, Der Midrasch zur Eschatologie aus der Qumrangemeinde
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(4QMidrEschafl b
) [STDJ 13; Leiden: E. 1. Brill, 1994] 151). I suspect that in both

cases the "Interpreter of the Law" is the priestly messiah who will arise with the
Davidic messiah at the end of days. The mention of an "Interpreter of the Law" in
4Q 177 11,5 is followed by the words, "for there is no <l~l( N~~)•••each one upon his
rampart. when they arise (o,r:m':I ",~o ~11 fD'N)." The last line is reminiscent of CD
IV,lo-ll, which reads: "but when the period corresponding to the number of these
years is complete, there will no longer ("11 rN)be any joining with the House ofJudah
but rather each one standing on his stronghold (",~o ~11 fD"N "011~ ON "~)." The word
"011 ("to arise") used in 4Q 177 11,6 is the verb frequently used in the Qumran literature
for the coming of the messiahs (CD XII,23; XX,I; 4Qplsaa [4QI61] 8-10,18; 4Q174
1-2 i 11, 13). I consider it likely that 4Q 177 11,6 refers to the coming of the messiahs
(note the plural), when there will no longer be a chance to join the community, but
every individual not yet in the community will face his own fate (cf. CD IV, 11)
(contrast Steudel, Midrasch, 93). Thus the Qumran community looked for an
eschatological "Interpreter of the Law" (=priestly messiah).

There is evidence, then, that the "interpreter of the law" was a title used at Qumran
and in its parent movement both for a historical figure ofthe past and for an eschatolog
ical figure. The terms "interpreter of the law" and "teacher of righteousness" were
sufficiently inexact that both could be used either for the priestly messiah himselfor for
a forerunner of the messiah (cf van der Woude, Die messianischen Vorstellungen,
54-55, 74; John 1. Collins, The Scepter and the Star: The Messiahs ofthe Dead Sea
Scrolls and Other Ancient Literature [New York: Doubleday, 1995] 104). Thus it is
easy to understand how the "interpreter of the law" could have been understood both
as a (past) historical figure, as a (future) eschatological prophet like Moses, and even
as a (future) eschatological priestly messiah.

The following is a possible scenario: The pre-Qumran movement believed that the
"Interpreter ofthe Law," who established its halakah, had already come. It looked for
the coming ofa priestly messiah (=teacher ofrighteousness) and a Davidic messiah. For
the (later) Qumran community, the teacher ofrighteousness had come, but he turned out
not to be the priestly messiah. The community continued to look for a priestly messiah
(=[final] interpreter ofthe law) and a Davidic messiah. Collins (p. 104) writes that it is
"gratuitous to multiply teachers without cause, by identifying the Interpreter ofthe Law
as yet a third figure who preceded the historical Teacher." It seems necessary, however,
to posit three different figures that the Qumran community and its parent movement
knew as past or expected as future authoritative teachers of the law. The Qumran
community accepted the halakah ofthe Damascus covenant and the original interpreter
of the law (IQS IX, 10; CD XX,8-9, 31-32; cf. CD VI,2b-lla). When the Teacher
came, the community accepted his authority as an authoritative interpreter ofthe law.
But as we saw above, the Qumran community also continued to look for an eschatologi
cal "interpreter of the law." Thus the Qumran community knew of two historical
teachers ofthe law (an original "Interpreter of the Law," who [allegedly] established
the halakah ofthe [old] Damascus covenant; and the historical Teacher of Righteous
ness), and expected a third (eschatological) "interpreter of the law," with whom it
probably identified the eschatological priestly messiah. (Note also that even 1QS
VIII, 11-12 knows of someone [present or past] called an "Interpreter," although that
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Since the terms "the land ofthe north" and "the new covenant" in D
both have their likely origin in Jer 31, it is no longer necessary to
remain puzzled as to why the "new covenant" (from Jeremiah) and the
"land ofthe north/Damascus" (via Amos) ever came to be connected."
Underlying the expression "the new covenant in the land ofDamascus"
is a coherent and comprehensive Deuteronomistic theology according
to which a "new covenant" in the "land of the north" (=the exile) is
prerequisite for the restoration of Israel. Jeremiah 30-31 shows itself
to be the linchpin of the whole idea. This new covenant entailed the
preservation and the interpretation ofthe law, which Amos prophesied
would happen in Damascus (="the land of the north"). Nor is it
necessary any longer to doubt whether the term "new covenant" in the
Qumran literature has any relationship to the classic "new covenant"
text of Jer 31:31-34. Even up to the recent past some scholars have
expressed such doubt. Thus in a 1994 essay Talmon writes: "[T]he
Covenanters evidently disregarded Jeremiah's prophecy.'?" We now
see, however, that Jer 31:31-34 is in fact a central text for
understanding the term, as one might have expected.

We have thus established a third step in uncovering the origins of
the idea of"entering the new covenant in the land of Damascus." The
new covenant included the study ofthe law and the prophets to find the
correct interpretation ofthe law, so as to be able to do the revealed and
hidden things ofthe law. The correct interpretation was to begin in the
exile, the "land ofthe north," the "land ofDamascus," where, as Amos

figure is probably not the Interpreter ofthe Law ofCD VI,7 but one of the "interpreters
in the law" of 1QS VI,6.)

46 Contrast Hempel, The Damascus Texts, 80: "It may be best to remain agnostic as
to the identity of the ancient exegete who, inspired by Jer. 31.31 and Amos 5.26-27,
introduced the idea ofa new covenant in the land ofDamascus into D." I do not suggest
that we know the identity ofthe exegete who did this, but we can now understand how
the connection was made.

47 Talmon, "The Community of the Renewed Covenant," 13; cf. also idem, "The
Essential 'Community ofthe Renewed Covenant, '" 346. Ofthe same view is Raymond
F. Collins, "The Berith-Notion of the Cairo Damascus Covenant and Its Comparison
with the New Testament," ETL 39 (1963) 573, 575 (but see also 580) (reprinted with
the same page numbers in H. van Waeyenbergh, ed., Melanges Gonzague Ryckmans:
Miscellanea Orientalia et Biblica [BETL 20; Leuven: University of Leuven Press,
1963]). See p. 572 for a list of scholars who see a connection with Jer 31 :31-34. For
further references see Walter Gross, Zukunft fur Israel: Alttestamentliche Bundes
konzepte und die aktuelle Debatte um den Neuen Bund (SBS 176; Stuttgart:
Katholisches Bibelwerk, 1998) 156-57.
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prophesied, God would restore the law and the prophets and reveal
their correct interpretation.

3.2.4 Summary and Prospect

At this point it will be helpful to summarize the argument ofparagraph
3.2. The idea of "entering the new covenant in the land of Damascus"
is a formulation that can be traced back to Deuteronomistic circles in
the exilic or post-exilic period. The expression can be explained
through scribal activity on and exegetical connections between
Deuteronomistic texts such as Deut 4:25-31; 29; 30:1-5; and Jer
29-31, as well as Amos 5:26-27. Jeremiah 30:1-31 :40, Deut 4:25-31
and 30:1-5 promise that God will restore Israel to the land from exile.
Jeremiah 29:10-14, Deut 4:25-31, and 30:1-5 all agree that this will
happen when Israel "seeks" the LORD with all its heart. Deuteronomy
29 speaks of Israel "entering" a covenant, and this chapter comes in a
section ofDeuteronomy that has been shown to have close connections
with the prophetic promise of a "new covenant." This chapter also
speaks ofthe "hidden things" ofthe law, which could become an object
of study. Jeremiah 31:31-34 promises a new covenant as part of the
restoration ofIsrael to the land. Jeremiah 31:8 says that God will gather
Israel from the "land ofthe north," the land of its exile. Finally, Amos
5:26-27 (as interpreted by the Damascus covenant) prophesied that the
restoration and correct interpretation ofthe law and the prophets would
happen in the land of Damascus.

When these texts are taken together, it is easy to see how the idea of
"entering the new covenant in the land of Damascus" arose. If Israel
was to be restored to its land, it must enter into a covenant to seek God
with all its heart and with all its soul to study the law and the prophets
to find the "hidden things." This was the "new covenant," announced
by Jeremiah, and it would arise while Israel was in the "land of the
north," that is, in Damascus, where, according to Amos 5:26-27, God
would deport the law and the prophets. There he would reestablish
them and reveal their correct interpretation. 2 Chronicles 15:1-15,
which is closely connected to this Deuteronomistic tradition (including
the new covenant tradition in Jeremiah), gives a model for this "seeking
of God" through entrance into a covenant, sealed with an oath. The
Damascus covenant, as this is described in D, has the same structure as
the covenant of 2 Chr 15:1-15. All of this suggests that the "new
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covenant in the land ofDamascus" (or at least the idea ofsuch) is based
on the same kind of Deuteronomistic traditions as the covenant of 2
Chr 15:1-15.

That such exegetical connections do in fact lie ultimately in the
background of the idea of a "new covenant in the land of Damascus"
and are not mere speculation on my part is supported by Jub. 1:15-16.
These lines, in a book that, as we saw above, has important similarities
to the Damascus covenant, also bring together motifs from Deut
4:29-30; 30:4; and Jer 29-32 in a context of the restoration of Israel
after exile." Likewise Bar 2:27-35 brings together motifs from Deut
28-30 and Jer 24-32 in the context ofthe restoration after exile.

The "new covenant in the land of Damascus," then, was the
covenant that the steadfast in the exile, in the "land of the north,"
entered, in order to seek the LORD with the whole heart and with the
whole soul and to seek the hidden things ofthe law. They entered this
"new covenant" in anticipation ofthe return to and repossession ofthe
land, which would be the result oftheir seeking God. That the return to
and the repossession ofthe land were the ultimate purpose ofthe "new
covenant" is confirmed not only by the connections between Jer
31:31-34, Jer 29:10-14 and Jer 30, read in conjunction with
Deuteronomy, but also by CD 1,7-8, which says that God visited the
"remnant" of the exile and "caused to sprout from Israel and from
Aaron a shoot ofthe planting, in order to possess his land and to grow
fat with the good things of the soil."

Jeremiah 29:10-14 says that Israel would not be (fully) restored to
the land until the "70 years" of Babylon were fulfilled. These seventy
years came to be interpreted in the post-exilic period as seventy
sabbaths or seventy weeks of years (=490 years; cf. Lev 26: 18, 27,
34-35; 2 Chr 36:21; Dan 9:2, 24). For the Damascus covenant, this
time was to be a period of preparation, a time to seek the LORD with
the whole heart." Thus, in the words of CD VI,5-6, the "captivity of

48 Of course Jubilees comes from long after the exile, but we must consider the
possibility that the influence ofthe Deutemomistic school continued well into the post
exilic period, as is suggested also by 2 Chr 15 (more on this below).

49 The author ofD was likely confirmed in the view that the present time was a time
to "seek the LORD" by Hos 10:12k: "It is time to seek (tD",,) the LORD, that he
may come and rain righteousness upon you (C:l, P'~ M"-' N'~- '.11)." This verse is very
likely the origin of the idea of the coming of a Teacher of Righteousness, since Hos
10:12c could also be interpreted, "until a teacher of righteousness come to you" (see
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Israel" ('K'~" ":J~)50 at the time ofthe exile "left the land ofJudah and
lived in the land of Damascus" and there "sought God" (1m~,,).

The identification of"Damascus" with Babylon and the tracing back
of the idea of a "new covenant in the land of Damascus" to
Deuteronomistic circles in the exile raise the historical question
whether the "new covenant in the land of Damascus" as a movement,

van der Woude, Die messianischen Vorstellungen, 74, 214). (Peter Stuhlmacher,
Gerechtigkeit Gottes bei Paulus [2nd ed.; Gottingen: Vandenhoeck & Ruprecht, 1966]
164, suggests that the origin of the title "Teacher of Righteousness" lies in Joel 2:23.
That is possible, although the consistent use of P'~ rather than ilP'~ [exception:
1QpHab 11,2] for the title in the DSS and the appearance of,,!,) in CD VI, 10 may speak
more strongly in favor ofthe Hosea text as the origin.) That means that the time before
the coming of the Teacher was understood as a time "to seek the LORD." That is
precisely the view represented in CD 1,10-11. In the pre-Teacher period the members
of the movement "were like blind men groping for a path for twenty years. But God
considered their deeds, because they sought him (,mtv,,) with a whole heart. And he
raised up for them a Teacher of Righteousness to guide them in the path of his heart."
CD I as we have it obviously presupposes the arrival of the Teacher. But the early
period of the movement probably already looked for the coming of a teacher and
viewed its own present as the time of"seeking." If, as is likely, the "Well Midrash" of
CD VI,2-11 is pre-Qumranic (see Davies, The Damascus Covenant, 123-24), then it
is evidence that the early movement understood itself in this way. The members of the
movement were "digging the well," that is, seeking the deep and hidden things of the
law (cf. 4QD8 [4Q266] 2 i 5; 4Q463 1,4) under the leadership ofa(the) "interpreter of
the law (il"nil tv",),,, "to walk in them...until there arises he who teaches righteousness
(P1:l'il rrrr) at the end of days."

In this connection it is interesting to note that 2 Chr 15:3 speaks of a time in the
ancient past when there was no "teaching priest" (il"C lil1:J). In their distress Israel
sought the LORD, and he was found by them (15:4). One of the techniques of the
author ofD is to draw parallels between the ancient past and the present. For example,
the disobedience of the people and their punishment in the period before and during
the exile is like the disobedience and the punishment ofthose in the present who reject
the covenant (CD VII,9-VIII,2 with XIX,5-14). Along the same lines it is possible that
the author of (the pre-Teacher parts of) D viewed his present as a time like the ancient
past when there was no (authoritative) "teaching priest" (cf. 2 Chr 15:3) (I agree with
Davies, ibid., 201, 202, that D was in its earliest parts of pre-Qumran origin). That is
another possible point of contact between D and 2 Chr 15. Of course, many of the
members of the early movement were very likely priests who taught, but the Teacher
(rrre) would be the authoritative teacher-priest when he came (we know from lQpHab
11,8-10that the historical Teacher was a Priest, lil1:J). In the meantime, therefore, as they
awaited the teacher-priest, the people must seek the LORD, and he would be found by
them (2 Chr 15:4).

so On the translation Of'N'~' ':::llD, see Chapter 4, p. 146.
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that is, the actual organization that is presumably represented by D, also
arose in the exile. We shall treat that problem in the next chapter. For
the moment, however, it must suffice to say two things. First, even if
we locate the source of the idea of a "new covenant in the land of
Damascus" in Deuteronomistic circles in the exile, we are not
necessarily compelled to locate the beginnings of the Damascus
covenant itself (as an organization) in the exile (either geographically
or chronologically). As we have seen, underlying the covenant of2 Chr
15 are essentially the same theology and structure that underlie the
Damascus covenant, and the covenant of 2 Chr 15 has been heavily
influenced by Deuteronomistic tradition. 51 Yet 2 Chronicles, ofcourse,
does not come from the exilic or even the early post-exilic period, but
probably from the mid- to late-Persian period (400-335 BC, or possibly
even later)." That raises the possibility that even in the 4th century BC
the work ofthe Deuteronomistic school, and most importantly its (new)
covenantal theology, may have continued to exert a strong influence
not only in Babylon but also in Palestine. That means that we may be
able to set the beginnings ofthe Damascus covenant at the time of the
Chronicler or later, even if the Damascus covenant traced its own
theological or ideological origins back to the exile. In other words, the
exilic origins of the Damascus covenant could belong to the
foundational "myth" of the covenant, a myth constructed on the basis
of later exegetical activity. That possibility-a movement claiming
origins in the exile, but actually constituting itself in an organized form
somewhat later-would be made possible by the continuing influence
of Deuteronomistic theology in Palestine among circles that were
unsatisfied with the settled polity of Persian Judah, that therefore
considered themselves still to be in a period ofexile, and that continued
to hope for the full restoration of Israel as was promised in the
Deuteronomistic theology and understanding of history. It would also

51 Of course, since the Chronicler used the DH, it is not surprising that
Deutemomistic phraseology should appear in his work, and in fact the Deuteronomistic
language of "seeking (tvp:::J) God" and "searching after (tv,,) God" and God's "being
found" (N~~) is frequent in his work (1 Chr 10:14; 22:19; 28:9; 2 Chr 11:16; 12:14;
14:3,6; 17:4; 19:3; 20:3, 4; 22:9; 26:5; 30:19; 31:21; 34:3). Nonetheless, the factthat
there are such close parallels between 2 Chr 15:1-15 and Deut4:29-31; 29-30, and Jer
29-32 in particular indicates that the (new) covenantal thought ofthe Deuteronomists
is related to this passage in a special way.

52 Of course it is also possible that 2 Chr 15 represents older tradition.
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be made possible by the continued influx of Babylonian Jews into
Palestine in the 4th and 3rd centuries, who kept the consciousness of
the exile alive.

Second, however, there is no reason to reject apriori the possibility
that at least the halakah ofthe Damascus covenant does in fact go back
to the period of the exile." It is with the preservation of the law, and
with the development of its distinctive halakah, that the covenant's
accounts of its own history are most closely connected (cf. CD
111,12-16; VI,2-11; VII,13-18). Therefore even if we do not want to
argue that the Damascus covenant constituted itself as a cohesive
organization already in the exilic period, we cannot discount the
possibility that the exilic foundations ofthe covenant (understood as a
commitment to a distinctive halakah) are an authentic memory. I shall
say more on all of this in the next chapter.

3.3 The New Covenant as the Initiative o/God

Our study thus far has reached the conclusion that, contrary to the view
of some scholars, Jer 31:31-34 is very much at the heart of the "new
covenant" of the Damascus covenant; indeed, it is the linchpin. The
point is sometimes made, however, that the "new covenant" of CD is
different from Jeremiah's new covenant in that whereas the latter
covenant is made or initiated (n,~) by God, in CD it is humans who
take the initiative to "enter" (~,~) the covenant." The same, ofcourse,
can be said of the covenant described in the Rule 0/the Community.
Indeed, this is only one of many differences that have been noted
between the (new) covenant ofCD and Jer 31:31-34 (and between the
covenant of CD and the covenant[s] of Abraham and Sinai)." This

53 An analogy (from a later post-exilic period) is the halakah of the covenant of
Nehemiah (cf. Neh 10).

54 E.g., Collins, "Berith-Notion," 568.
55 Ibid., 568-75; Gross, Zukunft, 156. Collins (pp. 568-69, 574) says that one ofthe

differences between the covenant(s) ofAbraham and Sinai and the "new covenant" of
Jeremiah, on the one hand, and the (new) covenant of D on the other hand, is that
whereas the former are all for the nation of Israel as a whole, the latter is only for a
remnant. However, this distinction is inaccurate. CD XV,5 clearly states that the
covenant of D is "for all Israel." Thus D does not diverge in its basic covenantal
theology from the traditional Israelite and Jewish belief that God made his covenant
with all of Israel. The idea that, at least at the beginning, only a small number would
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difference might suggest that the "new covenant in the land of
Damascus" has nothing to do with the prophecy of Jeremiah.

As we have seen, however, this difference is due to the
Deuteronomistic background ofthe idea of"enteringa covenant," since
both Deut 29 and 2 Chr 15, which are related to both Jer 31 on the one
hand and D on the other hand, know of a covenant into which people
"enter." Moreover, it is important to note that the author ofD may well
have understood the covenant into which people "enter" as itself
coming at God's initiative. Deuteronomy 4:31 says that God "will not
forget the covenant with your ancestors that he swore to them." This
covenant is the promise ofGod to Abraham and his descendants that he
would give them the land ofCanaan (Gen 17:8; cf. also Lev 26:42, 45).
God will bring Israel back to the land (cf. Deut 30:3-5). In Deut
4:29-31 and 30:1-5 this return to the land is connected with Israel's
returning to the LORD and seeking him. In the case of Deut 30:1-5 it
is not clear whether that connection is stated in conditional or
unconditional terms." In 4:29-31, however, the relationship is clearly
expressed in unconditional terms:"

29Prom there you will seek the LORD your God and you will find him,
if you seek him with all your heart and with all your soul. 30In your
distress, when all these things have happened to you in the later days,
you will return to the LORD your God and heed him. 31Por the LORD

"enter" the covenant has its roots in texts such as Deut 4:27 ("only a few ofyou will be
left") and 2 Chr 36:20 ("those who were left [n-'KrD] from the sword" went into exile
to Babylon), texts which, as we have seen, were very important to the author of D.
Other OT texts that speak of the remnant (n-'KrD) or of the few (t:l11~) may also have
exercised influence. The idea that the covenant is for all oflsrael and the idea that only
a few enter it could, and apparently did, stand side-by-side in the thought ofthe author
and of others who belonged to the same movement.

56 The n~w, (30:2) followed by ~rzn (30:3) could be an example of a "virtual
condition by juxtaposition." On this terminology see Ronald 1. Williams, Hebrew
Syntax: An Outline (2nd ed.; Toronto: University ofToronto Press, 1976) 85 (§512).
So the NRSV: "if...you return to the LORD your God...then the LORD your God will
restore your fortunes ...." The NEB and the Einheitsubersetzung also translate with
conditional clauses. But see Lohfink, "Der Neue Bund im Buch Deuteronomium?"
120-21, who argues that the apodosis should begin already in Deut 30:1b, hence:
"when these things come upon...you will call it to mind, and you will return ...." The
LXX translates without a conditional clause. The Hebrew ofNeh 1:9, which alludes to
Deut 30: 1-5, is similarly ambiguous, but the LXX translates Neh 1:9 as a condition, as
does the NRSV

57 Cf. Lohfink, ibid., 121.
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your God is a merciful God, he will neither abandon you nor will he
destroy you; he will not forget the covenant with the fathers that he
swore to them. 58

The conditional clause in 4:29 ("if you seek him...") is not the
condition for God's remembering the covenant, but the condition on
which Israel will be able to find the LORD: they will find him ifthey
seek him with whole heart and whole soul. But God's covenantal
promise is that Israel will return to the LORD and seek him, so that he
may restore them to the land." Indeed a passage in 4Q504 1-2 v 9-16
(4QWords of the Luminaries) shows that both Deut 4:29-30 and
30:1-3 (as well as Lev 26:40-45)60not only could be interpreted in an
unconditional sense in Second-Temple Judaism, but were so
interpreted. These lines read:

And you [God] remembered your covenant, for you led us out in the
sight of the nations [cf. Lev 26:45] and did not desert us among the
nations. You did favors to your people Israel in all the lands to which
you exiled them, to cause it to come (~~tVii~) to [Israel's] mind to return
to you and to listen to your voice according to all that you commanded
by the hand of Moses your servant [cf. Deut 30:1-2]. For you have
poured your holy spirit upon us, to bestow your blessings on us, so that
we might look for you in our distress (,~~ i~~) [cf. Deut 4:30].

This text is very interesting, not only because it combines allusions to
Deut 4:30 and 30:1-2 (as well as Lev 26:45), thus corroborating my
argument in the first part of this study that the connection between
these two texts from Deuteronomy was deemed significant by some
Second-Temple Jews, but also because it does so in a way that

58 FollowingtheNRSV. TheNEBtranslatesDeut4:29 asa condition ("if from there
you seek the LORD your God, you will find him..."), but 4:30 without a conditional
clause("you will in days to cometum back..."). The LXX, the RSV, and the Einheits
ubersetzung translate both verseswithout conditionalclauses.

59 See alsoHansWalterWolff,"Das Kerygmadesdeuteronomistischen Geschichts
werks,"Gesammelte Studien zum Alten Testament (Munich:Chr. KaiserVerlag, 1964)
322, who notes that in Deut 4:29-31 and 30:1-10 the conversionoflsrael belongs to
God's promise.

60 The NRSVand the RSV translateLev26:40,41 with conditionalclauses(so also
the NEB for 26:41). The LXX and the Luther Bible render them without conditional
clauses.The Einheitsubersetzung translates 26:40 without a conditional clause, but a
condition is implicit in the translation of 26:41 ("ihr unbeschnittenesHerz muss sich
beugen..."),
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emphasizes God's initiative. Whereas Deut 30: 1 simply says that in
exile Israel will call (M:liVin) to mind the covenant with its blessings and
curses and will return to God, and so God will restore Israel's fortune
(or on a conditional reading: iflsrael calls these to mind and returns to
God, then God will restore Israel's fortunes), leaving it open as to how
this will happen, 4Q504 says explicitly that it is God who caused these
to come (:J'IWil') to Israel's mind so that Israel could return to God.
Furthermore, the text says that God bestowed on the people the holy
spirit, so that they might look for God in their distress. This statement
affirms God's initiative in causing Israel to seek God. Thus it also
affirms an unconditional reading of Deut 4:30 and goes beyond the
latter in explicitly identifying God's holy spirit as the agent that causes
Israel to seek God.

Ifthe author ofD shared the general view represented in 4Q504 1-2
v 9-16 (and the reliance on Deut 4:29-30; 30:1-3 in CD XV,8-12, as
well as the affinity between CD 1,4; VI,2 and 4Q504 1-2 v 9, suggest
that he did share it), he could view the covenant that members of the
movement "entered"-the covenant to return to the law ofMoses with
whole heart and with whole soul (CD XV,8-12)-as itself a result of
God's own covenant faithfulness. God's remembering ofthe covenant
with the fathers is manifest in his allowing there to be a faithful
remnant (the "few" of Deut 4:27; 2 Chr 36:20) who return to the
LORD, as God promised that they would. The human response to this
covenant faithfulness of God is to enter a covenant to seek the LORD
with whole heart and with whole soul (Deut 4:29; 30:2; cf. 2 Chr
15:12). In other words, God remains true to his covenant by raising up
a chosen remnant who "enter a covenant" to seek him and to return to
him." And that is precisely how the author ofD understands the matter:

Whentheywereunfaithfulinforsaking him,he hid his face from Israel
and from his sanctuary and delivered them up to the sword. But when
he remembered the covenantwith the forefathers, he saved a remnant
for Israel and did not deliver them up to destruction. (CD 1,3-5; cf.
111,13-14)

61 Apart from (or in addition to) any theory of predestination, this view of the
covenant-God remembers his covenant by allowing a remnant to "enter" a
covenant-may help to explain the remarkable fact that members of the community at
Qumran were both the "chosen" of God (by God's initiative) and those who "volun
teered" (as though at their own initiative) for the community.
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The very existence ofa remnant that binds itself with an oath to enter
a covenant to seek God is itself a sign and result of God's own
covenant faithfulness. Thus it is inaccurate to say that the (new)
covenant of D comes solely by human initiative. Rather, it comes at
God's .initiative, and one of the supposed differences between Jer
31:31-34 and the (new) covenant ofD falls away. .

3.4 The Relationship between Covenant and New Covenant

With that said, it must be granted that there are other apparent
differences between Jer 31:31-34 and the new covenant of D. The
major difference is that Jer 31:31-34 promises that in the new covenant
the law will be written on the hearts of the people, implying intimate
knowledge ofthe law and spontaneous obedience, while the members
ofthe new covenant in D must search out the law and must exert effort
to fulfill it. Another difference that has been noted is that in Jeremiah
the new covenant is a promise for the future, while in D the new
covenant appears consistently as an entity of the past."

The second of these differences is, however, hardly a problem.
Insofar as the covenant movement behind D believed that the words of
the prophets had already begun to be fulfilled, there is no reason why
Jeremiah's prophecy of a new covenant could not have been fulfilled
in the past, at least incipiently. 63 The first difference mentioned above
can be explained if we pay attention to the relationship between the
"new covenant" ofJeremiah and the covenant ofthe law ofMoses. We
have seen that the origins of the idea of"entering the new covenant in
the land of Damascus" lie in the post-exilic necessity of "entering a
covenant" to "seek the LORD with the whole heart," to "find" him and
to "return" to him, so that Israel may return from its exile "in the land
of the north" (Jer 31:8). It is in connection with this covenantal
theology that God promises to make a "new" covenant (Jer 31:31). This
covenant, however, was already inscribed in the covenant ofthe law of
Moses (cf. Deut 29-30). Thus the "new covenant" is already part ofthe

62 See Collins, "The Berith-Notion," 574-75. However, not all ofColJins's points
are convincing. We have seen that (contra Collins) the covenant ofD is for all Israel,
and that it presupposes God's initiative.

63 As Collins, ibid., 574, also notes.
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covenant of the law of Moses. One can state it this way: from a post
exilic perspective, when God made the covenant with Moses and with
Israel, he also made the new covenant ofJeremiah. The covenant ofthe
law of Moses includes the new covenant within itself insofar as the
arrangements that govern the covenant of God include within
themselves the promise of restoration of the covenant (Deut 4:29-31;
30:1-5), a restoration that will be a new covenant (Jer 31; cf. Deut
29-30). Thus Jeremiah's new covenant is subsumed under the covenant
ofthe law ofMoses. In other words, the Deuteronomists gave the new
covenant Mosaic roots." Thus, if entrance into a covenant to seek the
LORD with whole heart and with whole soul (Deut 4:29; 30:2) "in the
land of the north" (Jer 31:8) has already happened, that covenant is,
from the perspective of the Damascus covenant itself, de facto
Jeremiah's new covenant, regardless ofwhether the covenant matches
Jeremiah's description of the new covenant in all particulars. The
apparent difference between the "new covenant" of Jeremiah and the
new covenant of D discussed at the beginning of section 3.4 can be
explained as due to the subsumption of the new covenant of Jeremiah
under the covenant of the law of Moses. The content of the "new
covenant" is essentially the same as the "covenant"-that is, it is the
law of Moses correctly interpreted. And correct interpretation of the
law requires searching the law and seeking God with whole heart and
with whole soul.

There is, then, a certain interchangeability of the terms "covenant"
and "new covenant." We saw in Chapter 2, in reference to CD XX,12
and 1QpHab 11,3-4, that the relationship between the Qumran
community and its parent movement was one of continuity alongside
of discontinuity. What is striking in both texts is the ease with which
the authors-without any apparent need for explanation-let the "new
covenant" and the "covenant" stand side-by-side, such that betrayal of
the "new covenant" is also understood to be betrayal ofthe "covenant."
In other words, "covenant" and "new covenant," at least in these two
places, seem to be virtually interchangeable. We argued that the
explanation for this is that the covenant that became the Qumran
community arose out of the new covenant and considered itself to be
the true heir of the new covenant.

64 See the discussion on the Moab covenantabove.
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That "covenant" and "new covenant" are virtually interchangeable
is confirmed by comparison of the use of the terms in two other
passages in D. CD XV,S, 8-9, 12, a section that discusses procedures
for entrance into the covenant, says that one who enters the covenant
(n~,~~ ~~il) must impose upon himself "to return to the law of Moses
with whole heart and with whole soul" and swear the oath of the
covenant. (Similar is CD XVI,1-2 [=4Q271 4 ii 3-4], which says about
the covenant: "therefore one will impose upon himself to return to the
law ofMoses.") According to CD XV,10, returning to the law ofMoses
means returning to "what has been found to do (n,wl'? ~~O~il) (therein)."
In CD VI,19, "what has been found (n~~o)"65 (presumably, in the law)
is described as the interpretation ofthe law ofMoses as developed and
promulgated by "those who entered the new covenant in the land of
Damascus." If "what has been found to do" (n,wl'? N~O~il) in XV,10 is
the same as, or approximately the same as, "what has been found"
(nN~o) in VI,19, then the implication is that those who enter the
covenant impose upon themselves to return to the law ofMoses as that
was interpreted by those who entered the new covenant." Thus
covenant and new covenant appear to be identical, at least in this one
sense.

The presence of the adjective "new" in the expression, "the new
covenant in the land of Damascus," then, does not point primarily to

65 Schechter,Fragments, 71,readnN~Q in theMS (CD VI,19)as N~Q::l andemended
it to m~Q:>, hence: "according to the command of them who entered...." But Chaim
Rabin,The Zadokite Documents (2nded.;Oxford: ClarendonPress, 1958)24-25, takes
the word as havinga mishnaicHebrewformand meaning("to arrive at a conclusion,
holda legalopinion"),hence:"accordingto thefindingof themembers...." Davies,The
Damascus Covenant, 248-49, readsnN~Q::l but translates"according to the finding of
the members...." Martin G. Abegg, Jr, The Dead Sea Scrolls Concordance, Volume
One: The Non-Biblical Textsfrom Qumran (2parts;Leiden:Brill,2003) 1.316,derives
the word fromthe verb N~~ ("to go out") but does not includethe initial Q as part of the
form. Cf. also 1QSVIII,11; IX,13,20 for the ideaof interpretations of the lawthat have
been"discovered"(N~O~) by the community. Seefurther lQS V,8-9, wherethose who
enterthe covenant"swear witha bindingoathto revertto the lawof Moses,according
to all that he commanded, with whole heart and with whole soul, in compliancewith
all that has been revealedof it to the sons of Zadok."

66 The passageon the new covenantin CD VI and the passageon the covenant in
CD XV are also connectedby the phrase "the age of wickedness" (VI,14;XV,7).
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new content." nor to new revelations" (although those may be
included), nor to the covenant's eschatological character." To be sure,
God's (re)establishment ofthe covenantwith the "remnant" (CD III,13)
after the breach ofthe covenant implies an element of newness, that is
to say, of renewal." But from a canonical perspective, the new
covenant already lies within the arrangements ofthe (one) covenant of
God. The "new covenant" in CD is called "new" primarily because
Scripture declares it to be SO.71 Its content is not significantly different
from the content of the covenant of the law of Moses. That is, the
content ofthe new covenant is the law ofMoses correctly interpreted.

67 Contra Ellen Juhl Christiansen, "The Consciousness of Belonging to God's
Covenant and What It Entails according to the Damascus Document and the
CommunityRule," Qumran between the Old and New Testaments (ed. Frederick H.
Cryer and ThomasL. Thompson;JSOTSup290; Sheffield: SheffieldAcademicPress,
1998)83. It isprobablethatsomeofthe sectarianhalakah-the hiddenmatters in which
all Israel had gone astray but which were revealed to the faithful remnant (CD
111,13-14)-was believedto be new revelationafter the exile, but in principle the sect
saw itself incontinuity withthose in the generationsbeforethe exile who had correctly
observed the law (111,12). The movementbehindD believedthat its interpretationand
practice of the law stood in continuity with the interpretationand practice of the law
that had beenobservedbymembersofthe (one, true) covenantfromthe very beginning
(cf. CD 111,2-4). CD's viewof history appearsto be similar to that of Jubilees, in that
God's revelationof the true preceptswasprogressive:successivegenerations received
new precepts,but they also preservedthe preceptsthat previousgenerationsobserved.
The faithfulof all generationsbelong to the samecovenant. So in D one could say that
(new) revelations were, in a sense, a feature of the one covenant from the very
beginning, notjust of the new covenant. See Davies, The Damascus Covenant, 86.

68 ContraE. P. Sanders,Paul and Palestinian Judaism (London: SCMPress, 1977)
242; Jerome Murphy-O'Connor, "The New Covenant in the Letters of Paul and the
Essene Documents," To Touch the Text (ed. MauryaP. Horgan and Paul 1. Kobe1ski;
New York: Crossroad, 1989) 199-200. The remarks in the previous note apply here
also.

69 Contra Collins, "Berith-Notion," 580.
70 The conceptofcovenantrenewal appearselsewherein the DSS. That concept is

relatedto, but not identicalwith,CD's ideaof a "new covenant."The topic of covenant
renewal is treated in Chapter 8.

71 As we shall see below, the texts that speak. of the "new covenant in the land of
Damascus" do not belong to the oldest stage of D, so that the concept of "newness"
does not seem to have been particularly important in the covenantal theology of the
original document.
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3.5 The Usage ofthe Term "The New Covenant in the Land of
Damascus" in D

We have noted that CD uses the term "the new covenant in the land of
Damascus" in four places. I agree with Murphy-O'Connor that the use
of the term in CD VI,19 is the oldest of the four places and that it
belongs to a pre-Qumran document. The occurrences at
VIII,21IXIX,33-34 and XX,12, by contrast, stand in texts composed
after the rise of the Qumran community (or the community that
eventually settled at Qumran)." The latter three texts all appear in the
context ofcommunity discipline and look back to an act ofbetrayal in
the past. They presuppose that the "new covenant in the land of
Damascus" is a known entity. Therefore we best look to CD VI,9 to
understand the earliest usage of the term in D.

CD VI,11b-VII,4a, the section that contains the term in VI,19,
consists of a small law code that corresponds to the contents of the
more extensive legal sections ofD (i.e., CD IX-XVI). It can be viewed
as a kind of "memorandum," as Murphy-O'Connor calls it, that
presupposes the large legal corpus ofD and that encourages obedience
to it.73 Therefore when this small law code mentions "what was
discovered by those who entered the new covenant in the land of
Damascus" in VI, 19, it is probably referring to the legal interpretation
(the "exact interpretation of the law," VI,14, 18) of the pre-Qumran
movement represented by D. This hypothesis is supported by the
observation that the law code speaks of the new covenant as a past
entity, continuity with which, however, is encouraged. Yet the code
presupposes that members of the covenant do not enter the temple
(VI,11-14),74 while the main body of D assumes that members will

72 Murphy-O'Connor, "The New Covenant," 198-99. See also my discussion of
these texts in Chapter 2.

73 See Murphy-O'Connor, "A Literary Analysis of Damascus Document VI, 2 
VIII, 3," RB 78 (1971) 216-17. See also Davies, The Damascus Document, 125.

74 Davies, The Damascus Covenant, 134-40, 148, has argued that CD VI,Illr14a
is not an absoluteprohibition of entrance into the temple for members of the covenant.
Rather it prohibits entrance except for those who "are careful to act according to the
exact interpretation of the law"; in other words, members of the covenant who act
according to the right interpretation of the law are permitted to enter the temple. He
takes the words fromn"j'j ~'"JOl:l '"j'j"' in VI,12-13 to OJn "n:lto ""NnN" in VI,13-14 to
be an interpolation,so that the originaltext read:"And all whohave been admitted into
the covenant: (are not) ("n'J') to enter the sanctuary 'to light His altar in vain' ...unless
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enter the temple and offer sacrifices there (CD XI,I8-19; 4QDa

[4Q266] 6 ii 3-4; 4QDf [4Q271] 2,8=4QDd [4Q269] 8 ii 1]).75 That

(N!;l eN) they are observant in doing according to the law as detailed for the 'period of
wickedness': to separate...." But this interpretation is untenable for the following
reasons: (1) One has to ask: Do not all those who enter the covenant ipso facto follow
the correct interpretation of the law? If they do not follow it, they are to be expelled
(4Q266 11,5-16). In addition, would the author want to state that those members ofthe
covenant who do enter the temple "kindle the altar in vain"? (2) In order to arrive at his
"original text," Davies must excise not only the quotation of Mal I: 10, but also the
words n!;l,n"'"~OO ,"n", in VI, 12-13. The reason is that if one takes N!;l eN as meaning
"unless," it does not make sense to say that "they [i.e., those who enter the covenant]
will be those who close the door unless they are careful to act according to the exact
interpretation of the law." As Jerome Murphy-O'Connor, "The Translation of
Damascus Document VI, 11-14," RevQ7 (1971) 554, writes: "From the point of view
ofthe prophet [Malachi] the closing of the door is a good act, because its purpose is to
impede the offering of insincere sacrifices." By contrast, the offering of sacrifices "in
vain" is the bad act that must be eliminated. Thus Davies is driven to connect the
"unless" clause with "lighting his altar in vain." He suggests that the original text
alluded to Mall: lOin the words "to light his altar in vain" and that a redactor,
recognizing the allusion, added not only the quotation ofMal I: 10, but also filled out
the preceding allusion with the words "and they will be those who close the door." But
this is highly unlikely. 4Q266 3 ii 18 has the singular "he is the one who closes the
door" in place ofthe plural, but the fact that the phrase is there supports its originality.
Moreover, "shutting the door" fits perfectly with the idea of"not entering the temple,"
and so is almost certainly original. In brief, it is best to read CD VI, II b-14a as an
absolute prohibition oftemple sacrifice. See further Murphy-O'Connor, "Translation,"
553-56; and Michael A. Knibb, The Qumran Community (Cambridge: Cambridge
University Press, 1987) 51-54. CD VI,20 may suggest that members of the covenant
continued to send offerings to the temple, even if they did not enter the temple
themselves to offer sacrifice (cf. Josephus, A.J. 18.19). However, one could also
understand CD VI,20 to refer to gifts that covenanters gave to priests and Levites (e.g.,
tithes; cf. Lev 27:30, 32; Num 18:24) (see also Schechter, Fragments, 71: "referring
probably to differences in the question of tithes").

75 It is unlikely that CD XI,18-19 is only "ideal in nature, looking forward to the
restored Jerusalem cult ofwhich the sectarian leaders would take charge" (Schiffman,
The Halakhah at Qumran, 129), if by that one means that no one in the sect ever
participated in the temple. Other texts in the 4QD fragments also regulate participation
in the temple (see 4Q266 6 ii 3-4; 4Q269 8 ii 1 [=4Q271 2,8]), and the most obvious
reading of these texts is that they regulate participation in the temple as a present
practice (at any rate, a present practice at the time when the regulations were written
down). Ginzberg, An Unknown Jewish Sect, 70, takes CD XI, 18-19 as forbidding the
practice ofsending any sacrifices to the Jerusalem temple, since the sect considered the
temple defiled. It seems more likely, however, that these lines are not an absolute
prohibition but only a prohibition of sending sacrifices by means of a person in his
impurity. Of course one can say that in the present form of D these regulations "are
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inconsistency suggests a milieu for VI,11b-VII,4a different from the
rest of CD and closer to Qumran. That milieu does not have to be the
Qumran community itself, however, since there is evidence to suggest
that there was a forerunner ofthe Qumran community that had already
separated itself from the temple before the move to the desert."
Furthermore there is no polemic here against anyone or any group that
has betrayed the "new covenant" as in VIII,20-21/XIX,32-35 and
XX,IO-I3. Thus we do best to locate the Sitz im Leben of CD
VI,11b-VII,4a in an interim period between the time when a segment
or a community from within the covenant behind D began to separate
itself from the temple and the time of final separation and move to the
desert."

Usage ofthe term "new covenant inthe land ofthe Damascus," then,
is at least as old as the law code in VI, 11b-VII,4a. It is difficult to
know exactly how old it is. As we saw above, there is reason to think
that the concept of "entering the new covenant in the land of

survivals from a period when the sectarians were still participating in the worship ofthe
Temple" and were "preserved in the hope of some day restoring the worship of the
Temple to its proper sanctity" (Joseph M. Baumgarten, Studies in Qumran Law [SJLA
24; Leiden: E. 1. Brill, 1977] 43-44=idem, "Sacrifice and Worship among the Jewish
Sectarians of the Dead Sea (Qumran) Scrolls," HTR 46 [1953] 146). It is wrong,
however, to say that the members of the Damascus covenant never participated in the
temple and that the regulations were only for the future. An absolute prohibition seems
to come from a later time. (The possibility that some Essenes at a later time continued
to participate in the temple [see Baumgarten, Studies, 57-74] is a problem that goes
beyond our concern with the Damascus covenant [the Essenes and the Damascus
covenant are not necessarily identical] and is not directly relevant to the discussion of
CD VI, 11-14 as an absolute prohibition.) Ofcourse, that there were some members of
the covenant who chose not to participate in the temple even when it was allowed, due
to the risk of defilement of the temple, is suggested by CD XI,21, which on the basis
of Prov 15:8 equates the prayer of the righteous with sacrifice, an idea that would be
developed much more fully at Qumran (l QS IX,4-5).

76 See especially IQS VIII,I-16a. Cf. Jerome Murphy-O'Connor, "La genese
litteraire de la Regie de la Cornmunaute," RB76 (1969) 530-31. We shall discuss this
question in Chapter 5.

77 We receive strong support for this view if we translate CD VI,II-12 with Joseph
A. Fitzmyer, "The Use ofExplicit Old Testament Quotations in Qumran Literature and
in the New Testament," NTS7 (1961) 311, as "and all who have been brought into the
covenant, (agreeing) not to come to the sanctuary..." (cf also Murphy-O'Connor,
"Translation," 556; and the remarks of Joseph M. Baumgarten in DJD 18.43 ad loc.),
which would suggest that a primary component ofthe "covenant" was avoidance ofthe
temple; and that is quite likely on other grounds.
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Damascus" has its roots in Deuteronomistic circles, perhaps as far back
as the exile. It is also possible, however, that it rose later, for example,
at the time of the Chronicler." The use of the (whole) term in D itself
cannot be traced back any farther than the interim period during which
the separatist movement that would eventually become the Qumran
community arose. That does not exclude the possibility, however, that
the term, used as a title for the movement that it names, or the concept
of entering such a covenant, goes back much further; nor does it
exclude the possibility that the entity (covenant movement) so named
goes back much further.

With respect to halakah the new covenant included the "exact
interpretation of the law" as this was taught and practiced in the old,
pre-Qumran movement reflected in D (cf. CD VI,14, 18-19). At the
time of the initial decision to separate from the temple, the separatists
confirmed their allegiance to this inherited interpretation of the law,
which they called "what was discovered by those who entered the new
covenant in the land ofDamascus" (VI,19).That explains the reference
to the halakah ofthe "new covenant" in the same passage that calls for
the boycott of the temple: the separatists could no longer accept the
temple as their predecessors had done, but they wished to make clear
that they otherwise upheld the halakah ofthe new covenant. Those who
(probably at a later time) followed the teaching of the "men of
mockery" became known as "traitors" ofthe new covenant. Out ofthat
situation arose the polemical use of the term "new covenant" in
VIII,211XIX,33-34 and XX,12.

We have noted that the Qumran community never uses the term
"new covenant" in any place in its literature where it unambiguously
refers to itself, and that is strong evidence that the term refers not to the
Qumran community but to its parent movement. At the same time, it is
curious that we do not find the term being used more frequently in D
itselfto refer to the pre-Qumran covenant movement. For example, we
do not find it used in any ofthe older parts of the admonition in D that
detail the history of the Damascus covenant, although we do find, of
course, "Damascus" itself used in connection with the origins of the
covenant in the Amos-Numbers midrash in CD VII,13c-21a. How do
we explain this?

78 Murphy-O'Connor, "The New Covenant." 198, argues that the "new covenant"
formula comes from the period during or shortly after the exile.
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It seems that there are two primary explanations for the infrequency
of use. First, as we have seen, in all of the places where the term "new
covenant in the land ofDamascus" appears in CD, it is being used from
the perspective of the Qumran community, or of the community that
would become Qumran, to refer to an entity in the past tense. It is a
term that this community uses primarily to distinguish itself from its
parent movement, even while affirming continuity with it. That
suggests that, while the Qumran community did not coin the term-for
the term has roots in Deuteronomistic theology and clearly refers to a
known entity that preceded the Qumran community-it may have been
a term used primarily for the purposes ofmaking that distinction. And
this leads to a second explanation. The term seems not to have been
favored by the Damascus covenant itself. As we can see from the
accounts of its own history, the Damascus covenant seems to have
preferred the term "covenant" even for itself (CD 111,13; VII,S; VIII,1
[=XIX,14]; IX,3; X,6; XIII,14; XV,S, 6; XIX,16). Such a preference
makes good sense. The term "new covenant" in CD is always linked
with the "land of Damascus," which refers to the place of exile. It
seems, then, that the term "new covenant" was associated especially
with the past ofthe movement, that is, with its presumed origins in the
exile. Since, however, as we have seen, the "new covenant" was
already subsumed under the covenant of the law of Moses, the
movement behind D preferred to speak of itself as the "covenant"
rather than as the "new covenant.,,79

Although the separatists who eventually became the Qumran
community viewed themselves as in continuity with the "new
covenant" (cf. CD VI,1lb-VII,4a), they also opted to use the term
"covenant" for themselves (cf. CD VI,11b). They reserved the term

79 Cf. DwightD. Swanson, "'ACovenantJustLikeJacob's': TheCovenantofllQT
29 and Jeremiah's New Covenant," New Qumran Texts and Studies: Proceedings ofthe
First Meeting ofthe International Organization for Qumran Studies. Paris 1992 (ed.
George 1. Brooke; Leiden: E. 1. Brill, 1994) 280-82, who argues that the author of
IIQP (lIQI9) XXIX, 10 alludes to Jer 31 :32 but deliberately negates Jeremiah's new
covenant theology by transferring the glory ofthe Mosaic covenant to the covenant with
the patriarchs, rather than to the new covenant. By establishing the priority of the
covenant with the patriarchs over the covenant of Sinai, and by adapting Jeremiah's
words to this usage, the author effectively circumvents the possibility of a truly new
covenant. Whether the author of II QT- actually alludes to Jer 31 :32, however, is
debatable. Ofcourse I disagree with Swanson's contention (pp. 282-84) that the "new
covenant" consisted of the followers of the Teacher.
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"new covenant" to designate the covenant in the period before the
separation, that is, to designate the covenant in the period from the
(presumed) beginnings ofthe covenant in the exile until the separation.
They also used the term to distinguish the earlier period in the
movement's history from the separatists' own communal existence,
which they called (simply) the "covenant." In this way we can account
for the infrequency of use of the term "new covenant in the land of
Damascus."

3.6 An Eschatological New Covenant?

We have seen that, contrary to the view ofsome scholars, Jer 31:31-34
does indeed stand behind the term "new covenant in the land of
Damascus." We have also seen that the way that D uses the term differs
in important ways from the way that it is used in Jeremiah. The prophet
announces a time when the law will be written on the hearts of the
people and when people will obey the law spontaneously, whereas the
movement behind D knew the need to search out the law and knew the
effort needed to fulfill the law perfectly and correctly.80 Jeremiah spoke
of a future "new covenant," while the "new covenant" in CD is an
entity ofthe past. We have seen that these differences can be explained
on the basis of the covenantal theology behind D. These differences
also raise the question, however, whether the usage of the term "new
covenant" that we find in CD (and possibly in 1QpHab 11,3) exhausts
the significance ofJeremiah's remarkabIeprophecy for the pre-Qumran
movement or for the Qumran community, or whether there was also an
expectation of the eschatological fulfillment of Jeremiah's prophecy.

We have seen that the term "new covenant" is used in CD mostly
from a later perspective (namely, from the perspective of the Qumran
community or of the community that eventually became Qumran) to

80 Note also that the Qumran community knew that its members could fail (IQS
111,20-23). Jaubert, La notion d'alliance, 235, argues that although the community
knew that its individual members could fail, the community believed that as a whole it
represented the new covenant of Jer 31:31-32, a new covenant that could not be
ruptured. But it seems to make better sense that the Qumran community looked upon
the beginning ofthe restoration in its parent movement as the "new covenant," and that
it looked for the perfection ofand renewal ofGod's one covenant in the future (on this
see immediately below).
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refer to the covenant ofa past period. Thus Jeremiah's prophecy ofthe
new covenant was understood not so much as a promise of a future
eschatological event, but as a prophecy that had already been
incipiently fulfilled in the rise of the Damascus covenant itself. There
is nothing in the other (pre-Qumran) parts of D that contradicts that
understanding of Jeremiah's prophecy. There is abundant evidence,
however, that the Qumran community looked for an eschatological
fulfillment of the one covenant of God (quite apart from Jeremiah's
prophecy). That raises the question ofthe relationship between the new
covenant of Jeremiah and the eschatological fulfillment of the one
covenant ofGod.

That the Qumran community looked for the eschatological
fulfillment ofthe one covenant ofGod is clearly visible in the Rule of
the Community. According to lQS 11,25-111,12, only those who live
within the community ofthe covenant can be made righteous. A man
is cleansed ('ii~') from all his iniquities by the holy spirit (iTtZ",P rm) of
the community, and his flesh is cleansed "by being sprinkled (mm'?)
with cleansing waters (il1J '0)" through compliance with the laws of
God (111,7-9). That will be for him the "covenant of an everlasting
community" (111,11-12).

The Qumranians were well aware, however, that even they were
liable to sin, because the angel ofdarkness corrupted the sons ofjustice
(111,20,24). Therefore they looked forward to the day when God would
destroy the power of injustice (IV,18). Then God would purify the
structure of man by cleansing him ("il~'?) with the holy spirit (m,
ilJ11p), and he would sprinkle (l") over him the spirit of truth like
cleansing water (n1J '0) (IV,20-21), "in order to instruct the upright
ones with knowledge of the Most High, and to make those of perfect
behavior understand the wisdom of the sons of heaven. For God has
chosen them for an everlasting covenant" (IV,22).

The verbal and conceptual parallels between these two passages
dealing respectively with present life in the community and with the
future are striking and indicate that the Qumran community understood
itself-as the community of the covenant-to be a proleptic
manifestation of the consummation of the covenant in the end time.
Indeed, the time of consummation will be the time of new creation
(il~,n n'ilJu) (IV,25). Thus it may be said that the Qumran community
did not look for the coming of an eschatological "new covenant"
primarily in the terms of Jeremiah-the fulfillment of Jeremiah's
prophecy had already incipiently come-but that it looked for the
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eschatological renewal ofthe one covenant ofGod. Ofcourse, insofar
as the new covenant had already been subsumed under the one
covenant of God, the eschatological renewal of God's one covenant
would also bring the complete fulfillment of the new covenant. Thus
while Jeremiah's prophecy of a new covenant had been incipiently
fulfilled in the rise ofthe parent movement ofthe Qumran community,
its complete fulfillment would coincide with the complete fulfilment of
the one covenant ofGod, which included both the Mosaic covenant and
the new covenant of Jeremiah." As we shall see in Chapter 8, the
Qumran community had a unified covenantal theology, so that the
fulfillment of the covenant of Moses and of the new covenant of
Jeremiah would also include the fulfillment ofall ofGod's covenants.
That unified covenantal theology comes to the fore in the community's
concept of covenant renewal. Expressions of the hope for the renewal
of the (one) covenant are found in 1QSb 111,26 and V,21. The topic of
"covenant renewal" requires a separate discussion; we shall reserve it
for Chapter 8.82

81 Jaubert, ibid., 243 (with pp. 238-42), argues that passages (especially in the
hodayot) that speak of God's giving ofthe spirit so as to enable the people to follow
God's commandments have a direct relationship to the idea of a new covenant.
However, those texts are closer to the idea of Ezek 36:26-27 than to Jer 31 :31-34. It
may be granted that the Ezekiel and Jeremiah texts are themselves similar, but we still
do not find specific allusion to Jer 31 :31-34. Jaubert (p. 244) posits a possible allusion
to Jer 31 :34 in 1QS VIII,9, but as she herself notes, the Qumran community does not
believe that it has perfect knowledge ofthe law yet. She finds an allusion also in 1QM
XVII,S, but the allusion is not at all obvious. Likewise, Michael O. Wise, "The Concept
ofa New Covenant in the Teacher Hymns from Qumran (IQHa x-xvi i)," The Concept
ofthe Covenant in the Second Temple Period (ed. Stanley E. Porter and Jacqueline C.
R. de Roo; Leiden: Brill, 2003) 99-128, argues that the covenant ofthe Teacher was
the new covenant, but provides no evidence for an explicit link with Jer 31 :31-34.

82 Contra Collins, "Berith-Notion," 575-82, who treats the "new covenant" as an
eschatological entity in the same way as the motifofcovenant renewal. Ofcourse, one
could say that the Qumran community viewed the "new covenant" of its parent
movement as "eschatological" if one uses that term in a sufficiently broad sense,
namely, that the whole process ofpost-exilic restoration happens at the "end of days"
(cf. Deut 4:30). In the strict sense, however, the "new covenant" for the Qumran
community was and remained essentially a phenomenon of the past, while "covenant
renewal" continued to be an expectation for the future. Collins also recognizes that the
new covenant for the Qumran community was a phenomenon of the past, but by
conflating the ideas ofthe "new covenant" and "covenant renewal" Collins obscures the
important difference between the two.
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3.7 Conclusion

The findings ofthis chapter can be summarized succinctly. Contrary to
the view of some scholars, the term "new covenant in the land of
Damascus" is indeed derived from Jer 31:31-34. We saw in Chapter 2
that it is unlikely that the term refers to the Qumran community. Rather,
it refers to the pre-Qumran covenant movement. In this chapter we have
been able to explain the origins of the term. The biblical and
theological roots of the idea of"entering the new covenant in the land
ofDamascus" lie in prophetic and Deuteronomistic traditions relating
to the exiles, according to which the restoration of Israel would come
when the exiles entered a covenant in the "land of the north"
(="Damascus") to seek the LORD with whole heart and with whole
soul. Thus the term refers to the presumed origins of the covenant in
the Babylonian exile. The notion ofthe "new covenant" was within the
covenantal theology behind D already subsumed under the larger
biblical category of"covenant" and hence was in a sense secondary. As
we see the term being used in D, it refers (from the perspective of the
Qumran community or of the community that eventually settled at
Qumran) to an entity in the past. This community used the term "new
covenant" to refer to its parent movement, reserving for itself the
primary term "covenant." The separatists who eventually settled at
Qumran understood themselves to be the true heirs of the "new
covenant," but used that term for the parent movement in distinction
from themselves. The term "new covenant" so used was not in itself
primarily eschatological, since the community believed that Jeremiah's
prophecy had already been (incipiently) fulfilled in the past in the rise
of the Damascus covenant. However, the community did look for the
eschatological renewal of the one covenant ofGod, and insofar as the
new covenant of Jeremiah had already been subsumed under the one
covenant ofGod, the eschatological renewal ofthat one covenant could
also be expected as the complete fulfillment of the new covenant of
Jeremiah."

83 There is one other text fromthe DSS that deservesmention here. It is 4Q504 1-2
ii 7-19, part of a collection of daily prayers. The text was probably not written at
Qumran,so it cannotbe used to reconstructthetheologyof theQumrancommunity(see
Maurice Baillet, DJD 7.137, who dated the text to about 150 BC and considered it to
be non-sectarian;see also Daniel K. Falk, Daily. Sabbath, and Festival Prayers in the
Dead Sea Scrolls [STDJ 27; Leiden: Brill, 1998] 61-63, 157; and Emile Puech, La
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croyance des esseniens [2 vols.; Paris: 1. Gabalda, 1993] 2.565), but it may be an
example of how the new covenant could be understood as both present reality and
future hope.

Some of the language of this text is drawn from the same texts that we identified
above as central for the development of the idea of the "new covenant in the land of
Damascus." Specifically, 4Q504 1-2 ii 13-14 probably combines allusions to Deut 4;
28; 30 and Jer 31:31-34. The beginning of line 13 is missing, but the word '~:J[~tl.m]',

"to cause us to return," is probably to be reconstructed (cf. Maurice Baillet, "Un recueil
liturgique de Qumran, Grotte 4: 'Les paroles des luminaires,'" RB68 [1961] 216). The
phrase "with whole heart and with whole soul" is derived from the Deuteronomic
formula "with all your heart and with all your soul" (Deut 4:29 and often), and that
formula appears with the verb :J,rv in Deut 4:29-30 and 30:2, 10. If the reconstruction
is correct, it recalls our discussion of4Q504 1-2 v 12, where we noted that the author
interprets Deut 30: 1 in the sense of God's initiative to cause it to come (:J~tl.1il') to
Israel's mind to return to the covenant. The phrase "to implant your law in our heart"
may be an allusion to Jer 31:31-34 (although there is similar language in Isa 51:7, the
first half of which is used in CD 1,1; and in Ps 37:31). Healing of "madness, [blind
ness], and confusion" is an allusion to Deut 28:28. Thus we may have here the same
kind of connection between Deut 4; 28; 29-30 and Jer 31:31-34 that we have seen
underlying the idea ofthe "new covenant in the land of Damascus" in CD (cf. also Jub.
1:15-16). Moreover, there are allusions to Exod 32-34 in the Sinai pericope in lines
7-12. Thus, ifthere is an allusion to Jer 31 here, the violation ofthe covenant in Exod
32 has been brought together with the promise of the new covenant in Jer 31 (as in the
final redaction of the Sinai pericope itself: see Appendix 1). In the face of Israel's
disobedience-for which the golden calf incident serves as the prototype-the author
of the prayer asks that God will implant the law in the people's hearts so that they will
live in perfect obedience. Thus whereas the "new covenant" of CD is understood
primarily as a promise that has already been (incipiently) fulfilled in the Damascus
covenant itself, the present text looks forward to God's "implanting of the law in the
heart" as a future event. More precisely, the author of the present text, in accordance
with prayer form, probably views the kind of perfect obedience implied by such
implanting as God's gift already in the past and present, for which one might thank
God, and as a future hope, for which one might pray. In 4Q504 1-2 ii 16 the author
says that God has freed the people from sinning against him, and in line 17 this freedom
from sin is linked with God's making the people to "understand the testimonies." The
term "testimonies" (m1U.ln) appears rarely in the OT but is occasionally used in the DSS
for the divinely revealed precepts cherished by the community (1QM 111,4; 1QHB
XIV,19 [Suk. VI,19]; perhaps also lQM XI,8; 4Q215a 1 ii 6). It may be used in a
similar sense here (cf. CD 111,16-18, where the disclosure of revealed matters is
connected with the forgiveness of sin). The implication is that God has forgiven the
people's past obedience and made known to them the correct interpretation ofthe law.
The prayer asks that God also enable the people to obey the law perfectly by implanting
the law in their hearts.

One can say, then, that for this author the new covenant promise that God would
inscribe the law within human hearts is something that he sees being fulfilled in his
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Appendix 1: Covenant and New Covenant in the Sinai Pericope

We have seen that the Deuteronomists inscribed the covenant of the
law of Moses with a new covenant theology by means of the Moab
covenant ofDeut 29-30 (or 29-32). Close study suggests that we have
the same phenomenon in the Sinai events of Exodus. The purpose of
this appendix is to layout the evidence.

Careful analysis ofthe Sinai pericope in Exod 19-34 has made clear
that the later (exilic and post-exilic) stages ofredaction ofthis material
embedded a "new covenant theology" within the Sinai covenant
tradition. It is not possible to offer here an extensive discussion of the
redaction ofthe Sinai pericope, which has been one ofthe most debated
areas of OT scholarship in the past century and is a problem that, as
recent authors have emphasized, still has not found an answer
satisfying to a11.84 A review ofthe secondary literature, however, does
indicate considerable agreement that a "new covenant theology" has,
to one degree or another, influenced the final redaction of the Sinai
pericope, and it will be our primary concern here to outline briefly the
main points in favor of that view.

Literary-critical analysis ofExod 19-34 has shown convincingly that
the Sinai pericope reached its final form over a long period oftime, was
composed from several sources, and was touched by numerous
redactional hands. Although much ofsource and redaction criticism of
the Pentateuch must be judged to be highly speculative, for present

present context, as God forgives the sins of Israel and teaches them to obey the law of
Moses-that is, the covenant ofthe law ofMoses-eorrectly and perfectly. Yet the new
covenant promise also remains something for which the people can pray (lines 13-14).
That is, the fulfillment of the new covenant promise is both a present reality-insofar
as the people obey God's law perfectly-and a future hope. Since this text is probably
non-sectarian, we cannot use it to reconstruct the theology ofthe Qumran community.
But the Qumran community seems to have held a similar belief: those within the
community are able to obey the law perfectly, but because ofthe presence ofevil in the
world, members of the community are also susceptible to sin. In the future evil will be
destroyed, so that there will be only righteousness. As we have seen, however, the
Qumran community does not seem to have connected this eschatological hope explicitly
with Jer 31:31-34. But 4Q504 may be an example ofa way in which that text could be
connected with such a hope within Second-Temple Judaism. It may be noted that Jub.
1:15-16 also implies an eschatological interpretation of the part of Jeremiah that
includes 31 :31-34.

84 Brevard S. Childs, The Book ofExodus: A Critical. Theological Commentary
(Philadelphia: Westminster Press, 1974) 344; Gross, Zukunjt, 13.
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purposes we are fortunately relying on observations and conclusions
regarding general literary development that have won broad agreement.
While there is disagreement over attribution of different parts of the
material to specific sources and dates, scholars generally agree-and
this is our primary interest-that the process of growth and redaction
in the Sinai pericope has left clear traces. Among the most important
for our purposes are these:"

(1) The present form ofthe narrative leaves the impression that God
speaks the ten commandments directly to the people of Israel, that is,
without the mediation of Moses (19:9; 20:1-17, 22). There are
indications, however, that that was not the original understanding ofthe
Sinai theophany. According to 20:18-19, when the people of Israel
"saw" (C"K') the thunder (m~'pil) and the lightning, they became afraid
and said to Moses, "you speak to us, and we will listen; but do not let
God speak to us, or we will die." But presumably God hadjust spoken
to them (20:1-17). These verses (20:18-19), then, seem to presuppose
a situation in which the people asked for Moses' mediation.
Furthermore, in 20:22 God commands Moses to say to the people, "you
have seen (cn"N') for yourselves that I spoke with you from heaven."
Taken together 20: 18-19 and 20:22 imply that the Israelites had in fact
not heard God's giving ofthe decalogue (20:1-17) but had only "seen"
the phenomena accompanying the theophany. The people's request that
Moses mediate to them God's words is then fulfilled in 20:23-26 and
21:1-23:19 (the book of the covenant), which God commands Moses
explicitly to present (mediate) to the people (21: 1).

All of this has led many scholars to the conclusion, correct in my
view, that 20:18-21, which takes up the theme of Moses' mediation,
originally came before the giving ofthe ten commandments, probably

8S The secondary literature is immense. Excellent treatments from the last 35 years,
which, ofcourse, build on the work ofprevious scholars, can be found in Childs, The
Book ofExodus, esp. 337-39, 344-64, 604-19; ErhardBlum,Studienzur Komposition
des Pentateuch (BZAW 189; Berlin: Walter de Gruyter, 1990) 45-99; Lothar Perlitt,
Bundestheologie imAlten Testament (WMANT 36; Neukirchen: Neukirchener Verlag,
1969) 156-238; Ernest W. Nicholson, God and His People: Covenant and Theology
in the Old Testament (Oxford: Clarendon Press, 1986) 121-50, 164-78; Christoph
Dohmen, "Der Sinaibund als Neuer Bund nach Ex 19-34," Der Neue Bund im Alten:
Zur Bundestheologie der beiden Testamente (QD 146; ed. Erich Zenger; Freiburg:
Herder, 1993) 51-83.
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appearing after 19:19.86Indeed, the scene and vocabulary of 20: 18-21
fit well the context of 19:16-19. That suggests that at some point in the.
history ofthe tradition Moses was understood to have mediated the ten
commandments to Israel. We find confirmation ofthis in Deuteronomy.
This book indicates in several places that God spoke the ten
commandments to Israel directly (4: 12-13; 5:4,22; 9: 10; 10:4; see also
4:36). Yet juxtaposed to that tradition is a parenthetical remark in 5:5
according to which Moses stood between God and the people to declare
to them the words of the LORD, because they were afraid of the fire
and did not ascend the mountain. Furthermore, in 5:23-27, as in Exod
20: 18-21, the people of Israel ask Moses to mediate between
themselves and God, and this mediation then becomes the origin ofthe
specific laws ofDeuteronomy, which Moses is to teach the people for
the time after they have entered the land (Deut 5:31-33). The tension
between 5:4 and 5:5 indicates that there are two competing ideas of
what happened at Sinai present. This is an indication that the author of
Deuteronomy knew the Exodus narrative in its redacted form (after the
transposition of Exod 20: 18-21, with the result that God speaks
directly to the people), as reflected in Deut 4:12-13; 5:4; 9:10; 10:4,
and that 5:5 reflects the older sequence according to which Moses
mediated the ten commandments."

Why was Exod 20: 18-21 transposed? A simple answer suggests
itself: to make room for the book ofthe covenant (20:23-23: 19).88 The

86 Childs, The Book ofExodus, 345, 351, 608; Walter Beyerlin, Herkunft und
Geschichte der altesten Sinaitraditionen (Tubingen: J. C. B. Mohr [Paul Siebeck],
1961) 8-9, 17 (ET=Origin and History ofthe Oldest Sinai Traditions [tr. S. Rudman;
Oxford: Blackwell, 1965] 4-5, 12). See also Blum, Studien, 95; Wolfgang Oswald,
Israel am Gottesberg: Eine Untersuchung zur Literaturgeschichte der vorderen
Sinaiperikope Ex 19-24 und deren historischem Hintergrund (OBO 159; Freiburg:
Universitatsverlag, 1998) 103.

87 Childs, The Book ofExodus, 352; Blum, Studien, 93-94. It should be noted that
the opposite has also been argued: a redactor added Exod 20: 18-21 under the influence
ofDeut 5 (see Oswald, Israel am Gottesberg, 13, forreferences). That seems less likely,
however, since one would expect 20: 18-21 to come before 20: 1 if it were a later
addition.

88 Exod 23:20-33 is generally regarded as a Deuteronomic addition to the book of
the covenant dealing with life in the land (see Perlitt, Bundestheologie, 157 n. 6). The
book ofthe covenant proper begins in Exod 21: 1. Ithas been suggested that Exod 20:23
was put before it in view ofthe golden calf incident ofchapter 32. Since the book ofthe
covenant does not include a prohibition against making idols, 20:23, with its obvious
reference forward to the golden calf, was added. Similarly, 20:24-26 looks forward to
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book of the covenant was an ancient but originally independent piece
that was embedded in the Sinai narrative at a later time.89 Thus in the
present form of Exodus the book of the covenant becomes the
"mediated" law (see 20: 18-21; 21: 1), while the ten commandments
become God's direct address to the people. It may be that in the old
Elohist (E) account of the Sinai events the covenant ratification was
based on the decalogue alone." At a later, though still pre
Deuteronomic stage, when the J and E sources were combined (to be
discussed below), the book of the covenant was introduced into the
Sinai pericope."

(2) The motif of the tables of the testimony that runs through the
Sinai pericope (Exod 24: 12; 31: 18; 32: 15-16, 19; 34: 1-4,28,29) binds
together what were once disparate units. It also functions to bind the
Sinai pericope into a schema of covenant ratification - covenant
violation - new making ofa covenant. We have already noted that the
decalogue and the book of the covenant were originally independent
units that were later brought together. The same applies to chapters
32-34. The redactor of these chapters has synthesized originally
disparate traditions not only into a story ofsin and forgiveness, but also

the altar of24:4 (Oswald, Israel am Gottesberg, 53, 57). These observations are helpful
in explaining the presence of 20:22-26 between 20:18-21 and the book of the
covenant, especially if one considers the decalogue to be a later addition (so that its
prohibition against idols was also lacking).

89 Childs, The Book ofExodus, 350-51.
90 Ibid., 352. In Exod 24:3 Moses puts before the people all the words ofthe LORD

(ini"l~ ~':l') and all the ordinances (c~t!l!ltDl:li"l ~~). The "words ofthe LORD" are the ten
commandments (20: 1), while the "ordinances" are the stipulations of the book of the
covenant (21:1). But the people say, "all the words (c~':l'i"I ~~) that the LORD has
spoken we will do," which suggests that in the original narrative the covenant was
based on the decalogue alone (mediated by Moses in the original form ofthe tradition).
The "ordinances" became a part of the ratification ceremony at a later time, when the
book ofthe covenant was included in the Sinai pericope (Childs, The Book ofExodus,
502,505), a change made explicit by the inclusion of"ordinances" in 24:3.

9\ Others have suggested, however, that the book of the covenant was the original
Sinai law and that the decalogue was added later (e.g., Oswald, Israel am Gottesberg,
111-13). This seems unlikely, however, since the reference to the "words" in Exod
24:3-4 points to an older stage in which the decalogue formed a part ofthe Sinai events
but the book of the covenant did not. For a discussion and references on the question
whether the decalogue belonged to the original Sinai story or was added later and if so,
when, see Blum, Studien, 95 n. 221 and 97 n. 224. Perlitt, Bundestheologie, 98,
157-58, argues that the decalogue was not original to the Sinai story. Similarly
Dohmen, "Der Sinaibund als Neuer Bund," 68.
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into a story of the new making of a covenant. This can be seen most
clearly if we look at how the tables of the law function in the Sinai
pericope.

While the contents of the tables (both the first set and the second
set) are clearly identified in Deuteronomy as the ten commandments
(4: 13; 5:22; 10:4), their contents in Exodus are not at all obvious. The
tables first appear in Exod 24:12, when God commands Moses to
ascend the mountain to receive the tables. Since in 24:7 Moses reads
from the "book of the covenant," which therefore has already been
written (cf. 24:4), the tables with the "law and the commandments"
written by God must contain something different. Perhaps they contain
the ten commandments, but their contents are not given. Ifthe book of
the covenant is in fact a later interpolation, then an original connection
between the decalogue in chapter 20 and the tables of the law in
chapter 24 may have been disrupted, so that the distance between them
has been artificially increased. In any case, the next mention of the
tables comes in 31: 18. There again, however, their exact contents are
not given. After Moses breaks the two tables in 32:19 in response to the
golden calf incident, God commands Moses in 34: 1 to furnish two
(new) stone tables, on which God will write the same words as were on
the first tables. At the end of chapter 34 there are two references to
writing and two references to a covenant. First, 34:27 says: "The
LORD said to Moses: 'Write these words; in accordance with these
words I have made a covenant with you and with Israel. '" Then in
34:28b we read: "And he wrote onthe tables the words ofthe covenant,
the ten commandments." Since the most recent subject is Moses, the
"he" of 34:28b appears at first sight to be Moses. This is clearly
impossible, however, since 34:1 says that God will write on the tables.
Moreover, according to 34:27 God makes a covenant with Moses and
Israel "on the basis ofthese words," which can only mean "on the basis
of'the laws of34: 11-26. On the other hand, 34:28 identifies the words
of the covenant with the ten commandments. Thus there are two
different covenants mentioned in 34:27-28.92

The situation in Exodus, then, is different from Deuteronomy. In
Deuteronomy not only is it clear that the tables of the law contain the
decalogue, but the decalogue is also synonymous with the Horeb/Sinai

92 So also Nicholson;GodandHisPeople,147; Dohmen,"DeT SinaibundalsNeuer
Bund," 6Q-61.
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covenant (Deut 5:1-22). Therefore when Moses breaks the tables and
God writes them anew, it is the Horeb/Sinai covenant itself that is
broken and renewed. In Exodus, however, it is not the (first) Sinai
covenant, at least not the "book of the covenant" mentioned in 24:7,
that is broken and renewed. Rather there is a new making ofa covenant
(?N'tv" nN' n"':11nN 'n,~) in 34:27 that is more than a simple renewal
of the first as in Deuteronomy." Thus while the tables in Exodus
function in a way similar to Deuteronomy-namely, as a symbol of
newness-Exodus lacks the consistency ofDeuteronomy in identifying
the tables with the "first" and "second" Sinai covenants.

The solution to this inconsistency, as others have shown, lies in
redaction history. Childs suggests the following history: The laws of
Exod 34 represent an old Sinai covenant tradition, which Childs, like
others before him, assigns to J, analogous to but independent from the
E tradition in chapters 19-24. This J tradition contained elements
parallel to both the decalogue and the book of the covenant. A later
redactor introduced the book of the covenant into the Sinai narrative
and also combined the J and E Sinai traditions." This "JE redactor"
understood the Sinai covenant to have been concluded on the basis of
both the decalogue and the book of the covenant.

His most creative work was to build chapter 34 into a pattern ofsin
and forgiveness, and ofthe new making ofa covenant, by joining it to
chapters 32 and 33.95 These two chapters contain material that was
originally independent from the rest of the Sinai narrative. Scholars
generally recognize that the golden calf incident in chapter 32 is related
to and has beeninfluenced by the story ofJeroboam's golden calves in
1 Kings 12:25-33. Therefore it has been proposed that the story ofthe
golden calf in Exod 32 lies under the influence of Deuteronomistic
authorship or redaction, although this does not exclude the possibility
that there was an older tradition about idolatry that formed the basis for
this later redaction. In any case, literary tensions within chapter 32
(e.g., Moses' success or lack ofit in interceding for the people) indicate
that multiple sources and redactional stages underlie the chapter. But

93 Cf. Dohmen, ibid., 62-63.
94 It is generally thought that the same hands have been at work in the pre

Deuteronomic redaction of Exod 19-24 and 32-34 (so Childs, The Book ofExodus,
608; Blum, Studien, 88-89).

95 Childs, ibid., 557-62,608,613,616.
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a core story will have already lain before the JE redactor.96 Likewise
chapter 33 appears to be a collection of different stories having to do
with the question of the presence of God that have been brought
together by a redactor. 97

By introducing the motif of the tables into chapter 34 (34: 1-4, 28)
the JE redactor converted what was originally an independent Sinai
covenant tradition into the new making of a covenant after the breach
ofthe "first" Sinai covenant (chapters 32-33). Since he understood the
Sinai covenant to have been based on both the decalogue and the book
ofthe covenant, and since 34:11-26 contains elements parallel to both
of these, he treated 34: 11-26 as a "convenient abbreviation" of the
"first" Sinai covenant in both of its parts, the decalogue and the book
of the covenant. The (artificial) introduction of the tables motif in
chapter 34 caused the confusion in the subject of 34:28b. Since the
"second" covenant (34: 11-26) is understood to be a "convenient
abbreviation" of the "first" covenant, Moses, as is appropriate, writes
(34:27-28) the "second" covenantjust as he wrote the "first" (cf. 24:4).
But an application of the tables motif consistent with 34: 1-4 requires
that God be the subject of34:28b. Later a Deuteronomic redactor, who
understood the covenant to have been sealed on the basis of the
decalogue alone, added "the ten commandments" in 34:28b to specify
the contents of the covenant. Thereby he introduced a further
distinction between two different covenants within chapter 34 that was
not originallythere." The introduction ofthe tables motif in chapter 34
was originally intended only to establish 34:11-26-the"words" on the
basis ofwhich God made a covenant with Moses and Israel-as a new
making of a covenant after the breach of the first, but the addition of
the words "the ten commandments" caused confusion by suggesting an
exact identity in content between the "first" Sinai covenant (now to be
understood narrowly as the decalogue of 20: 1-17) and the "second"
covenant of34: 11-26 (now understood also as a "decalogue"). Such an
identification is appropriate for Deuteronomy, where the decalogue is
in fact the content of both the initial Horeb covenant and its renewal, .
but is inappropriate for Exodus.

96 Ibid., 558--61.
97 Ibid., 584-86.
98 Ibid., 608,616; Dohmen, "Der Sinaibund als Neuer Bund," 64.
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Given the difficulties inherent in literary criticism ofthe Pentateuch,
it is not surprising that this reconstruction of the history of chapters
32-34 has not been accepted by all." However, it strikes me as being
as plausible an explanation as any available. In any case, even among
those scholars who offer a different history, many agree that a redactor
has deliberately produced a covenant renewal (better: a new making of
a covenant) out of chapters 32-34.100

(3) Once this idea ofthe new making ofa covenant was established,
further developments were possible. In Exod 34: lOwe have, in addition
to 24:8 and 34:27-28, a third reference to God's making ofa covenant.

99 For example,Beyerlin,Herkunft und Geschichte, 94-96, 101-02 (=Origin and
History, 81-82, 87-88), proposedthat the "ten words" in Exod 34:28b was originalto
J, and that J once had a decaloguelike that in 20:2-17 in the space now occupied by
34:11-26. The"ten words"mustbe original,sinceno onewould haveadded the phrase
on the basisof 34:10-26. The decaloguewas later displacedby lawsgoverning life in
the land in 34:14-26. But Beyerlin overlooks the influence of Deuteronomy on the
redaction of Exodus.

Perlitt, Bundestheologie, 190-232, has offered a very different reconstruction. He
thinks that the original Sinai story did not contain the making of a covenant at all. It
was only at a later stage-and under the influence of the story of the golden calf
itself-that the Sinai story becamethe makingof a covenant (pp. 191-96, 206, 231).
The focusofchapters32-34 isnot oncovenantrenewal but on sin andforgiveness.The
motif of the tables has no anchorin the Sinaistory itself, and the smashingof the tables
is the main point, symbolizingIsrael's sin.The real point of chapter 34 is the themeof
sin and forgiveness; the brokenand renewedtables are subordinate to that theme and
serve no clearpurpose beyondit. AsNicholson,God and His People, 145, 147-48, has
noted, however, Perlitt underestimates the importance of the question of the contents
of the tables for understandingthe new making of a covenant. See also the criticisms
voiced by Oswald, Israel am Gottesberg, 102-10; Nicholson, God and His People,
177; and ChristophLevin,"Der Dekalogam Sinai," VT35 (1985) 177-83, ofthe view
held by Perlitt that the original Sinai narrativecontainedno law.

100 For example, Blum, Studien, 67-70, rejects the idea that 34:28 contains late
redaction. Inhis view, the lawsof34:11-26 were interpolated(into an already existing
frameworkcreatedby the tablesmotif) to standfor thewhole of the foregoingrevealed
law, and the imitation of 24:3-8 in 34:27 serves to makethat point clear: not only the
decalogueand the tables (representedby34:28b), but the whole of the law is renewed.
But in this wayeven Blum agrees that the purpose of the redaction of chapter 34 was
to present the laws of 34:11-26 as a reaffirmation of the Sinai covenant. See also
Nicholson, God and His People, 148; Dohmen, "Der Sinaibund als Neuer Bund,"
72-73, 80; Rolf Rendtorff, Die "Bundesformel": Eine exegetisch-theologische
Untersuchung (SBS 160;Stuttgart:Katholisches Bibelwerk, 1995)73-74, 87. Oswald,
Israel am Gottesberg, 173-75, sees the purposeof34: 11-26 in an implicitdevaluation
by Deuteronomicredactorsof the first set of laws in favorof the second.
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Some scholars have taken this covenant to be the same as that
mentioned in 34:27-28.101 As others have pointed out, however, the
nature of the covenant in 34: lOis different from that in 34:27. The
covenant of 34:10 comes in the form of an unconditional promise of
God, in participial form, without the word "with" (i.e., the covenant is
not a covenant "with" a partner). By contrast, the covenant in 34:27
comes as stipulations for the people ofIsrael in 34: 11-26, with a finite
verb (cf. 24:8), and accompanied by the word "with" (God makes the
covenant "with" Moses and "with" Israel). These differences indicate
that the covenant of 34: 10 is not exactly the same as the covenant of
34:27. The covenant of34: lOis pure promise. 102 Indeed Exod 34:9-10
stands quite apart from its context. Whereas in 34: 11-26 God addresses
the people of Israel, in 34:9-10 there is a dialogue between God and
Moses. We have already seen that the function of the covenant of
34:27-28 within the whole structure ofExod 19-34 is to establish the
notion ofGod's new making ofa covenant with Israel. The function of
the covenant of34: lOis similar in that it is a declaration ofGod's fresh
making ofa covenant despite and beyond Israel's disobedience. But it
is not identical with the covenant of34:27-28. The content ofthe latter
appears in the laws of 34:11-26; the content of the former appears in
34:10 itself, God's salfivic purpose and promise. It comes in response
to Moses' plea for forgiveness in 34:9 and connects with the question
ofGod's presence in chapter 33.

What is most striking in 34:9-10 are the reminiscences of Jer
31:31-34, the famous passage on the new covenant. Moses' plea in
34:9 that God "forgive (nn,o)our iniquity (,m.u')and our sin (,~nN~"')"

followed by God's makingofacovenant in 34: 10 recalls Jer 31:31-34,
where God's promise to "forgive (n~o~) their iniquity (OJ,.u'), and
remember their sin (onN~n~) no more" is the pre-condition for God's
making ofa new covenant with Israel.l'" Indeed, besides Exod 34:9, the
three Hebrew words "'0, p.u, and nN~n appear together only in Jeremiah
(31:34; 36:3; 50:20). Furthermore, as Exod 34:9-1 0 implicitly connects

101 E.g., Martin Noth, Das zweite Buch Mose: Exodus (ATD 5; Gottingen:
Vandenhoeck & Ruprecht, 1959) 214 (ET=Exodus: A Commentary [Philadelphia:
Westminster Press, 1962] 260).

102 Gross,Zukunft, 127, 129;Dohmen, "DerSinaibundalsNeuerBund,"69-70, 78;
Perlitt, Bundestheologie, 216-19; Kutsch, Verheifiung und Gesetz, 78.

103 Gross, Zukunft, 140; Dohmen, "Der Sinaibund als Neuer Bund,' 78; Rendtorff,
Die "Bundesformel't.B'l,
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the new making of the (Sinai) covenant with a future act of salvation,
even greater than the exodus from Egypt (cf. 19:4, where the exodus is
the most recent "marvel"), so also Jer 31:31-34 brings the new
covenant into connection with both the (broken) Sinai covenant and the
exodus from Egypt, and promises a great, future act of God whereby
the law will be inscribed in the very hearts of the people of Israel.

These striking connections have led some scholars to posit at least
an indirect dependence ofExod 34:9-10 on Jer 31:31-34.104 Others are
not willing to go that far. For example, Walter Gross has argued that
Jer 31 :31-34 represents a stage in the development of covenantal
theology that goes beyond what we have in Exod 34:9-10 and indeed
beyond anything else in the OT.105 There is general agreement,
however, that (at least) 34:9 represents a late (exilic or post-exilic)
stage in the development ofthe Sinai narrative and that at a minimum
this verse shares a theology approaching that of Jer 31:31-34.106 And

104 E.g., Erik Aurelius, Der Furbitter Israels: Eine Studie zum Mosebild im Alten
Testament (ConBOT 27; Stockholm: Almqvist & Wiksell, 1988) 123-24, 126: Exod
34:9-10 is dependent on Jer 36:3, which is itself dependent on Jer 31:31-34.

105 Gross, Zukunft, 25-26, 37-39, 102-03, sees Jer 31:31-34 as coming at the end
of a line of exilic and post-exilic responses to the catastrophe of 587/86 BC. The
solutions ofExod 32-34 (God gives the people another chance), ofDeuteronomy (God
remains true to his covenant ifthe people are obedient) and ofthe priestly redaction (an
eternal, unconditional covenant of God with the fathers) all leave certain problems
unanswered: What is Israel's standing before God? Can the covenant be broken again?
What is the motivation for Israel's repentance? What does life look like after
repentance? Even the idea of forgiveness found in connection with the covenant in
Exod 34:9-10 does not go as far as Jer 31:31-34, since the covenant of Exod
34: 10(-27) is not truly new vis-a-vis the covenant ofchapter 24 but only a renewal, and
since the people remain stiff-necked (p. 133). Jeremiah 31:31-34 looks forward to a
truly new covenant that is inviolable (p. 134). It looks beyond a return to the land in Jer
30:3 (p. 143) and goes beyond Deut 6:6-9; 30: 14: Jer 31:31-34 is un-Deuteronomic
in its implicit doubting ofthe receptivity ofthe human heart to an external law (p. 146).
One can ask whether Gross puts too great a distance between Jeremiah and Deuteron
omy. Does not Deut 30: 14come very close to Jeremiah's notion ofa law written in the
heart? Cf. Perlitt, Bundestheologie, 180: "Dabei gehtJer 31 31ff. mit den Worten (und
vielleicht auch im Alter) gar nicht uber Dtn 30 l lff hinaus"; see also Nicholson,
Preaching, 82-84; Rendtorff, Die "Bundesformel", 87-88; Norbert Lohfink, "Der
Neue Bund im Buch Deuteronomium?" 117-18, although he also notes the difference
between the two in the lack of the word "covenant" in Deut 30.

106 Exodus 34: 10 has also been dated quite late by some scholars. In any case, 34:9
and 34: 10 belong closely together. See Dohmen, "Der Sinaibund als Neuer Bund,"
68-69; Gross, Zukunft, 126, 128-29, 132; Aurelius, Furbitter, 119.
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as we saw above, there are strong grounds for dating Jer 31 :31-34 also
to the exilic or even post-exilic period.!"

We may now state the significance of the preceding analysis. It is
clear that at a late stage in the development ofthe Sinai narrative, either
in the exilic period or possibly in the post-exilic period, the ideas of
"covenant" and "new covenant" were brought together by the redactors
ofthe Pentateuch within a comprehensive covenantal theology. lOS The
Sinai covenant was "inscribed" with a new covenant theology by the
redactors of the Pentateuch itself. In the first part ofour study we saw
that this was true ofDeut 29-30; now we see the same idea at work in
Exodus. In each case the new covenant is given Mosaic roots. If we
seek after the theological foundations for this intertwining ofcovenant
and new covenant, they will be found in the profound responses ofthe
prophets and the redactors of the Pentateuch to Israel's experiences of
exile and return. These experiences convinced these figures of the
enduring nature ofGod's covenantal relationship with Israel and ofthe
possibilities of forgiveness, renewal, and return beyond the breach of
covenant and beyond exile. This view left a heavy stamp on the OT,
such that from the beginning the covenant of the law of Moses was
made to include within itself and to point forward to the possibility of
renewal. From here the identification of "covenant" and "new
covenant" in the covenantal theology ofthe movement behind D makes
perfect sense. The identification was pre-given in the work ofthe post
exilic redactors of the Pentateuch. t09

107 Cf. also Gross, ibid., 137-39, 146 n. 49.
108 This theology goes beyond the texts that we have studied to include the priestly

tradition's important contribution focusing on God's unconditional covenant with the
patriarchs. On this see recently Gross, ibid., 45-70.

109 These observations support the argument ofAnnie Jaubert, "Le pays de Damas,"
RB 65 (1958) 222-23, that priestly circles from the exile related to the Essene
movement were involved in the final redaction ofthe Pentateuch as well as the book of
Ezekiel. This also applies to the calendar. See Jaubert, "Le calendrier," 258--62; and her
La date de la cene: calendrier biblique et liturgie chretienne (Paris: 1. Gabalda, 1957)
31-41.
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Appendix 2: Jubilees and New Covenant Theology

137

The interpretation ofthe Sinai pericope that has been presented above
finds confirmation in Jubilees, for we see similar ideas at work there.
As we have noted, in the biblical narrative of Exod 24-34 the content
of the tables is ambiguous. The author of Jubilees exploits this
ambiguity so as to identify the contents ofthe tables with the contents
of his book. He makes Moses' 40-day stay on top of the mountain a
period of special revelation. God's command to Moses to "write" in
Exod 34:27 becomes a command to write God's revelations in a "book"
(Jub. 1:5, 26, 29; 50:13),which is, ofcourse, Jubilees itself. The tables
of the law and the testimony (l :5, 26, 29) are God's revelation to
Moses regarding the jubilees-the history of the world and of
Israel-and so become the key to the correct interpretation of the
lawyo

The key to the interpretation ofthe law that this testimony provides
(see 1:8) is a framework ofsin, exile, repentance, and restoration. God
offers Moses a prospective look at the future of Israel. Israel will fall
into sin, sin marked by too close association with Gentiles (1:9);
idolatry (1:11); child sacrifice (1: 11); calendrical error (1: 10, 14); and
in general rejection ofthe law and the prophets (1:12). The list is partly
culled from traditional prophetic and priestlycriticism (see Exod 23:33;
Ezek 20:28,31; Ezra 9:10-11; see also Ps 106:34-39; Neh 9:26) and
partly from the author's special concerns about the calendar. The result
ofthis disobedience will be that God will hide his face from Israel and
hand Israel over to the nations to be punished and taken captive. Israel
will lose its land and be scattered among the nations (1:13-14) (cf. Lev
26:33; Deut 28:64; 31:17-18; Ezek 39:23-24; Ps 106:41). Then the
people, in all the nations to which they have been scattered, will return
to God, and God will gather them together again. They will be restored
to their land, and God will dwell among them and never forsake them
(Jub. 1:15-18) (cf. Lev 26:12; Deut 4:29-30; 30:1-4; Ezek 37:27).

A similar pattern of sin, exile, repentance, and restoration appears
in 1:22-25. Standing between 1:7-18 and 1:22-25, however, is an

110 Cf. James C. VanderKam, The Book ofJubilees (Sheffield: Sheffield Academic
Press, 1991) 92, who points out that in Jubilees the word "testimony" sometimes
denotes the interpretation of (or additions to) the law of Moses provided by Jubilees
itself
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intercessory prayer of Moses. Within the context suggested by Exod
32-34, Moses' prayer in Jub. 1:19-21 is clearly analogous to Moses'
intercession in Exod 32:11-14; 33:12-23; 34:9 after the golden calf
incident. There are two things to note here. First, since Jub. 1 is a
prospective view of Israel's future, Moses' intervention, not
surprisingly, is a plea for the future of God's people, rather than a plea
for Israel's past sin to be forgiven, as in Exod 32-34. Moses pleads that
God not let Israel "walk in the error oftheir heart" or deliver them into
the hands ofthe nations (Jub. 1:19). He asks that God give them a pure
heart and a holy spirit so as always to be able to avoid sin (1:21).
Second, God answers that he will purify them and give them a holy
spirit, but that this will happen only on the other side of their
disobedience (1 :22-23). God will circumcise the foreskin of their
hearts. If we take 1:7-25 as analogous to Exod 32-34, then Jub.
1:22-25, God's response to Moses' intercession, takes the place, at
least in part, of Exod 34:10, God's new making of a covenant. In
addition, as was noted earlier, we find in Jub. 1:15-16 the same kind
of connection between Deut 4:29-30; 30:4; and Jer 29-32 that we
found lying behind the idea of a "new covenant" in CD.

All ofthis indicates that the author ofJubilees, like the redactors of
the Pentateuch and the movement behind D, understood covenant and
new covenant to be intimately intertwined. As we saw in studying the
Pentateuch, the Sinai pericope is inscribed with a new covenant
theology. Jubilees itself is framed by the Sinai pericope. It begins with
Moses' ascent on the mountain, and its historical survey concludes, as
does the work as a whole, with the giving of the law at Sinai. By
placing a section analogous to Exod 32-34 and analogous to the "new
covenant" theology ofCD at the very beginning ofhis work, the author
inscribes his work with something like a "new covenant" theology.

Appendix 3: Jeremiah 31:31 in 4QL1" (4Q271) 4 ii 1-4?

In his edition of the 4QD fragments, Joseph Baumgarten has
conjectured an allusion to Jer 31:31 in 4QD f (4Q271) 4 ii 2.11l He
reconstructs the lacuna thus: n'l'~ j1"j1'l n'l~ nN' 1;JN'tl)'l n'l~ nN n,,~'l. An
examination of the plate indicates that only the last word of this

III DID 18.178-79 (Baumgarten mistakenly cites "lee 31:30").
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conjectural reconstruction is established, although the first word is
possible. 112 Ifthe conjecture should be correct, however, it would have
enormous implications for our understanding of the term "new
covenant" in D and would support the thesis of this chapter.

4Q271 4 ii contains text parallel to CD XVI. CD XVI,1 itself is
fragmentary, but it appears to allude to the last part of Exod 34:27,
when it reads, "a covenant with you and with all Israel." That this is
indeed the allusion is confirmed by 4Q271 4 ii, which contains one or
more lines of additional text before CD XVI,1 and contains some
additional text ofExod 34:27. CD XVI, 1 differs from MT Exod 34:27
in giving the preposition OJ) in place of nN, in replacing the singular
suffix "you" (1nN) with a plural (O~OJ)),I13 and in adding to before the
word 'N'W'l. These differences may be deliberate changes of the
Hebrew text ofExodus. CD XV,S emphasizes that the "covenant" into
which members of the movement enter is for "all Israel" ('NiiD'l ';,').

Possibly the author of D wanted his audience to understand that the
Sinai covenant was made with them particularly ("with you" [plural]),
but also with all of Israel. 114

IfBaumgarten's reconstruction should be correct, it would indicate
that the author ofD identified the covenant ofExod 34:27 with the new
covenant of Jeremiah. The paraphrase of Exod 34:27 is apparently
preceded by the words, "and about this covenant" (4Q271 4 ii 2).115 If
these words in tum were preceded by an allusion to Jer 31 :31, the
suggestion would be that the covenant of Exod 34:27, that is, the
covenant at Sinai, included within itselfthe new covenant ofJeremiah.
That would agree with the thesis ofthis chapter that the redactors ofthe
Pentateuch inscribed the Sinai pericope with a new covenant theology
and that this has influenced the covenantal theology ofthe Damascus
covenant. Moreover, if there is an allusion to Jer 31:31 in 4Q271 4 ii

112 Ibid., plate XXXVIII.
113 4Q271 4 ii 3 has a singular i1~!'.

114 In contrast, for example, to 1QS 11,25-26, where the covenant is coterminous
with the community. Perhaps there is influence in D from Deut 5:4 (o~.v). Deuteron
omy, of course, emphasizes that the Horeb covenant was made not (only) with the
ancestors but (also) with those who are about to enter the land (5:3). The Qumran
community and its parent movement understood themselves as those who were about
to (re)enter and take possession ofthe land. See also Exod 20:22 (o~o.v).

lIS The letters i1 n...:lil !;l.v, are visible, and Baumgarten reconstructs rmn n"':Ji1 ~.v,

(DJD 18.178).
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2, the allusion apparently lacked the adjective "new" (ilw,n). That
would agree with the argument in this chapter that the "new" covenant
of Jeremiah had been subsumed under the larger category of
"covenant," so that the adjective "new" was of secondary importance.
It would also agree with the argument made above that there was some
resistance to the use of the term "new covenant" since the term
"covenant" was primary.

Baumgarten's reconstruction is highly speculative. It is just as likely
that 4Q271 4 ii 2 should be reconstructed with another reference to the
Sinai covenant as to Jeremiah's new covenant, perhaps even more
likely. As a consequence, the possible implications that I have drawn
from it are also speculative. But the thesis of this chapter stands
independently of the validity of Baumgarten's reconstruction.



CHAPTER FOUR

THE ORIGINS OF THE DAMASCUS COVENANT

4.1 Introduction

One ofthe problems that all too often attends studies ofQumran origins
is a lack ofclarity about which entity in any given case is being studied.
That is to say, scholars have a tendency to conflate entities such as the
"new covenant in the land of Damascus," the "Qumran community,"
and the "Essenes." Thus, for example, Talmon has purposed to write on
the history of the "(Community [1M"] of) those who entered into the
Renewed Covenant (iTtv1MiT M"':JiT)," or the "Communityofthe Renewed
Covenant," ofwhich he considers the Qumran community to have been
the motherhouse. Thereby he presupposes what must first be demon
strated, namely, that the yahad (at Qumran) understood itselfto be (part
of) the "new covenant."! But this presupposition is, as I demonstrated
in Chapters 2 and 3, quite doubtful. It should also be noted that the
word 1M" never appears in conjunction with the term "new covenant"
in Qumran literature. Stegemann assumed a hereditary relationship
between the "new covenant in the land of Damascus" and the
"Essenes," without considering more carefully the exact relationship
between these two entities.' To make matters more complicated,
another scholar has recently proposed that the "Essenes," among whom
he includes the Qumran community, were an offshoot of "Enochic
Judaism"; the Damascus Document (D), which stands at the juncture
of Enochic Judaism and the Qumran community, thus represents in

I Shemaryahu Talmon, "The Community of the Renewed Covenant: Between
Judaism and Christianity," The Community ofthe RenewedCovenant: The Notre Dame
Symposium on the DeadSea Scrolls (ed. Eugene Ulrich and James VanderKam; Notre
Dame: University ofNotre Dame Press, 1994) 8, 12,23.

2 Hartmut Stegemann, Die Entstehung der Qumrangemeinde (Bonn: published by
the author, 1971) 248-50; idem, The Library ofQumran: On the Essenes, Qumran,
John the Baptist, and Jesus (Grand Rapids: Eerdmans, 1998) 150: the Essenes
developed out of the "new covenant" (among other groups of the pious).
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some way Enochic Judaism.' Does that mean that the "Damascus
covenant" is also to be included within "Enochic Judaism"?

It is not possible to treat in this chapter all of the problems that the
previous paragraph raises. The purpose ofthis chapter is to build on the
work ofthe previous three chapters and to try to uncover the origins of
the "new covenant in the land of Damascus" without presupposing its
identification with Qumran, Essenism, or Enochic Judaism." In the first
step of my work in Chapters 1 and 2, consisting of a two-part literary
analysis of CD XIX-XX, I argued that "the new covenant in the land
of Damascus" was a forerunner of the Qumran community (yahady;
with which the Qumran community understood itself to be in
continuity, but with which it did not identify itself; in fact, the Qumran
community distinguished itself from the new covenant as an entity
other than itself. In a second step, in Chapter 3, I attempted to uncover
the biblical and theological foundations of "the new covenant in the
land ofDamascus." That work led to an initial attempt to determine the
historical relationship between the Damascus covenant and the Qumran
community. Now, in a third step, I shall attempt to uncover more fully
the historical roots ofthe Damascus covenant in the post-exilic period,
drawing upon evidence mainly from D. In order to do this, I shall
establish three "coordinates" within the social, political, and religious
history of Second-Temple Judaism that will enable us to put the
Damascus covenant on the "map" ofthis period. These coordinates will
form a matrix, out of which, I shall argue, the rise of the Damascus
covenant makes sense.

Before I begin, I wish to explain (1) why the evidence will come
mostly from D; and (2) why I focus on the entity known as the "new
covenant in the land of Damascus." As for the first question, I agree
with those scholars who have argued thatD (at least in its oldest parts)
comes from the pre-Qumran period. Most ofthe other major DSS give
us excellent insight into the origins, beliefs, and practices of the
Qumran community, but with few exceptions little information on the

3 Gabriele Boccaccini, Beyond the Essene Hypothesis: The Parting a/the Ways
between Qumran and Enochic Judaism (Grand Rapids: Eerdmans, 1998).

• I shall use the terms "the Damascus covenant" or simply "the new covenant"
interchangeably for "the new covenant in the land of Damascus."
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pre-history of the community.5 Therefore D is a potentially unique
source ofknowledge for the latter. As for the second question, I do not
claim that once we have uncovered the origins of the Damascus
covenant we have the key to the origins of the Qumran community.
Quite the contrary: It is precisely because I recognize the complexity
of the history of the Qumran community that I believe that we must
focus our work with great precision on each of the many and various
factors that went into making what we call "the Qumran community."
I believe that understanding the origins of the Damascus covenant is
only one element necessary for a comprehensive understanding ofthe
phenomenon that we know as "Qumran." Other important elements
include Palestinian apocalyptic ism, some of it perhaps related to
"Enochic Judaism," and the history ofthe Maccabean period, which I
consider the most likely matrix for the community that eventually
settled at Qumran(but not for the Damascus covenant!). Each ofthese
other elements has received attention in the very admirable work of
other scholars, and they must continue to receive attention. But the
origin ofthe Damascus covenant, as one entity among many that helps
to explain Qumran, deserves attention in its own right. As we have
seen, however, too often the Damascus covenant is simply conflated
with other entities, and therefore its own unique history has been
neglected. To remedy that neglect I shall focus on it alone. The light
that is shed here on the origins of the Damascus covenant, however,
will be useful for uncovering the origins ofthe Qumran community in
the next chapter.

Due to the focused nature ofthis study, I shall not, at the beginning,
follow anyone of the major hypotheses on Qumran origins. Rather I
shall strike out on a new path, based on the work of the previous
chapters, as we seek to uncover the origins ofthe Damascus covenant,

5 A potentially important exception is the ApocryphonofJeremiah (4Q383, 385a,
387, 388a, 389, 390, 387a) (see DJD 30.87-260), which gives an overview of history
from Sinai to (apparently) the Maccabean period, and then proceeds to outline an
eschatological future. This document does not share exactly the same view ofthe past
as D, but it does provide important insights into the way that other groups in the
Second-Temple period (perhaps related to the Damascus covenant and/or the Qumran
community) understood the history of Israel. See DJD 30.111-12 for a discussion of
connections between the ApocryphonofJeremiahand D. Ofcourse, some ofthe Enoch
literature also gives overviews ofthe history ofIsrael, but once again we cannot assume
that the people represented by this literature and those represented by D are the same.
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rather than of Qumran per see At the end of the study I shall explain
how the hypothesis developed here might relate to the major hypothe
ses on "Qumran origins."

4.2 The Hypothesis ofMorton Smith

As a preface to my work I should like to recall a rather neglected article
published by Morton Smith in 1961, in which he made a proposal on
the origins ofthe Damascus covenant that has proved to be stimulating
to my own work." In briefthe argument is this: The Damascus covenant
arose as a sect ofthe kind that stands behind the covenant ("pact") that,
according to Neh 10, Nehemiah, along with a number of priests,
Levites, and others of the people of Israel, established in the province
ofJudah approximately in the year 432 BC. This pact, and the people
who entered it, were in tum something analogous to what Smith called
the "Palestinian 'Organization ofReturned Exiles, '" by which he meant
that group ofreturned exiles that the Chronicler (whom Smith regarded
as the author of Ezra-Nehemiah) calls the bene haggola, the "children
of the exile" (cf. Ezra 4:1; 6:19, 20; 8:35; 10:7, 16).7 Smith himself
thought that this "organization" of returned exiles was a fiction of the
Chronicler, since it never appears in the memoirs ofNehemiah. He did
think thatNehemiah's covenant was historical, although he thought that
it came from a sect that stood in the tradition ofNehemiah (from the
time of the Chronicler) rather than from Nehemiah himself. Smith
points to a number ofparallels between this covenant and D (as well as
the Rule of the Community), including the listing of the names of its
members; an oath to observe the law of Moses and to separate from
impurity; an assembly that meets, hears debate, and decides on
measures with which members must comply under penalty of expul
sion; and the reception ofconverts from "the rank and file ofJudaism."
Smith goes so far as to suggest that when the author of D says that
"those who first entered the covenant made themselves guilty" (CD

6 Morton Smith, "The Dead Sea Sect in Relation to Ancient Judaism," NTS7 (1961)
347-60, here 355-59.

7 As Smith, ibid., 357 n. 2, points out, the author usually uses benehaggolafor this
"organization" of returned exiles in distinction from haggolfifor the Israelites in exile
(Ezra 1:11; 2:1; 6:21; Neh 7:6), but in Ezra 9:4; 10:6, 8 he uses haggola as an
abbreviation for benehaggola.
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111,10), this covenant is nothing other than the covenant ofNeh 10, so
that the Damascus covenant could be viewed as a splinter group from
it. Smith then immediately retracts the proposal, however, and explains
that he makes it only "to illustrate the sort of histories which must be
supposed to lie behind the sects represented by the Dead Sea material."

It is surprising that Smith's suggestion has not played a greater role
in studies of the origins of the Damascus covenant and, hence, of the
Qumran community. The neglect is likely due in part to the fact that
Smith himself, as far as I know, never developed the hypothesis further.
As we have just seen, no sooner did Smith propose his hypothesis than
he retracted it. Moreover, when he published the above-mentioned
article he was in the midst of reworking material, some of which
overlaps with that article, that would become Palestinian Parties and
Politics That Shaped the Old Testament.' In the latter work, ofcourse,
his main interest lay elsewhere, and so there is only sparse reference to
Qumran literature. In addition, Qumran studies have been so dominated
by the Hasidic origins hypothesis (connected especially with the names
Stegemann and Vermes) and the Babylonian origins hypothesis
(Murphy-O'Connor and Davies) that other hypotheses have had a
difficult time being heard. Smith's hypothesis typically does not find
even the briefest mention in discussions of Qumran origins." I have
found, however, that my own study of the origins of the Damascus
covenant, initially undertaken independently of Smith's, as demon
strated in Chapter 3, has converged with his work in an interesting way.
It is therefore worthwhile to take up again the line ofargument first laid
down by Smith. Smith's own proposal, which he quite wisely aban
doned immediately-namely, that the Damascus covenant was a
splinter group from the covenant ofNeh 10---eannot be accepted. I am
convinced, however, that Smith was working in the right direction, and

8 See the preface (p. vii) in Morton Smith, Palestinian Parties and Politics That
Shaped the Old Testament (New York: Columbia University Press, 1971). A second,
corrected edition appeared in 1987 under the same title, but published by SCM Press
(London).

9 An important exception is Philip R. Davies, The Damascus Covenant: An
Interpretation of the "Damascus Document" (JSOTSup 25; Sheffield: Sheffield
Academic Press, 1982) 38-39; idem, "The Prehistory ofthe Qumran Community," The
DeadSea Scrolls: Forty Years ofResearch (STDJ 10; ed. D. Dimant and U. Rappaport;
Leiden: Brill, 1992) 125; idem, "The Birthplace ofthe Essenes: Where is 'Damascus?'"
RevQ 14 (1990) 516; idem, "Scenes from the Early History ofJudaism," The Triumph
ofElohim (ed. Diana Vikander Edelman; Grand Rapids: Eerdmans, 1996) 157-63.
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so we must revisit the question. We shall now investigate three
coordinates on the map of Second-Temple Judaism that together
produce a plausible historical matrix for the Damascus covenant.

4.3 Coordinate #1: The Returnees from Exile and the
Deuteronomistic Theology

4.3.1 The Analogy oj"N'W" ,,~w and n""n ")~

In CD IV,2; VI,S; and VIII,16/XIX,29 (cf. also 4QDa [4Q266].5 i 15;
4Qpp sa [4Q 171] 3-10 iv 24) there is mention of a group known as
"N'W" "~W. I shall not repeat here the debate over the translation ofthis
term. It is well known that there are three possible translations: (1) "the
captivity of Israel"; (2) "the returnees of Israel"; (3) "the penitent
within Israel." My own view is that "the captivity ofIsrael" is the best
translation, because it can in fact be understood to include all three
meanings of the term. That is, the term can be understood to be
analogous to the term n""il (")~) that we find in Ezra 2: 1; 4: 1-3; 6:21;
10:7-8, 11,44. In these texts we learn that the il""n (")~) "returned"
(c'~wn) from the "exile" (=captivity, "~w) and also "separated" them
selves from the ways ofthe peoples ofthe land upon their return. That
shows that all three senses--eaptivity, return, and penitence/separation
from the people--eould be included in the one term n""n ")~. I suggest
that the same is true of"~,w' "~W.lO

10 In CD IV,2 and VI,5, which speak of a group that "left the land of Judah," the
"captivity ofIsrael" is the most obvious meaning for ~N'fD' ·;:jfD. The meaning "penitents
ofIsrael" is perhaps the best translation ofthe phrase in CD VIII, 16/XIX,29, where this
group is said to have "turned away from the way ofthe people." The term also appears
in 4QpPSB (4Q 171) 3-10 iv 24, where we read ofthe "seven divisions ofthe ~N'fD' ·;:jfD."

Stegemann, Library, 146, 150, interprets this line as referring to seven groups of
hastdim who went into exile at the time of the Maccabean crisis, some of whom
returned to Palestine to become part ofthe Essene union. But there is no clear evidence
for this interpretation. Since we have here apesheron Ps 45:1, on the "sons ofKorah, "
"seven divisions" may be a reference to the divisions of the gatekeepers numbered
according to the seven sons ofMeshelemiah (a Korahite) in 1 Chr 26: 1-3. Since these
gatekeepers are clearly post-exilic in 1 Chr 9:1-33, it is possible that the ~N'fD' '::3rD in
this case are "returnees of Israel." In any case, we cannot dismiss "returnees of Israel"
as one possible meaning of the phrase.



THE ORIGINS OF THE DAMASCUS COVENANT 147

As I mentioned above, Smith considered the "organization of
returned exiles"-the bene haggola-to be a fiction ofthe Chronicler.
There are three main reasons for Smith's doubts about the historical
existence ofthis organization: (1) it is not mentioned by Nehemiah; (2)
while according to Ezra 4:1 it was the bene haggola who rebuilt the
temple, according to Hag 1:12 and 2:4 it was the "people of the land"
who rebuilt it; and (3) the actual concern ofEzra and Nehemiah was to
break the ties between the Judeans, whom they could hope to govern,
and other Palestinian worshipers of Yahweh, whom they could not
hope to govern. The Chronicler misunderstood their goal, however,
and, on analogy to a sect that existed in the Chronicler's own time,
retrojected to the time ofEzra and Nehemiah a sect (the bene haggol/i)
whose purpose was to "receive proselytes from the rank and file of
Judaism," that is, the 'amme hii'ares. The Chronicler has further
obscured the matter by equating the "amme ha'ares with Gentiles, so
that the sect appears to receive proselytes from the Gentiles. II

These objections, however, are not compelling. As for # 2, it is true
that in Hag 2:4 God through the prophet orders Zerubbabel, Joshua, and
ri~il oS' ~~ to "work" (on the temple). However, it is probable that in
this case the term "people of the land" preserves its pre-exilic sense,
namely, referring to the recognized body ofcitizens (thus, in this case,
the returnees) and not to the "people of the land" in the more deroga
tory, post-exilic sense." Moreover, just two verses earlier (2:2) this
command from God is said to have been given to Zerubbabel, Joshua,
and "the remnant ofthe people" (OS'il n'i~iV), not to all the people ofthe
land." Haggai 1:12, which Smith cites in support of his case, uses the
same terminology (CS'il n',~iV). Ofcourse, the "remnant" could refer to
the people ofthe land; however, Ezra 3:8 is a very close parallel to Hag

II Smith, "The Dead Sea Sect," 357-58.
12 See Roland de Vaux, Ancient Israel: Its Life and Institutions (tr. John McHugh;

London: Darton, Longman & Todd Ltd., 1961) 70-72; Joseph P. Healey, "Am
Ha'arez," ABD 1.168--69;Joel P. Weinberg, "Der 'am hifiire~ des 6.-4. Jh. v. u. Z.,"
Klio 56 (1974) 331; R. 1.Coggins, Samaritans andJews: The Origins ofSamaritanism
Reconsidered (Oxford: Basil Blackwell, 1975) 49-50.

13 In Hag 2:3 the prophet asks, "Who is left (1NrD~i1) among you that saw this house
in its former glory?" referring to those who were old enough to remember the first
temple. This clearly cannot be the sense of the root 1l'W in 2:2, however, except in the
most general terms, since Joshua and Zerubbabel were (presumably) born in Babylon
after the destruction ofthe temple. The n'1NrD as a body are the "remnants" ofpre-exilic
Israel, regardless ofwhether each individual was born before the destruction or after it.
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2:2 and confirms that the "remnant" (,~tv) are "those who came up from
the captivity.?" Moreover, Ezra 4:3 says that when the adversaries of
the returnees tried to help in the reconstruction of the temple, Zerub
babel, Joshua, and "the rest [or remnant: ,~tv] of the heads of the
families in Israel" said that they alone would rebuild it. Similarly in
Neh 10:29 the families whose heads signed the covenant ofNehemiah
(cf 10:15) are called "the rest of the people" (c.1m ,~tv). This group
clearly consists in part of returned exiles, since many of the families
listed in 10:15-28 belonged to the returnees (cf. the lists in Ezra
2:2b-35/Neh 7:7b-38; Ezra 8:1-14; 10:25), and those ofthe group who
were not among the returnees were "all who have separated themselves
from the peoples of the lands" (Neh 10:29). Furthermore, "the rest of
the people" (c~jj '~iD) in Neh 11:I are also very likely returnees, or
rather descendants of returnees, since that verse resumes the narrative
of7:4, 5-72. Nehemiah uses the list ofthe original returnees in 7:5-72
to establish families of pure Jewish descent for the repopulation of
Jerusalem in 11:1-2 (cf. also 11:20). It is clear, then, that even Haggai
attributes the reconstruction of the temple to the returnees.

Once we have recognized that O~jj ,~tv is synonymous with jj"jjj 'lJ~,

objection #1 to the historicity of this organization-namely, that it
never appears in the "authentic memoirs of Nehemiah"-also falls
away. That is because Olljj ,~tv is explicitly mentioned in Neh 11:1,
where, as we have just seen, it designates returnees (cf. also 11:20).
The term also appears within the covenant ofNehemiah (10:29). That
the C~jj ,~tv of Nehemiah as a group stand in continuity with the 'lJ::l

jj"jjj of Ezra is made clear by the fact that in both cases the major
concern ofthe group is to prevent intermarriage with the "people ofthe
land" (cf. Neh 10:31 with Ezra 10:6-9). It is therefore unnecessary to
doubt the existence of this group at the time of Ezra and Nehemiah. IS

14 That "the rest of their brothers" (Cit'me ,~w) in Ezra 3:8 are more than fellow
priests of Joshua is proved by the fact that these are also "brothers" ofZerubbabel and
by 3:2, where "brothers" ofZerubbabel (other members ofthe royal family, or perhaps
lay Israelites?) are mentioned.

15 Although Smith affirmed the historicity of the covenant ofNeh 10, he doubted
that it existed yet at the time ofNehemiah, on the grounds (see "The Dead Sea Sect,"
pp. 356 n. 3, 357) that the Chronicler contradicted himself by having Nehemiah have
to enforce the very stipulations of the covenant that the whole people had supposedly
undertaken to observe by their own free will. Contra Smith, however, it is possible that
Nehemiah included these stipulations in the covenant because his reform attempts had
failed, the covenant ofNeh 10 coming historically after the reform attempts in Neh 13.
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As for Smith's third objection, he was wrong to say that the
Chronicler (or whoever the author ofEzra-Nehemiah was) invented the
idea ofa sect that could receive "proselytes" from the "rank and file of
Judaism" (i.e., the 'amme ha'ares) and that the author then obscured
the matter by equating the "amme ha'ares with Gentiles. Those who
joined the covenants ofEzra and Nehemiah were not "proselytes," nor
does the author ofEzra-Nehemiah present them as such. Furthermore,
from the perspective ofthe il?m1 "~~, the il?,jj1 ,,~~ themselves (and those
who joined them) alone represented the true Israel." Therefore the
"people(s) ofthe land" encompassed all those, including Jews, who did
not belong to the il?,jj1 ,,~~. Thus the "amme ha'ares could be considered
on a par with Gentiles (cf. Ezra 6:21).17 But the author does not confuse
the 'amme ha'ares with Gentiles. Finally, the concern of Ezra and
Nehemiah to break ties (whether political, religious, or other) between
the returnees and the inhabitants ofthe land was not separate from their
interest in establishing a clearly defined religious covenant community
("sect"). As we shall see below, these two concerns were very much
intertwined. There is no misunderstanding on the part of the author.

Thus we may take the historical existence ofthis covenant commu
nity, the il?,jil "~~, as established. The ?~'iV" "~iV of CD are best
understood as being historically analogous to (although not identical
with) the il?Uil ,,~~ of Ezra. Just as the latter are those who went into
captivity, returned from captivity, and separated themselves from the
people of the land, so the former are those who went into captivity,
returned from captivity, and turned away from the path of the people
(see page 146 and note 10 above). As we shall now see, there are good
reasons for seeing the ?N'iV" "~iV as having roots in the exile very similar
to those of the il?,jil "~~, which also led to their having very similar
theologies and political ideologies.

16 See Ezra 6:16-18, where those who are involved in the rebuilding and dedication
of the temple consider themselves to do so for "all Israel." Cf. further Hubertus C. M.
Vogt, Studie zur nachexilischen Gemeinde in Esra-Nehemia (Wer1: Dietrich-Coelde
Verlag, 1966) 39-42, 55, 152-54.

17 Cf. H. G. M. Williamson, Ezra, Nehemiah (WBC 16; Waco: Word Books, 1985)
46: "peoples of the land" "refers in a general way to those who were not part of the
returned community, both those within the province of Judah and their near
neighbors...the possibility oftrue Jews being among them is simply not envisaged...."
See also Ferdinand Dexinger, "Der Ursprung der Samaritaner im Spiegel der frtihen
Quellen," Die Samaritaner (ed. F. Dexinger and R. Pummer; Darmstadt:
Wissenschaftliche Buchgesellschaft, 1992) 98-99.
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4.3.2 The Theology and Political Ideology ofthe Returnees from
Exile

In order to understand the theology and political ideology ofthose who
returned from exile, it is necessary to look at the messages spoken to
them by Jeremiah, Ezekiel, and Deutero-Isaiah, the great prophets of
the exile, as well as by the Deuteronomistic redactors who used and
edited their words. It is clear first ofall that the prophets of the exile,
the exiles who received their preaching, the Deuteronomists, and finally
the Chronicler viewed the exiles as constituting the true remnant of
Israel, who would constitute the nucleus of the future, restored Israel,
while those who remained behind in the land were largely regarded as
no longer of significance to the future of Israel, except insofar as they
participated in the renewal ofthe life ofIsrael effected by the returning
exiles. IS Perhaps the clearest expression of this belief comes in Jer
24: 1-10, where the prophet has a vision oftwo baskets offigs. The first
basket contains good figs and symbolizes the exiles. Ofthese God says:

Like these good figs, so I shall regard for good 19 the exiles from Judah,
whom I have sent away from this place to the land of the Chaldeans. I
shall set my eyes upon them for good, and I shall bring them back to this
land. I shall build them up, and not tear them down. I shall plant them,
and not pluck them up. I shall give them a heart to know that I am the
LORD; and they will be my people, and I shall be their God, for they
will return to me with their whole heart. (Jer 24:5-7)

But of the bad figs God says: "So shall I treat Zedekiah the King of
Judah, and his officials, and the rest of Jerusalem who remain in this
land, and those who live in the land of Egypt" (24:8). It is generally
acknowledged that this unit is a product of the Deuteronomistic

18 Note, however, that Jeremiah's negative verdict on those who remained in Judah
was primarily prior to the fall ofJerusalem. After the fall he could also see a future for
them. See Peter R. Ackroyd, Exile and Restoration: A Study ofHebrew Thought ofthe
Sixth Century (London: SCM Press, 1968) 57, 61; Rainer Albertz, Religionsgeschichte
Israe/s in a/ttestamentlicher Zeit. Tei/2: Vom Exil bis zu den Makkabaern (Gottingen:
Vandenhoeck & Ruprecht, 1992) 2.392,396.

19 The NRSV translates this phrase, "so I will regard as good the exiles from Judah."
The Hebrew reads i1:3't:l' ... il"il' m'~ nN j":lN l:l. The primary meaning of this phrase is
that God will look upon the exiles with goodness or kindness (cf. 24:6), but there is
probably a double entendre, with the secondary meaning that God will consider the
exiles to be good (on analogy with the good figs).
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redactors of Jeremiah (probably in the exile), although some have
argued that it contains a kernel ofan authentic oracle of the prophet."
In that respect it can be regarded as a self-serving piece ofpropaganda
written by the exiles themselves. We also find this view represented in
passages in Ezekiel and Deutero-Isaiah, however, whose authenticity
we have no reason to doubt. Thus Ezek 11:14-21 and 33:23-29 clearly
state that, although the exiles have been removed from the land for a
time, the land ofIsrael belongs to them, and they will return to it, while
those who remain behind, whom God regards as idolaters, will be cut
off." The basis for this view is that those who went into exile would go
through an experience ofjudgment and purification (Ezek 20:33-38),
so that they would once again be able to inhabit the land (36: 16-38).22
Deutero-Isaiah also directs his oracles of salvation to the exiles." He
speaks of the community of the exiles as the "remnant of the house of
Israel" (lsa 46:3)24 and calls them "Jacob" (48:20). When the exiles
return to their land, they will be the ones to restore the tribes of Israel
(49:6). The Deuteronomistic History (DH) says that Judah went into
exile (2 Kings 25 :21), implying that the continuity between the pre
exilic and post-exilic communities was preserved in the community of
the exiles, while those who remained in the land were of no signifi
cance forthis continuity. Even more strikingly, the Chronicler says that
duringthe exile the land lay desolate (2 Chr 36:21), perhaps implying
that the people who remained in the land during those years were as
good as non-existent." The same view is represented in Lev 26, whose

20 See E. W. Nicholson, Preaching to the Exiles: A Study ofthe Prose Tradition in
the Book ofJeremiah (Oxford: Blackwell, 1970) 81, 109-10; and Winfried Thiel, Die
deuteronomistische Redaktion von Jeremia 1-25 (WMANT 41; Neukirchen:
Neukirchener Verlag, 1973) 253--61 (esp. pp. 254, 260--61).

21 See Walther Zimmerli, Ezekiel 1 (Hermeneia; tr. Ronald E. Clements;
Philadelphia: Fortress Press, 1979) 263; and idem, Ezekiel 2 (Hermeneia; tr. James D.
Martin; Philadelphia: Fortress Press, 1983) 198.

22 Cf. Nicholson, Preaching, 130.
23 See Nicholson, ibid., 129 n. 1, who points out that the majority ofscholars think

that Isa 40-55 does not have a Palestinian background but "presupposes Babylon in the
exilic period." Cf. Ackroyd, Exile and Restoration, 120.An exception is Klaus Baltzer,
Deutero-Isaiah (Hermeneia; tr. Margaret Kohl; Minneapolis: Fortress Press, 2000)
23-24, who thinks that Second Isaiah wrote in Jerusalem.

24 Baltzer, ibid., 258.
25 On the Chronicler's view ofthe exile see further Ackroyd, Exile and Restoration,

244 (cf. also 55, 247), who suggests that the "Chronicler appears to be utilizing
passages such as these [Jer 24 and Ezek 33] which emphasize that hope lies in the exile
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connections with Ezekiel demonstrate the chapter's exilic origin." As
a result of Israel's disobedience, the land will be devastated. Israel
("you") will go into exile, and the land will lie desolate to make up for
the sabbath years that it did not enjoy while Israel (,'you") lived on the
land (Lev 26:34-35).27 Finally, it is significant that Ezekiel uses the
term "Israel" for the exiles from Judah. This agrees with his vision of
a restored and unified Israel, where there will no longer be a division
between the northern and southern kingdoms (Ezek 37: 15-28). It is the
exiles of Judah, whom Ezekiel calls "the whole house of Israel," who
will be the nucleus of this new Israel. Similarly, in Ezra 6:16-17 it is
the returned exiles who represent the twelve tribes of Israel."

This view-that the exiles constituted the true remnant of Israel
during and after the exile-is, from one point ofview, propaganda that
served the interests of the exiles on their return. Clearly the land of
Judah was not literally desolate during the exile. On the other hand,
however, it can be argued that this view was vindicated by history. The
identity markers and practices that would become central to life in
Judah after the exile, and which stand out as the primary concerns of
the priestly legislators, such as circumcision, strict observance of the
sabbath, and concerns for purity and holiness, although having pre
exilic roots, were largely forged in the exile." Moreover, there is
evidence indicating that upon their return the exiles did in fact make a
claim to the land, in line with the words ofEzekiel. Leviticus 25, which
deals with the laws for the jubilee year and the return of the dispos-

alone....H One might also add Jer 29: 10, which stands behind 2 Chr 36:21. See similarly
H. G. M. Williamson, Israel in the Books ofthe Chronicles (Cambridge: Cambridge
University Press, 1977) 131. This observation speaks against the claim of Thomas
Romer, "L'ecole deuteronomiste et la formation de la Bible hebraique," The Future of
the Deuteronomistic History (BETL 147; Leuven: Leuven University Press, 2000) 192,
that the exile was of little significance for the Chronicler.

26 Cf. Lev 26:14-15 with Ezek5:6; Lev 26:22 with Ezek 5:17; Lev 26:25 with Ezek
5:17; Lev 26:26 with Ezek 4:16-17; 5:16; Lev 26:29 with Ezek 5:10; Lev 26:32 with
Ezek 5:15; Lev 26:33 with Ezek 5:2, 12.

27 On all ofthis see further Nicholson, Preaching 127-31; Christiana van Houten,
The Alien in Israelite Law (JSOTSup 107; Sheffield: JSOT Press, 1991) 151-55.

28 Cf. also 4Q390 1,1-6 (Apocryphon ofJeremiah). According to the author ofthis
historical overview, in the period after the exile the people ofIsrael "will do what is evil
in my [God's] eyes, like everything that Israel did in the first days of its kingdom,
except those who go up first from the land ofthe captivity to build the temple." Here
again the returnees are the righteous remnant.

29 See Nicholson, Preaching, 127; Van Houten, Alien, 117, 133.
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sessed to their lands, probably has its roots in the return of the exiles.
The 49-year jubilee cycle is derivable from the approximately 49 years
ofthe exile (587-539/538 Be). There is no evidence for the observance
of a jubilee year in the pre-exilic period, and scant evidence for its
observance in the post-exilic period. The jubilee cycle would mainly
become a means for determining periods of history, particularly in
apocalyptic Judaism and especially in apocalyptic circles heavily
invested with priestly ideology (Jubilees, Qumran). There may be some
connection, however, between the jubilee legislation of Lev 25 and
Nehemiah's reforms in Neh 5:8-13.30 Both texts address the problem
ofIsraelites who have been sold to non-Israelites (Lev 25:47-53; Neh
5:8). Nehemiah 5:3-5, 11 speak of the alienation of land, a situation
that Lev 25 specifically seeks to redress by returning lands to their
owners in the jubilee year. Nehemiah's exhortation to his fellow
Judeans to "walk in the fear of God" in Neh 5:9 is reminiscent of the
exhortation to "fear God" in Lev 25: 17, 36, 43. When Lev 25:47-53
addresses the situation in which an alien (,~) has prospered and in
which an Israelite has been sold (or sold himself) to him, that fits well
the post-exilic period when those who had remained in Judah during
the exile, and even invading foreigners, took possession ofthe lands of
the exiles (Lam 5:2; Obad 10-13; Jer 40:1-12; Ezek 11:15), some of
whom may have become prosperous, so that on the return ofthe exiles
there were not only disputes over property rights, but many of the
exiles also fell into financial difficulties." All of these considerations
support the view that Lev 25 comes from the post-exilic period, when
these land disputes had to be resolved. Moreover, the land disputes are
clearly resolved in favor of the returnees."

The returnees' claims to the land, and their claim to be the true
remnant of Israel, were connected with and undergirded by a pro
foundly theological interpretation ofthe experience ofexile and return.
This interpretation was given to them by the prophets of the exile, as
well as by the Deuteronomists who received and carried forth the
tradition of these prophets. In Chapter 3 I argued that the "new

30 The observance ofjubilee years is also mentioned in 4QD f (4Q271) 3,2.
31 On understanding the C"~ in the priestly literature as referring to those who had

remained in Judah during the exile, see nn. 85 and 86 below.
32 Note Ezek 47:21-23, where in the ideal future Israel the C"~ will have to have

property allotted to them. See further the comments of Baruch A. Levine, Leviticus
(Philadelphia: The Jewish Publication Society, 1989) 274.
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covenant in the land ofDamascus" ofCD has its biblical and theologi
cal roots in certain late Deuteronomistic material relating to the exiles.
This Deuteronomistic material in tum has its roots in prophetic
preaching to the exiles. It appears prominently, for example, in Deut
4:25-31 and 29-30, as well as in Jer 29:10-14, and this material was
probably written by and for the exiles in Babylon. The burden of the
message to the exiles in this material is that, if (or when) they search
after (tv,,) and return (~'iV) to God with whole heart and whole soul
(Deut4:29; 30:2; Jer29: 13),God will restore their fortunes (Deut 30:3;
Jer 29: 14), gather (r~p) them from the lands to which they were
scattered (r'EJ) and driven (rrn), and return them to the land of their
ancestors (Deut 30:3-5; Jer 29:14). This seeking of God consists pre
eminently in turning away from the worship ofabominable idols (Deut
4:28-29), including the secret veneration of idols, which worship was
a primary reason for their exile (Deut 4:25-26; 29:15-20,24-27). This
is precisely the message that we find in the words ofthe prophets to the
exiles, particularly in Ezekiel. God will not be sought (tv,,) by those
who refuse to tum away from their idols, even those who continue to
worship idols in their hearts (Ezek 14:1-8; 20:3-4, 31). But those
whom God purifies through the exile, God will gather (r~p) and return
to the land from which they were scattered (r'EJ) (11: 17; 20:34), and
they will rid themselves of idols (II: 18).

It is striking that we find a similar theological pattern of thought
underlying the views ofthe earliest returnees from exile as they appear
to us in Ezra 1-6. There is evidence, for example, that the prophetic
motifclosely linking the possibility of"seeking (tv,,) the LORD" with
the rejection of idolatry was preserved and continued by the returnees
to Judah. In Ezra 6:21 we read that after the reconstruction of the
temple was finished in 515 BC, the Passover was celebrated by "those
who had returned from the exile" and by "everyone who had separated
himselffrom the defilement (il~O~) ofthe nations ofthe land" to "seek"
(tv,,) the LORD, the God ofIsrael. The "defilement" spoken ofhere is
almost certainly the idolatrous worship offoreign gods, which is called
"defilement" in Jer32:34 and Ezek 5:11;20:7, 18,30-31; 22:3-4; 23:7,
30; 36: 18 (cf. also 36:25); 37:23. Ezekiel had prophesied that when the
exiles returned to the land they would remove the abominations from
the land and no longer "defile" themselves with idols, and that God
would give them the land as its rightful tenants (Ezek 11:17-18). In the
eyes ofthe returnees, this prophesy was fulfilled in them. They were to
become the nucleus of the new, restored Israel.
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There was thus a close connection between the rejection of idolatry
and the sole allegiance to Yahweh, and possession of the land. This
connection can be seen not only in Ezekiel; it is also suggested by Ezra
4:1-3 and, perhaps indirectly, by Ezra 10:7-8.33 The similarity between
the exile theology in the prophetic and Deuteronomistic texts that were
discussed above and that stand in the background of the Damascus
covenant, and the outlook ofthe returnees of Ezra 1-6 strengthens the
hypothesis posited above that the 'NiiD" ":liD ofCD are analogous to the
il"m "):1 of Ezra. Of course, it does not yet explain the origins of the
Damascus covenant.

There are also strong connections between Deuteronomy and
Deuteronomistic material and the work of Ezra and Nehemiah
themselves. Indeed, the strongest connections between the
Deuteronomic/Deuteronomistic material and the returned exiles are to
be found here. I noted in Chapter 3 that Nehemiah, while still among
the exiles, paraphrased Deut 30:1-5 in his prayer (Neh 1:8-9), and I
took that as evidence that that part ofDeuteronomy had its origin in the
Babylonian exile." It also indicates, however, that Nehemiah himself
was influenced by Deuteronomistic circles in the exile. This is
confirmed by the fact that his work in Judah was informed largely by
Deuteronomic law." His concern to ensure the (employment and)
support of the Levites (Neh 10:37; 13:10-14, 22) is inspired by the
similar concern in Deuteronomy (cf. Deut 12:19; 14:28-29; 26:12-15,
etc.). The release of claims on loans in Neh 5: lOis probably inspired

33 So Joseph Blenkinsopp, "The Mission ofUdjahorresnet and Those of Ezra and
Nehemiah," JBL 106 (1987) 418 n. 44. The penalty of forfeiture in Ezra 10:8 seems to
have to do with moveable property (an;,,) in the first instance (cf. 1 Esdras 9:4:
"livestock"), but as Harold C. Washington, "The Strange Woman (M~';'~/M't MiDN) of
Proverbs 1-9 and Post-Exilic Judaean Society," Second Temple Studies 2. Temple and
Community in the Persian Period (ed. Tamara C. Eskenazi and Kent H. Richards;
JSOTSup 175; Sheffield: JSOT Press, 1994) 240, points out, this word could perhaps
also refer to real estate (cf. 1 Chr27:31).

34 See p. 94.
35 For the importance of Deuteronomic law in Nehemiah's reforms, see Henri

Cazelles, "La mission d'Esdras," VT 4 (1954) 120-22. In fact Cazelles argues that
Nehemiah's reforms were based solely on Deuteronomic law (and the prophets), and
not at all on priestly legislation. If the covenant ofNeh 10 comes from Nehemiah's
governorship, however, itwould indicate that Nehemiah was also influenced by priestly
law, since the covenant presupposes priestly legislation. See also the discussion above
on possible points of contact between Lev 25 and Neh 5.
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by Deut 15:2. The covenant ofNeh 10, sworn by an oath and a curse,
may very well be modeled on the covenant of Deut 29, which is
likewise sworn by a curse (29: 11). Most significantly, his policy
against intermarriage came from Deuteronomy. We shall return to that
point shortly.

I have shown in Chapter 3 that the "new covenant in the land of
Damascus" in CD has its roots in the "new covenant" theology of the
Deuteronomists of the exile. That new covenant theology is reflected,
among other places, in Deut 29-30, that is, the Moab covenant. It is
therefore significant that we find connections between that same part
of Deuteronomy and the work of Ezra and Nehemiah. The account of
the return under Ezra bears striking similarities to the Moab covenant
of Deut 29-30 (or 29-32). As far as it can be reconstructed, the
sequence of events in the return under Ezra seems to have been as
follows: Ezra and his company arrived in Jerusalem on the first day of
the fifth month in the year 458 BC (or 398 BC on the later dating) (Ezra
7:9; 8:31-36). Two months later there was a public reading ofthe law
on the first day of the seventh month (Neh 7:73b-8: 12).36 This was
followed on the next day by study ofthe law by priests, Levites, and the
heads of ancestral houses, together with Ezra (Neh 8:13). This wasin
accordance with Ezra's desire to study and to teach the law (Ezra 7:10).
At this reading the prescription for the observance of the Festival of
Booths was found, and so a decree was made to celebrate the festival.
Deuteronomy 31: 10-11 connects the public reading of the law every
seven years (in the year ofremission) with the Festival ofBooths. That
may indicate that behind Ezra's reading ofthe law and the celebration
of the festival was a legal tradition like Deut 31, which appears in
precisely that part of Deuteronomy that came from Deuteronomistic

36 The redactor of Ezra-Nehemiah has put the events of Neh 8-9 in the time of
Nehemiah (cf. Neh 8:9), as though the missions ofEzra and Nehemiah overlapped. But
Nehemiah's name in 8:9 is almost certainly an interpolation by the redactor (cf. 1 Esd
9:49). Frank Moore Cross, "A Reconstruction of the Judean Restoration," JBL 94
(1985)8, argues thatthe chronology oft Esdras, which places Neh 7:72b-8: 13 (=1 Esd
9:37-55) after Ezra 9-10 (= 1 Esd 8:68-9:36), is superior to the chronology of Ezra
Nehemiah. It may be superior in that it (almost surely correctly) separates the missions
ofEzra and Nehemiah, but it is likely that Neh 8-9 should come between Ezra 8:36 and
9: I, since the events ofNeh 8-9 occur in the seventh month, those ofEzra 9-10 in the
ninth month through the first month of the following year (Ezra 10:17). See
Blenkinsopp, "The Mission," 419-20.



THE ORIGINS OF THEDAMASCUS COVENANT 157

redactors in the exile." In the ninth month (cf. Ezra 10:9) some ofthe
officials informed Ezra that the people of Israel (that is, the returned
exiles) had married foreign women (9:1-4).38 When Ezra heard about
this, he prayed and confessed the guilt of Israel to God. Then one
Shecaniah proposed to Ezra that the people ofIsrael "make a covenant"
with God to put away their foreign wives and their children. Ezra
agreed to the proposal and made the leading priests, the Levites, and all
the people ofIsrael swear to do this. Anyone ofthe iT"~i1 .,~~ who would
not do this was to be expelled from the congregation ofthe exiles (Ezra
10:1-8). Thus we have the returnees from the exile entering a covenant
(cf. Deut 29: 11) to separate themselves froin foreign women (Ezra
10:1-8; cf. Deut 7:1-4) and from the "defilement" and "abominations,"
that is, the idolatry (cf. Lev 18:24-30; Ezek 36:17-18, 25,31) of the
peoples of the land (Ezra 9:11).39 The background ofall of this seems
to lie in the Deuteronomic and prophetic texts that we have identified
as important to the returnees as well as to the Damascus covenant.

There is one other important point ofcontact between Deuteronomy
and the ideology ofthe returnees. The covenant ofDeut 29: 11 includes
the ,~. As we shall see below, there is evidence to indicate that this
inclusion represents a development among the Deuteronomists as a way
ofintegrating into the polityofrestoration Judah certain foreigners who
had a long-standing place within the polity of Israel. This is an issue
with which Ezra and Nehemiah also had to deal, and we shall see that
they approach it in a way similar to Deut 29:11.

There are also close connections between the prophetic and
Deuteronomistic texts discussed above and Nehemiah's work. Those
who signed Nehemiah's "pact," namely, returnees from exile (and their
descendants) and "all those who had separated themselves from the

37 Note, however, that the decree issuedin Neh 8:15 approximates the wordingof
Lev 23:40 rather than Deut 16:13-15.

38 The referenceis most likelyto earlierreturneesrather than the returnees under
Ezra, who had arrived in the land only fourmonthspriorto this.

39 ByconflatingEzek36:17-18, 25, 31 (condemnation oflsrael's defilementofthe
land)withthetextsfromthePentateuch(e.g.,Lev 18:24-30; Deut 18:9)warningIsrael
not to followthe practices of the nationsthat God wasdispossessing of the land, Ezra
(in Ezra 9:11-12) effectively equatesthe peopleof the land in his own time with the
pre-conquest peoples of the land (cf. similarly 9:1-2). The returnees from exile thus
become like Israel enteringthe land for the first time. A similar idea is found in the
DSS.Whenthe Qumrancommunity moved intothewilderness, itvieweditselfas Israel
anticipating its (re)entryinto the promised land (see Chapter5, p. 314).
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people of the land," "entered" into a "curse" (cf. Deut 29: 11) and an
"oath" to walk in the law of God (Neh 10:29-30). Concretely that
meant to avoid intermarriage and to be careful in the observance ofthe
sabbath, among other things. In Ezek 20, one of the texts addressed to
the exiles, the exiles are told that it was above all their ancestors'
idolatry and profanation of the sabbath that led to the exile (cf. Ezek
20:8, 13, 16, 21, 28), and they are accused of doing the same things
(20:31). The exiles must be purified ofthese abominations before they
can possess the land again (20:33-38). Therefore it is no surprise that
the first two articles of the covenant ofNehemiah relate to intermar
riage (which leads to idolatry) and sabbath observance (cf. also Neh
13:17-18, where Nehemiah attributes the destruction of Jerusalem to
profanation of the sabbath).

But clearly the most prominent Deuteronomic/Deuteronomistic
element in the work of Ezra and Nehemiah is their attempt to enforce
a strict policy against intermarriage. This policy comes by way of
combination of three different Deuteronomic and Deuteronomistic
texts. In Neh 13:1-3 the law of Deut 23:4-5 (English 23:3-4) that
prohibits Ammonites and Moabites from "entering the congregation of
the LORD" is used as the basis for the separation ofthose of "mixed"
lineage from "Israel." This is significant for three reasons. First, the
original intention ofthe prohibition in Deuteronomy against admission
of Ammonites and Moabites into the "congregation of the LORD" is
ambiguous. Was the intention to prohibit intermarriage with foreigners,
or to prohibit the entrance offoreigners into the temple? The author of
1 Kings 11:1-2 and the rabbis understood it to prohibit intermarriage.
But Lam 1:10 understands the law as prohibiting foreigners from
entering the temple, rather than intermarriage. Nehemiah seems to
understand the law in both senses: not only does he use the law to
separate Israelites and foreigners within the community in Neh 13:1-3,
but in the immediately following story (13 :4-9) he drives Tobiah the
Ammonite (cf. 2: 19) out ofthe temple." That points to a very rigorous

40 See Shaye J. D. Cohen, The Beginnings ofJewishness: Boundaries. Varieties,
Uncertainties (Berkeley: University of California Press, 1999) 248-52, 261. It is not
certain whether Tobiah was Iewish or an Ammonite (see Tamara C. Eskenazi,
"Tobiah," ABD 6.584-85), but it seems clear in any case that Nehemiah considered him
to be a foreigner (see Neh 2:10, 19).
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(maximalist) interpretation of the law." And that leads to the second
important observation. The fact that Nehemiah interprets this text as
prohibiting both intermarriage and entrance into the temple points to
the conception of a single polity that is at once politically, ethnically,
and religiously homogeneous. We shall return to this point below.
Finally, it is significant that Neh 13:1-3 interprets Deut 23:4-5 as
prohibiting intermarriage with all foreigners, not just Ammonites and
Moabites, and/orever. This is the strictest possible interpretation ofthe
law. In order to extend the prohibition of intermarriage in Deut 23:4-5
to include all foreigners, it must be combined with an expansive
reading of Deut 7:1-6, as is done explicitly in Neh 13:23-28 (these
verses also draw on 1 Kings 11:1-2). The same kind of expansive
reading is found in Ezra 9:1-4 and 1Kings II: 1-2, where, remarkably,
even Egyptians and Edomites respectively are considered ineligible for
intermarriage, even though Deut 23:9 allows them admission "into the
congregation of the LORD" (in the third generation). In addition, the
stipulation of Deut 23:4-5 that Ammonites and Moabites are to be
excluded "even to the tenth generation" could be interpreted as
meaning that after the tenth generation they are to be admitted, but
Nehemiah apparently interprets this stipulation in a maximal sense, as
meaning that they are to be prohibited even to the tenth generation (and
so also beyond it) (an interpretation that presumably also lies behind
4Q174 1-2 i 4: 0"1' '1').

Since the expansive reading of Deut 7:1-6 and 23:4-5 is already
attested in the (presumably exilic) 1Kings 11:1-2, it was clearly not an
innovation of Ezra or Nehemiah. That indicates that an expansive
prohibition of intermarriage may well have been known already to the
earliest returnees to Judah. In the account ofthe earliest returnees (Ezra
1-6) there is no indication that intermarriage was viewed as a problem,
although it may be implied in the requirement of separation from the
peoples of the land (6:21). It is also possible, however, that the
Deuteronomistic tendency towards ethnic separation was already being
tempered by the more tolerant view ofthe Zadokite priesthood, which,
as we can see from P's legislation on the 'J, was more receptive to

41 A similarly rigorous reading of Deut 23:4-5 as prohibiting both intermarriage
with Ammonites and Moabites and their entry into the temple is found in 4QMMT B
39-49.
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foreigners within the Israelite polity. It must be noted, however, that no
provision is made for the i) among the earliest returnees to Judah.

The prohibition ofintermarriage was a special concern ofDeuteron
omy and the Deuteronomistic school. The basis for it was, of course,
the fear that intermarriage with foreigners would lead to apostasy and
idolatry (cf. Exod 34:15-16;42 Dent 7:3-4; 1 Kings 11:1-8). By
contrast the priestly material in the Pentateuch is nearly silent on
intermarriage. This is all the more striking in view of the fact that the
Zadokite priesthood had within its own literature a story that implicitly
rejected intermarriage (Num 25:6-19),43 and the redactors connected
intermarriage with the problem ofapostasy (Num 25: 1-5). Yet they did
not deduce from this narrative a general prohibition of intermarriage.
The Holiness Code, and indeed the priestly material as a whole, never
explicitly prohibits intermarriage between an Israelite and a non
Israelite, except for the high priest (Lev 21:14).44 It is probable that the
Zadokite redactors of the Pentateuch preserved the old narrative of
Num 25:6-19, even though they disagreed with its implication
regarding intermarriage, because the story supported their claims to the
high priesthood."

Thus Ezra's and Nehemiah's expansive prohibition ofintermarriage,
while not an innovation on their part, seems to have been of special
importance to them, and that again points to strong
Deuteronomic/Deuteronomistic influence on them. Kenneth Hoglund
and others have suggested that the policy of endogamy enforced by
Ezra and Nehemah was not based primarily on a theological concern
(to prevent apostasy and idolatry) but on social and political concerns.
The policy was a function of the Persian administration's need to
determine who had access to the land and who did not. That is to say,
the Persian government considered the land of Judah to be imperial

42 Exodus 34:11-16 is usually regarded as Deuteronomic. See, e.g., Brevard S.
Childs, The Book ofExodus (Philadelphia: WestminsterPress, 1974) 608.

43 For other material within P that supports endogamy, see Gen 26:34-35; 27:46;
28:1-9; but see also Num 31:15-18 (where, however, it is not clear whether the
Israelites are to take the young women as wivesor as slaves).

44 Leviticus 18:21was interpretedbysomeancientJewsasprohibiting intermarriage,
but itwas probablyoriginallya prohibitionof idolatry.SeeCohen, Beginnings, 260-61
(whodoes not, however,mentionLev 21:14).Ezekiel44:22 prohibits intermarriagefor
all priests. See also Mal 2:11.

4S Zadok is made a descendant ofPhinehas in 1 Chr 5:30-34 (English 6:4-8).
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domain, and when the government resettled the exiles, it had to have a
means by which it could clearly determine who had claims to the land
and who did not. Intermarriage would have complicated this by blurring
the lines of demarcation between various groups. The theological
explanation for the policy is the work ofthe author ofEzra-Nehemiah.46

There is a certain attraction to this hypothesis," although it seems that
if the policy came at the behest of the Persian government it would
have been enforced earlier and more stringently. Moreover, others have
explained Ezra's sudden disappearance from the sources on the grounds
that he was recalled by the Persian government because he had
overstepped his commission by forcing the dismissal offoreign wives,
which would suggest that the policy on intermarriage did not come
from the Persian administration."

Whatever may have been the motivations ofthe Persian government
in sending Ezra and Nehemiah," I do not think that we can dismiss the

46 Kenneth G. Hoglund, Achaemenid Imperial Administration in Syria-Palestine
and the Missions ofEzra and Nehemiah (SBLDS 125; Atlanta: Scholars Press, 1992)
232-40. See also Washington, "The Strange Woman," 231-38.

47 The advantage of Hoglund's explanation is that it fits well into his generally
convincing hypothesis that the purposes of the missions and reforms of Ezra and
Nehemiah were, from the Persian point ofview, primarily to enhance Persian control
over the western districts, in this case Yehud, and to tie the community more completely
into the imperial system through a web of social and economic relationships (ibid., pp.
226,243-44).

48 See Blenkinsopp, "The Mission," 420-21, who points out that it is hardly likely
that the Persian administration would have favored a policy that caused unrest between
Jews and Gentiles. See further Smith, Palestinian Parties, 124-25 (1987 edition: 94).

49 For an excellent discussion of the missions of Ezra and Nehemiah within the
context of the Persian empire, see (besides Hoglund, Achaemenid Imperial
Administration) Blenkinsopp, "The Mission," who agues that their missions were part
ofthe Persian policy ofrestoring, reorganizing, and purifying local cults, as well as the
reorganization and administration of the legal and judicial systems. The argument of
Cazelles, "La mission d'Esdras," 126, 128-31, 139, that Ezra's mission was to
promulgate a law to unite Jews and Samaritans-a law that was in effect our present
Pentateuch-is unconvincing. Cazelles argues that the Samaritans already accepted
older Palestinian traditions (1, E, Deuteronomy) but Ezra had to integrate into these
traditions the Babylonian legal tradition (priestly legislation going back to Ezekiel) that
insisted on the unity of legislation for both "native" ("1ft<) and "alien" (1~). Cazelles
identifies the "native" with the Samaritan and the "alien" with the repatriated exiles.
But against Cazelles, the "native" of the priestly legislation is almost certainly a
member ofthe post-exilic Jewish community, while the "alien" is the non-Jew (see n.
85). In addition, as we shall see below, it seems that the Zadokite priests had already
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theological element behind this policy from the perspectives of Ezra
and Nehemiah. For one thing, we have seen that intermarriage
(understood in an expansive way) already troubled the Deuteronomists
ofthe exile (ifnot earlier) on theological grounds (1 Kings 11:1-8); the
concern did not originate with Ezra or Nehemiah. Furthermore, the
close ties that we have observed between Ezra and Nehemiah, on the
one hand, and the exilic-prophetic traditions and the work of the
Deuteronomists on the other hand, indicate that these two reformers
will have seen the ban on intermarriage as prerequisite to the restora
tion ofthe people ofIsrael on their own land, insofar as that restoration
depended on a complete and undivided devotion to the God of Israel
(Deut 4:29-31; 30:2; Jer 29:13-14), which devotion was threatened by
intermarriage.

4.3.3 Conclusion

In conclusion, we see that the theology (and political ideology) of the
returnees, and especially of Ezra and Nehemiah, has roots in the same
prophetic and Deuteronomistic traditions that we have detected behind
the new covenant of CD. These traditions have to do with (l) the
identity of the returnees from exile as the true remnant of Israel, to
whom is promised the land; (2) the purification ofthe returnees through
the exile, and the need to maintain that purity in the land through
exclusive loyalty to the God of Israel and careful observance of the
law; and (3) the constitution of a covenant community to ensure such
loyalty. This discovery supports our initial hypothesis that the ~N'iV" "~iV

of CD have roots in the exile that are very similar to those of the .,~~

il~"il of Ezra. 50 The prophetic and Deuteronomistic traditions relating

done much in the early post-exilic period to integrate the'J into the Jewish community.
Therefore the legislation to unite "native" and "alien" almost certainly predates Ezra.
Finally, although Ezra's law was probably very much like our Pentateuch, it was
probably not identical with it (see Van Houten, Alien, 112-13).

50 Note also that 4Q390, a text that may be important for dating the rise of the
Damascus covenant or related movements (see n. 184 below), also expresses sympathy
for the returnees from exile: "And they [the priests of the post-exilic era] will also do
what is evil in my eyes, like all that Israel did in the former days of its kingdom, except
for those who will go up first from the land of their exile to build the temple." The
editor of the critical edition (Devorah Dimant) notes (DJD 30.240) that "[s]uch a
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to the returnees from exile provide us a first coordinate for putting the
Damascus covenant on the map of the post-exilic period. They also
encourage us to seek the origins of the Damascus covenant in circles
related to the returnees from exile and in circles related to the
Deuteronomistic tradition. However, there is also a very important
difference between the Damascus covenant and the work of Ezra and
Nehemiah that does not allow us simply to locate the origins of the
Damascus covenant in the exile or in the immediate post-exilic period.
The Damascus covenant has a broader outlook than Ezra and
Nehemiah. That leads us to our second coordinate.

4.4 Coordinate #2. The Integration ofthe 1J and the Covenant "for
all Israel"

4.4.1 The Problem ofthe Foreigner in Post-Exilic Judah

I suggested above that Nehemiah conceived ofa single polity in Judah
that was at once politically, ethnically, and religiously homogeneous,
and it is necessary now to say more about that. It is clear that in the
time of Ezra and Nehemiah there is a certain coalescence of the
political, ethnic, and religious boundaries marking off a distinct
community within Judah." In Neh 13:1-9the "assembly (~ilp) ofGod"
into which no foreigner was to enter is understood at once to be both
the ethnic community of those of pure Israelite descent as well as the
cultic community ofthose who are allowed access to the temple. It is
this same group of people that formed the basis of a political commu
nity. According to Neh 7:1-5; 11:1-2 the community of the exiles
repopulated Jerusalem by bringing one tenth oftheir number out ofthe

favourable attitude to this period [ofthe returnees] stands out in comparison with other
contemporary apocalyptic works, which either ignore (e.g. CD I 10-11; III 9-16; Jub.
1:13-15; J En. 93:8) or criticize (e.g. 1 En. 89:73) the activities of the returnees."
However, D does not ignore the returnees if the "remnant" of CD 1,4-5 are precisely
those who went into exile (as in 2 Chr 36:20) and who returned later (as in Ezra and
Nehemiah), from whom the "root" (CD 1,7) sprouted, and if the ?N1tv" "::ltv of D have
some historical connection with the returnees from exile.

5! Similarly Joel Weinberg, Der Chronist in seiner Mitwelt (BZAW 239; Berlin:
Walter de Gruyter, 1996) 66-67.
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towns of Judah and settling them in the holy city. What is interesting
about this account is that in the present text ofNehemiah the movement
of this tenth of the population comes immediately after the pledge in
10:38-40 to bring the tithes to the temple so as "not to neglect the
house of our God." As others have pointed out, the juxtaposition
suggests that those who came to live in Jerusalem formed a holy
community, a "tithe ofthe population," as it were, dedicated to the holy
city." Thus the center ofthe political life ofJudah was founded on the
same basis as its ethnic and religious community. Likewise, when in
Ezra 9-10 Ezra and other leaders ofthe community demand that all the
congregation of the exile report to Jerusalem in order to effect the
dismissal of foreign wives, a demand enforced by the threat of
confiscation ofproperty and ofbanishment from the ,i1P, it is clear that
the ethnic, religious, and political communities have coalesced."

As much as they would have liked to realize their vision of a
politically, religiously, and ethnically homogeneous polity, however,
Ezra and Nehemiah were not able to achieve this in a thoroughgoing
way. We find that both Ezra and Nehemiah must resort to threats of
punishment and even physical coercion to enforce their policies. As we
noted above, when Ezra learned that some ofthe returnees had married
foreign wives, and the decision was made to require divorce, a decree
was issued that all those of the returnees who did not report to
Jerusalem within three days for examination on this matter were to
forfeit their property and be expelled from the "congregation of the
[returnees from] exile" (Ezra 10:7-8). It appears that Ezra's forced
dismissal offoreign women within the "congregation ofthe exile" was
not wholly effective." because later (ifwe accept the traditional dating

52 Hoglund, AchaemenidImperial Administration, 219-20; Tamara Cohn Eskenazi,
In an Age of Prose (SBLMS 36; Atlanta: Scholars Press, 1988) 114. Even if the
placement ofchapter 10 before 11:1-2 is the work ofa redactor and does not reflect the
historical order of events, the giving ofone tenth ofthe population to the holy city was
probably an intentional analogy to the tithe.

53 Cf. Hoglund, ibid., 239.
54 The text of Ezra 10:44 appears to be corrupt. In the LXX 2 Esd 10:44 (=Ezra

Nehemiah) follows the text ofthe MT as it now stands, which simply says that the men
listed in Ezra (2 Esd) 1O:18b-43 had (foreign) wives and that children were born to
them, but does not actually say that the women were dismissed. First Esdras 9:36,
however, apparently either emended the text (so Smith, Palestinian Parties, 121-22
[1987 edition: 91-92]) or (perhaps more likely) followed an alternative reading ofthe
Hebrew, according to which the men dismissed their wives and their children. Against
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that places Nehemiah's mission after Ezra's) Nehemiah had to
undertake similar measures (Neh 13:1-3). He also resorted to physical
coercion to try to compel other Jews to stop marrying foreign women."
Ultimately Nehemiah found it necessary to establish a "pact," adher
ence to which included a pledge not to marry foreigners (10:30).

The opposition to Ezra's and Nehemiah's policies is clear from the
sources. That Nehemiah was seeking to restore the religious and
political life of Judah was itself enough of a threat to Judah's neigh
bors, particularly Samaria, Ammon, and the Arabs, that the rulers of
those regions sought to frustrate his plans (Neh 2:10,19-20; 4:1-2;
6: 1-14). But more than that, as Smith observes, these same rulers,
along with numerous Judeans, will have objected to Ezra's and
Nehemiah's marriage policies, since they threatened marriages between
Judean notables and daughters ofofficials ofneighboring provinces."
So, for example, we read that the son of the high priest Eliashib was
married to the daughter of Sanballat, the governor of Samaria, and
Nehemiah says that he "chased him [Eliashib] away" (Neh 13:28),
which presumably means that Nehemiah prevented him or tried to
prevent him from serving as a priest in the temple. In a similar story
Josephus reports that a century later Sanballat gave his daughterNikaso
in marriage to Manasseh, the brother ofthe high priest Jaddua, to form
an alliance between Samaria and the Jewish nation (A.J. 11.303). The
elders ofJerusalem were opposed to this marriage, for they feared that
intermarriage would be the "beginning of intercourse with foreigners"
and believed that intermarriage had been one of the causes of their
former captivity. Therefore they gave Manasseh an ultimatum: either
divorce Nikaso or stay away from the altar. Interestingly in this case the

Smith, Ezra 10:19 suggests that Ezra's attempt at reform did not fail completely, but
Smith is probably correct that it was not wholly effective.

55 Nehemiah's actions in Neh 13:23-27 are sometimes taken as evidence that Ezra's
measures were viewed as too extreme, and that Nehemiah took a less rigorous stance,
not insisting on divorce in the case of existing marriages between Jews and foreign
women, but only asking that members of the congregation of returnees pledge not to
marry foreigners in the future (cf. Neh 10:30). But Nehemiah's coercion in 13:23-27
is apparently directed at "Jews" (Judeans) in general, not at members of the
congregation ofthe returnees and so should not be taken as evidence for a less rigorous
policy on the part ofNehemiah towards the congregation of the returnees. In addition,
13:25,27 do not exclude the possibility that Nehemiah also tried to dissolve marriages
with foreign women.

56 Smith, Palestinian Parties, 122 (1987 edition: 92).
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high priest himself, Jaddua, was also opposed to the marriage. When
Manasseh went to his father-in-law to discuss the situation, Sanballat
promised to procure for him a high priesthood (in Samaria) and to build
a temple for him. These promises convinced Manasseh to keep his
wife. Moreover, many of the priests and Israelites in Judah were
involved in such marriages, and they went over to Samaria with
Manasseh (11.306-12). The historian Hecataeus of Abdera, writing
about the year 300 BC, reports that Moses established marriage
customs that are different from those of other people, but that during
the Persian and Macedonian periods the "mixing with other nations"
caused many of the traditional Jewish customs to change." These
sources demonstrate that even a century after Nehemiah a large part of
the Judean population, including priests, continued to enter marriages
with foreigners.

The fact that at least one high priest and the elders were opposed to
intermarriage (accordingto Josephus), however, indicates that Ezra and
Nehemiah were not alone in their views. Indeed, there is abundant
evidence indicating that the place of foreigners in post-exilic Judah,
and in particular their relationship to the cultic community, exercised
both prophets and priests in the exilic and post-exilic periods more than
a little. For the most part the Zadokite priesthood, which gained the
upper hand in the Jerusalem cult after the exile, and which would also
eventually consolidate political authority, had a more tolerant view
towards intermarriage and towards foreigners in general than did Ezra
or Nehemiah, as is shown by the laxity within the Jerusalem priesthood
both in Neh 13:4-9 and in the accounts in Josephus discussed above.
However, there was clearly an element within the Zadokite priesthood
that took a more stringent view. Chief among these stricter Zadokite
priests was Ezra himself."

57 This report is found in the Aegyptiaca, preserved by Diodorus Siculus,
BibliothecaHistorica 40.3. Seeconveniently Menahem Stern, Greek andLatin Authors
on Jews and Judaism (3 vols.; Jerusalem: The Israel Academy of Sciences and
Humanities, 1974) 1.26-29.

58 On Ezra's Zadokite lineage see Ezra 7:1-4. The genealogy here, however, cannot
be right. It is apparently a conflation of a genealogy like that found in I Chr 5:30-33
(English 6:3-7), running from Aaron to Meraioth, and a genealogy like that found in
1 Chr 5:37-40 (English 6:11-14), running from Azariah to Seraiah, so that Ezra
appears to be the son ofSeraiah, chief priest at the beginning of the exile. The purpose
of the genealogy may be to show him to be the rightful heir ofthe high priesthood (see
K. Koch, "Ezra and the Origins ofJudaism," JSS 19 [1974] 190-91). It has sometimes
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On the one hand Ezekiel inveighed against the admission of
foreigners ('~J '1J~) into the temple and denied them entrance into the
future temple (Ezek 44:7, 9). This prohibition may refer to the
admission of foreigners for sacrifice, but it is also possible that it is a
reference to temple servants offoreign descent (usually identified with
the netinim of 1 Chr, Ezra, and Nehemiah; but on this see below) who
presumably served in the pre-exilic temple, but whose service there
became problematic in the post-exilic period." On the other hand,
Third Isaiah gives hope to the '~Ji1 l~ that he too will be able to serve
at the temple and to offer sacrifices (Isa 56:6, 7). It is probable that here
also the foreigner is not a worshiper but a temple servant." These two
competing visions for the post-exilic cult help to frame the issue for us.
How was the foreigner to be integrated into a community whose
political, religious, and ethnic boundaries had coalesced?

This question was of particular concern for the priestly legislators,
and we can discern their solution through the study of their legislation
on the ,~. The ,~ ("resident alien") and the '~J l~ ("foreigner") are not
identical. Since the priestly legislation is interested primarily in the
"resident alien," however, and since that legislation is the key to
understanding how the priesthood sought to integrate the foreigner into
the community, we shall focus on that term. Whereas the identity ofthe
"foreigner" is relatively clear-he is simply a non-Israelite living
(either long-term or short-term) among Israelites (Oen 17:12) and with
no special rights-the identity of the "resident alien" is more compli
cated, not least of all because the meaning of the term evolved over
time and because the legislation regarding the alien changed.

been doubted whether Ezra was a priest at all, since the accounts about him do not show
him engaged in any activities at the temple (Hoglund, Achaemenid Imperial
Administration, 227-28 n. 70). The problem of the genealogy, however, does not
necessarily invalidate hisZadokite genealogy. His apparently high status in the Persian
court speaks in favor of it, and as we have seen, there was at least one other Zadokite
priest in the Persian period who was opposed to intermarriage.

59 See Joseph M. Baumgarten, "The Exclusion of Netinim and Proselytes in 4Q
Florilegium," RevQ 8 (1972) 89-91; reprinted in idem, Studies in Qumran Law
(Leiden: E. 1. Brill, 1977) 77-79; Menahem Haran, "The Gibeonites, the Nethinim and
the Sons of Solomon's Servants," VT 11 (1961) 166.

60 Baumgarten, ibid., 91 (reprint: 79).
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4.4.2 The Status ofthe ,~ in Old Testament Literature

In what is probably the earliest legal strata of the Pentateuch that
mention the ,) (the Decalogue; and the Book ofthe Covenant, from the
period ofthe judges or the early monarchy), the term refers to someone
(either an Israelite or a non-Israelite) who, having become separated
from family and tribe, is vulnerable and in need of protection. The i~

is to be treated humanely (Exod 23: 12) and not be oppressed (Exod
22:20; 23:9). The picture of the alien at this early stage is of someone
who is a fully dependent member ofa household not his own. Since he
is socially and economically disadvantaged, he must be protected from
abuse. Nothing is said about his possible participation in the cult, but
he is included in the sabbath rest (Exod 20:10; 23:12).61

In the Deuteronomic laws regarding the ,~ a sharper distinction is
made between the Israelite and non-Israelite. In Deut 14:21 Israelites
are prohibited from eating anything that has died of itself (i1?~)), but
they are permitted to give it to a ,~ or to sell it to a foreigner ('l,~)). At
a later time the priestly legislation will level this distinction between
Israelite and i~. Leviticus 17:15 does not prohibitthe eating ofi1?::l), but
it declares that whoever eats it, whether "native" Israelite or ,~, is made
impure by it. In Deut 14:21, however, different laws still apply to the
Israelite and the iJ. Moreover, Deut 14:21 indicates that the "foreigner"
is understood to be self-sufficient, while the "resident alien" depends
on charity. Thus we have here an important distinction between classes
of foreigners, with the i~ being drawn closer into the community's life
than the foreigner, a distinction that will become important when we
consider the later literature.f Throughout Deuteronomy the resident
alien appears as among the poor, or perhaps better among the
landless." and is grouped together with the orphan and the widow as
being in need ofcharity (14:29; 24:14,19,20,21; 26:12,13). Deuter
onomy also preserves the concerns of the pre-Deuteronomic laws for
justice for the alien (Deut 1:16; 24: 17; 27: 19) and his inclusion in the
sabbath rest (Deut 5:14). That the ethnic distinction between Israelite
and ,~ was important for the author(s) ofDeuteronomy is made clear by

61 See Van Houten, Alien, 43-67.
62 Ibid., 81-82.
63 On the distinction between the poor and the landless see Van Houten, ibid., 95,

and references there.
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the fact that the ,j is allowed to participate in the celebration of the
Festival of Weeks (16:11) and the Festival of Booths (16: 14), but not
Passover (see 16:1-8). Since Passover commemorated a past event that
defined Israelite identity, it is not surprising that the resident alien is
not included in this celebration." Once again, the later priestly
legislation will level this distinction by allowing the alien to participate
in Passover, provided that he be circumcised (Exod 12:48). The change
in the priestly legislation is significant, because it points to a time when
it becomes possible for a non-Israelite to identify himself as an
Israelite, or at least to be more fully integrated into the Israelite
community. In Deuteronomy such an identification or integration is not
yet possible."

There are, however, two important passages in Deuteronomy
mentioning the ,j that do suggest a greater degree of integration into
the Israelite community, namely, 29: 10 and 31: 12. I have argued in
Chapter 3 that these chapters probably come from a later time than the
rest of Deuteronomy. That judgment agrees with the observation that
the ,j in these texts has a different place within the polity ofIsrae I from
the rest of the Deuteronomic legislation. As we have seen, throughout
the rest of Deuteronomy the ,j is treated as an outsider. In these texts,
however, he is included within the covenant ofIsrael, so that he is part
ofGod's people (Deut 29: 11-12). He is to be included in the septennial
assembly at the Festival ofBooths, when the law was to be read before
the people, so that they may "hear and learn ...and observe diligently all
the words of the law."

Moreover, while these texts differ considerably from the rest of
Deuteronomy, they are very close to the account of the treaty between
the Israelites and the Gibeonites in Jos 9. There are a number of
important connections between the Deuteronomic texts and Jos 9.66 The

64 Ibid., 88-91.
65 Ibid., 107-08. I use the term "integration" rather than "conversion" because it is

not certain that even in the latest of the priestly legislation we can yet speak of
"conversion," although what we find there seems to come very close to conversion.
More on this below.

66 The major connections are these: Deut 29:10 and Jos 9:21, 23, 27 are the only
places in the OT that use the phrase "hewer(s) of wood and drawer(s) ofwater"; Deut
29: 10 speaks ofthe l' who is in the "camp," while elsewhere in Deuteronomy the l' is
always "in your gates" or "in your midst," and in Jos 9:6 the Gibeonites come to Israel
in its "camp"; in Jos 9 the Gibeonites are integrated into Israel through a disparity
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evidence points in the direction of dependence of Deut 29 on Jos 9
(which is further confirmation of the late date of Deut 29).67 Joshua 9
is the story of the ruse of the Gibeonites, when they deceived the
Israelites into believing that they were foreign visitors to the land and
not local inhabitants. As a result the Israelites swore not to kill them,
since as supposed foreigners they did not fall under the ban ofDeut 7:2
and 20: 16-18. When the Israelites discovered the deception, however,
they enslaved the Gibeonites as "hewers ofwood and drawers ofwater"
for the temple, and so they continue "to this day" (Jos 9:27). Later
rabbinic tradition would identify these "hewers of wood and drawers
of water" with the netinim, who were assumed to be foreign temple
servants. Whether that identification is correct or not is debated (see
below), but it is evident from Jos 9 itselfthat the (priestly) redactors of
this text identified these "hewers of wood and drawers of water" with
temple servants. The evidence is that a priestly redactor has added
9:18-21 and the word il'U~ ("for the congregation") in 9:27. Jorn
Halbe, followed by A. D. H. Mayes, has argued that the result is to
make the "hewers of wood and drawers of water" to be slaves for the
whole "congregation of Israel" rather than for the "altar of the
LORD.,,68 In other words, the priestly editor ofthis passage understood
these Gibeonites to be foreign temple slaves, and by turning them into
servants ofthe whole congregation rather than the temple he has broken
their connection with the sanctuary. Mayes proposes that the author or
redactor of Deut 29 has anticipated the work of the priestly editor of
Jos 9 by juxtaposing the term "hewer of wood and drawer of water"
and the term " (Deut 29:10). This seems correct, for the result in the
final redaction is that Deut 29 anticipates Jos 9 and prepares the reader
to understand the Gibeonites not simply (or even no longer) as foreign
temple servants but as c'" who are thus more fully integrated into the

treaty, just as in Deut 29 and 31 the iJ is incorporated into Israel; worn-out clothing and
sandals (Deut 29:4 and Jos 9:5); bread and wine (Deut 29:5 and Jos 9:12-13);
references to the defeat of Sihon and Og (Deut 29:6 and Jos 9:10). See Van Houten,
Alien, 103-04; and A. D. H. Mayes, "Deuteronomy 29, Joshua 9, and the Place of the
Gibeonites in Israel," Das Deuteronomium: Entstehung, Gestalt und Botschaft (ed.
Norbert Lohfink; BETL 68; Louvain: University Press, 1985) 321.

67 Mayes, "Deuteronomy 29," 322.
68 Mayes, ibid.; Jorn Halbe, "Gibeon und Israel: Art, Veranlassung und Ort der

Deutung ihres Verhaltnisses in Jos. IX," VT25 (1975) 613-16,630.
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community." Mayes argues that the motivation for this activity on the
part of both the priestly redactor and the Deuteronomist(s) was
probably the same concern as is expressed in Ezek 44, namely, the
problem of the presence of foreigners in the temple." It should be
noted, however, thatthe mainstream priestly tradition seems nolto have
been opposed to the presence of foreigners in the temple, at least as
regards sacrifice (cf. Lev 17:8-9; Num 15:14), and so it seems unlikely
that the mainstream priestly tradition would have been opposed to
foreign temple servants. That is, Ezek 44:7, 9 represent an extreme
view that was not shared by the majority of the Zadokite priesthood.
Therefore, while I consider the analyses of Halbe and Mayes to be
generally correct-the priestly redactor understood the Gibeonites to
be foreign temple servants-I would suggest that the motivation for
their redactional work was not to break the foreign temple servants off
from the sanctuary completely but to integrate them into the community
as c't,~. That does not negate the possibility that the problem of foreign
temple servants might also stand in the background of the redactonal
work on these texts.

In any case, ifthis reconstruction ofthe redactional activity in Deut
29 is correct, then it is an important witness to the redefinition ofthe
,~ by the Deuteronomists in the interest of integrating him into the
Israelite community. This interest is also reflected in Deut 31:12, where
the 1~ is to hear the law and obey it (cf. Jos 8:33, 35). Since the rest of
Deuteronomy does not envision the ,~ as obeying the law ofMoses, it
may be that this late Deuteronomistic material already presupposes the
priestly code, at least in an incipient stage, in that the latter lays down
for the 1) explicit laws for observance. In other words, the ,~ of Deut
31: 12 is probably not yet responsible for doing the whole law, but
rather those parts ofthe priestly legislation that are explicitly addressed
to the 1~.

In this light the inclusion ofnetinim within the polities of Ezra and
Nehemiah becomes comprehensible. Many or most of the netinim
appear to have been of foreign descent," but, despite Ezra's and

69 Mayes, "Deuteronomy 29," 322.
70 Ibid.; cf also Halbe, "Gibeon und Israel," 615.
71 On the foreign origin ofmany of the names of the netinim in Ezra 2:43-55=Neh

7:46-57, see RanZadok, "Notes on the Biblical and Extra-Biblical Onomasticon," JQR
71 (1980) 110-14, 115-16. Baruch A. Levine, "The Netinim," JBL 82 (1963) 208-09,
notes that even some priestly families had foreign names, so that foreign names alone
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Nehemiah's general policy of exclusion of foreigners, Ezra included
them in the party that returned with him to Judah (Ezra 7:7),72 and
Nehemiah even included the netinim in the strictly Israelite covenant
ofNeh 10. As mentioned above, it is not certain whether the netinim
were actually temple servants in the post-exilic period or whether they
had some other function. On the one hand, they are included in lists of
temple personnel (cf. I Chr 9:2; Ezra 2:43-53, 70/Neh 7:46-56, 72;
Ezra 7:7, 24; 8:15-20; Neh 10:29). On the other hand, they are grouped
together with the "descendants ofSolomon's slaves," who were not, as
far as we know, temple personnel (Ezra 2:58/Neh 7:60). Therefore it
has been proposed that the netinim were not temple personnel but
members ofother guilds." In light of the analysis of Deut 29 and Jos
9 outlined above, however, a possible solution to this puzzle presents
itself. It may be that in the pre-exilic period the netinim were temple
servants of some kind. In the post-exilic period their temple service
became problematic for those who held a hard line against the presence
of foreigners in the temple (cf. Ezek 44:7,9).74 Therefore their status
and function were transformed. The Deuteronomists and the priestly
legislators of the exile came to regard the netinim as O'i),75 along the
lines of Deut 29, and so they were assimilable into the post-exilic
community of Israel. In this way Nehemiah's inclusion of the netinim
within the covenant of Israel can be understood as directly parallel to
the transformation ofthe Gibeonites from foreigners into O'i): they too

cannot establish status. It should be noted, however, that the percentage of foreign
names is higher among the netinim than among other classes (see Zadok, "Notes," 116;
Joel P. Weinberg, "Ntfnfm und 'Sohne der Sklaven Salomos' im 6.-4. Jh. v. u. Z.,"
ZAW87 [1975] 361-63).

72 The stylized listing of the classes of people that went up with Ezra in Ezra 7:7 is
typical of the work of the Chronicler and is possibly not based on historical tradition.
However, given the presence of netinim in the first return (cf. Ezra 2INeh 7), and the
inclusion of netinim in the pact ofNeh 10, it is likely that netinim were included in
Ezra's party.

73 Weinberg, "Ntinim, 365-71. Levine, "The Netinim," 212, argues that the netinim
were connected to the temple but not as slaves (they "comprised a cultic guild").

74 See already Wolf Wilhelm Grafen Baudissin, Die Geschichte des
alttestamentlichen Priesterthums (Leipzig: S. Hirzel, 1889) 99, 149, 150, 278, who
argues that P replaced the netinim as temple servants with the Levites as netiinim. But
P does not completely abolish the netinim. It transforms them into servants ("hewers
of wood and drawers of water") for the whole "congregation" (Jos 9:21).

75 The view that the netinim were considered C'1j in the post-exilic period was
already suggested by Baudissin, ibid., 149.
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may belong to the holy people, not qua foreigners but as integrated into
the community of Israel. Since Ezra and Nehemiah otherwise do not
seem to have considered the possibility of such integration of non
Israelite peoples into the community, this striking exception is best
explained on the grounds that in the period of the exile the netinim had
already come to be regarded as members of the community of Israel,
under the influence of Deuteronomists such as those who were
responsible for writing Deut 29 and 31. The netinim may have
continued to do the most menial of tasks related to the temple cult, but
perhaps were also employed in other, non-temple related work."

76 The netinim are listed as one of the ten genealogical classes that returned from
exile in m. Qidd. 4:1. There the netinim are not allowed to marry Israelites, but they are
allowed to marry proselytes (cf. also m. Yebam. 2:4; 6:2; 8:3; m. Mak. 3:1). Rabbinic
tradition identified the netinim with the Gibeonites ofJos 9 (b. Yebam. 79a), but there
is no explicit biblical evidence to support that identification. For this reason, and
because the netinim of Ezra and Nehemiah are apparently considered part of Israel,
some scholars have doubted that the netinimofthe rabbis bear any relation to those of
the post-exilic period (e.g., Baruch A. Levine, "Later Sources on the netinim." Orient
and Occident:Essays Presentedto CyrusH Gordon onthe OccasionofHis Sixty-Fifth
Birthday [ed. Harry A. Hoffner, Jr.; Neukirchen-Vluyn: Neukirchener Verlag, 1973]
107). It has also been proposed that some of the post-exilic Levites may have been
drawn from the pre-exilic netinim. However, three things must be noted. First, as argued
in the text, the inclusion of the netinim within the pact ofNeh 10 can be explained as
a function of the Deuteronomists' attempt to integrate slaves offoreign descent into the
community of Israel, without necessarily considering them on an equal footing with
ethnic Israelites. The discovery ofwhat appears to be a fragment from a list ofnetinim
among the Dead Sea Scrolls (4Q340) suggests that they did exist as a class in the
Second-Temple Period (see also 4Q523 1-2,7). The editors of the fragment date it to
the first halfofthe first century BC and also discuss corroborating epigraphic evidence.
They suggest that the fragment was "a list of blemished people unfit for marriage, a
negative genealogical list" (Magen Broshi and Ada Yardeni, DJD 19.83; see also their
article, "Onnetinim and False Prophets," Solving Riddlesand UntyingKnots: Biblical,
Epigraphic, and Semitic Studies in Honor ofJonas C. Greenfield [ed. Ziony Zevit et
al.; Winona Lake: Eisenbrauns, 1995] 30, 32). If that iscorrect, then it may be evidence
that the netinim were in fact considered to be of non-Israelite stock, at least by some,
in the Second-Temple period, as also by the later rabbis. Second, as we have noted in
the main text, the priestly editors of Jos 9 seem already to have made a connection
between the temple servants and foreigners. Third, Ezra 8:15-21 cannot be adduced as
evidence that c~)~n) ofthis period were among the Levites (as suggested by Haran, "The
Gibeonites," 165 n. 1). It is true that in I Esd 1:3 the Levites are referred to as
iepooo\JAOt, the word used elsewhere to translate Aramaic K~J~m (cf. Ezra 7:24 with 1
Esd 8:22; Josephus, A.J. 11.128) or Hebrew C~J~m (cf. Ezra 8:20 with 1 Esd 8:48).
However, the Levites were known in the biblical period as c~)'m (i.e., "those dedicated
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The i' of Deut 29 and 31, however, is still far fromfully integrated
into the community of Israel. What we have in these latest parts of
Deuteronomy is, rather, a step on the way toward the full inclusion of
the foreigner in the community of Israel. The next step in this process
was taken by the priestly legislators. We have seen that the
Deuteronomic code did not consider the i' to be part of the people of
Israel and accordingly made no provision for his participation in the
Passover celebration. The priestly code, however, explicitly allows him
to celebrate Passover. The only condition is that he and his household
be circumcised (Exod 12:48). It is generally recognized that it was
during the exile that circumcision took on great significance as the
identifying mark of the covenant that separated Israelite from Gentile,
and so it is not surprising that the key text on circumcision (Gen

[to God or Aaron or the temple]") (Num3:9; 8:16, 19; 18:6; 1 Chr6:33),anditiseasy
to understand that the words C'J'm and C'J1m could be confused (as indeed the
disagreement in Ezra 8: 17 between the ketib and qere demonstrates). Haran, ibid.,
suggests that 1 Esd 1:3 is based on 2 Chr 35:3, and the word C'J1:l0il in the latter should
be emended to C'J'nJil. However, it is also possible that it should be emended to C'J1m,
and by the interchange ofc'J'm and C'J1m the latter was translated as tepOOOUAOl.. In this
way Ezra 8:15-21 makes excellent sense: Ezra sent to Casiphia (perhaps a synagogue)
forc'J,m (Levites}, Levites were sent (8: 18-19), along with some C'J'm(8 :20). See Vogt,
Studie, 129-33. Ezra 8:20 may be an addition from the Chronicler, and perhaps he read
the C'JmJ and c'n,rvQ of 8:17 as referring to C'J'm who serve the Levites (cf. the
suggested emendation to c'mrvo in 8:20) rather than to Levites themselves. In any case,
elsewhere in Ezra and Nehemiah the netinim and the Levites are clearly distinguished,
and it is more likely, as Baudissin argued (see n. 74), that the Levites replaced the
netinim as temple servants than that they were identical with them. All in all it seems
best to conclude that (1) there was a class ofnetinim in the Second-Temple period, as
shown by 4Q340; accordingly the contrary opinion ofan older generation of scholars
must be revised (e.g., Haran, "The Gibeonites," 168); what their exact function was,
however, remains undetermined; (2) they were integrated into the post-exilic
community oflsrael (though not counted as part ofthe "seed oflsrael") on the basis of
prior biblical tradition and the work of the Oeuteronomists in exile (similar is the case
with the class known as the "descendants of the servants of Solomon" [Ezra
2:55-57/Neh 7:57-59], also offoreign descent according to 1 Kings 9:20-21); (3) they
were known (or at least believed) to be offoreign descent, but the term had for the most
part lost its ethnic connotations and came to designate a subordinate class within the
Israelite community (cf. Haran, "The Gibeonites," 165), with whom intermarriage may
have been prohibited (Broshi and Yardeni consider the halakah in m. Qidd. 4: 1 to come
from the Second-Temple period, based on its Aramaic style, although that point is
debated [OJO 19.83]).
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17:1-14) comes from priestly hands." The priestly code in general is
very much interested in maintaining the purity and the holiness
(separateness) of the people of Israel. Ezekiel made clear that Israel
was removed from its land because of its defiling practices (Ezek
36:16-19). Therefore in the post-exilic situation it becomes absolutely
necessary that all residents of the land, both native and alien, avoid
defiling practices (Lev 18:24-30). The irony in this was that the signs
ofbelonging to the people of Israel now came to lie in the distinguish
ing mark of circumcision and the boundaries of ritual and practice,
rather than ethnicity, so that it became possible for non-Israelite
individuals, such as the ,~, to cross over the boundary and to be more
fully integrated into the community ofIsrael." The priestly legislation
on the ,~ is therefore concerned above all to accomplish the successful
integration ofthe foreigner while simultaneously maintaining the purity
and the holiness ofthe land and people. Accordingly this legislation is
oriented above all towards regulating the participation of the ,~ in the
cult and towards preventing him from practices that defile the sanctuary
and the land." Thus unlike earlier law codes there are in the priestly
code explicit laws concerning the sacrifices offered by the ,) at the
temple (Lev 17:8-9; 22:18-20; Num 15:14-16), and the same prohibi
tive laws that protect the purity of the land apply to the ,~ and the
native Israelite alike (Lev 18; 20:2-3; Num 19:10).

It has sometimes been argued that the latest material in the Penta
teuch already knows the ,~ as a "proselyte.?" I disagree with this
judgment, insofar as the ,~ was obligated to observe certain prohibitive
commandments but not all the commandments." The i~ is not required
to celebrate Passover, as the native is required, but he may do so (Num
9:13-14; cf. Exod 12:48). But there is no biblical evidence to suggest
that if he is circumcised and participates in the Passover, he has
become afull member ofthe community and is obligated to observe the
whole law. At various points the priestly code stipulates that "there will

77 Van Houten, Alien, 133-34.
78 Ibid., 117-18.
79 Ibid., 156-57.
80 Smith, Palestinian Parties, 181-82 (1987 edition: 138-39); Van Houten, Alien,

150; Theophile James Meek, "The Translation ofger in the Hexateuch and Its Bearing
on the Documentary Hypothesis," JBL 49 (1930) 174, 177, 179.

81 See the excursus on the "ger" in Jacob Milgrom, Numbers (JPS Torah
Commentary; Philadelphia: The Jewish Publication Society, 1990) 399.
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be one statute [or law] for native and alien" (Exod 12:49; Lev 24:22;
Num 9: 14; 15:15, 16, 29). The rabbis would later use these verses to
justify the view that the whole Torah applies to the proselyte as to the
native Jew, and there are already hints of this interpretation in the
LXX.82 Some have proposed that the priestly authors already intended
these verses to be read in the same way." But that is unlikely. Since the
priestly authors make clear distinctions within the laws regarding their
applicability to natives and C"', it is evident that they did not yet
consider the " to be bound by the whole law. The stipulation that
"there will be one statue [or law] for native and alien" that we find in
the places mentioned above should be understood as applying only to
the specific laws in their immediate contexts."

Thus the priestly legislators, aware ofthe political realities that they
faced in Palestine-the returnees from exile living as a minority
population in a small and weak state; granted the right to govern
themselves by their own laws, but under the eye of the Persian
government; surrounded by and intermingling with the Judeans who
had remained behind and the "peoples of the land," whose political
rights they must respect-sought a means to integrate the C'1' into the
Judean polity in a way that would respect their rights but that would
also secure the purity and the holiness of land and people. The
returnees from exile considered themselves the true Israel, as opposed
to those who had remained behind in Judah." In exile they had
developed practices to ensure their survival as a distinct people and to
safeguard their exclusive devotion to the God of Israel. Upon their
return these practices set them apart to some extent from those who had
remained in the land. The returnees could not insist on anything like the
"conversion" of those who had remained in the land, nor did they

82 Mekilta Pisha 15 (to Exod 12:49) (Lauterbach edition, 1.128; Horovitz edition,
p. 57); Sifre Num §71 (to Num 9: 14) (Horovitz edition, p. 67). On the LXX see n. 93.

83 VanHouten, Alien, 150: "all rules for all time"; Smith, Palestinian Parties, 181
(1987 edition: 138): "to follow all the prescriptions of the indivisible, holy Law."

84 Milgrom, Numbers, 399.
85 Cf. Van Houten, Alien, 154-55. She points out (pp. 134, 137, 140, 151-55, 156)

on the basis of texts such as Exod 12:19-20,48-49; Ezek 47:22-23 that the returnees
considered themselves to be the "natives" (",nt) of the land, and those who remained
behind, as well as other foreigners who were relocated to Judah during the exile, as the
"aliens" (,j). Those who went into exile continued to be the "natives" in that they had
a claim to the land (cf. Ezek 11:17), a claim that God would honor (Lev 26:42).
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legislate for it, but they did provide means for integration that would
meet the priests' primary concerns ofpurity and holiness." That would
lead in time to the possibility of conversion in a real sense.

Shaye Cohen maintains that becoming a "proselyte," that is,
conversion to Judaism (or "Jewishness"), is not a real possibility until
the Hasmonean period. He argues (correctly, I think) that the
Pentateuchal legislation on the ,) does not yet provide for the full
assimilation of the alien into the community of Israel. He identifies as
a necessary condition for the institution of proselytism a situation in
which it is possible to distinguish between Jewishness (or
"Judeanness") as a way of life and "Judeanness" as a political or ethnic
identity. This condition, he argues, is first met in the Hasmonean
period." One can object, however, that this distinction was already
possible at an earlier point than the 2nd century BC. The evidence is
the book ofEsther. When King Artaxerxes (or Xerxes) issued a decree
allowing the Jews in every city in all the provinces of his kingdom to
destroy their enemies (Esth 8:11-13), "many from the peoples of the
land c",n"no" (8: 17). It is debated whether this participle should be
translated "took sides with the Jews," "pretended (or professed) to be
Jews," or "became Jews." Regardless ofhow we translate it, however,
it is evidence that by the time Esther was written, the religious (or
cultural) sense of the word "Jew/Judean" (""n") could be separated
from its political/ethnic sense. It was now possible to become (or
pretend to be or profess to be) a ",m" even outside of Judah and even
for those not ofIsraelite descent." In ancient Judaism it is possible, of

86 Cazelles, "La mission d'Esdras," 128-31, and P. Grelot, "La derniere etape de la
redaction sacerdotale," VT6 (1956) 178, 186-87, have proposed that the purpose of
Ezra's mission was to unify the "natives" (whom they regard as the Samaritans and
others who had remained in the land) and the "aliens" (whom they regard as the
returnees from exile) under one law. But we make better sense ofthe data if we take the
"natives" to be the returnees (see previous note). The Zadokite priests who returned
from exile were concerned about integrating foreigners, and that is precisely what the
laws on the c..,~ do.

87 Cohen, Beginnings, 70, 105, 109-10, 127, 137.
88 cr. Michael Owen Wise, A Critical Study of the Temple Scroll from Qumran

Cave JJ (Chicago: The Oriental Institute ofthe University ofChicago, 1990) 170 n. 29,
who makes a similar point on Esth 9:27.
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course, to "Judaize" at many different levels," and so we cannot take
this text as referring to full conversion in the sense that the rabbis
defined it. Nonetheless, if Esther is dated to the late Persian period,
then it is evidence that already by the mid- to late-4th century BC there
was a notion ofconversion to "Judaism" ofvarying degrees apart from
the political or ethnic meaning of"Judeanness."?" It has been observed
that the priestly legislation prepares the way for this development
insofar as it redefines the community ofIsrael from a national entity to
a confessional community. The boundaries of this confessional
community would come to be marked less by ethnicity than by rituals
and practices that served as marks of self-identification for a minority
community, possible even for a community outside of Palestine."

Furthermore, Cohen acknowledges that the translators of the LXX
translated ,~ with 1tPOcr~AU'tOC;, but he writes: "What force the word
'proselyte' had in the third and second centuries B.C.E. we cannot be

89 The LXX translates the C"1i1'no ofEsth 8:17 as "they circumcised themselves and
Judaized (nepiereuovro Kat io'\)oai~ov)." The verb io'Uoat~etv does not necessarily
imply full conversion or circumcision, but simply means "to live like a Jew," which
could take different forms, as is indicated by a number of Greek texts. The best
evidence comes in Josephus's account of the massacre of the Roman garrison in
Jerusalem in B.J 2.454, where he says that Metilius, the commander of the garrison,
saved his life by promising "to Judaize as far as circumcision" (J1EXpt nept'WJ11;<;
iouoaicretv). Circumcision was regarded as a requirement for conversion by the rabbis
(b. Yebam. 47b) and was generally so regarded by other ancient Jews (cf. Jdt 14:10;
Josephus, Vita 112, 149; A.J. 20.34-48). Likewise, it was generally understood that
conversion entailed the adoption ofthe whole Torah (cf. n. 82; Gal 5:3; Jdt 14:10). But
Josephus, B.J 2.454, suggests that a man could "Judaize" or "live like a Jew" without
circumcision, and that circumcision was the apex of Judaizing. That possibility is
confirmed by Gal 2:14 in Paul's account of the Antioch incident, where he rebukes
Peter for compelling Gentiles to "Judaize." The "Judaizing" at issue here is not
circumcision but something short of that, probably relating to acceptance of Jewish
dietary laws. On these matters see Cohen, Beginnings, 175-97, 198-217.

90 Cohen, Beginnings, 122, argues for a later dating of Esther ("it does not predate
the Hasmonean period by very much, if at all"). But for a late Persian dating see Carey
Moore, "Esther, Book of," ABD 2.641.

91 See Van Houten, Alien, 117, 119, 132-33, 136-38. She points out (pp. 135-36,
citing P. Grelot, "La derniere etape de la redaction sacerdotale," 174-89) that the
penalty of being "cut off' (ni~J), which probably refers to excommunication from the
community, is the penalty primarily for violation of those practices that in the post
exilic situation distinguished Jews as a confessional community (rather than as a nation
state) from Gentiles.
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sure; it did not necessarily mean 'convert. ",92 But it has been shown
that the translators of the LXX were quite consistent in rendering jj

with 1tP0<J11Au'to~ and related verbs when the text admitted the religious
meaning of "proselyte," whereas they avoided 1tPO<JitAU'tO~ and
preferred 1tapOtKO~ and related verbs when the religious meaning
"proselyte" was inadmissable." Ofcourse, these data do not yet tell us
what the word "proselyte" means, and we still cannot assume anything
like full "conversion." But the noun 1tpo<JitAu'to~ is derived from the
verb 1tpO<JEPXE<J9at, "to come over," and the most obvious meaning for
the term in these cases is a religious/cultural one rather than a political
one: the "proselyte" was one who "went over" to a "new and godly
polity...for the sake of virtue and religion," as Philo explains at a later
time (Spec. 1.51, 52). Since 1tPO<JitAU'to~does not directly correspond
etymologically to jj, it is clear that the biblical category of the jj had
taken on a connotation beyond "resident alien"-that is, it was more
than a political designation-by the time that the earliest translations
of the LXX were being made (early 3rd century Be), at least in
Alexandria. We cannot necessarily extrapolate from the Alexandrian
translators to the situation in Palestine, but the evidence from Esther
does suggest that Palestinian Jews ofapproximately the same time were

92 Cohen, Beginnings, 121.
93 W. C. Allen, "On the Meaning ofnP01:HArT01: in the Septuagint," Exp 4/10

(1894) 264-75. An excellent example of this distinction occurs in Deut 14:21 and Lev
17:15. The first text prohibits the Israelite from eating something that has died by itself,
but allows him to give it to a iJ. The second text pronounces both the native and the iJ

who eats such food to be unclean. The translators of Deut 14:21 translate iJ with
1tapot'K::o<; but Lev 17:15 with 1tP0crrlA:utO<;. This is more than a simple harmonization
oftwo contradictory texts. The implication is that the prohibition ofDeut 14:21 applies
to the "proselyte" as well as the native Jew.

In this respect it is interesting to note that we find a tendency in the LXX to expand
the applicability ofthe whole law to proselytes, as with the rabbis (see n. 82). Thus Lev
18:26, which reads in the Hebrew, "you shall keep my statutes and myjudgments...the
native and the alien," is translated in the LXX, "you shall keep all my statutes and all
my ordinances...the native and the npooitA:u'tO<;." Similarly, while the Hebrew ofNum
9: 14 and 15:15 reads, "there will be one statute (nnN ;,p,n)" for native and alien, the
Greek reads, "there will be one law (VOIl0<;)" for native and alien, thus suggesting an
expanded application of the whole law (although the influence of Exod 12:49; Num
15:16,29 is likely).
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aware of the possibility (at least in theory) of a Gentile becoming a
"Jew" (in a religious or cultural sense) in the late Persian period."

It must be noted, however, that if we accept Josephus's dating ofthe
story of A.J. 11.302-03, 306-12-the conflict over Manasseh's
marriage to the daughter ofSanballat-in the late Persian period rather
than a century earlier in the time ofNehemiah, then it is an indication
that even at that time proselytism was not regarded as a solution to the
problem ofintermarriage by all concerned." On the one hand the elders
ofJerusalem and the high priest Jaddua are said to have been opposed
to the marriage, while on the other hand there were others who had also
married foreigners (11.306,309,312). No one proposed proselytism as
a solution any more than in the time of Ezra and Nehemiah. Smith
argued that the invention ofthe class of"proselyte" was a compromise
between separatists and assimilationists within the Judean community
and that it rose as a response to the problem of intermarriage. The
compromise was that foreigners were accepted, while the concern for
purity was honored." It seems unlikely to me that proselytism is quite
as old as Smith argues (that is, already being found in the latest strata
of the Pentaeuch) or that it rose primarily as a way to deal with the
problem of intermarriage. As we have seen, the latest strata of the
Pentateuch are interested in the integration offoreigners, but we cannot
yet speak of proselytes. And the priestly authors were interested in
integration on political and theological grounds quite apart from the
problem ofintermarriage," Ifwe accept Josephus's dating ofthe story,
then (contra Smith) proselytism had not yet solved the problem of
intermarriage by the late Persian period."

94 Cf. Wise, A Critical Study, 169 n. 29: "the term iJ could take either meaning
['sojourner' or 'proselyte'] by the third century RC.E. at the latest."

95 The problems connected with this story are discussed below.
96 Smith, Palestinian Parties, 182 (1987 edition: 139).
97 It is probable that the Chronicler condones intermarriage (see Williamson, Israel

in the Books ofChronicles, 6Q-61; Sara Japhet, The Ideology ofthe Book ofChronicles
and its Place in Biblical Thought [Frankfurt: Peter Lang Verlag, 1989], 346-51), but
he does not employ the category of the i) in this context.

98 Roger T. Beckwith, "The Pre-History and Relationships of the Pharisees,
Sadducees and Essenes: A Tentative Reconstruction," RevQ 11 (1982) 32-34, argues
that the institution ofproselytism was used in the mid-3rd century to make the marriage
ofthe sister ofthe high priest Onias II to Tobias, an Ammonite prince, acceptable to the
scribes and religious leaders in Jerusalem. However, his argument assumes that Tobias
was considered an Ammonite and not Jewish, which is possible though not certain (it
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We come finally to the work of the Chronicler. In this corpus we
find a very advanced integration of the " into the Jewish community.
For example, in 2 Chr 2: 16-17 the Chronicler refers to Solomon's
forced labor as 0"". These laborers are apparently described in 1Kings
9:20-22 as foreigners, "not of the people of Israel.""? From this
observation Sara Japhet concludes that "the Chronicler indicates that
they are an adjunct to the Israelite community and eliminates their
foreign affiliation."!" Likewise, in the account ofHezekiah's Passover
in 2 Chr 30:25, we read that the participants included not only priests,
Levites, and those assembled from Judah and Israel, but also 0"" who
were in Judah and who came from the "land ofIsrael." On the basis of
these texts Japhet concludes that the C"" of the Chronicler are at the
very least on a level with those of the priestly literature, but considers
it more likely that the Chronicler understands the word " in the sense
ofa religious convert.'?' While this is possible, and would support my
argument made above that already by the late Persian period conversion
to "Judaism" in a religious or cultural sense was known, caution is
required. The redefinition of Solomon's laborers as C"" does not go
beyond the Deuteronomists' redefinition of the "hewers of wood and
drawers of water" as C"". Moreover, the priestly literature, as already
noted, also allows the " to participate in the Passover. Nonetheless,
Japhet has pointed out that in the work of the Chronicler the foreigner
in effect disappears.l'" which is a development beyond the priestly
literature. In the Chronicler's (ideal) vision all the inhabitants ofIsrael
(should) belong to a single worshiping community, in which there is no
longer a distinct, "foreign" population in the land.!" If within this
idealized schema the" is not yet a member ofIsrael and its community
of faith, then he is very close to it. We might summarize by saying that

is not known for sure whether his ancestor Tobiah was a Jew or an Ammonite [see
Eskenazi, "Tobiah," 584; also James C. VanderKam, From Joshua to Caiaphas: High
Priests after the Exile (Minneapolis: Fortress Press, 2004) 177]); and, as Beckwith
himself notes, there seems to be no question about Tobias's Jewish identity in
Josephus's account. Beckwith suggests that this marriage is what precipitated the rise
ofthe proto-Essenes in about 251 Be. As will be argued below, however, it seems that
the Damascus covenant was open to proselytes.

99 For details see Japhet, Ideology, 335-37.
100 Ibid., 337.
101 Ibid., 346.
102 Ibid., 328, 346, 351.
103 Ibid., 333-34, 351.
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in the work of the Chronicler the ,) is more fully integrated into the
Israelite community than anywhere else in the biblical legislation, in
that his foreign affiliation is held of no account, although he remains
distinguishable from a Jew and is not yet a proselyte.

4.4.3 The Chronicler's Vision/or Israel and the Place a/the
Samaritans

Discussion of the Chronicler leads us back to 2 Chr 15:1-15. In
Chapter 3 I demonstrated that the covenant of Asa described in this
passage shares essentially the same structure as the Damascus cove
nant. The covenant of Asa is based on the same Deuteronomistic
passages that underlie the Damascus covenant: Deut 4:25-31; Deut
29-30; and Jer 31. It is a covenant to "seek the LORD with whole heart
and with whole soul" (2 Chr 15:12),just as the Damascus covenant is
a covenant to "revert to the law of Moses with whole heart and with
whole soul" (CD XV,9-10, 12). The covenant ofAsa is sworn with an
oath and carries penalties for non-compliance, like the Damascus
covenant (CD VIII,I-2/XIX,13-14; XV,6, 8). The covenant of Asa is
made in the third month, just as the Damascus covenant is renewed in
the third month (4QDa [4Q266] 11,17=4QDe [4Q270] 7 ii 11). These
similarities encourage us to find the origins ofthe Damascus covenant
in circles close to the Chronicler.

For the present discussion it is of interest that among those who
joined the covenant of Asa "to seek the LORD" were many from
"Ephraim, Manasseh, and Simeon" who were "residing as aliens"
(C")ii)104 in Judah and Benjamin, because they had "defected" to Asa
when they saw that the LORD was with him (2 Chr 15:9). The
reference to resident aliens from Ephraim and Manasseh most directly
relates to the account in 2 Chr II: 13-17, where we read ofpriests and
Levites who left the North and went to Judah "to seek the LORD God
of Israel" after Jeroboam closed down some of the northern shrines at
which they had been employed and appointed non-Levitical priests at
new shrines (cf. 1 Kings 12:25-33). As for the aliens from Simeon,
these may be refugees from the war waged by the Egyptian king Zerah

104 c'"n here is a participle; the LXX translates it twice with 'toue; 1tPOO1lA:u'to'Ue;
'toue; 1tapOlKouvtac;.
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who according to 2 Chr 14:8-14 invaded Asa' s kingdom as far as
Mareshah, an arena of battle that would have included the territory of
Simeon.

It is difficult, however, to read of "aliens" from "Ephraim" and
"Manasseh" who "defected" to Judah when they heard that God was
with Asa without hearing, as an undertone, an allusion to the "defec
tion" of Samaritans to the Judean community. The Chronicler upholds
an ideal vision in which all ofIsrael, including the people ofthe former
northern kingdom (Samaria), are united in a single religious and
political covenant community dedicated to the worship of God in
Jerusalem.l'" The covenant of Asa corresponds perfectly with such a
vision and points to a desire on the part of the Chronicler, or ofcircles
close to him, to draw the faithful people of Samaria into a covenant
community that is for "all Israel." In order to explore this idea more
fully, it is necessary to take account of recent developments in the
history of Samaritanism.

Recent studies of Samaritanism and the results of archaeological
excavations on Mt. Gerizim have demolished the traditional view,
based on an uncritical reading of 2 Kings 17, that the split between
Jews and Samaritans happened early (in the pre-exilic period) and that
from the beginning of that split the Samaritans were all of mixed
descent and syncretists. The biblical (Deuteronomistic and post
Deuteronomistic) account of the "Samaritans" paints them as descen
dants of Gentile colonists who advocated a syncretistic cult (2 Kings
17).106 While there is no reason to doubt that there were such people in
the North after the fall of the northern kingdom (cf. Ezra 4:2), it is

105 On the Chronicler's comprehensive understanding of the people of Israel,
including a remnant of the former northern kingdom in Samaria, see Yitzhak Magen,
"Mt. Gerizim - A Temple City," Qad 33 (2000) 116 (Hebrew). See also n. 148 below.
It has been suggested that there is an implicit critique of Samaritan separatism in 2 Chr
13:4-12. For briefdiscussion and references on 2 Chr 13 as a text critical of Samaritan
separatism and as a plea for unity, see Coggins, Samaritans and Jews, 11-12,69-71;
and Mathias Delcor, "Hinweise auf das samaritanische Schisma im AT," ZAW 74
(1962) 282-85 (reprinted in Die Samaritaner [ed. Ferdinand Dexinger and Reinhard
Pummer; Darmstadt: Wissenschaftliche Buchgesellschaft, 1992] 251-55). See also,
however, a critique of this reading in Hans Gerhard Kippenberg, Garizim und
Synagoge: Traditionsgeschichtliche Untersuchungen zur samaritanischen Religion der
aramaischen Periode (RVV 30; Berlin: Walter de Gruyter, 1971) 49-50.

106 For a briefredactional analysis ofthis chapter, see Dexinger, "Ursprung," 83-87
(see also 93-94).
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equally clear that the biblical account of these people is one-sided.
There remained in the North a very large population of people of
"pure" Israelite descent.!" There is clear evidence that even in later
times there continued to be people in the North committed to the
worship of Yahweh alone.!" Jeremiah 41:5 shows that there were
Yahwists in Samaria even after the fall of Jerusalem. The Yahwistic
names (Delaiah and Shelemiah) of the sons of Sanballat the governor
ofSamaria, attested in an Elephantine papyrus of407 BC (CAP 30.29;
cf. CAP 31.28), as well as the many Yahwistic names in the Wadi ed
Daliyeh papyri, including Hananiah the son of Sanballat (II),109 may
indicate that even among the ruling class in Samaria there were
Yahwists, although we cannot necessarily assume that persons with
Yahwistic names were committed Yahwists. 110 In any case there will
have been committed Yawhists among the more conservative Israelite
population.

The problem ofthe origin ofSamaritanism and of its relationship to
Jerusalem has been put ina new light by the archaeological excavations

107 Kippenberg, Garizim und Synagoge, 36-37.
108 Dexinger, "Ursprung," 88-90.
109 Frank Moore Cross, Jr., "The Discovery of the Samaria Papyri," BA 26 (1963)

113, 115; idem, "Papyri ofthe Fourth Century B.C. from Daliyeh," New Directions in
BiblicalArchaeology (ed. David Noel Freedman and Jonas C. Greenfield; Garden City,
New York: Doubleday, 1969) 41-62; idem "The Papyri and Their Historical
Implications," Discoveries in the Wadi ed-Ddliyeh (ed. Paul W. Lapp; Cambridge:
American Schools of Oriental Research, 1974) 19,21.

110 Sanballat is an Akkadian name, which may mean that one who bore that name
was a foreigner (cf. A.J 11.302, where Josephus calls Sanballat [III] a "Cuthean"; but
this is probably a redactional note from Josephus; see Dexinger, "Ursprung," 106),
although he could have been a repatriated Israelite who adopted a foreign name (like
Zerubbabel). In any case he gave his daughter Nikaso a Greek name, which points to
Hellenization (on the name see W. Pape and G. Benseler, Worterbuch der griechischen
Eigennamen [2 vols.; 3rd ed.; Graz: Akademische Druck- und Verlagsanstalt, 1959]
2.1001; and Friedrich Preisigke, Namenbuch [Amsterdam: AdolfM. Hakkert, 1967]
234). See H. G. M. Williamson, "Sanballat," ABD 5.973. Dexinger, "Ursprung,"
113-14, denies that the Yahwistic names in Samaria point to committed Yahwism. He
argues that the Samarian upper class was, as in Judah, assimilationist and syncretistic.
This assimilationism included acceptance of the local Yahweh cult, and that explains
the Yahwistic names, but we cannot conclude from the names that the commitment to
Yahwism was exclusive. However, Magen, "Mt. Gerizim - A Temple City," 116,
argues that Sanballat I was from an old Israelite family. As Magen has shown (p. 113),
the temple cult on Mt. Gerizim was Yahwistic. If Sanballat I founded the temple (so
Magen, 116-17), then he may indeed have been a Yahwist.
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on Mt. Gerizim. We shall discuss the significance ofthose excavations
below. Prior to those excavations, our primary extra-biblical source for
the early religious history of Mt. Gerizim was Josephus's account of
the founding of the temple on Mt. Gerizim in the last third of the 4th
century Be. I I I According to Josephus the Samaritan cult did not have
its origins in religious syncretism ofthe kind suggested by the biblical
account but rather was established first by dissident priests from
Jerusalem. Josephus himself knows and subscribes to the biblical
account of Samaritan origins (A.J. 9.288-91; 11.341; 12.257),
according to which the Samaritans were of foreign descent and were
from the beginning syncretists. But he also preserves a tradition
according to which the Samaritan temple and its priesthood had their
origins in dissident circles in Jerusalem. This tradition is connected
with the story of Manasseh, the son-in-law of Sanballat (A.J.
11.302-03,306-12,315,321-24). Manasseh was the brother of the
high priest Jaddua. Sanballat, in order to establish an alliance with
Judah, gave his daughter Nikaso to Manasseh in marriage. The elders
ofJerusalem, however, resented the fact that Manasseh was married to
a foreigner, and they gave him an ultimatum: either to divorce his wife,
or not to approach the altar. Thereupon Manasseh went to his father-in
law and told him that, although he loved Nikaso, the priesthood was the
highest office in the land and belonged to his family; therefore he did
not want to lose his office because of her. Sanballat promised to
preserve the priesthood for him, and indeed, to promote him to the high
priesthood, and to appoint him as governor over the land, if he would
remain married to his daughter. Moreover, Sanballat promised to
establish a temple on Mt. Gerizim, and he did so with the consent of
Alexander the Great. In addition, many priests and Israelites in
Jerusalem were married to foreigners, and they deserted to Manasseh's
side. Sanballat gave them money and cultivable land and places to live
in order to win support for his son-in-law.

Many scholars have doubted the veracity of Josephus's account of
the establishment of the temple on Mt. Gerizim.!" For one thing,
Josephus's story is very similar to the story in Neh 13:28, which tells

11J For a summary of sources on the cult at Mt. Gerizim see Magen, "Mt. Gerizim
- A Temple City," 108.

112 For a discussion of objections to the historical value of Josephus's account, see
VanderKam, From Joshua to Caiaphas, 72-75 (and pp. 75-85 for responses to them),
98-99.
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of the departure (under coercion) from Jerusalem of a priest who
belonged to the high priest's family and who was married to the
daughter of Sanballat (I). Some have regarded the occurrence of two
such similar events as too unlikely a coincidence and therefore reject
the historicity of Josephus's account, arguing that he put the event
recorded in Neh 13:28 a century too late. As Cowley put it: "The view
that there were two Sanballats, each governor ofSamaria and each with
a daughter who married a brother of a High Priest in Jerusalem, is a
solution too desperate to be entertained."!" A second objection is that
A.J. 11.342-44 suggests that when Alexander first visited the Samari
tans the temple had already been built. Moreover, as Josephus tells the
story, the temple appears to have been built in only nine months-a
suspiciously short time-during the siege of Tyre and Gaza
(l1.321-42)Y4

These objections are indeed weighty and must lead to considerable
scepticism about the historical value ofJosephus's account. Particularly
suspicious is the attribution to Alexander of authorization to build the
temple; that appears to be a later legendary motif. There are other
considerations, however, that require that we not completely dismiss
Josephus's information. Frank Moore Cross has argued that the
discovery in the WadI ed-Daliyeh papyri of the name of a second
Sanballat who governed Samaria in the first halfofthe 4th century BC
and the practice of papponymy among the Jews and surrounding
nations make it plausible that there was a Sanballat III at the time of
Alexander. Cross does not consider the veracity ofJosephus's account
wholly vindicated by this evidence, but he does suggest that we view
the episode with less scepticism. I IS

It is now necessary to take into account the results ofthe archaeolog
ical excavations on Mt. Gerizim. In his summary report Yitzhak Magen
tells of the discovery ofa sacred precinct on Mt. Gerizim, at the center

113 A. Cowley, Aramaic Papyri ofthe Fifth Century B.C. (Oxford: Clarendon Press,
1923) 110.

114 Even ifwe allow more time for the building ofthe temple after the siege ofGaza,
the temple would still have had to be built in the short time before Alexander's
departure for Egypt.

115 Cross, "The Discovery of the Samaria Papyri," 120-21; idem, "The Papyri and
Their Historical Implications," 21-22; idem, "A Reconstruction of the Judean
Restoration," 5-6, 17; idem, "Papyri ofthe Fourth Century B. C. from Daliyeh," 54-55.
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ofwhich stood a temple.t" This temple was a temple to Yahweh, 117 and
it was probably similar in design to the temple in Jerusalem, as
Josephus reports (A.I. 11.310).118 Magen also reports the discovery of
vessels and coins dating from the early 5th century BC in the sacred
precinct on Mt. Gerizim, and so he concludes that the sacred precinct
must have been first built in the 5th century BC rather than in the 4th
century BC, as Josephus has it.119 Magen argues that Sanballat I, from
the time of Nehemiah, built the Mt. Gerizim temple as a way of
establishing Samaria as an independent state (vis-a-vis Judah) and of
strengthening the connection between the people of Samaria and the
Samaritan state. Sanballat himselfcame from old Israelite stock, and so
he did not install pagan priests at his temple, but Aaronic priests and
also a high priest from within the Jerusalem priesthood. Moreover,
given the difficult economic circumstances ofthe priests in Jerusalem,
it was easy for Sanballat to induce priests from Jerusalem to come to
Samaria to serve in his temple. Magen cites as evidence Josephus, A.I.
11.312, 346.120Thus even Magen himself finds some historical value
in that part of Josephus's account. Magen combines the literary
information from Nehemiah and from Joesphus's account about the
political and economic circumstances ofthe time with the archaeologi
cal evidence from Mt. Gerizim to produce a composite history of the
establishment of the temple there in the 5th century BC.

If Magen is correct in all this, then it certainly calls into question
Josephus's dating ofthe establishment ofthe temple on Mt. Gerizim in

116 Magen, "Mt. Gerizim - A Temple City," 108. See also his introduction in
Yitzhak Magen, Haggai Misgav, and Levana Tsfania, Mount Gerizim Excavations: The
Aramaic Hebrew and Samaritan Inscriptions (vol. 1 of 5 projected; Jerusalem: Israel
Antiquities Authority, 2004) 3-10. In the past, of course, many scholars had doubted
whether there was ever a temple at all on Mt. Gerizim. See also Yitzhak Magen, Levana
Tsfania, and Haggai Misgav, "The Aramaic and Hebrew Inscriptions from Mt.
Gerizim," Qad 120 (2000) 125-32 (esp. 125, 127, 128, 131, 132)(in Hebrew), where
they report the discovery of Hebrew and Aramaic inscriptions on the mountain,
probably to be dated to the 3rd and 2nd centuries BC, if not earlier, and containing
references to a "temple," "priests," and "offerings" (for reference to the inscriptions in
the summary report see Magen, "Mt. Gerizim - A Temple City," 113). The existence
ofa temple (or at least a cultic center) on Mt. Gerizim is now beyond doubt.

117 Magen, "Mt. Gerizim - A Temple City," 113.
us Ibid., 109-11.
119 Ibid., 114 (cf also 117); and Magen et aI., Mount Gerizim Excavations, 6, 12.
120 Ibid., 116-17.
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the 4th century BC. The sacred precinct on the mountain appears to
belong to the first stage of construction of the city on Mt. Gerizim, 121

and so it may be necessary indeed to conclude that the sacred precinct
dates to the 5th century BC. There is, however, at least one question
that can be raised against Magen's conclusions. At the present time
Magen's dating of the temple to the 5th century BC is dependent
primarily on the dating of the pottery and coins found in the sacred
precinct, and on the deduction that the sacred precinct (and hence the
temple) comes from the same time as those remains. Against this,
however, there is literary evidence that calls into question the existence
of a temple to Yahweh on Mt. Gerizim already in the 5th century BC.
In a papyrus letter from the Jewish community in Elephantine to
Bagohi the (Persian) governor ofJudah in 407 BC, the authors say that
after the destruction of their temple of Yahweh at Elephantine at the
hands of the Persian governor and some Egyptians, they wrote to
Johanan the high priest and his priestly colleagues in Jerusalem
(apparently with a copy to Bagohi)!" requesting their support in the
rebuilding of their temple. Johanan and his colleagues refused their
request. The authors say that they also wrote to Delaiah and Shele
maiah the sons of Sanballat the governor of Samaria (CAP 30; 31). In
a reply co-authored by Bagohi and Delaiah, these governors give their
support for the rebuilding project (CAP 32). If there was already a
temple and priesthood at Mt. Gerizim at this time, why did the Jews of
Elephantine not write to the high priest on Mt. Gerizim for support as
they wrote to Johanan in Jerusalemv'" A plausible explanation is that
the temple on Mt. Gerizim did not yet exist.!" This evidence is

12\ Ibid., 75.
122 This letter may be preserved as CAP 27 (see Cowley, Aramaic Papyri, 98-99,

116-17).
123 Cf. Cowley, ibid., 110; Kippenberg, Garizim und Synagoge, 42-43.
124 Contra Ralph Marcus in Josephus, Jewish Antiquities, Books IX-XI (LCL 326)

507, who argues that "the fact that the Jews of Elephantine appealed to the Samaritans
after they had been ignored by the priests ofJerusalem, the high priest Johanan, and the
'nobles of the Jews,' and the fact that Bigwai the Persian governor was allied with the
Samaritans and hostile to Johanan (according to Josephus's story), would indicate that
there was a break between Judaeans and Samaritans ...." The fact that the Jews of
Elephantine appealed to the civil authority in Samaria rather than a religious authority
speaks against Marcus (cf. further H. H. Rowley, "Sanballat and the Samaritan
Temple," BJRL 38 [1955-56] 187-89; republished in idem, Men a/God: Studies in Old
Testament History and Prophecy [London: Thomas Nelson and Sons, Ltd., 1963]
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certainlynot conclusive, for it constitutes an argument from silence, but
it does make Magen's case for the 5th century BC establishment ofthe
temple on Mt. Gerizim more difficult.

Certainly Josephus's account cannot simply be taken at face value.
Josephus confused Sanballat III (if he existed) with Sanballat I, and
there are many other historical problems connected with his story.I"
Yet it seems equally wrong simply to dismiss it as having no historical
value. Especially given the likelihood that there was more than one
Sanballat who governed Samaria, it is unnecessary to reject Josephus's
account ofthe marriage ofManasseh to Nikaso as simply a (confused)
rewriting ofNeh 13:28. As VanderKam points out, the time, characters,
and circumstances in the two accounts are quite different.!" Against
Cowley, it is not implausible that intermarriage between a priest in
Jerusalem and the daughter ofthe governor ofSamaria happened more
than once. It is also not implausible that each time such intermarriage
happened, it provoked opposition in the Jerusalem leadership.

It would help if we could know more about the sources of
Josephus's story. Such knowledge, however, is difficult to obtain.
BUchlerargued that the Manasseh story came from a 2nd or 1st century
BC Samaritan source, the purpose of which was to show that the
Samaritan temple had a royal foundation.!" But there are difficulties
with that hypothesis. While the apologetic motif might suggest a
Samaritan origin, there are elements of the Manasseh tradition that
seem to be Jewish rather than Samaritan, as Kippenberg has also
observed.!" The story is told from the perspective of Jerusalem.
Kippenberg suggests that Josephus had a Jewish source, which he calls
a "Shechemite source" ("Sichemiter-Quelle") because it has to do with
the city of Shechem and people who settled there. It told, among other
things, of Sanballat's construction ofthe temple on Mt. Gerizim at the
request ofJews who had left Judah for Samaria. 129 This source has been
combined with an account (the Manasseh story) that is a development

266-67).
125 See the reference in n. 112.
126 VanderKam, From Joshua to Caiaphas, 82 (cf. also 76).
127 Adolf [Adolphe] BUchler, "La relation de Josephe concernant Alexander Ie

Grand," REJ36 (1898) 10-12,25.
128 Kippenberg, Garizim und Synagoge, 52-53.
129 Ibid., 55-56.
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from Neh 13:28.130 Kippenberg dates the Shechemite source to the 2nd
century BC. While Kippenberg's source hypothesis is possible, it is not
without difficulties. So, for example, A.J. 11.340, which Kippenberg
counts as part of the Shechemite source because it tells of the settle
ment in Shechern of the priests and Israelites who left Jerusalem
(11.312),131 reads more like polemic against the Shechemites in calling
them "apostates from the Jewish nation." For his part, Dexinger argues
that Josephus made use of five different sources in his report of the
founding of the temple on Mt. Gerizim. Among these were a proto
Samaritan Sanballat source, which he dates to the end of the 3rd
century BC, that had a positive attitude towards the Mt. Gerizim temple
as having been founded on the approval ofAlexander; and a Manasseh
source, which he dates approximately to the year 170 BC (or 220 BC
in a later essay) and which he considers to have been a Jewish source
that emphasized the illegitimacy of the temple and its adherents.F" In
the course ofhis analysis Dexinger offers many helpful insights into the
historical development ofthe schism between Jews and Samaritans, but
his source divisions and his view of the relationship of the sources to
each other are too speculative to be definitive. In short, the variety of
different source theories that have been proposed for this section shows
how difficult source criticism in this case is. While it seems likely that
Josephus obtained the Manasseh story from some source, it is difficult
to determine the provenance of the source or even its date.!"

It seems best to conclude that although Josephus's account of the
founding of the temple on Mt. Gerizim cannot be accepted at face
value, there is some historically valuable information in it. The primary
historical value of Josephus's account is that it provides us with a
plausible reason for the establishment of the temple on Mt. Gerizim.
The founding of the temple, whether we place it in the 5th or 4th

130 Ibid., 52, 54.
13I Ibid., 56.
132 Ferdinand Dexinger, "Limits ofTolerance in Judaism: The Samaritan Example,"

Jewish and Christian Self-Definition (ed. E. P. Sanders; 3 vols.; London: SCM Press,
1981) 2.96-97, 100-01, 103, 105, 107. See also more recently Dexinger, "Ursprung,"
102-11 0, 122-27, 138-40. In "Limits" (pp. 96, 103, 107) Dexinger dates the Manasseh
source to about 170 BC, in "Ursprung" (p. 122) to about 220 Be.

133 The reference to Daniel in A.J 11.337 probably points to a 2nd century Be (or
later) date for the Jaddua source, but that does not help us in setting a date for the
Manasseh source. But see also the comment in VanderKarn, From Joshua to Caiaphas,
79.
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century BC, can be traced back to tensions and ultimately a division
within the Jerusalem priesthood and to the removal of some Jerusalem
priests and other Judeans to Samaria, who were welcomed by the
governor of Samaria. 134 Even if we acknowledge the possibility that
Josephus's Manasseh story has a polemical edge (as a Jewish attempt
to discredit the Samaritan priesthood and temple as schismatic), 135 it is
not inherently implausible that priests from Jerusalem and other
Judeans were in fact among the early devotees of the Mt. Gerizim cult,
when we consider the theological and political tensions in Judah during
this period, for which we have independent evidence in Ezra and the
work ofthe Chronicler. Ofcourse, that does not exclude the possibility
that native Yahwists from the North were also among the earliest
devotees of the Mt. Gerizim cult. But it seems unlikely that that alone
explains its origins. We have seen that the Chronicler was a proponent
of a "greater Israel" that included both Judeans and Israelite remnants
ofthe former northern kingdom, and perhaps even foreigners integrated
into the people of Israel. It is possible that the Chronicler even
condoned intermarriage. Such a position can be seen as standing in
opposition to a narrower view that rejected intermarriage and excluded
the former northern kingdom from Israel. In such a situation Josephus's
account of the origins of the temple and priesthood at Mt. Gerizim
makes excellent sense. The founding of the temple was the result of a
schism, not between "Jews" and "Samaritans" over ethnic differences
or over differences in allegiance to Yahweh, as has often been thought,
but rather a schism between (Yahwistic) priests in Jerusalem who
accepted intermarriage and advocated a broad view ofIsrael to include
inhabitants of the former northern kingdom, and (Yahwistic) priests

134 Cf. the similar conclusions of Kippenberg, Garizim und Synagoge, 57; and
Dexinger, "Ursprung," 127. As we saw above, Magen provides a somewhat different
explanation for the founding of the temple, only loosely connected with Josephus's
account. On Magen's reconstruction, the major initiative for construction came from
Sanballat I and for political reasons. But his explanation-a political explanation-and
the explanation offered here-a more theological or religious explanation-do not have
to be mutually exclusive: Sanballat (lor III) sought to strengthen the position ofhis
state through alliances of marriage with Judah to the South. It was precisely that
(inter)marriage that aroused the ire of priests in Judah who espoused a narrow view of
Israel. That led to a split within the Jerusalem priesthood and the subsequent departure
of a number of priests to Mt. Gerizim.

135 Cf. Lester L. Grabbe, "Josephus and the Reconstruction of the Judean
Restoration," JEL 106 (1987) 237-38, 240-41.
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who rejected intermarriage and advocated a narrow view of Israel to
exclude inhabitants of the former northern kingdom.!" As we saw
above, the Yahwistic origin of the temple on Mt. Gerizim is well
established by the archaeological data.137 In other words, the Samaritan
temple was founded by (or for) dissident priests from Jerusalem (who
may have been joined by northern Yahwists). The first "Samaritans,"

136 Kippenberg, Garizim und Synagoge, 57-58. Cf. also pp. 43, 47-48. The
(dominant) Jerusalem priesthood's desire to protect the uniqueness and centrality of
Jerusalem and its temple can be seen in the refusal ofthe high priest Johanan and other
priests in Jerusalem to help in the rebuilding ofa temple to ,iT" (Yahweh) in Egypt in
407 BC (CAP 30.18-19; 31.17-18). Dexinger, "Limits," 101, thus underestimates the
importance of the dispute over intermarriage and relationships between Jerusalem and
the North in the origin of the Jewish-Samaritan schism. That there were those in
Jerusalem who had broad limits of tolerance, while others did not, was precisely the
problem.

137 There is no reason to assume with Dexinger that the initiative for the building of
the Gerizim temple came from Hellenized Samarians (on the use of the terms
"Samarians," "proto-Samaritans," and "Samaritans," see n. 144). Developing his earlier
work(seen. 132), Dexingerargues("Ursprung," 106-08,122-27 [see also p. I 14]) that
the Sanballat tradition (A.J. 11.321, 324), according to which the initiative for the
building of the temple came from Sanballat, whom Dexinger assumes to have been a
Gentile and a pagan (a member of the Hellenized ruling class of Samaria), and the
Manasseh tradition, according to which the initiative for the building of the temple
came from Zadokite priests in Jerusalem, were originally separate traditions, and that
the Manasseh tradition presupposes the Sanballat tradition. The Sanballat tradition is
the older one, and more historically accurate. The Sanballat tradition is of Samarian
origin, and serves to legitimize the Gerizim temple. The Manasseh tradition is ofJewish
origin, and seeks to delegitimize the Gerizim cult. Sanballat belonged to the Samarian
(Gentile and pagan) ruling class. From the beginning the Gerizim temple cult was
Samarian and Hellenized. It attached itselfto an already existing proto-Samaritan cult.
This cult was run by proto-Samaritan priests primarily for proto-Samaritans, but the
priests had to accept Gentile participation in it (pp. 108, 114). But against Dexinger, the
evidence that the Mt. Gerizim temple was Yahwistic and modeled after the Jerusalem
temple makes this hypothesis dubious. (Dexinger ofcourse did not have the advantage
of the full publication of the archaeological excavations on Mt. Gerizim, and he
supposed that the temple was built in Hellenistic style; see pp. 108, 110). Even if
Sanballat was a Gentile, that does not require that the temple was initiated by Gentiles
or that Gentiles were allowed participation in it. Moreover, the Samaritan inscriptions
from Delos (which Dexinger himself discusses on pp. 118-19), in which devotees of
the Gerizim cult refer to themselves as "Israelites," show that these "Samaritans"
continued to consider themselves part of the people ofIsrael even in the 3rd and 2nd
(and perhaps 1st) centuries Be. That also speaks against the hypothesis ofa Hellenized
cult at Mt. Gerizim.
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in the sectarian sense ofthe term, that is, those who established the Mt.
Gerizim cult, were Jewish.J"

As we saw above, Magen argued that Sanballat invited Aaronic
priests from Jerusalem to serve in the new temple on Mt. Gerizim. I
would like to suggest that among the priests that came to Mt. Gerizim
was a significant faction of Zadokite priests. The evidence is as
follows. First of all, if we grant at least some historical value to
Josephus's account, the first high priest on Mt. Gerizim came from the
high priestly family in Jerusalem, which was Zadokite. Secondly, it is
interesting that the name Phineas appears as the name of one or more
priests in the inscriptions that were discovered on Mt. Gerizim. The
name Eleazar has also been found in inscriptions, and that may also
refer to a priest, although the title "priest" does not appear explicitly in
connection with that name.!" These two names are particularly
connected with the Zadokite genealogy. They were revered in both
Jewish and Samaritan tradition, since they were the names of the son
and grandson ofAaron, and from them both the Jewish and Samaritan
chronicles trace the descent of their high priests. Although the Jewish
and Samaritan lists ofhigh priests are considerably different, they both
include a Zadok. 140 While certainty on this point may not be possible,
the names on the Mt. Gerizim inscriptions would certainly be coherent

138 Magen, "Mt. Gerizim - A Temple City," 117, observes that if Sanballat (I) was
an Israelite, then the Samaritans will have viewed the offspring produced from a
marriage between a Zadokite high priest from the South and Sanballat's daughter as
fully legitimate Jewish priests, even if stricter priests in Jerusalem disagreed. The same
will have applied to marriages between other Judean priests and Israelite women in
Samaria. But it must be noted that according to Josephus (A.J. 11.306) the daughter of
Sanballat (III) was a foreigner (aA.A.6.puA.o~). It is difficult to know whether this term,
from a Jewish perspective, is being used to refer to someone who is completely non
Jewish, or whether it may refer to a person of partial Jewish descent or even to a
member ofthe (am hii)are~ (see nn. 85 and 224 on the problem ofthe identity of the
"foreigner"). In any case, given differences ofopinion on what constituted a "foreigner"
at this time, people whom hard-line Jerusalem priests considered to be foreigners may
not have been so regarded by persons in the North.

139 See Magen et aI., "The Aramaic and Hebrew Inscriptions from Mt. Gerizim,"
126, 131, 132; and Magen et aI., Mount GerizimExcavations, 26, 67-68, 255, 258-59.

140 For the genealogy of the Jewish high priests see I Chr 5:29-34 (Hebrew); for the
Samaritan lists ofhigh priests see John Bowman, Samaritanische Prob/eme: Studien
zum Verhaltnis von Samaritanertum; Judentum und Urchristentum (Stuttgart:
Kohlhammer, 1967) 18; Grabbe, "Josephus and the Reconstruction of the Judean
Restoration," 238-40.
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with a Zadokite genealogy for the Samaritan high priesthood (and
perhaps for other priests). This possibility is important because if, as
will be argued later, Zadokite priests constituted a significant element
in both the Damascus covenant and in the Qumran community, then
common Zadokite origins may help to explain why we find many
similarities between Samaritanism and Qumran (see below).

The beginnings of Samaritanism, then, do not lie in an immediate
break from Judaism or in any alleged syncretism, but first, in tensions
within the Jerusalem priesthood, and then second, in a rivalry between
the Jerusalem temple and the Mt. Gerizim temple."! The schism
between Jews and Samaritans would grow only gradually and would
not become complete until the end of the 2nd century BC, largely as a
result ofthe Maccabean wars and the Hasmonean political agenda. The
Maccabees were able to incorporate territory from Samaria into a
greater Judah, and John Hyrcanus destroyed the temple on Gerizim,
probably in 112-111 BC,142 and the city of Shechern in 107 BC. These
events led to great bitterness and hostility between Jews and Samari
tans, and the two groups would henceforth go their separate ways. 143 It
is probably also at this time (the 2nd century BC) that Jewish polemi
cists began to use 2 Kings 17 as a basis for the charge that the Samari
tans (now called "Cutheans") were of mixed descent and were
syncretists. As has become clear, that text has nothing at all to do with
the historical Samaritans, but it will have become a useful polemical
tool for condemning the Mt. Gerizim cult and its adherents when the
cult underwent forced syncretization in 167 BC.144 There is other

141 But as Dexinger, "Ursprung," 116, notes, we cannot trace the actual schism
between Jews and Samaritans to the establishment ofthe temple. The establishment of
a rival temple exacerbated relationships between Jews and proto-Samaritans, but it did
not in itself yet lead to schism.

142 On this date for the destruction of Mt. Gerizim, see Magen, "Mt, Gerizim - A
Temple City," 118; and Magen et al., Mount Gerizim Excavations, 13.

143 See Frank Moore Cross, "Aspects of Samaritan and Jewish History in Late
Persian and Hellenistic Times," HTR 59 (1966) 210-11.

144 For a helpful discussion ofthe process by which 2 Kings 17 came to be applied
to the Samaritans, see Dexinger, "Limits," 88-114. From the Jewish side the distinction
between"Samarians" and "Samaritans" was blurred for polemical purposes. (Following
other scholars I use the term "Samarians" to refer to the Gentile inhabitants of the
province of Samaria, and "proto-Samaritans" to refer to Yahwists in the former northern
kingdom who later became the "Samaritans." See Dexinger, "Limits," 92; idem,
"Ursprung," 83, 100; similarly also Kippenberg, Garizim und Synagoge, 34.) The
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evidence to suggest that by the 2nd century BC there were Jews who
were beginning to view the Samaritans as no longer part ofthe people
of Israel. So, for example, Ben Sira (ca. 190-180 BC) says, "Two
nations my soul detests, and the third is not even a people (cv): those
who live in Seir, and the Philistines, and the foolish nation (..,~) that live
in Shechem" (Sir 50:25-26). Thus, in his view, the Samaritans are no
longer to be considered part ofIsrael; indeed, they are in effect Gentiles
( ..,~).145 Similar is the view of the author of Jdt 5:16 (late 2nd century
BC), who apparently counts the Samaritans among the Gentiles. 146

There are, of course, signs of tension in earlier periods,"? especially
due to the rivalry between the two temples, but it is in the 2nd century
BC that Jewish polemic against Samaritans becomes intense.

In this context the work of the Chronicler makes excellent sense.
Writing probably sometime in the 4th century BC, when there were

Samarians were syncretists, but the Samaritans were not (so also Dexinger, "Ursprung,"
108, 132). Dexinger dates the beginning of the application of the biblical account of
Samaritan origins to the Samaritans in the Maccabean period ("Limits," 107) or to the
time of John Hyrcanus ("Ursprung," 134).

145 Contra Dexinger, "Ursprung," 119-21 (cf. also idem, "Limits ," 103-04), who
takes Ben Sira's use of011 with reference to the Samaritans as an indication that he does
not count them on the same level as the Edomites or Philistines. But Ben Sira says that
the Shechemites are "not a people" (ell m'N), and then calls them ',~, like the Edomites
and the Philistines. While Dexinger is right that Ben Sira does not call them "Cutheans"
or "Samaritans," he does deny them their status as people of Israel, and so there is
visible already here a Jewish tendency to view the Samaritans as foreigners (as
Dexinger also admits on p. 121; cf. also p. 125). The allusion to Deut 32:21 here makes
that clear (see also on 4Q372 1,1-32 below). Similarly Coggins, Samaritans andJews,
85-86, who argues that the Hebrew text "seems to imply a distinction between the two
nations, Seir and Philistia, and 'the foolish people that dwell in Shechem' which is 'no
nation, '" and who discusses the problem whether 0.11 and ,,~ here are synonymous or are
used to distinguish Israelite from non-Israelite, misses the mark insofar as the text
makes clear that the Shechemites are a ',j like Seir and Philistia. For a discussion ofthe
possible historical context for Ben Sira's polemic, see James D. Purvis, "Ben Sira and
the Foolish People ofShechem," JNES 24 (1965) 88-94.

146 Kippenberg, Garizim und Synagoge, 88, points out, however, that the
"Shechemites" in this text could be a reference to Gentile colonists (Sidonians, cf. p.
79). He interprets (p. 76) 2 Mace 6:1-2 to mean that at the time this book was written
(late 2nd century BC) the Samaritans were regarded as part ofIsrae1. Possibly, however,
we should distinguish "those who live in the place [Gerizim]" from the "Jews."

147 For example, as Kippenberg, Garizim und Synagoge, 90-91, points out, the LXX
text of Jos 24: 1 (probably 3rd century BC) replaces "Shechem" with "Shilo" as the
place where Joshua's covenant is made.
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considerable tensions between North and South, but as yet no definitive
Jewish-Samaritan schism, he sides with those in Jerusalem who
advocate a broad view of Israel and who resist a division between
North and South.148 As we have seen above, the Chronicler has an ideal
vision for Israel, in which all are united in a single community to
worship the one true God in Jerusalem. Thus the covenant of 2 Chr
15:9-15 can be seen as part ofhis program for "all Israel," in which the
whole Israelite population, including the Samaritans, are included in
the covenant community to worship the one God together in the
Jerusalem cult.

4.4.4 The Damascus Covenant as a Covenant/or all Israel

The significance of all of this for our purposes is that the Damascus
covenant seems to reflect the same or a similar view. That is to say, the
Damascus covenant shares the Chronicler's broad vision for Israel,just
as the structure of the Damascus covenant is almost identical to Asa's
covenant in 2 Chr 15:9-15.149 This may seem counterintuitive. We
usually associate Qumran and its literature with exclusivism and
narrowness. At this point, however, we must recall that we are not
presently studying the origins of the Qumran community, but the
origins of the Damascus covenant. Furthermore we note that the
Damascus covenant itself is, according to CD XV,5, "for all Israel."Iso
As Berthelot has observed, CD stands out within Qumran literature for
its inclusion of the ,) within the community. lSI Indeed, CD XIV,3-6
gives as the ranking of the members of the camps "priests, Levites,

148 As Williamson, Israel in the Books ofthe Chronicles, 140, has written, for the
Chronicler "the future of the nation and the regathering of those in exile is dependent
upon the faithfulness ofthe community that remained in the land. This may be seen as
an attempt to counter the exclusivism of those who had returned from Babylon by
granting some status to those who had never been exiled."

149 Cf. 1. Massingberd Ford, "Can We Exclude Samaritan Influence from Qumran?"
RevQ 6 (1967) 109, who argues that the Qumran sect constitutes a "Judaism which
represents no distinct division between the Northern and Southern 'kingdoms." I
would add that this idea has its roots in the Damascus covenant.

150 See also CD XVI,l (=4QD f [4Q271]4 ii 3), where the author adds "all" to the
word "Israel" in Exod 34:27 ("a covenant with you and with all Israel").

151 Katell Berthelot, "La notion de i~ dans les textes de Qumran," RevQ 19 (1999)
194-95,215. (But see now also 4Q279 5,6, which includes the C'i~ in its list.)
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Israelites, and 1,.,,152 The ranking is precisely that of 2 Chr 30:25,
which as we have seen is one ofthe key texts for the inclusive polity of
the Chronicler, and one ofthe texts that suggest that the Chronicler has
attempted to eliminate the category of the foreigner in favor of a
broadly envisioned Israel. That indicates that the legislation of CD
presupposes a polity in Israel at least as developed as that of the
Chronicler. 153

I suggest, then, that the "covenant for all Israel" envisioned by the
Damascus covenant was, at its beginnings, not unlike that envisioned
by the Chronicler. The Damascus covenant sought the restoration of
"all Israel," including northern Israelites. Given the similarity to 2 Chr
30:25, it is probable that the l' of CD XIV,3, 6 includes the northern
Israelite (the proto-Samaritan), among others who have been integrated
into the community of Israel. 154 In any case, it is hardly likely that he is
simply the resident alien ofthe earlier biblical legislation. 155 Everyone

152 In 4QDb (4Q267) 9 v 8, the parallel to CD XIV,4, the 1) is not included among
the members ofthe camp. But in 4QDb 9 v 10, parallel to CD XIV, 6, the ranking ofthe
members, the 1) is included. Note also that 1) is in the singular, whereas the other
groups are listed in the plural. Is this difference due to a later addition and evidence for
a time when the 1) was not included in the camp? Or is there simply a scribal error in
4QDb 9 v 8? Given the presence ofthe 1) in 4QDb 9 v 10, the inclusion ofthe 1) in the
list of4Q279 5,6, and the parallel in 2 Chr 30:25, I accept the 1) as original to the text
and consider 4QDb 9 v 8 to be an error. See also the next note on rabbinic opinions.

153 This ranking would become standard in later Judaism. See, e.g., Sifre Deut §247
(to Deut 23:2) [Finkelstein edition, p. 276]; t. Qidd. 5:1 (in these two cases the "sages"
exclude proselytes); m. Qidd. 4: 1 (which adds those of impaired priestly stock between
Israelites and proselytes). See further Louis Ginzberg, An Unknown Jewish Sect (New
York: Jewish Theological Seminary of America, 1976) 88-89 (German: Eine
unbekannte judische Sekte [New York: published by the author, 1922] 125-26).

154 Cf. J. Massingberd Ford, "Can We Exclude," 117-19, who suggests that
Samaritans may have been among those who entered the Damascus covenant. However,
I disagree with her suggestion that Judah-critical statements in CD reflect Samaritan (or
northern) sentiment towards the South. The criticism is rather of the Jewish leadership
and ofmainstream Jewish society from within a Jewish sect. She also suggests (p. 129):
"[P]erhaps people whom later we include among the Samaritans may have been present
at Qumran." Berthelot, "La notion de ')," 185, connects CD XIV,6 with Deut 29: 10,
since both texts mention the 1) in connection with the "camp." We have seen above the
importance ofDeut 29: lOin the development ofthe status ofthe 1), but 2 Chr 30:25 is
still the closer parallel.

155 In CD VI,21 the term 1) does seem to retain its traditional meaning of"resident
alien." Members of the community are to care for the "poor, the needy, and the 1)" (cf.
Lev 19:10). The occurrence of this precept comes as no surprise, since this part of CD
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who entered the covenant swore an oath "to revert to the law of Moses
with whole heart and with whole soul, to what is found [in it] to do
during the whole period of his admission," and the overseer of the
camp was to examine all those who sought to enter the covenant (CD
XV,9-11). It is unlikely that a " who did not agree to observe the
whole law of Moses was admitted into the "camps."!" Moreover, the
legal section of D is very clear in restricting social and economic
intercourse between members of the covenant and Gentiles (CD
XI,14-15; XII,6-11). 157 This indicates that, while the "alien" who had
been integrated into the community of Israel could be included within
the Damascus covenant, the non-integrated alien (Gentile) could not be
so included.

The possibility that the " of CD XIV,3-6 includes the northern
Israelite or (proto-)Samaritan is strengthened by the fact that, as
numerous scholars have pointed out, there are important, close

is heavily influenced by the Holiness Code of Leviticus (on this see Jerome Murphy
O'Connor, "A Literary Analysis ofDamascus Document VI, 2 - VIII, 3," RB 78 [1971]
210-32). However, as Berthelot, "La notion de j,," 189-91, has pointed out, CD VI,21
comes within the context of precepts to love the "brother," and as CD XIV,5-6 shows,
the " is probably considered a "brother" within the community. And as Wise, A
Critical Study, 170 n. 29, points out, the command to "strengthen the hand ofthe poor
and needy" in CD VI,21 is explicated in XIV,14, where the "poor and the needy" are
clearly members ofthe community. That suggests that the" of CD VI,21 may also be
seen as integrated into the community of Israel.

156 In agreement with Wise, A Critical Study, 170 n. 29.
157 One presumes that the Damascus covenant was opposed to intermarriage with

Gentiles. 4Dd (4Q269) 9,2 (=4Qoe [4Q270] 5,15-16; 4QDf [4Q271] 3,9-10) says that
a man is not to give his daughter to a man who is "not intended for her" (il' P'il N"),
for that is "two kinds" (C'K'~), However, it is not certain that this refers to
intermarriage. In 4QMMT B 75-82 the law OfC'N'~ is applied to marriage between
priests and Israelites (see commentary in DJO 10.55-57, 171-75). (4QMMT B 39-49
also prohibits intermarriage between Israelites and Ammonites or Moabites in
accordance with Deut 23:4-5.) Thus 4Q269 may have limitations on marriage in mind
other than intermarriage. Joseph M. Baumgarten, DJD 18.177, suggests "some overt
compatibility, such as a great disparity in age." Whether the Damascus covenant also
prohibited intermarriage between an Israelite and a j' is more difficult to determine.
The inclusion of the" in the camp makes it likely that it was allowed. In this respect
also the Damascus covenant will have followed the lead of the Chronicler. The
Chronicler, as we saw, apparently condones intermarriage by integrating the foreigner
into the community oflsrael (although he does not use the term" in this context) (see
n.97).
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connections between Samaritan and Qumran sectarianism.':" and it is
possible that, on the side of Qumran, these elements shared with
Samaritanism have their roots in an older, pre-Qumran movement such
as the Damascus covenant that included northern Israelites or proto
Samaritans in its membership. These common elements include the
calendar, 159 the expectation ofthe prophet like Moses (and particularly
the juxtaposition of Deut 5:28-29 and Deut 18:18-19),160 possible
similarities in halakah,'?' and textual traditions found both at Qumran
and in the Samaritan Pentateuch.!" among many others. 163 To be sure,
these similarities are hardly decisive. And of course there are also
important differences between Samaritan ism and Qumran, such as the
status ofthe prophetic books. One must reckon with the possibility that
the parallels between Samaritanism and Qumran are to be explained

158 See Bowman, Samaritanische Probleme, 77-96 (who even suggests that the
Samaritans and the Qumran sect may have been founded by the same circles, p. 77); and
J. Massingberd Ford, "Can We Exclude Samaritan Influence from Qumran?" 109-29
(and see n. 154). Although some of the parallels adduced by these authors are not
compelling, there are enough convincing parallels to make a relationship between the
Samaritans and Qumran plausible (see n. 163 below, where I have cited the parallels
that I consider convincing). See also more recently Ferdinand Dexinger, "Samaritan
Origins and the Qumran Texts," Essays in Honor o/G.D. Sixdenier: New Samaritan
Studies (ed. Alan D. Crown and Lucy Davey; Sydney: Mandelbaum Publishing, 1995)
169-83.

159 A. Jaubert, "Le calendrier des Jubiles et de la secte de Qumran. Ses origines
bibliques," VT 3 (1953) 263 n. 3; John Bowman, "Is the Samaritan Calendar the Old
Zadokite One?" PEQ 91 (1959) 23-37; idem, Samaritanische Probleme, 95.

160 These two texts are juxtaposed in 4Q175 (4QTest) 1-8 (cf. also 4Q158 6) and
in an addition to Exod 20:21 b in the Samaritan Pentateuch (SP). See Kippenberg,
Garizim und Synagoge, 308, who considers the Qumran juxtaposition to be influenced
by SP and the Qumran expectation ofa prophet like Moses to come from Samaritanism.

161 See I. R. M. B6id, Principles ofSamaritan Halachah (SJLA 38; Leiden: E. J.
Brill, 1989) 324.

162 M. Baillet, "Le texte samaritain de l'Exode dans les manuscrits de Qumran,"
Hommages it.Andre Dupont-Sommer (ed. A. Caquot and M. Philonenko; Paris: Libraire
d'Amerique et d'Orient Adrien-Maisonneuve, 1971) 363-81.

163 See further Baillet, ibid., 363-65; R. Pummer, "The Present State of Samaritan
Studies: II," JSS 22 (1977) 35-41; Matthew Black, The Scrolls and Christian Origins:
Studies in the Jewish Backgroundofthe New Testament (New York: Charles Scribner's
Sons, 1961) 58-62. Other similarities that have been noted include the covenant
renewal ceremony at Qumran and the rite of entry into the covenant among the
Samaritans (Ford, "Can We Exclude," 121); the self-identification of members of the
sect as "sons of light" (Bowman, Samaritanische Probleme, 51, 79, 84); and the goal
of salvation as the restoration of the glory of Adam (Bowman, ibid., 83).
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simply as evidence of a common Jewish inheritance from post-exilic
Judaism.!" At the very least, however, it seems necessary to say that
these similarities point to an openness that allowed for exchange
between proto-Samaritans in the North and the circles that constituted
or would come to constitute the Damascus covenant (and ultimately
Qumran) before the Jewish-Samaritan schism became complete.

At this point it is also worthwhile observing that there is apparently
little obvious criticism of the Samaritans in Qumran literature.!" For
example, it is striking that the epithets "Ephraim" and "Manasseh,"
which one might expect the Qumran community to have reserved as
terms of reproach for the Samaritans, since the region that they
inhabited lay in those ancient tribal divisions, are instead used for the
Pharisees and Sadducees (while in the Damascus covenant Ephraim
refers simply to apostates from the covenant}!"

It has been suggested, however, that at least two DSS texts do make
mention ofor allude to the Samaritans, and probably in a negative light.
First, it is possible that 11Q14 2,3 (11QSefer ha-Milhamahi mentions
the Samaritans (c,,~,,[O'iV]) in a context of eschatological war, which
might suggest that the author considered the Samaritans to be among
the community's enemies to be destroyed in the end time. However, the
reconstruction of the text here is uncertain."? The other text that is
thought possibly to reflect an anti-Samaritan sentiment is 4Q372 1,1-32
(4QNarrative and Poetic Composition's, part of what was formerly
called Apocryphon ofJoseph. The text of concern to us appears to
consist of a narrative (lines 1-15) focusing on the northern tribes of

164 See the scepticism regarding the significance of the parallels in S. Lowy, The
Principles ofSamaritan Bible Exegesis (StPB 28; Leiden: E. 1. Brill, 1977) 28-30,
255-56.

165 William H. Brownlee, "The Historical Allusions of the Dead Sea Habakkuk
Midrash," BASOR 126 (1952) 13, once suggested that the "men of violence" who
"rebelled against God" in 1QpHab VIII, 11 were the Samaritans: the reference is to John
Hyrcanus's campaign against the Samaritans. But that is highly doubtful.

166 The equation Ephraim=Pharisees and Manasseh=Sadducees has become today
the standard interpretation (in my view correctly). See recently James H. Charlesworth,
The Pesharim and Qumran History: Chaos or Consensus? (Grand Rapids: Eerdmans,
2002) 106-07. Contra J. T. Milik, Ten Years ofDiscovery in the Wilderness ofJudaea
(tr. 1. Strugnell; London: SCM Press, 1959) 73, who claimed that references to
"Ephraim" and "Manasseh" in the Dead Sea Scrolls as enemies of the sect referred to
the Samaritans.

167 See DJD 23.249-50.
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Israel (called by the name "Joseph"), followed by a prayer of deliver
ance of "Joseph" (lines 16-32). The narrative section tells of Joseph
being cast into foreign nations and being dispersed throughout the
world, which may be an allusion to the dispersion of the northern
tribes. The narrative then mentions "fools" (c"~:1); cf. the parallel in
4Q371 la-b, 10) and the building of a high place (ilO:l) on a high
mountain, which has provoked Israel to jealousy (~N'iD" nN N")Pi1~). As
the editors point out, this is clearly an allusion to Deut 32:21 where, in
response to Israel's making God "jealous with what is no god" and of
provoking him with their idols, God promises to make Israel jealous
(CN")PN) with "what is no people" (cJ) N~:1) and to provoke them with a
"foolish nation" (~:1) "U:1).168 Moreover, Sir 50:25-26, a text that, as we
saw above, is perhaps the hitherto earliest known text to call into
question the Israelite status of the Samaritans, itself alludes to Deut
32:21 when it says: "Two nations my soul detests, and the third is not
even a people (oJ) m~N): those who live in Seir, and the Philistines, and
the foolish nation (~:l) "u) that live in Shechem." Thus in 4Q372
1,11-12 and Sir 50:25-26 we have apparently a common tradition that
interpreted the "foolish" nation that is "not a people" in Deut 32:21 of
the Samaritans. In the words of 4Q372 1,12, this foolish nation has
provoked Israel to jealousy by their building ofa "high place" on a high
mountain. Is this a reference to the temple on Mt. Gerizim? It seems
very likely that it is. In agreement with that, line 13even says that "they
reviled the tent ofZion," which can be understood as a reflection ofthe
rivalry between the Mt. Gerizim and Jerusalem temples, or even as an
allusion to the tradition ofan attempted assault on the Jerusalem temple
by the Samaritans."? In the prayer section of the text, "Joseph"
complains that a "hostile people" are dwelling upon his land and prays
for their destruction. These parts of the text support the suggestion of
the editors that, in the author's view, the "people building a bamah and
acting with hostility toward Jerusalem, the Samaritans (or perhaps
better, proto-Samaritans), even though they might claim descent from
Joseph, are obviously imposters. If the real 'Joseph' is in exile, the
Samaritan claim to be descendants of Joseph is spurious."!" Along

168 DJD 28.174.
169 Ibid., 171, 175. See also Eileen Schuller, "4Q372 1: A Text about Joseph," RevQ

14 (1990) 372-74.
170 DJD 28.172.
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these same lines, it is significant that in a section of 4Q174 (4QFlor)
that probably included blessings on the tribes of Israel on the basis of
Deut 33, a blessing on Joseph is conspicuously missing in the place
where one might expect it to appear in the series of blessings. That
omission may point to an anti-Samaritan perspective in the Qumran
community, such that a potentially positive reference to Joseph was
expunged. 171

If this interpretation of4Q372 is correct, we have clear evidence of
anti-Samaritan polemic in the DSS. It is important, however, to define
exactly what kind ofanti-Samaritanism it is. It is not antipathy towards
the northern Israelites. On the contrary, as the editors note, the author
looks favorably on the northern tribes ("Joseph").I72 The text is anti
Samaritan only in the sense that it rejects specifically the Mt. Gerizim
cult and its adherents.!? The author does not call into question the
Israelite identity of the northern tribes. He positively confirms it and
hopes for the restoration of the" tribes. This position agrees with the
concept ofthe "covenant for all Israel" that we have found in the work
of the Chronicler and that I have suggested also forms the framework
of the Damascus covenant: the covenant for all Israel envisions the
restoration of "all Israel," both the South and the North, centered
around the worship ofthe one true God in Jerusalem. The temple in Mt.
Gerizim threatens the unity of Israel. Thus the Chronicler seeks closer
relations between the North and the South and the incorporation ofthe
northern Israelites into a greater Israel, thereby also implicitly rejecting
the necessity of a second temple on Mt. Gerizim.'?' 4Q372 fits well
with such a view. As the editors note, there is no reason to think that
4Q372 is a sectarian, that is, a Qumran text. 175 There is also no reason

171 See Annette Steudel, Der Midrasch zur Eschatologie aus der Qumrangemeinde
(4QMidrEschar· b

) : Materielle Rekonstruktion, Textbestand, Gattung und
traditionsgeschichtliche Einordnung des durch 4QJ74 ("Florilegium") und 4QJ77
(t'Catena A'') reprasentierten Werkes aus den Qumranfunden (STDJ 13; Leiden: E. J.
Brill, 1994) 38-40.

172 DJD 28.170-71.
173 Yigael Yadin, The Temple Scroll (3 vols.; Jerusalem: The Israel Exploration

Society, 1977-83) 1.311, 2.304, sees possible anti-Samaritan polemic in 11QTa

(llQ19) XLVII,14-15, but his reading is unlikely.
174 Beckwith, "Pre-History," points out that the book of Tobit (which he dates

"probably" before the mid-3rd century Be, p. 30 n. 30) holds a similar view, although
it is opposed to intermarriage.

175 DJD 28.154.
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to suppose any necessary connection between 4Q372 and the Damascus
covenant, although one could argue that the position of 4Q3 72 would
cohere well with that of the Damascus covenant. One might suppose
that the Damascus covenant was opposed to the Mt. Gerizim temple as
a threat to Israelite unity, while still hoping for the inclusion of
northern Israelites in a future, restored, greater Israel. 4Q372 would
agree with this view. As was mentioned above, it is possible that 4Q 174
does reflect antipathy towards Samaritans (northern Israelites) as such.
But that would represent the later view ofthe Qumran community, and
we cannot assume that the Damascus covenant held the same view at
an earlier time.

I suggest, then, that from the beginning of the Damascus covenant,
northern Israelites (among other "outsiders" who had been integrated
into the Jewish community) were included within the covenant with the
status ofo'", as in 2 Chr 15:9; 30:25. 176 Thus while the new covenant
in the land of Damascus may have begun among returned exiles, that
is, the 'N'W' ':lW, it did not follow the path of Ezra and Nehemiah in
insisting on an exclusive membership of the il"m 'J:l and their
descendants to the exclusion ofthe Samaritans and the r'Nil oJ), nor did
it follow the exclusivistic path of the Jerusalem leadership, but
followed instead the path ofthe Chronicler and so became the nucleus
of a new Israel for all Israel. 177

Before we conclude this section, there is one final question to be
considered. If, as is evident from CD XIV ,3--6,the Damascus covenant
included within itself the ", why does 4Q174 1-2 i 3-4 exclude the"
from the eschatological temple? Michael Wise provides a likely
solution to this question. He points out that the redactor ofthe Temple
Scroll (TS) and the author of4Q 174 seem to have shared the same view
of foreigners. The redactor of TS intentionally passes over those parts

176 Berthelot, "La notion de ')," 191-92, points out that CD XIII,20 legislates for
the "assembly of the camps" for "all the seed of Israel." If the ,) is part of the camp,
then is he also part of the "seed of Israel"? Berthelot answers this question in the
affirmative, taking 'N'~~ J),t not in a biological sense but in the sense ofa category of
persons. He argues that in this respect the understanding of the 'J in CD agrees
remarkably well with, and is probably influenced above all by, the Holiness Code, in
that the ,J is integrated into Israel but also remains inferior to the native Israelite. I
would argue that the status ofthe ,J in CD is influenced both by the Holiness Code and
the Chronicler.

177 See the remarks ofWilliamson in nn. 148,225.



204 CHAPTER FOUR

of Deuteronomy that legislate for the " (understood as the "resident
alien"), because in the redactor's eschatological vision there would be
no foreigners in the Israel ofthe future age. In the same way the author
of4Q174 excludes foreigners from the eschatological temple. Thus"
in 4QI74 1-2 i 3-4 refers to the "resident alien."!" In IIQTa (11QI9)
XL,6, however, the redactor of TS permits the " (perhaps of the third
generation) entry into the third courtyard of the future temple along
with women, and it is possible that in XXXIX,S he permits the convert
of the fourth generation entry into the second courtyard along with
adult male Israelites (but the text has a lacuna here). 179 It appears, then,
that while the redactor excludes the "resident alien" from the future
Israel, he does allow a place for the "proselyte." On other grounds Wise
has determined that the sections in which these lines appear
(XXXIX,S-Ila and XL,6-7) are interpolations that the redactor has
inserted from other source material.!" Interestingly, Wise has argued
that the interpolated section XXXIX,S-Il a stands in a close relation
ship to the legal tradition behind D,181 and has pointed to a number of
striking agreements in the legal tradition behind D and TS in general. 182

That suggests that the view represented in the interpolated sec
tions-namely, inclusion of the ,~ as proselyte in the future tem
ple-may come from a tradition close to D.183 That agrees precisely

178 Wise, A Critical Study, 168-75. See also idem, "The Eschatological Vision of
the Temple Scroll," JNES 49 (1990) 158, 169-72.

179 See Berthelot, "La notion de 1J," 183-84. 11Q19 XXXIX,5 is reconstructed thus
by Elisha Qimron, The Temple Scroll: A Critical Edition with Extensive
Reconstructions (Beer Sheva/Jerusalem: Ben Gurion University ofthe Negev Press and
Israel Exploration Society, 1996) 56. Both 11Q19 XXXIX,5-6 and XL,6 may well be
interpretations of Deut 23:8-9, which allows the offspring of Edomite and Egyptian
converts born in the third generation entry into the "assembly." Thus in TS the convert
ofthe third generation would be allowed access to the "assembly" (=temple), but only
the lesser access to the courtyard of the women, while one more generation would be
required (for male converts) to gain access equal to that of male Israelites.

180 Wise, A Critical Study, 57, 135.
181 Ibid., 148-49.
182 Ibid., 139-47. Wise even posits (pp. 140,153-54,168) that the redactor ofTS

was a member of the CD community.
183 Cf. similarly Berthelot, "La notion de 1J," 194-95, who argues that the

interpolator of the TS passages stood near the ideology of CD. Incidentally, Wise, A
Critical Study, argues (pp. 142-43, 154) that the legal tradition behind TS is very old,
perhaps even reaching back to the exile. That supports the view that the tradition behind
D is similarly old, perhaps from the exile.
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with the present argument that the tradition behind D was open to the
integration of the foreigner into the covenant. On the other hand, the
redactor of TS, like the author of 4Q174, rejected the " as resident
alien from the future temple. Thus we do not have to see any necessary
contradiction between D and 4Q174 on the status of the ".

4.4.5 Conclusion

We now have a second coordinate that helps us to locate the origins of
the Damascus covenant within the history of post-exilic Israel. The
similarities between the Damascus covenant and the covenant of Asa,
as well as the pan-Israelite outlook shared by the Damascus covenant
and the Chronicler, lead us to locate the rise ofthe Damascus covenant
in circles close to the Chronicler, during or after the time of the
Chronicler but before the Hasmonean period and probably before Ben
Sira (i.e., before the Jewish-Samaritan schism became severe). For the
moment we can simply say that these termini place the rise of the
Damascus covenant most likely in the 3rd century BC. 184 The covenant

184 In this respect it is of great interest to note that other Palestinian Jewish texts
point to the 3rd century as a time ofthe rise ofrestoration movements. In his historical
overview the author of 4Q390 1,7-11 says that "in the seventh jubilee of the
devastation of the land, they [the people oflsrael] will forget the law, the festival, the
sabbath and the covenant, and they will disobey everything and will do what is evil in
my [God's] eyes, and I shall hide my face from them and deliver them to the hands of
their enemies and abandon them to the sword. But from among them I shall leave a
remnant of survivors, so that they are not exterminated by my anger and by the
concealment ofmy face from them." The seventh jubilee from the exile (approximately
294-343 years after the exile, 587 BC) falls in the years 293-244 BC. (Antti Laato,
"The Chronology in the Damascus Document of Qumran," RevQ 60 [1992] 605-07,
has argued that some Jews in the Second-Temple period, including Demetrius and the
author of'Cl) 1,5-6, worked with a chronology for the post-exilic period that was about
27 years too short, with the result that the exile was dated to 560 BC. If the author of
4Q390 shared the same chronological assumptions, then the seventh jubilee would fall
approximately in the years 266-217 Be.) And J En. 90:6, in the Animal Vision, speaks
of "lambs" in the middle of the Second-Temple Period, but apparently before the
Maccabean uprising, who begin to "open their eyes and see." This is a reference to a
religious awakening. George W. E. Nickelsburg, J Enoch J (Hermeneia; Minneapolis:
Fortress Press, 2001) 393, 396, places this event in the mid- to late-3rd century Be.
Roger T. Beckwith, "The Significance of the Calendar for Interpreting Essene
Chronology and Eschatology," RevQ 10 (1980) 180, dates the beginning ofthis period
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rose as a pan-Israelite restoration movement. It carried forth the vision
of the Chronicler for a united, restored Israel when the leadership in
Jerusalem pursued a narrower course.

4.5 Coordinate #3: The Polity ofthe Chronicler

There is another aspect of the Damascus covenant that connects it
closely with the work ofthe Chronicler. As noted above, Morton Smith
argued that the invention of the "proselyte" was the result of a
compromise between separatists and assimilationists within the post
exilic Judean community as a way to integrate the foreigner into the
community while preserving purity. I have agreed that there was a
concern for integration and purity, but have argued that the institution
of the category of the proselyte was not so much the result of a
compromise as it was part of the Zadokite priesthood's reconstruction
of Judean life. Smith's focus on conflict and compromise between
separatists and assimilationists in the post-exilic community is
inadequate as historical description, but he is correct that this was a
period of history when compromises were necessary. An important
political compromise that has left its marks on the Pentateuch and on
the work of the Chronicler is the compromise between the Zadokite
priesthood and the Levites. As we shall see, this compromise is also
reflected in the polity of the Damascus covenant, which is another
indication that the rise ofthe Damascus covenant probably stands close
to the Chronicler.

4.5.1 Zadokites and Levites

The compromise between Zadokites and Levites in the post-exilic
community came only after a protracted struggle between these groups,
a struggle that began in the period of the early monarchy and that was
not resolved until the Persian period. In the tribal period the Levites

to about 251 BC. Note also that 1 En. 93:9-1 0; 91: 11 places the rise of a righteous
plant in the "seventh week," but it is difficult to date the seventh week in this case to
a precise period in history (cf. Nickelsburg, ibid., 447). Finally, T. Levi 17:8-11 also
locates a religious renewal in the seventh jubilee, although here the seventh jubilee may
refer to the Maccabean period (see Beckwith, ibid., 175-81).
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had control (as priests) of the central sanctuary with the ark of the
covenant. They also served as priests in local sanctuaries, though
probably not exclusively, and also served as teachers of the law in the
towns.!" Subsequently, however, the Levites gradually lost influence.
When Shiloh, the central sanctuary during the time of the judges (1
Sam 1:3, 9), was destroyed, it likely led to the dispersion of Levitical
priests, who now found it necessary to attach themselves more closely
to the local sanctuaries. David probably called on Levites to serve in
Jerusalem when the ark was installed there, and he may have been
responsible for establishing the Levitical cities, as a way of supporting
the Levites.l" But David appointed two chief priests in Jerusalem,
Abiathar, who seems to have been either a Levite or an Aaronide, and
Zadok, whose lineage is not known. 187 In the struggle between David's
sons Solomon and Adonijah for succession to the throne, Abiathar
supported Adonijah, while Zadok supported Solomon (l Kings 1).
Once Solomon had consolidated his rule, he put Adonijah to death and
banished Abiathar to Anathoth (2:24-27). As a result Zadok became
the sole chief priest (2:35). If Abiathar was a Levite, this event will
probably have resulted in a decrease of influence for the Levites.
Furthermore, after the division of the kingdom on Solomon's death,
king Jeroboam appointed non-Levitical priests in some ofthe northern
sanctuaries and attempted to cut off ties between the northern Levites
and Jerusalem, where, ofcourse, the central sanctuary was now located.
The result was a great impoverishment of the Levites, at least in the
north, indications of which are evident in Deuteronomy (cf. 12:19;
14:27-29; 26:12)}88 Then the strict enforcement of the centralization
ofworship in Jerusalem under Josiah's reforms led to further concen
tration ofpower in Zadokite hands, which led to (probably successful)
attempts by the Zadokite priesthood to prohibit Levites from participa
tion in the Jerusalem cult (cf. 2 Kings 23:9 with Deut 18:6-8). Jere
miah's hope for the Levitical priests' future participation in the cult

ISS See Merlin D. Rehm, "Levites and Priests," ABD 4.301-05.
IS6 Ibid., 305.
IS7 Ibid., 302, 305. On Abiathar see also William H. Propp, "Ithamar," ABD

3.580-81.
ISS Rehm, "Levites and Priests," 305, 307.
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(Jer 33:18) is probably polemic against the Zadokites' near monopoly
of the priesthood in the pre-exilic period.!"

In the post-exilic period the competition between Zadokites and
Levites continued. During the exile the Zadokites planned for the
restoration of the temple cult in which their power had preeminently
lain, as can be seen above all in Ezek 40--48.190It was probably priests,
and specifically the Zadokite priests who had dominated the pre-exilic
Jerusalem priesthood, who first brought the cause ofthe Jewish exiles
to the attention of the Persian king upon his victory over the Babylo
nians. That is suggested not only by the fact that according to Cyrus's
decree the rebuilding of the temple-where the priests' interests
lay-became the central project ofthe first returnees (cf. Ezra 6:3-12),
but also by the fact that priests far outnumbered the returning Levites
(Ezra 2:36--42).191

At first, however, the leadership ofthe returning exiles would not lie
in the hands ofthe (Zadokite) priests, but in the hands ofSheshbazzar,
the son ofJehoiachin and ofDavidic descent. He bore the title "prince
ofJudah," even in exile (Ezra I :8), having inherited it from his father,
a situation that may reflect the Babylonian policy of continuing to
recognize the status of their vassal kings even in exile. 192 When Cyrus
issued his decree, he apparently honored Sheshbazzar's status and
recognized him as the legitimate ruler ofJudah to be restored to power.
Hence it was Sheshbazzar who first laid the foundation of what was
intended to be the restored temple (Ezra 5:16).193

This initial attempt at the rebuilding of the temple and the restora
tion of life in Judah, however, would not succeed. A second group of
returnees arrived in Jerusalem under the dual leadership ofZerubbabel,
a nephew of Sheshbazzar and thus a Davidide, and the Zadokite high
priest Joshua. This change of affairs possibly reflects a change in

189 See further Paul D. Hanson, The Dawn ofApocalyptic: The Historical and
Sociological Roots of Jewish Apocalyptic Eschatology (revised ed.; Philadelphia:
Fortress Press, 1979) 221-225.

190 Ibid., 225-26.
191 Ibid., 226. It is also possible that there were just not many Levites taken into

exile, since at the time of the exile the Levites did not belong to the upper echelons of
the priesthood.

192 See Paolo Sacchi, The History ofthe Second Temple Period (JSOTSup 285;
Sheffield: Sheffield Academic Press, 2000) 52-60.

193 Gabriele Boccaccini, Roots ofRabbinic Judaism: An Intellectual History, from
Ezekiel to Daniel (Grand Rapids: Eerdmans, 2002) 49-50.
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Persian policy: whereas Cyrus had simply taken over the administrative
structure ofthe Babylonian Empire (with vassal kings), the mission of
Zerubbabel and Joshua reflects Darius's policy intended"to reconstruct
a political authority" in Judah based on the strategy of "relocating
exiled communities and installing loyal representatives of the indige
nous populations."!" This meant a shift in favor of the Zadokite
priesthood, and the result was a pro-Persian Zadokite priesthood in
Jerusalem. 195

It is evident that the Zadokites' consolidation of power came at the
expense of the Levites. The program of Ezek 44: 10-16 reserves the
priestly office solely for the Zadokites, while the Levites are demoted
from the priestly office to that of "servants" in the temple (44: 11).
These verses very likely belong to a later Zadokite revision of Ezekiel
and point to the Zadokites' domination ofthe post-exilic temple cult. 196

By calling the Zadokites "Levitical priests" in 44: 15, a term tradition
ally used for the (non-Zadokite) Levites, the author or redactor
effectively strips the Levites of their priestly status and transfers it to
the Zadokites. Moreover, as Hanson points out, when Ezra led a group
of returnees some years later and reviewed the people and the priests,
no Levites were found (Ezra 8:15). As a result Ezra had to send a
special delegation to gather some Levites to return to Jerusalem. This
may indicate that the Zadokites had succeeded in gaining the upper
hand in Jerusalem and that Levites had little motivation to return
there. 197

194 Boccaccini, Roots of Rabbinic Judaism, 53. See also Hoglund, Achaemenid
Imperial Administration, 27. John Bright, A History ofIsrael (3rd ed.; Philadelphia:
Westminster Press, 1981) 366-67, thinks it unlikely that the return under Zerubbabel
and Joshuahappened under Darius, but evidence for similar resettlements ofindigenous
communities supports that dating (see Hoglund, ibid.).

195 Based on recent archaeological evidence, James VanderKam, From Joshua to
Caiaphas, 101-11, has argued that there may have been Jewish governors of Judea
throughout the 5th century BC, so that the high priests were not sole rulers during this
time. Even if he is correct, that would not diminish the significance of the Zadokite
power base at this time vis-a-vis other groups vying for influence.

196 Hanson, Dawn, 227, 263-67. Sacchi, History, 63, and Boccaccini, Roots of
Rabbinic Judaism, 44-45, treat these verses as being original to Ezekiel, but Hanson's
arguments for taking them to be later revision are strong.

197 Hanson, Dawn, 226-27. On p. 271 Hanson points to evidence (Neh 11:18)
suggesting that in the second half of the fifth century there were more Levites in
Jerusalem than in the century before. This can perhaps be explained by the pro-Levite
policies ofNehemiah.
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Traces of the conflict between Zadokites and Levites have left
themselves in other parts of the OT. In Num 16:8-11, for example, the
Levites are accused by Moses of trying to claim the priesthood for
themselves. Although there are probably several layers of tradition
reflecting various disputes between priestly groups in Num 16-17, the
final (probably Zadokite) redaction in any case endorses a hierarchical
priesthood both against a democratic priesthood ofthe whoIepeop Ieof
Israel (16:3) and against Levitical participation in the priesthood
(16:9-10).198

The conflict between Zadokites and Levites would not be resolved
for some time. Evidence of the resolution of the conflict comes in the
work of the Chronicler. The Chronicler clearly favored the Zadokites,
and they retained the highest offices (see 1 Chr 24: 1-6; 29:22).
Moreover the Zadokites had found a way oftracing their lineage all the
way back to Aaron through Phinehas and Eleazar (l Chr 5:27-38),
which was probably a way of establishing a priestly (and Aaronic)
lineage as ancient as that of the Ithamaride priests (and a lineage
ultimately more prestigious than that ofthe Ithamarides, since the final
redaction of the Pentateuch grants the covenant of eternal priesthood
to Phinehas and his descendants [Num 25: 13]).199 Nonetheless, it is
equally clear that some kind of a resolution occurred that settled the
power relationships in a way that, if not totally satisfactory to all parties
involved, at least allowed for a manageable modus vivendi. There is in
the work of the Chronicler a conciliatory spirit that indicates that the
severe conflict between Zadokites and other priestly families (particu
larly the Levites) that we find in the earlier literature has been worked
through. Non-Zadokite priestly families are granted a substantial,
though still secondary, role in the cult, as 1 Chr 24:1-6 shows."? Now
all the "sons of Aaron," and not just Zadokites, can participate as

198 Ibid., 267-69.
199 Ibid., 271-72. It has been debated whether Zadok was really a descendant of

Aaron (see Rehm, "Levites and Priests," 306; George W. Ramsey, "Zadok," ABD
6.1034-36). It seems probable that he was an Aaronide, but even if he was such, the
genealogy of 1 Chr 5 may still be a later creation without historical value.

200 In this text from Chronicles the Ithamaride priests are given a significant share
in the priesthood. Hanson, Dawn, 271, argues that Levites traced their lineage back to
Ithamar. Ithamar was, however, (or at least was claimed to be) a son of Aaron, and it
seems more likely that the Ithamarides considered themselves to be Aaronic rather than
Levites (see Propp, "Ithamar," 581; and Hanson, Dawn, 272-73, where he mentions
Ithamarides and Levites as separate families).
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priests. And the Chronicler does not hesitate to praise the work ofthe
Levites (2 Chr 29:34).

This development is also reflected in the final redaction of the
Pentateuch, in which ordination to the priesthood belongs to all the
"sons of Aaron" as a "perpetual ordinance" (Exod 29:9-10; contrast
Num 25:13). The final redaction of the Pentateuch even includes a
pericope in which the ordination of Levites is recounted. In Exod 32,
in the golden calf incident, Aaron is reproached not only for making the
golden calfbut also for letting the people ofIsrael run wild (32:25). By
contrast, the Levites, on Moses's command, slaughtered the idolaters
and thus "ordained themselves to the LORD" (32:29). Doubtlessly this
tradition is related to the events surrounding Jeroboam's golden calves
(1 Kings 12:25-33). As we saw above, Jeroboam installed non
Levitical priests and attempted to cut offties between northern Levites
and Jerusalem (1 Kings 12:28, 31). The tradition in Exod 32 has the
purpose of affirming a Levitical priesthood in the face of such
opposition.'?' Perhaps this tradition was too deeply embedded in the
Sinai narrative to be removed in any case, but the fact that it was
preserved in the final redaction of the Pentateuch is significant, in that
it shows that at the time of the redaction the ancient Levitical claim to
the priesthood was not totally forgotten. This does not mean, ofcourse,
that the Levites actually acted as priests. Rather they served as temple
servants. But as Hanson puts it, "[i]t is obvious that the bitter polemic
between priestly factions has ended by the time ofthe Chronicler. The
Zadokites retain the top priestly office, but the Ithamarides and Levites
have been restored to the hierocratic cult in good favor. ,,202

4.5.2 Compromise between Priestly and Deuteronomic Traditions

Corresponding to this compromise between Zadokites and Levites was
a compromise between priestly and Deuteronomic traditions. Ofcourse
it is too simplistic to identify "priestly" with "Zadokite" and
"Deuteronomic" with "Levite" without qualification. However, there
is evidence to suggest that the Levites were carriers of the

201 Hanson, Dawn, 223.
202 Ibid., 272-73.
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Deuteronomic traditionr'" that the (mainly Zadokite) priests were the
primary carriers of the priestly tradition is also likely. The Pentateuch
can be viewed as a compromise between priestly and Deuteronomic
traditions that approximately parallels the compromise between the
Zadokites and the Levites (and the other priestly families) that we find
in 1 and 2 Chronicles. As we have seen, the Pentateuch preserves
material from the priestly tradition that reserves priestly prerogatives
for the Zadokites (Num 25:13),but it also contains material recognizing
the prerogatives of all the sons of Aaron (Exod 29:9-10) and even of
the Levites (Exod 32:29). This observation suggests a situation in
which priestly interests, above all Zadokite interests, dominate, but in
which the interests of Levites and other priestly families are also
honoredr'"

203 A close connection between Levites and the Deuteronomic/Deuteronomistic
tradition has been asserted by, among others, Smith, Palestinian Parties, 166-68 (1987
edition: 126-28); and Odil Hannes Steck, Israel und das gewaltsame Geschick der
Propheten: Untersuchungen zur Uberlieferung des deuteronomistischen
Geschichtsbildes im Alten Testament, Spatjudentum und Urchristentum (WMANT 23;
Neukirchen- Vluyn: Neukirchener Verlag, 1967) 196-205 (though see also idem, Der
AbschlufJ der Prophetie imAlten Testament: Ein Versuchzur Frage der Vorgeschichte
des Kanons [Neukirchen-Vluyn: Neukirchener Verlag, 1991] 145 n. 313, where he is
more cautious). The connection has been disputed (e.g., Albertz, Religionsgeschichte,
2.399 n. 55). But there is strong evidence for such a connection: (1) The laws of
Deuteronomy are particularly concerned about the support and welfare of the Levites
and, of course, reserve the priesthood for them (10:8; 12:19; 14:27-29; 18:1-8), in
contrast to P and 1 and 2 Chronicles, which reserve the priesthood for the sons of
Aaron. These laws also protect the Levite's right to go to Jerusalem to serve "whenever
he wishes" (18:6-8), a right that may have been introduced byJosiah and that was
needed because of attempts to deny the Levites that right (cf. 1 Kings 12:28; 2 Kings
23:9). (2) According to Deut 33:10 the Levites are entrusted with the duty of teaching
the law to Israel. This "law" is, in the first instance, nothing other than Deuteronomy
itself. In later times the whole book ofthe law will become the subject of teaching, but
it will also become a prerogative of priests (Sir 45:17). According to 2 Chr 17:8-9,
Jehoshaphat appointed the Levites to teach "the book of the law," a term that refers to
Deuteronomy (or rather an early version of it; see 2 Kings 22:8; Deut 17:18; CD
V,I-5). (3) Hanson (Dawn, 268-69) points out that the revolt led by Korah the Levite
(Num 16), reflects the Deuteronomic doctrine that the whole people of Israel are holy
to the LORD (Deut 7:6; 14:2,21; 26:19; 28:9).

204 It may also be significant that the Hebrew Tanak ends with the work of the
Chronicler. The implication is that the modus vivendi brought to resolution and
represented in this work, a clear hierarchy of priests, Levites, and lay Israelites that was,
moreover, (supposedly) the chief work of King David, represents, from the Zadokite
point of view, the form of life for the Jewish people willed by God. The hierocratic
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Indeed, also in the work of the Chronicler we find a fusion of
priestly and Deuteronomic traditions. The Zadokite priestly character
of his work has already been discussed above, and we may tum to
Deuteronomic elements.i" We have already seen that the Levites of 2
Chr 17:8-9 are to teach "the book of the law" (Deuteronomy). The
covenant into which Judah enters at the time of King Asa is based on
Deuteronomic models and theology (cf. 2 Chr 15:2,4, 12-15 with Deut
4:29-31; 29: 11). The judicial reforms ofJehoshaphat according to the
Chronicler are based on Deuteronomy (cf. 2 Chr 19:5-7 with Deut
16:18-20). In designating priestly groups the Chronicler uses both P's
terminology, "the priests and the Levites," and the Deuteronomic term
"the Levitical priests."z06 In one place the Chronicler even assigns the
offering of burnt offerings to the "Levitical priests" (2 Chr 23: 18),
which follows Deuteronomic legislation (cf. Deut 12:13-14; 18:1-8;
1 Sam 6:14-15; Jer 33:18). There is no reason to think that this actually
happened in his time, however, since elsewhere the Chronicler is clear
that the Levites only assisted the priests in preparation for sacrifice (cf.
1 Chr6:33-34 [Hebrew]; 2 Chr29:34; 30: 15-17; 31:2). In 2 Chr 35 the
Passover is celebrated according to both the priestly (Exod 12) and the
Deuteronomic (Deut 16) legislation.f"

4.5.3 The Judean Polity in Chronicles and in the Damascus
Covenant

The compromises between priestly and Deuteronomic traditions and
between Zadokite and Levitical interests in Scripture undoubtedly
reflect the political and theological compromises worked out in the
Judean polity of the Second-Temple period. By the time we get to the
work of the Chronicler, the compromise is complete.

It is noteworthy that once again the Damascus covenant presupposes
the political compromises and polity implied in the work of the

polityof post-exilicJudahisunderstoodasthe culminationandthe correctcontinuation
ofthe pre-exilicmonarchy. See on this furtherBoccaccini,Roots ofRabbinic Judaism,
58-60.

205 For furtherdiscussionof the influence ofP on Chronicles,see Smith,Palestinian
Parties, 169(1987 edition: 129).

206 Hanson, Dawn, 273.
207 See Albertz, Religionsgeschichte, 2.611.
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Chronicler. One could argue, of course, that the whole of Second
Temple Palestinian Judaism presupposes these compromises and this
polity, so that it is not helpful in situating the rise of the Damascus
covenant. There are two considerations, however, that suggest that the
Damascus covenant stands closer to this polity than the rest of Second
Temple Judaism.

First, there appears to have been an anti-Levitical tendency among
some Palestinian Jews in the Second-Temple period, who simulta
neously sought to enhance the status of the Aaronic priesthood.P" By
contrast, a number of scholars have pointed to a definite pro-Levite
tendency in the Dead Sea Scrolls.i" That suggests that the high status
that the Levites enjoy in both the Damascus covenant and the later
Qumran community does not have its roots in Second-Temple Judaism
in general but in a particular milieu, such as that represented by the
Chronicler.

Secondly, there are some specific parallels between the Chronicler
and the Damascus covenant that call for situating the Damascus
covenant close to the polity ofthe Chronicler in particular and not just
in Second-Temple Judaism in general. The constitution for the "judges
of the congregation" in CD X,4-5~ourts often men: 4 Levites and
priests and 6 lay Israelites-reflects the polity of the Chronicler
specifically. In 2 Chr 19:8-11 Jehoshaphat establishes a central court
in Jerusalem consisting of "Levites, priests, and heads of families of
Israel"-in that order. Ofcourse, the high priest still had authority over

208 See Peter Hoffken, "Warum schwieg Jesus Sirach uber Esra?" ZAW 87 (1975)
184-202 (esp. 184-95), who argues for an anti-Levitical tendency in Sirach. Hoffkeu's
main thesis-that Ben Sira passed over Ezra in his praise ofthe fathers ofIsrael because
Ezra was pro-Levite-is not convincing. Nehemiah was also pro-Levite and yet the
author does not hesitate to praise him (Sir 49:13). However, his observations on the
anti-Levitical and pro-Aaronic viewpoint of Sirach are otherwise instructive.

209 See George J. Brooke, "Levi and the Levites in the Dead Sea Scrolls and the New
Testament," Magi/any 1989: Papers an the Dead Sea Scrolls Offered in Memory of
Jean Carmignac (ed. Zdzislaw J. Kapera; Cracow: Enigma Press, 1993) 105-16.
Brooke also observes a special affinity between Dead Sea texts mentioning Levi and
Levites and 1-2 Chronicles (p. 106). See also Jacob Milgrom, "Studies in the Temple
Scroll," JEL 97 (1978) 501--06, who shows that the Levites have a higher status in the
TempleScroll than in the rest of Jewish history and even than in the idealistic demands
of the Bible. And see Robert Kugler, "The Priesthood at Qumran: The Evidence of
References to Levi and the Levites," The ProvoInternationalConference on the Dead
SeaScrolls: TechnologicalInnovations, New Texts, and ReformulatedIssues (STDJ 30;
ed. Donald W. Parry and Eugene Ulrich; Leiden: Brill, 1999) 465-79.
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them all (19: 11). This is characteristic of the Chronicler-to name
Levites before priests, even though he clearly subordinates Levites to
priests in the actual hierarchy of power.i" So, for example, in 2 Chr
17:7-9 he tells ofa commission established by Jehoshaphatto teach the
law in the cities of Judah. This commission consisted of five "offi
cials," eight (or nine) Levites,'" and two priests, listed in that order.
Not only are the Levites mentioned before the priests, but they also
outnumber the priests. So also in CD X,4-5 the Levites are named
before the priests.i"

Although we are not given the exact ratio of Levites to priests, the
ratio of "four from the tribe of Levi and Aaron" to "six from Israel"
gives us an important clue. The court of ten has biblical roots.
Schiffman points to Eccl 7:19 and Ruth 4:2, where we find city or
village courts consisting often men.?" It is probable, however, that the
origin of the court of ten in CD X,4-5 is Moses' establishment of
judges in the wilderness period in Exod 18:13-27 and Deut 1:9-18.
When the work of arbitrating disputes became too burdensome for
Moses, he appointed, on the advice of his father-in-law, leaders ofthe
tribes who were wise and trustworthy to serve as officials over
"thousands, hundreds, fifties, and tens" and to act as judges for the
people.

CD XII,22-XIII,3 alludes to these texts directly when it says that the
"camps" governed by D are to be "ten men at a minimum," to form
"thousands, and hundreds, and fifties, and tens." This text goes on to
say that "in a place of ten there should not be lacking a priest learned
in the book ofhagy; and by his authority will all be governed." The text
presupposes that there are also Levites in the camp (XIII,3) and,
presumably, also lay Israelites (XIII,4). Originally each group of ten
probably represented a microcosm ofIsrael (as the Chronicler knew it),

210 On the Levites' subordination to the priests in the work of the Chronicler, see
above.

211 The name "Tob-Adonijah," missing in the LXX, may be dittography for the
preceding two names, "Adonijah" and "Tobijah."

212 Brooke, "Levi and the Levites," 109-1 0, points out that we find the same
order-Levites and priests-in lQ22 1,3, and that the Levites' role as teachers of the
law is prominent there.

213 Lawrence H. Schiffman, Sectarian Law in the Dead Sea Scrolls: Courts,
Testimony and the Penal Code (Chico: Scholars Press, 1983) 24. Courts often are also
common in rabbinic texts. See Ginzberg, An Unknown Jewish Sect, 84-85, 118
(German: 120-21, 168).
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consisting ofpriest( s), Levites, and lay Israelites (and possibly resident
aliens [or proselytesD. In any case that is clearly true of the courts of
ten. It seems that originally "ten" referred to the minimum number of
people required to form a "camp," in which there had to be a priest who
was learned in the book of hagyi" These groups of ten could form
larger camps consisting of fifties, hundreds, or even thousands of
people. I suggest that once the "camps" grew larger, the "ten" became
the court of the camp or congregation.

The hypothesis that the court of ten judges has its origin in the
groups often is supported by the observation that just as the priest who
governs the group often must be learned in the book of hagy (XIII,2),
so also the men on the court of ten have to be learned in the book of
hagy and in the principles ofthe covenant (X,6). Thus the court often
represents an outgrowth ofthe group often. Within the courts often the
priest presumably continued to have authority. That would explain the
reference to "Aaron" in X,5 among the four from Levi and Aaron. Ifwe
assume that there was one priest on the court with highest authority,
that leaves three men from Levi. That number corresponds to the three
sons of Levi (Gen 46:11; Exod 6:16; Num 3:17; 26:57; 1 Chr 5:27
[English 6:1D. The three Levites and the one priest represent the four
groups into which the tribe ofLevi is divided in Num 3. In this chapter
the three sons ofLevi and their descendants are to camp on the western,
southern, and northern sides of the tabernacle, while the descendants
of Aaron (the priests) are to camp on the eastern side. Finally, the
remaining six men are (lay) Israelites. Thus within this structure of
"ten" we have a microcosm of Israel in its years in the wilderness
according to the schema of Numbers, in which the priest has highest
authority and the Levites are secondary (cf. Num 3:6), and in which the
tribes of Israel are also subordinate to the priest (cf. Num 1; 26). That

214 See further 1QS VI, 1-8, where a similar structure ofcommunal life is suggested.
In all the "residences," where there are ten men of the community council, there must
be a priest. The members ofthese communities apparently also took turns interpreting
the law, so that there was "a man to interpret the law day and night, continually, one
relieving another." The "Many" were to spend a third ofevery night reading the "book."
This book is usually thought to be the Torah, but in the first instance it is probably the
"book ofhagy,"The "book ofhagy" may be an alternative term for the Torah, but it is
more likely a book of meditation, perhaps an anthology of legal interpretations at
Qumran (so Baumgarten, DJD 18.67). The word most likely comes from Ps 1:2, which
calls blessed the man who "meditates (mil") on the law day and night" (cf. Jos 1:8).
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within this judicial structure the priest retained highest authority is
suggested by CD XIII,3-4, where the Levites' authority is second to
that ofthe priests. The fact that the Levites are named before the priest
in CD X,5, however, suggests that the schema of Numbers has been
combined with that of the Chronicler. What we have, then, in the
structure of the court in CD X,4-5 is a conflation of the judicial
regulations of Exod 18:13-27/Deut 1:9-18 and 2 Chr 19:8-11, set
within the framework ofIsrael ' syears in the wilderness as portrayed in
Numbers.

4.5.4 Conclusion

We thus have a third coordinate that enables us to uncover the matrix
out of which the Damascus covenant arose.!" The organizational
structure of the Damascus covenant reflects the settled polity of late
Persian Judah, especially as that is visible in the work of the Chroni
cler. This polity is one in which the (Zadokite) priesthood holds sway,
but where the Levites also have their place. It is also a polity in which
the traditional concerns ofpriestly circles-the maintenance ofpurity,
especially of the temple, proper observance of the calendar, etc.-are
central, but in which the influence and concerns of Deuteronomistic
circles also continue to be heard.

4.6 The Matrix ofthe Damascus Covenant

We have uncovered three coordinates that help us to map the matrix out
of which the Damascus covenant arose: (l) the ideology of the
returnees from exile and the prophetic and DeuteronomiclDeu
teronomistic traditions that accompanied them; (2) the idea of a pan
Israelite covenant, as reflected in the work of the Chronicler, that hoped

215 CharlotteHempel,The Laws ofthe Damascus Document: Sources, Traditionand
Redaction (STDJ 29; Leiden: E. J. Brill, 1998) 189, assigns the rules governing
admission to the covenant in CD XV,4--1 0, the rules on the judges ofthe congregation
in X,4-7, andthe rules governingthe organizationof thecamps in XIV,3-6 to the same
(community) stratum of CD. All three of these sections agree with the outlook of the
Chronicler.That supports the thesis that the structure ofthe Damascuscovenant stands
near the time and outlook of the Chronicler.
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and pleaded for a united Israel in which the historic division between
North and South was overcome; and (3) the settled polity of late
Persian Judah, and especially the compromises between Zadokite and
Levitical interests, and between priestly and Deuteronomic traditions.
These coordinates help us, to locate the origins of the Damascus
covenantwithin the social, political, and religious history ofpost-exilic
Palestine. On the one hand, coordinate #1 draws us in the direction of
the exile; on the other hand, coordinates #2 and #3 draw us in the
direction ofthe late Persian period. How can we explain the origins of
the Damascus covenant in a way that takes into account both of these
directions?

Although the hypothesis of the exilic origins of the Damascus
covenant has won only limited support, and indeed has encountered
considerable criticism, I think that the evidence under coordinate # 1,
which reveals striking connections between the Damascus covenant,
the il?Uil ")~ of Ezra and Nehemiah, and the ideology of the prophetic
and Deuteronomistic traditions relating to the returnees from exile, is
simply too strong for us to deny that the ultimate origins of the
Damascus covenant lie in the exile. I hasten to add that this does not
necessarily mean that the Damascus covenant as a structuredorganiza
tion arose directly out ofthe exile or even in the immediate post-exilic
period. The evidence from coordinates #2 and #3 leads us to situate the
actual organization of the Damascus covenant in the period of the
Chronicler, that is, in the late 4th century BC, or more likely somewhat
later (3rd century Be), and prohibits us from dating the beginnings of
the Damascus covenant as a definitely formed group with its own
organizational structure before that period.i" But the Damascus
covenant had its roots in the exile in that it shared the ideology of the
returnees from exile, particularly as that came to expression in the
prophetic and Deuteronomistic traditions."? As we saw from the

216 For similar views see Davies, "The Birthplace of the Essenes," 513-16. Davies
gives a vigorous defense ofthe Babylonian origins hypothesis and argues (p. 518) that
the problem "Babylonian vs. Palestinian origins" should not be exaggerated. My
argument, that the Damascus covenant has (Babylonian) exilic origins but was a
Palestinian organization, agrees with that opinion.

217 And, as I shall argue below, it is quite possible that the halakah ofthe covenant
goes back to the exilic or early post-exilic period (thus halakah may precede any formal
organization). Cf. similarly Davies, ibid., 512-13 (see also p. 517), who distinguishes
between "covenant," "legal tradition," and "organization."
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covenant of 2 Chr 15:1-15, these traditions, particularly the
Deuteronomistic tradition, continued to exert influence at a later time.
The Deuteronomistic tradition carried forth from the exile to later times
the (exilic and post-exilic) hope for the restoration of "all Israel" and
established the model of a covenant "to seek the LORD with whole
heart and with whole soul" as the presupposition for that restoration.
Since the Damascus covenant is structurally nearly identical to that of
2 Chr 15:1-15, we may place the rise ofthe Damascus covenant within
the same (Deuteronomistic) tradition out of which the covenant of 2
Chr 15:1-15 arose.!"

If we ask how it could be that the Damascus covenant had exilic
roots and yet did not take finn organizational shape until the 3rd
century, let us consider again the il?i~il 'I~:J. In the time of Ezra and
Nehemiah, as much as a century after the return from exile, there was
still an entity that identified itself as the il?i~il '1):1, "the children of the
exile"-even though those who belonged to it in the time ofEzra were

218 I am aware of the problem of pan-Deuteronomism, a charge leveled against the
tendency to find Deuteronomistic tradition, theology, and redaction throughout the OT
and even into the intertestamental period. How do we know, for example, that the
"Deuteronomistic" elements in 2 Chronicles are due to the work of continuing
Deuteronomistic circles in the late Persian period and are not just imitation or
borrowing of Deuteronomistic ideas and language? This is not a problem that we can
discuss at length here. Steck, Israel und das gewaltsame Geschick der Propheten,
144-46, however, has argued that texts such as 2 Chr 30:6-9; 29:5-11; and 15:1-7 not
only have Deuteronomistic elements, but also share a common Deuteonomistic
structure with texts outside of Chronicles, such as Zech 1:2--6 (although not all ofthe
elements of that structure are present in these passages). That suggests that we do not
have here mere imitation but a living tradition. Steck (pp. 196-215) argues that Levites
in the post-exilic period were carriers ofthe Deuteonomistic tradition up until 200 BC,
after which time the Deuteronomistic view ofhistory became the common possession
of numerous groups within Palestinian Judaism. See also idem, Abschlufl, 145 n. 313.
For discussion of the problem of "Deuteronomism," see the two recent collections of
essays: Linda S. Schearing and Steven L. McKenzie, eds., Those Elusive
Deuteronomists: The Phenomenon ofPan-Deuteronomism (JSOTSup 268; Sheffield:
Sheffield Academic Press, 1999); and Thomas Romer, ed., The Future of the
Deuteronomistic History (BETL 147; Leuven: Leuven University Press, 2000). In the
latter see particularly Thomas Romer, "L'ecole deuteronomiste et la formation de la
Bible hebraique," 180,192, who sees the influence ofa Deuteronomistic school only
in Ezra and Nehemiah among the ketubfm; elsewhere in this corpus (including the work
of the Chronicler) there is only imitation of Deuteronomism; and Rainer Albertz, "In
Search of the Deuteronomists: A First Solution to a Historical Riddle," 4, who rejects
the idea that Levites were the carriers of the Deuteronomistic tradition.
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only descendants ofthose who had actually experienced the exile-and
as the C5Jn 1N~, "the remnant ofthe people."219 The witness in Josephus
to the existence of a hard-line party opposed to intermarriage in
Jerusalem in the 4th century may be an indication of the continuing
influence ofthis group at that time. Moreover, we must reckon with the
probability that during the 4th and 3rd centuries Babylonian Jews
continued to return to Palestine. The evidence of Mesopotamian
influence in 3rd century Palestinian Judaism, such as the Enoch
tradition, supports this contention. At least some (and probably many)
ofthese returning Jews will have joined themselves to Palestinian Jews
who continued to identify themselves as "children of the exile," and
this influx of Babylonian Jews will have only strengthened their
identity. Therefore it is not at all implausible that there were from the
time of the exile until the 3rd century BC entities in Palestine that
continued to identify themselves as the "children ofthe exile"-in the
terms ofEzra-Nehemiah, as the n?m1 ,~~ or the C,l)n 1NiV, in the terms of
D, as the ?N1W' '~iV. Common to all these entities was a Deuteronomis
tic theology that continued to hope for the restoration of Israel. Their
new-covenantal theology led to the creation of a variety of theologi
cally and structurally similar "covenants" within Israel in successive
periods, including those of Ezra and Nehemiah (5th century), 2 Chr
15:1-15 (4th century; ifwe assume that a real covenant stands behind
this account), and the Damascus covenant (3rd centuryj.P" As we have
seen, the ?N1W' '~iV seem to have followed the more moderate position
of the Chronicler than the hard-line il?"n ,~~ of Ezra, but the analogy
between the n?1Jil '~::1 and the ?N1iV' '~iV is sound. Thus the rise of the
Damascus covenant in the 3rd century can be explained as due to the
continuing existence of Deuteronomistically oriented circles out of
which covenants had arisen since the early post-exilic period.

The Damascus covenant, then, stands in the great tradition of post
exilic covenant formation. It remains to explain, however, why the
Damascus covenant rose as an entity separate from other covenants.
We have seen that the Damascus covenant has affinities with a number
of other groups and ideologies in the Second-Temple period. The '~iV

?N1iV'ofD are similar to the il?"n '~~ ofEzra-Nehemiah. The Damascus

219 Cf. the remarks ofVogt, Studie, 42--43.
220 Besides the similarities previously noted, observe that both Nehemiah's covenant

(Neh 10:1) and the Damascus covenant (CD XX,12) are called a "pact" (mON).
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covenant is similar to the covenants ofNehemiah and ofAsa. The "all
Israel" perspective of the Damascus covenant is similar to the outlook
of the Chronicler, and its organization presupposes the polity of the
Chronicler. Ifthe Damascus covenant shared so much in common with
these other entities, why did it rise as a separate entity among (or
besides) them?

I suggest that there were three main reasons for the rise of the
Damascus covenant as a separate entity. First, the Damascus covenant
developed a distinctive halakah and preserved it even while the rest of
contemporary Palestinian Judaism fell away from what the Damascus
covenant regarded as the correct interpretation of the law. As I have
suggested in Chapter 3, the development ofthe halakah ofthe Damas
cus covenant is most likely to be traced back to the need discerned by
certain members ofthe exilic and post-exilic community to search the
Scriptures to find (and then to do) the "hidden things" ofthe law (Deut
29:28). That this is the origin of the halakah is confirmedjormally by
the covenant's own accounts of its history: Israel's exile was due to
failure properly to observe the law. The solution to Israel's exile comes
by God's initiative, when he raises up a remnant-which is the
Damascus covenant itself-whose task it is to search the hidden and
deep things of the law, as though digging a well, to find the correct
interpretation of the law (CD VI,19; cf. 1QS VIII,11). Thereby God
discloses to the covenant the hidden things ofthe law so that they might
properly obey (CD III,IO-17a; V,20-VI,Ila; cf. 4QDa [4Q266] 2 i 5;
4Q463 1,4; cf. also IQ22 11,8-9,where the wise men ofthe community
have the task ofexplaining [iN::l] the meaning ofthe law; the noun iN::l

means "a well"). That this searching of Scripture to find its hidden
meaning is the origin ofthe halakah is confirmed materially by the fact
that the halakah of the Damascus covenant is a product of Scriptural
exegesis.'" Scripture is interpreted through Scripture.

Moreover, 4Q390 1,5-7 (Apocryphon ojJeremiah) indicates a belief
that the returnees from exile had been given the correct interpretation
of the law by God: "I [God] shall speak to them [the returnees from
exile], and I shall send them commandments, and they will understand

221 Philip R. Davies, "Halakhah at Qumran," A Tribute to Geza Vermes: Essays on
Jewish and Christian Literature and History (ed. Philip R. Davies and Richard T.
White; JSOTSup 100; Sheffield: JSOT Press, 1990) 44-49, revising the conclusions of
Lawrence H. Schiffman in The Halakhah at Qumran (SJLA 16; Leiden: E. 1. Brill,
1975) 75-76.
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everything that they and their fathers had abandoned." That belief
agrees with the Damascus covenant's view of its own origins (CD
III,12-16) as well as with the view of the returnees from exile in
general, which we have examined above, that they constituted the true
continuation of the people of Israel. This same text also "predicts,"
however, that in the "seventh jubilee" (probably referring to the 3rd
century BC), there would be apostasy from the law. As a result, God
would "hide his face" from the people and hand them over to their
enemies and to the sword. But God would also leave a remnant whom
he would not hand over to destruction (4Q390 1,9-11). The language
is very similar to the description in CD 1,3-5 of the exile and of the
post-exilic situation, including the preservation of a remnant and of a
"shoot of the planting" (the latter probably to be identified with the
Damascus covenant).222 The sense that one gets by reading these two
texts together is that the Damascus covenant was one of those groups
that arose from among the "remnants" of the exile, and more
specifically from among the returnees from exile. In the course of the
post-exilic period, however, and particularly in the 3rd century Be,
there was great apostasy. One might connect this apostasy with the
increasing Hellenization of Palestine (resulting perhaps in calendrical
and other significant changes). Thus one might suppose that while most
of the rest of Palestinian Judaism went astray (in the eyes of the
Damascus covenant), the Damascus covenant viewed itself as that
segment of the "returnees from exile" (and their descendants) that
remained faithful to the law. It is in that period that one might place the
organization ofthe Damascus covenant as a well organized entity, even
if it traced its ultimate origins back to the exile.223

In this light we may be able to offer a first explanation for the rise
of the Damascus covenant. While those who continued to identify
themselves as among the "returnees from exile" in the later post-exilic
period ultimately failed to create and to maintain an ethnically,
religiously, and-here, more importantly-politically unified commu
nity in the face ofapostasy from the law, the Damascus covenant was
able to create and to sustain a (mostly non-political) covenant move
ment that could carry forth the hopes and the ideology ofthe returnees

222 On CD I,l-llb see Chapter 9, pp. 532-33, n. 73. See also pp. 228-29 below.
223 For more on the 3rd century Be as a time of renewal movements in Palestine in

the midst of apostasy, see the references in n. 184 above.
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from exile. There was another difference between the Damascus
covenant and Ezra and Nehemiah, and that leads us to the second
reason for the rise of the Damascus covenant. We have already seen
that the Damascus covenant seems to share the broader, "all Israel"
view of the Chronicler rather than the narrower view of Ezra and
Nehemiah.P' The dispute over intermarriage led to the establishment
of a rival temple at Mt. Gerizim. Thus, as we have seen, although the
mainstream Zadokite priesthood in Jerusalem (with some exceptions)
was willing to integrate the " into its polity, the establishment of a
rival temple and priesthood led nolens volens to a rupture within Israel.
That is to say, intermarriage itself seems not to have been the primary
cause of permanent division. To be sure, there were conservative
elements in the Jerusalem priesthood who were opposed to intermar
riage, and they seem to have been strong enough to prevail, at least
initially. But there were also more liberal elements in the priesthood
who were ready to countenance intermarriage. The development ofthe
category of the " as a full proselyte might have saved the situa
tion-and the Chronicler presumably would have favored such a
solution-but apparently it did not do so. Once the fatal division
between Jerusalem and Mt. Gerizim had occurred, there was no going

224 Of course the issue in the time of Ezra and Nehemiah-intermarriage between
Jews and the "people(s) of the land(s)"-and the issue at the time of the
Chronicler-the relationship between Jerusalem and Samaritans-were not the same.
The two issues came to be linked, however, in that one of the factors that led to the
Jewish-Samaritan division was differences in attitudes towards intermarriage. As
Williamson, Israel in the Books ofChronicles, 138-39, notes, the religious exclusivism
of the Jerusalem priesthood towards the Samaritans in the 4th century can be seen as
an outgrowth ofthe ethnic/religious/political exclusivism ofEzra and Nehemiah in the
5th century. It is also worth pondering the possibility, as Tamara C. Eskenazi and
Eleanore P. Judd, "Marriage to a Stranger in Ezra 9-10," Second Temple Studies 2.
Temple and Community in the Persian Period (ed. Tamara C. Eskenazi and Kent H.
Richards; JSOTSup 175; Sheffield: JSOT Press, 1994) 269-70, 285, have argued, that
some of the "foreign" women whose marriages with returnees from exile Ezra and
Nehemiah tried to dissolve were actually Israelite, but since they were not part of the
gola community Ezra and Nehemiah did not consider them true Jews. In that case there
might be an even closer link between the problem ofthe Jewish-Samaritan relationship
at the time ofthe Samaritan schism and the problem ofintermarriage in the time ofEzra
and Nehemiah (i.e., the latter problem may have been in part a problem concerning the
relationship between a strictly construed Judaism ofthe gola in Judah and the remnants
of the old Israelite people who had remained in the land) (cf. also Washington, "The
Strange Woman," 238).
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back. The Chronicler and those of like mind sought to heal the rupture,
but the Jerusalem priesthood disappointed the Chronicler's hopes, as
it insisted ever more strongly on its own privileges over against Mt.
Gerizim.f"

I suggest that the Damascus covenant was the group that continued
to uphold the ideal vision of the Chronicler and his party when the
Jerusalem priesthood followed a different path. As the Jerusalem
priesthood pursued a path ofseparatism and emphasized the importance
ofthe Jerusalem temple, the Damascus covenant continued to hope for
the restoration of"all Israel," and it continued to base that hope on the
Deuteronomistic covenantal theology-a theology that had also,
although in somewhat different ways, inspired the returnees from exile,
Ezra, Nehemiah, and the Chronicler-rather than on the temple. This
state of affairs might explain why the Damascus covenant seems to
have had a somewhat ambiguous relationship to the Jerusalem temple.
The covenant, at least in its earliest stage, does not seem to have been
an anti-temple movement.i" but it also does not seem to have consid
ered the temple to be the center of its existence. This makes sense ifthe
covenant was not opposed to the temple as such but was opposed to the
path that the Jerusalem priesthood was following.

That leads to the third reason for the rise ofthe Damascus covenant.
We have seen that the Jerusalem temple was absolutely central in the
world-view of the Chronicler, but seems not to have been central for
the Damascus covenant. Ifthe Damascus covenant upheld the vision of
the Chronicler, how does one explain this difference? Moreover,
another difference is thatthe Damascus covenant was an eschatological
movement, whereas eschatology was of little importance for the
Chronicler. For the Chronicler the settled polity of late Persian Judah
represents the divinely willed state of affairs. That is to say, in the
Chronicler's understanding ofhistory, the Jerusalem temple, as well as

225 Cf. the similar view of Williamson, Israel in the Books of Chronicles, 139:
"[T]here may have been a tendency within the Jerusalem community of the fourth
century, struggling as it was to maintain its distinctive identity, to close in upon itself
in a way that denied any part to others who may themselves have had fully justified
claims to a share in the community's traditions. The defection of some of the priests
may then be seen as an equally strong reaction to the direction affairs had taken in
Jerusalem."

226 For more on the relationship of the Damascus covenant to the temple, see
Chapter 3, pp. 116-18; and Hempel, Laws, 37-38, 92.
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the hierarchy ofpersonnel, with aZadokite priesthood firmly in control
and the Levites in a subordinate but respected position, is the timeless
embodiment of the correct worship ofGod.227 To be sure, the Chroni
cler continued to hope for a better future for Israel. Nonetheless, his
world-view is not essentially eschatological.P" The Jerusalem temple
is the legitimate expression of God's will for Israel.

As a number of scholars have pointed out, there were in Second
Temple Judaism numerous groups that were dissatisfied with the
Zadokite priesthood and its temple. While we cannot go into this matter
in detail here, we must at least mention some scholarly opinions. Otto
Ploger argued that in the Second-Temple period there developed a
division between theocratic and eschatological circles. The interest of
the theocratic circles lay especially in the law and in the temple cult.
The eschatological circles were not necessarily opposed to the temple
cult, but they disagreed with the theocratic notion that the restoration
of Israel had been achieved with the constitution of a community
centered on Judah and Benjamin. They continued to look for the full
restoration ofIsrael. These circles, taking as their base the words ofthe
prophets that were still to be fulfilled, arose in the early exilic or post
exilic period, in close connection with the Deuteronomistic movement,
and in reaction to theocratic circles that allowed no great significance
to the words ofthe prophets. Although at first the eschatological circles
did not exist separately from the theocratic circles, the differences
between them eventually led to the splitting off of eschatological
groups. Among these groups will have been the Damascus covenant.F'

Paul Hanson uses as a framework for understanding the history of
the early Second-Temple Period the tension between vision and reality,
and contlict between a hierocratic faction and a visionary faction. The
hierocratic faction consisted primarily of the Zadokite priesthood,

227 See Japhet, The Ideology ofthe Book ofChronicles, 229-32; Boccaccini, Roots
of Rabbinic Judaism 58-60, 64; William Riley, King and Cultus in Chronicles:
Worship and the Reinterpretation ofHistory (JSOTSup 160; Sheffield: JSOT Press,
1993) 155-56,203; Hanson, Dawn, 277; Steck, Israel und das gewaltsame Geschick
der Propheten, 204.

228 See Sara Japhet, "Postexilic Historiography: How and Why?" Israel Constructs
its History: Deuteronomistic Historiography in Recent Research (JSOTSup 306; ed.
Albert de Pury, Thomas Romer, and Jean-Daniel Macchi; Sheffield: Sheffield
Academic Press, 2000) 165-66.

229 Otto Ploger, Theokratie und Eschatologie (WMANT 2; Neukirchen:
Neukirchener Verlag, 1962) 59, 66, 134-36, 139-41.
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which was in charge ofthe post-exilic restoration ofJudah. It was pro
Persian, hierarchical, and pragmatic. Its power lay in the temple, and it
sought to uphold the status quo. The visionary faction was an alliance
formed from those who had been expelled from positions of power in
the temple cult, above all the Levites, as well as members of a
prophetic group who continued to uphold Second Isaiah's vision ofan
eschatological restoration of Israel. They looked for a divine interven
tion that would replace the status quo. They upheld the democratizing
tradition of Deuteronomy according to which the whole congregation
of Israel is holy, so that holiness was not the preserve of an elite
priesthood. They rejected the temple and its personnel as corrupt and
doomed to judgment by God.230

Two other proposals may be briefly noted. Odil Hannes Steck has
argued that the carriers of the Deuteronomistic tradition in the post
exilic period-whom he considers to have been the Levites-were
uneasy with the Jerusalem temple and its priesthood because the temple
was rebuilt without the full restoration of Israel for which they hoped
(Deut 30:3-5). God would be present in the midst of Israel only when
he acted decisively to bring salvation to Israel.i" Gabriele Boccaccini
finds the beginnings of "Enochic Judaism," the forerunner of Jewish
apocalypticism, and the form of Judaism from which the Qumran
community eventually arose, in dissident priestly circles in the 4th

230 Hanson, Dawn, esp. 10,20,25-26,71-72,75,95-96,176-77,181-82,204-05,
209-79, 284-85, 402-13. Hanson thinks (pp. 400, 409) that the "development of
apocalyptic eschatology" came to a rest in the late 5th century BC when hierocratic
leaders successfully restored inner-community peace, and did not break out again until
two centuries later when "new inner-community strife providerd] the impetus for the
further development of apocalyptic eschatology." However, here we see the problem
that results from Hanson's one-sided seeking ofthe roots ofapocalypticisrn from within
the canonical books alone. As Boccaccini has argued (Roots, 89-103), it is probable
that there was a continuous apocalyptic tradition in Palestine from the 4th century right
into the 2nd century in circles whose existence and ideology are apparent in the
Enochic literature.

23\ Steck, Israel and das gewaltsame Geschick der Propheten, 203 n. 3. See
similarly Raymond F. Person, Second Zechariah and the Deuteronomic School
(JSOTSup 167; Sheffield: JSOTPress, 1993) 165-67,199-205, who argues that, while
the Deuteronomists initially supported the restoration ofJudah and its cult in the post
exilic period, they came to believe that the restoration was only a partial fulfillment of
the promises ofthe prophets. This resulted in the withdrawal ofthe Deuteronomists and
caused them to become increasingly eschatological in their thinking. In the meantime,
however, their message to the people was that they must return to God.
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century BC who were opposed to the Zadokite priesthood and who did
not accept the legitimacy of the Jerusalem temple.i"

Such reconstructions ofthe post-exilic period help further to map the
context in which the Damascus covenant arose. The Damascus
covenant shared the hopes ofthe Chronicler for "all Israel," but it also
shared the hopes ofeschatological and Deuteronomistic circles for the
full restoration of Israel. For these circles the settled, stable polity of
late Persian Judah, centered on a pro-Persian temple priesthood, was
not enough. Only God could truly and fully restore Israel. At the same
time, the covenantal background of the Deuteronomistic tradition
explains the emphasis on covenant and observance of law "with whole
heart and with whole soul" in the Damascus covenant.

4.7 The Relationship ofthe Present Hypothesis to Hypotheses on
Qumran Origins

I shall end with some words about how the hypothesis presented here
relates to hypotheses on Qumran origins. As I have said above, it is
very important that we clearly distinguish between the origins of the
Qumran community and the origins of the Damascus covenant. All of
the evidence that we have presented confirms the conclusion reached
through Chapters 1,2, and 3 that the Damascus covenant belongs to the
pre-history of the Qumran community and is not to be identified with
it. It may be noted that this conclusion is corroborated by Charlotte
Hempel's recent study of the laws of D, where she has made a
compelling case that most of the halakic material in these laws points
to the development of the halakah from within an "all Israel" or
national frame of reference, rather than from the perspective of a
particular community such as Qumran. The halakah is not polemical
towards other Jews, as in 4QMMT, but is simply presented as halakah
commended for observance by all of Israe1.233 The halakah is probably
quite old, pre-dating not only the yahad but also the parent movement
of the yahad.234

232 Boccaccini, Beyond the Essene Hypothesis, 71-79, 185; and idem, Roots,
89-103.

233 Hempel, Laws, 18,55,58, 70, 72, 77, 129, 149, 188.
234 Ibid., 70.
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It has been common in Qumran studies to link the beginnings ofthe
Qumran community with the hasidim. Stegemann has argued that the
"new covenant in the land ofDamascus" was founded by Jews opposed
to the regime of the Hellenizers in Jerusalem in the years 175 BC and
following. In these years many pious Jews, known as hasidim, fled to
the mountains or desert of Judah, or to neighboring countries, and
organized groups to ensure continued faithfulness to the Torah. Some
members ofthese groups will have supported the Maccabean uprising.
Among these groups of the pious were those who formed the "new
covenant in the land of Damascus." A split occurred in this covenant
when a coalition of the pious gathered around the Teacher of Righ
teousness and became the Essenes (or the Essene union), while others
rejected the Teacher. Communities committed to the Teacher existed
in different place in Palestine; the Qumran community was founded
later as a kind of publishing house for the Essene union.?" Similarly
Geza Vermes argued that the "age of wrath" (CD 1,5) in which the
Damascus covenant began was the Hellenization crisis ofthe early 2nd
century, and the "root" (1,7) that became the Qumran community
consisted of the l,ziisidim.236

The views presented by these authors are, however, quite problem
atic. Vermes simply conflates the Damascus covenant and the Qumran
community, whereas we have seen that it is necessary to distinguish
clearly between them. In addition, as Davies has suggested, it is
possible that in the original version ofthe admonition the "root" of I,7
was the same entity as the "remnant"of Israel in 1,4. It was only the
addition,ofthe 390 year framework-from a later,postfactum Qumran
perspective-that introduced a chronological and material distinction
between the rise of the "remnant" and the rise of the "root," the latter
now identified with the Qumran community.!" In that case, in the
original admonition the "root" will have referred to the original
members ofthe Damascus covenant at the time ofthe exile, who hoped
for their full restoration to the land (1,7-8), and had nothing to do with
the hasidim. My own reading of the text is close to that of Davies, but

235 Stegemann, Die Entstehung der Qumrangemeinde, 247-50; and idem, The
Library ofQumran, 51-55, 142-52.

236 Geza Vermes, An Introduction to the Complete Dead Sea Scrolls (Minneapolis:
Fortress Press, 2000) 16, 132-38. See also GertJeremias, Der Lehrer der Gerechtigkeit
(SUNT 2; Gottingen: Vandenhoeck & Ruprecht, 1963) 159-61.

237 Davies, Damascus Covenant, 65, 199-200.
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1 make one modification: the remnant of 1,4 are the survivors of the
exile, as described in the Bible (e.g., 2 Chr 36:20), whereas the "root"
of 1,7 is a particular subset of the "remnant," namely, the Damascus
covenant itself. The words 11'" rp:J can be translated "in the period of
wrath," referring to the whole post-exilic period (cf. 4Q266
11,18=4Q270 7 ii 13), and do not have to be taken as referring to a
particular point in time, either the time ofthe exile itselfor "390 years"
after the exile.F" In other words, at some point during the post-exilic
period (but not necessarily during the Maccabean period), God caused
a root (the Damascus covenant) to sprout.?" Against Stegemann, our
study ofthe roots ofthe "new covenant in the land ofDamascus" points
to its rising much earlier than 175 BC. Finally, there is nothing in D to
indicate that the Damascus covenant rose in response to the
Hellenization crisis of the 2nd century BC. It is true that CD VIII,8-12
(=XIX,20-24) sees a great threat in Hellenization and warns against the
adoption of foreign ways. It also threatens those who adopt foreign
ways with destruction at the hands of the head of the kings of Greece.
This does not by any means prove, however, that the Damascus
covenant arose only in the Maccabean or post-Maccabean period, for
the prediction of destruction at the hand of the head of the kings of
Greece can be understood as an authentic prediction and not as
vaticinium ex eventu. As I have shown in Chapter I, this part of CD is
fully integrated with what comes before it, and the vengeance to be
executed by the head ofthe kings of Greece will be, for the author, the
actualization ofthe prophecies ofIsaiah, Hosea, Zechariah, and Ezekiel
against those who tum away from the covenant (CD VII,9-13b +
XIX,7-11 +VIII,lb-12a [=XIX,13b-25]). Just as Ephraim, who sought
help from Assyria, was destroyed by the king ofAssyria, so those who
adopt Greek ways will be destroyed by a Greek king. Thus the idea that
those who adopt foreign ways will be destroyed by a foreign king was
an essential biblical insight of the author of D and says nothing for a
Maccabean date. In addition, since we know that the Hellenization of

238 In agreement with Davies, ibid., 67.
239 Alternatively, if the 390 year framework is original to the admonition, which is

possible but unlikely, the "remnant" ofI,4 could be the original Damascus covenant at
the time of the exile, while the "root" of 1,7 could be a pre-Qumran community that
arose in the 2nd century. Cf. 1QS VIII,5, where the term "planting" is used for a
community that would become Qumran. For more on all this, see Chapter 9 (pp.
532-33, n. 73).
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Palestine began not later than the 4th century BC, and was probably
well advanced by the 3rd century, there is nothing that compels us to
assign the concern over Hellenization in CD VIII,8-12 (=XIX,20-24)
to the 2nd century. It can be earlier than that.240

It is also important to distinguish between the Damascus covenant
and Essene Judaism. Recently Gabriele Boccaccini has argued that
Essene Judaism, in which he includes the Damascus covenant.t" was
really Enochic Judaism, or at least its "twin.,,242Enochic Judaism was
a dissenting priestly movement in the Second-Temple period that was
opposed to the Zadokite priesthood. As Boccaccini explains it,

[w]hile the Zadokites founded their legitimacy on their responsibility to
be the faithful keepers of the cosmic order, the Enochians argued that
this world had been corrupted by an original sin of angels, who had
contaminated God's creation by crossing the boundary between heaven
and earth and by revealing secret knowledge to human beings. Despite
God's reaction and the subsequent flood, the original order was not, and
could not be, restored.i"

For the Enochians, the only way that the order of the cosmos could be
restored was through a radical intervention (an act ofnew creation) by
God. The Jerusalem temple was not enough. Within this ideological
framework Boccaccini constructs a chain of documents running from
the earliest Enochic literature-the Book ofthe Watchers-to the latest
Enochic literature, including the Similitudes of Enoch, the Qumran
literature, and still later Enochic literature. Within this chain of
documents Boccaccini places D afterJubilees. In contrast to the earlier
Enochic tradition that viewed all ofhumanity, both Jew and Gentile, as

240 In his edition of the Damascus Document, soon to be published by Brill in the
SrDJ series, Ben Zion Wacholder argues for a3rd century BC dating for the Damascus
Document, which he prefers to call "The Midrash on the Eschatological Torah," or
MYA, since he thinks that the last words of the text as he has reconstructed it (tlJ"O
p,nNil il,mil) preserve the original title of the work. While I am sympathetic to his
dating of the document (although I doubt all ofthe work goes back to the 3rd century;
the work is composite, and some ofit certainly comes from a later time), and while that
dating gives support to the present argument, I can in no way endorse Wacholder's
overall conception of the document, according to which the document's "historical"
sections are references to future events. I am grateful to Florentino Garcia Martinez for
providing me an advance (electronic) copy of Wacholder's manuscript.

241 Boccaccini, Beyond the Essene Hypothesis, 126-27.
242 Ibid., 170.
243 Ibid., 73.
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subject to the evil and impurity caused by the fall of the angels,
Jubilees maintains a doctrine ofelection according to which the Jewish
people are uniquely protected from the impurity ofthe world, although
they always run the danger of becoming exposed to it. Thus there
develops also a doctrine ofpredestination that was unknown in earlier
Enochic Judaism. From the beginning ofcreation God has predestined
the Jewish people for salvation. D goes beyond this to argue that there
is a chosen group within the chosen: "In an astonishing statement that
contradicts everything Enochic Judaism had said since Jubilees, the
Damascus Document claims that at the beginning ofthe world God did
not choose the entirety of Israel but only a remnant of it,'?"

While Boccaccini correctly cites CD II,6-7, 11-13 in support ofhis
argument, two things must be noted. First, we have seen that elsewhere
the Damascus covenant in fact confirms that the covenant is for "all
Israel" (CD XV,S). This inclusivism stands side-by-side with the
exclusivism implied in the predestination language ofCD II,2-13. But
a covenant for "all Israel" does not have to be viewed as contradictory
to a doctrine of'predestination.i" Second, D does not consider the fall
ofthe angels to be a source ofthe universal contamination ofthe world
through sin, as Jubilees and the earlier Enochic tradition do. When D
narrates the story of the angels, the fallen angels are only an example
of sinfulness; they are not the source of it (CD II,14-111,12). For both
of these reasons it is very unlikely that the Damascus covenant (as
distinct from the Damascus Document) falls within the stream of
Enochic Judaism that Boccaccini has constructed; the Damascus
covenant appears to be a movement that arose apart from Enochic
Judaism. That does not mean that at a later time elements of Qumran
theology that were (in part) derived from Enochic Judaism could not
have found there way into D. The Damascus covenant, however, has its
own origins, and it should not simply be conflated with Enochic
Judaism. Nor should it be simply equated with Essense Judaism.
Rather, once we have understood the origins ofthe Damascus covenant
on its own terms, as this chapter has attempted to do, we will be in a
position to move forward and determine its relationship to Enochic
Judaism and/or Essenism, as well as to the Qumran community.

244 Ibid., 123.
245 See Chapter 3. pp. 108-09, n. 55.
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Something similar can be said about the relationship between the
hypothesis of this chapter and the Groningen hypothesis of Qumran
origins. The latter finds the origins of the Essenes in Palestinian
apocalypticism in the 3rd century or very early 2nd century (but pre
Maccabean in any case). The Qumran community was a break-offfrom
the rest ofEssenism; the cause was primarily differences over halakah,
and especially over allegiance to the Teacher of Righteousness, who
claimed to be the definitive teacher of the law.246 In my view the
proponents ofthe Groningen hypothesis are correct in arguing that the
prehistory of the Qumran community lies in the 3rd century Be (that
is, before the Maccabean period). I also agree that elements from
Palestinian apocalypticism (such as are found in the Enochic tradition)
were important in the development of Qumran theology. Yet it is still
necessary, in my view, to distinguish between the origins of the
Damascus covenant, which I would suggest arose independently from
apocalyptic ism sensu stricto, and the (Enochic?) origins of the
Palestinian apocalypticism that undoubtedly lies (at least to some
extent) behind Qumran. To be sure, the Damascus covenant stands very
close to biblical eschatology, in that it looked for the restoration of
Israel, but we do not yet find at the origins of the Damascus covenant
the particular view of evil that stands at the heart of Palestinian
apocalypticism, namely, the belief in an original sin due to the
antediluvian fall of the angels (on CD 11,14-111,12 see above). Thus
while the Groningen hypothesis contributes one important element to
the total reconstruction ofQumran origins, it needs to be supplemented
by an explanation of the rise of the Damascus covenant on its own
terms.

The present chapter has provided such an explanation. It will be the
task ofthe next two chapters to follow further the path laid out here, in
order to trace the emergence ofthe Qumran community from within the
Damascus covenant, and to seek to understand how other aspects of
Palestinian Judaism, particularly dualism and the Enoch tradition, came
to shape the theology of the Qumran community.

246 See Florentino Garcia Martinez, "Qumran Origins and Early History: A
Groningen Hypothesis," FO 25 (1988) 113-36; and idem, "The Origins of the Essene
Movement and of the Qumran Sect," in Florentino Garcia Martinez and Julio Trebolle
Barrera, The People ofthe Dead Sea Scrolls (tr. Wilfred G. E. Watson; Leiden: E. J.
Brill, 1993) 87-96.
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FROM THE DAMASCUS COVENANT TO THE QUMRAN
COMMUNITY: THE EMERGENCE OF THE YA/fAD

5.1 Introduction

In the last chapter we developed a hypothesis on the origins of the
Damascus covenant. It was argued there that we must distinguish
clearly between the Damascus covenant, which probably arose in the
3rd or even late 4th century BC (although it has exilic roots), and the
Qumran community, which arose only much later. It will be the task of
the present chapter to try to explain the emergence of the Qumran
community from within the Damascus covenant. The thesis of the
present chapter is that what became ultimately the Qumran community
arose initially as a separatist community from within the Damascus
covenant. It will become apparent soon that a major part of my thesis
is that the community (yahady that eventually settled at Qumran went
through an extended period ofdevelopment, and indeed that there was
a considerable intermediate period in the community's history between
the initial decision to separate from the Damascus covenant and the
actual settlement at Qumran. Therefore I shall often use the term yahad
or "community" rather than "Qumran community" to refer to the
community in its earliest years, since the term "Qumran community"
brings to mind the settlement at Khirbet Qumran, which stands only at
the end ofa long development. By contrast, the term yahador "commu
nity" can be used to refer to the community at various stages in its
history.

Our first task, then, is to demonstrate that the yahad emerged from
the Damascus covenant. In order to prove this, we shall show first that
the earliest polity ofthe yahad stands in continuity with the Damascus
covenant, but that it also developed into a distinctive discipline in the
yahad. Then we shall show that the halakah ofthe yahad also stands in
continuity with that of the Damascus covenant. Once we have done
this, our next step will be to demonstrate that the yahad went through
an intermediate period before completely cutting itselfofffrom the rest
of the Damascus covenant and from mainstream Judaism.
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5.2 From the "Camp" to the Community

5.2.J Continuity and Development in Polity

In our study of the Damascus covenant, we saw that entrance into the
Damascus covenant took place through an "oath of the covenant... to
return to the law of Moses with whole heart and with whole soul, to
what is found therein to do" (CD XV,7-10; cf. XV,12). We find a very
similar procedure for entrance in the Rule ofthe Community. I Accord
ingto IQS V,7-10 (cf. 4QSb[4Q256] 9 v 6-8; 4QSd [4Q258] 1 i 5-7)2
the one who enters the covenant of the community does so "with a
binding oath to return to the law of Moses, according to all that he
commanded, with whole heart and with whole soul, to all that has been
revealed of it" to the members of the covenant.' These two passages
have in common the oath to return to the law, to do so with whole heart
and with whole soul, and to return to the law as revealed to the
members of the covenant.' At the same time, however, it is clear that
the two passages cannot be regulating entrance into the same entity.
The covenant of CD XV,7-10 is a covenant "for all Israel," and, as I
have shown in Chapters 3 and 4, the basic structure ofthis covenant is
rooted in the covenantal-theological traditions of the post-exilic
community and is particularly close to the covenant theology of the
Chronicler. That indicates that CD XV,7-10 regulated entrance into a

1 The similarities between the entrance procedures in CD XV and 1QS V have also
been noted by Charlotte Hempel, "Community Structures in the Dead Sea Scrolls:
Admission, Organization, Disciplinary Procedures," The Dead Sea Scrolls after Fifty
Years: A Comprehensive Assessment (ed. Peter W. Flint and James C. VanderKam; 2
vols.; Leiden: Brill, 1999) 2.71.

2 Citations of the 4QS manuscripts follow the critical edition ofPhilip S. Alexander
and Geza Vermes, DID 26.

3 In 1QS V,9-10 the members of the covenant to whom the correct interpretation
of law has been revealed are the "sons ofZadok and the multitude of the men of their
covenant." In 4Q256/4Q258 they are simply the "council of the men of the commu
nity." As we shall see below, the reading in 4Q256/4Q258 is probably the older one.
But note that lQS V,8 uses the term "oath" (iU":JtD), which also appears in CD XV,6,
8, while 4Q256 9 v 7 and 4Q258 1 i 6 use the word "obligation" ('ON).

4 It is clear from CD 111,13-15;VI,18-19; and XV, 13-14 that "what is found to do"
in the law (XV,IO) is the correct interpretation of the law as God revealed it to the
covenant.
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covenant that was broadly conceived in regard to membership. The
covenant of lQS V,7-10, on the other hand, is the covenant of a
particular community (yahadv. The simultaneous similarity and
difference between the two covenants indicate that the covenants in the
two passages do not relate to the same entity, but that they do stand in
a tradition-historical relationship to each other. In all likelihood the
covenant of CD is older than that of IQS, the latter having developed
out of the former. Additional evidence for this assertion, besides the
fact that the covenant of CD for all Israel is rooted in old, biblical
tradition, will appear below.

There are other parallel passages in the Rule ofthe Communityand
the DamascusDocument that show the continuity between the polity
of the Damascus covenant and that of the Qumran community. One
such parallel is 4QDa (4Q266) II ,5c-19 (=4Q270 7 i 19c-7 ii 15)5 and
1QS II-III, passages containing instructions for the discipline of those
who turn aside from the covenant. 4Q266 11,5c-7 stipulates that
"everyone who despises these regulations (i1~Ni1 C~~£liDO::l ON'Oi1 ~,~,)

according to all the precepts that are found in the law ofMoses will not
be counted (::lilm~ ,~) among all the sons of his truth, for his soul has
loathed the disciplines ofjustice (p'~i1 ~"o~~ 'iD£l~ i1~.lJj ~~). In rebellion
he will be expelled from the presence ofthe Many." Similarly we read
in IQS II,26-11I,1 that "everyone who declines (ON'Oi1 ?,~) to enter the
covenant ofGod, in order to walk in the stubbornness ofhis heart, will
not enter the community of his truth, for his soul has loathed the
disciplines of knowledge of just judgments (n.lJ' ~"o~~ 'iD£l~ i1~.lJ~ N~~

P'~ ~~£liDO). He does not have the strength for the conversion ofhis life,
and with the upright he will not be counted (::liDnn~ N'~)." Furthermore,
in both cases this discipline happens at an annual covenant renewal
ceremony. The expulsion of the faithless in 4Q266 1l,5c-19 takes
place at an assembly in the third month each year, when they "curse the
one who' turns to the right [or to the left of the] law" <10 ~'NOiD'] 1"0"
i1,m[i1).,,6 Similarly the discipline of lQS 11,26-111, I happens when the
community gathers "year by year" to curse those who betray the
covenant (11,11-12). The cursed are cut off from the community
(11,16-17). Those who remain faithful in the covenant are admonished

5 Citations of the 4QD manuscripts follow the critical edition of Joseph M.
Baumgarten, DJD 18.

6 This (plausible) reconstruction is that of Baumgarten, DJD 18.76.
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to walk in perfection and not to turn aside to the right or left (J'lo'l
"~Oil") (III, I0).

Along with these agreements, there is again an important difference.
Whereas the expulsion ceremony of IQS II-III is said explicitly to
occur in the yahad, the expulsion ceremony in 4Q266 11,5c-19 takes
place at the annual assembly ofthe "camps." Once again, therefore, we
find material in the Rule of the Community (1QS II,26-III, I) that,
although similar to material in the Damascus Document (4Q266
1l,5c-19=4Q270 7 i 19c-7 ii IS), appears to apply to a different entity.
Ofcourse it is possible that the yahad is one ofthe "camps" mentioned
in 4Q266 II ,5c-19. However, there is reason to think that the material
in 1QS II-III comes from a later time than the material in the Damascus
Document. For one thing, the ceremony in IQS II-III is much more
elaborate than that in 4Q266. As mentioned above, 4Q266 11,17
provides for the cursing ofthose who reject the covenant. Lines 13-14
give a very simple curse, invoked by a priest. In IQS II, by contrast, we
have separate rubrics for priests and Levites, and the curses are much
more elaborate. Moreover, we shall see in the next chapter that the
dualism implicit in the curses in IQS II comes from a time when the
yahad had already separated itself from the rest of the Damascus
covenant. There is every reason to believe, therefore, that, while the
ceremony of IQS II-III is derived tradition-historically from that in
4Q266 II,5c-19, it comes from a time later than, and from an entity
different from, the time and entity reflected in 4Q266 11,5c-19.

We have seen a similar pattern in two instances. The procedure for
entrance into the yahad in IQS V,7-10 is almost identical to the
procedure for entrance into the covenant in CD XV,7-10. Yet while the
first is for entrance into a particularyahad, the latter is for entrance into
a covenant for "all Israel." The ceremony in 1QS II-III is very similar
to the ceremony in 4Q266 11,5c-19 (=4Q270 7 i 19c-7 ii 15). Yet
while the former is for a particularyahad, the latter is for the "camps."
How do we account for such similarity and difference? The answer, I
believe, is that the yahad grew out of the camp structure of the
Damascus covenant, and then developed in a distinctive way. It is now
our task to show how it developed.

Besides the procedure for entrance into the yahad in IQS V,7-10,
there is a very different procedure in 1QS VI, 13c-23. The procedure in
V,7-10 is very simple. The candidate simply swears to return to the law
ofMoses with the whole heart and with the whole soul, according to all
that has been revealed of it to the men of the community. The proce-
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dure in VI,13c-23 is more elaborate. When someone wishes to enter
the community, the "man appointed at the head of the Many" (the
piiqid) is to test the candidate with respect to his understanding and his
deeds. Ifthe candidate suits the discipline, he may enter the covenant,
and the paqtd is to instruct him in all the precepts of the community.
That, however, is not the end ofthe process. The candidate undergoes
further examination. There is an initial appearance before the whole
community (the "Many"),7 at which time the Many are questioned
about the candidate. Depending on the outcome ofthe lot, the candidate
is either included or excluded from the community. Ifhe is included,
he begins a two-year novitiate. During the first year, he is not allowed
to touch the "purity" (rrme) ofthe Many (which is primarily pure food
and drink, although it probably included other pure items)" or to share
in the possessions of the Many. After this year, he is examined again
regarding his understanding and his deeds. If he passes that examina
tion, he enters a second probationary year. During that year, his
possessions are deposited in the community, but in a kind of escrow
account; his resources cannot be used for the Many. In addition, the
novice cannot touch the drink of the Many. At the end of the second
year, he is examined one more time by the Many. If he passes this
examination, he becomes a full member. He has access to the "purity"
ofthe community, his possessions can be fully mixed with those ofthe
community, and he can participate in the deliberations of the commu
nity through his counsel and judgment.

What is striking is that although this entrance procedure is much
more elaborate than that in V,7-10, it also has important points of
contact with the procedure in CD XV,5b-15b.9 According to the latter,
on the day that the candidate speaks to the overseer (mebaqqeri of the
Many, he is enrolled by swearing the oath of the covenant to return to
the law of Moses with whole heart and with whole soul. No one is to
reveal to the candidate any of the precepts of the covenant before the

7 As VI,15-16, 18-19 show, the "Many" is simply the term for the full membership
of the community, including priests and laity. In VI,15-16, the Many are questioned,
and inclusion or exclusion depends on the outcome of the lot ofthe Many. In VI, 18-19,
the Many are questioned, and inclusion and exclusion depends on the outcome of the
lot of the "priests and the multitude of the men of their covenant."

8 See the discussion on purity in section 5.3.2 below.
9 Hempel, "Community Structures," 72, argues (correctly, in my view) that the

procedure in IQS VI is a later development than the one in IQS V, but she does not
argue for a tradition-historical connection between CD XV and 1QS VI.
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candidate has been examined by the overseer. The reason is presumably
that, ifthe candidate is not suited for the covenant ("lest he prove to be
a fool"), and so does not enter it, the precepts of the covenant should
not be disclosed to him." Since the candidate is not yet familiar with
the particular precepts of the covenant, the examination is presumably
of a general nature. Perhaps the overseer examines his basic under
standing and practice ofthe law (cf. IQS VI,14). After his admission,
the candidate is taught the precepts ofthe covenant. Ifhe errs in any of
them inadvertently, the overseer puts him on probation for a year,

IO The Hebrew in CD XV, lflb-Ll is difficult. The text printed in Florentino Garcia
Martinez and Eibert 1. C. Tigchelaar, The Dead Sea Scrolls Study Edition (2 vols.;
Leiden: E. J. Brill, 1997-98) 1.562, reads: 'P~Oil ')~" "O.tl ,.tl C't.:l~rDOil nN ti1'N 'ii.tl"" "N'
,nK 'rD"~ ,~ iln~n' 'O,.tl. The editors translate: "But no-one should make him know the
precepts before he stands in front of the Inspector: when he stands he should be
persuaded by him when he tests him." But this reading seems wrong. For one thing it
would seem that on this reading the participle 'O,.tl and the verb iln:m' would have to
refer to the same person, namely, the candidate. More importantly, a number ofscholars
read iiOrD ("lest") here in place of 'O,.tl. SO Chaim Rabin, The Zadokite Documents
(Oxford: Clarendon Press, 1954) 72-73 (see also his n. 2 on p. 73); Eduard Lohse, Die
Texte aus Qumran (Munich: Kosel-Verlag, 1964) 98; Lawrence H. Schiffman, The
Halakhah at Qumran (SJLA 16; Leiden; E. 1. Brill, 1975) 29. To judge from their
translations ("in case..."; "damit. ..nicht"; "de peur que ...ne"), that must be the reading
also of A. Dupont-Sommer, The Essene Writings from Qumran (Gloucester, Mass.:
Peter Smith, 1973) 161; Johann Maier, Die Texte vom Toten Meer (2 vols.; Munich:
Ernst Reinhardt Verlag, 1960) 1.65,2.60; and Ed. Cothenet, "Le document de Damas,"
Les textes de Qumran (2 vols.; Paris: Letouzey et Ane, 196]-63) 2.184. Solomon
Schechter, in his edition (Fragments ofa Zadokite Work. Volume 1 of Documents of
Jewish Sectaries [2 volumes in 1; reprinted ed.; Ktav Publishing House, ]970]), prints
only an N in front of'nrerr in XV,11 but writes in his commentary ad lac. that the word
there was probably 'rDN ("who"). The text in 4Q266 8 i 2 is damaged (see Plate X at the
back ofDJD 18), but Baumgarten reads iil~" where 'O,.tl stands in CD (DID 18.63). In
any case, "lest" seems to be the best translation here. Most likely the meaning is: "But
let no one reveal to him the precepts until he stands before the overseer, lest he (i.e., the
candidate) be found by him (Le.,the overseer) to be a fool when he examines him." The
"simpleton" ('n~/'m~) is excluded from the congregation in CD XV, 15-17; 1QSa
1,19-20. Thus the precepts ofthe covenant should not be revealed to him. (But see also
CD XIII,6, which implies that "simpletons" were in the covenant!) Similarly, in 1QS
IX,17 the maskil is to hide the "counsel of the law" from the "men of injustice."
Alternatively one could translate: "But let no one reveal to him the precepts until he
stands before the overseer, lest he (i.e., the overseer) be deceived by him (i.e., the
candidate) when he examines him." So Maier, Die Texte, 1.65. The idea would be that
the candidate should not appear to better versed or better practiced in the law than he
actually is. This translation is less likely.



FROM DAMASCUS COVENANT TO QUMRAN COMMUNITY 239

during which time the candidate must learn. After the year ofprobation
is over, the candidate is examined again and, if his "knowledge" is
satisfactory, he is admitted to the covenant.

The parallels to IQS VI,13c-23 are clear. In both cases, the
candidate is examined with respect to his understanding by an officer
who is over the Many. The requirement of IQS VI,14that the candidate
suit the discipline probably reflects the same concern as CD XV, II that
the candidate not be a "simpleton."!' In both cases instruction in the
precepts is explicitly said to come only after the candidate has been
admitted to the community. In both cases there is provision for more
than one examination ofthe candidate. In conclusion, as different from
each other as the entrance procedures in 1QS V,7-10 and VI, I3c-23
are, they are both closely related to the procedure in CD XV,5b-15b.
In fact, one could say that the latter text provides a basic framework for
the procedures in both IQS texts.

There is also, however, a very important difference between CD
XV,5b-15b and lQS VI,13c-23. CD XV,15 provides for a second
examination of the candidate, presumably before the overseer,'? but
only in the case of the novice who fails inadvertently in the precepts.
By contrast, 1QS VI,13c-23 stipulates three examinations of every
novice by the Many: an initial examination, apparently soon after
postulancy, a second examination after the novice has completed a full
year in the community, and a third examination after the novice has
completed a second year in the community. At each examination the
novice can be included (:t,p, VI,16, 19,22; cf. CD XV,15) or excluded.
After each successful examination the candidate enters into deeper
fellowship with the community.

Since the entrance procedure in CD XV,5b-15b provides a frame
work for the procedures in both IQS V,7-IO and VI,13c-23, it is
probable that not only 1QS V,7-10 but also 1QS VI, 13c-23 represents
a development from the procedures described in CD XV,5b-15b. In
other words, the mandatory two-year novitiate for all entrants into the
covenant ofthe yahad(1QS VI, 13c-23) is an outgrowth ofthe one-year
probation required ofthose in the Damascus covenant who failed in the

liOn ilnEln" in CD XV,11, see the previous note.
12 But that in the case of the candidate's stumbling the overseer gives orders

concerning the candidate (XV,14) may suggest that the Many had a role in the
candidate's probation.
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observance ofthe law (CD XV, 13-15). Can we trace the history ofthis
development?

It is possible that the relatively recently published 4Q265 gives
evidence for how the development happened, although, since the text
is fragmentary, the following proposal must remain conjectural. The
title used previously for 4Q265 was Serek Damascus, although neither
the word "Serek" nor "Damascus" appears in the extant fragments. The
text received that name because it shares traits with both the Rule ofthe
Community (hence "Serek") and the Damascus Document (hence
"Damascus"). In the critical edition Joseph Baumgarten entitles the text
4QMiscellaneous Rules, since, as Baumgarten notes, the earlier title
"does not adequately reflect the diverse contents of this text.,,13 It
remains true, however, that 4Q265 does contain, among other things,
a blend of materials similar to those found in the Rule ofthe Commu
nity and in the Damascus Document. It appears that the text may give
witness precisely to the development in community discipline from CD
to 1QS that we are studying.

Of interest to us is 4Q265 4 ii 3_8.14 Since the text is fragmentary,
and since there is some question as to how the lacunae should be filled,
I shall set side by side the text as it appears in the manuscript and
Baumgarten's reconstruction, followed by a translation of each.

4Q265 4 ii 3-8 (manuscript) 4Q265 4 ii 3-9 (Baumgarten)

3 n~.I) ~N ~ [ ]ii~ N':l' itaN tar ] n~.I) ~N ~['O']ii~ N':l' ,taN ta['N']
[ ] ,[ ]ii ["p~ii 'iita",,] ,[n']ii

4 iita", ,~~[ ] ,~ ~~J CN· C':l'ii [ ] iiiDi" '~~[iD] ,~ ~~J CN C':liii [~.I)]

[ ] miD ["C.I)~' nnN] miD
5 N~ CN' i [ ] '~NtaJ' C':liil 'J[ ]~ N~ ON' '['~.I)] '~NiDJ' C':liii 'J[~]~

[ ] N~C' [iD'Nii ,m':l' "n~] N~C'

6 iiimii [ ]:l ,n'ii ~.I) 'P:lCii ilimii ["iD.I)C]:l ,n'il ~.I) 'P:lCil
[ ]" N~' [C':liil ilptaO:l .I)']' N~'

7 nJta ,~ n[ ] iTc'cn miD ".1) [ ] miD ,~ n[N~O::l'] iTc"cn miD ".1) ['.1)]
[ ] [~N 'Jm nN ':lip"]

8 C":liil ~.I) 'P:lOil iD[ ] C":liil ~.I) 'P:lCiT iD['Nil ,,,]
[ ] '''il CN[ ] [ ] rn CN[ ]

13 In DlD 35.58.
14 Citation follows the critical edition (DlD 35.66-67).
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Translation of 4Q265 4 ii 3-8
(manuscript; translation follows

Baumgarten)

3 [ ] who comes to [ ]...the
council of the [ ]

4 [ ] the Many. Ifhis [ ]
is adequate, he shall instruct

him for [ ] year,

5 ] the Many, they shall ask 15

]. Ifhe is not found [ ]

6 who oversees the community
[

] Law. And he shall
not [

7 ] another complete year. [
] a second" [

]
8 ] who oversees the Many

] if [ ]

Translation of 4Q265 4 ii 3-8 (as
reconstructed by Baumgarten)

[And a ma]n who comes to j[oi]n
the council of the com[mu]nity,
[shall be examined by the one ap
pointed]
[over] the Many. Ifhis [in]telli
gence is adequate, he shall instruct
him for [one] year, [and when he
stands]
bel f]ore the Many, they shall ask
[about] him. Ifhe is not found (to
be) [simple-minded, the man]
who oversees the community
[shall make him understand] the
[deeds] of the Law. And he shall
not [touch the liquids of the pub
lic]
[for] another complete year. [And
when] a second (year) is
[complete]d [they shall deliver his
property to]
[the ma]n who oversees the Many
[ ] if [ ]

We shall discuss the reconstruction of this text in two parts. First we
may mention those parts of Baumgarten's reconstruction that seem
almost certain. Then we shall discuss those parts of his reconstruction
that are more open to debate.

It seems clear that line 3 begins a new topic, namely, the procedure
for entrance into a community. Although the word 1n" is not certain in
this line, the construct state n~lJ in this line and the appearance of1n"

15 Following Baumgarten, ibid., 67. Better: "they shall be asked."
16 Following Baumgarten, ibid., 67, who reads n..~tD for MJtD. He explains: MJtD

"corresponds to n..~tD mtD (1QS VI 21). Since the construct form is unlikely here, the
omission of yod may be an error." However, if the meaning is "a second year," the
ordinal number alone would be somewhat unusual. A construct form might be more
likely.
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in line 6 make the reading of this word at the end of line 3 probable.
This is already important information, because it indicates that we are
dealing with a text that regulates entrance into a particular community,
and not just one of the "camps" of the Damascus covenant as in CD
XV. The reconstruction of~~o'il~ therefore also seems correct (cf. 1QS
VI,13-14).

In line 4 appear the words, "if there has fallen to him" and a word
ending in ,?~-. Baumgarten completes this word as '?~iD: "if his
intelligence is adequate [literally: ifhis insight has fallen to him], they
will examine him." This reconstruction is likely to be correct. Accord
ing to 1QS VI, 14-15 the "man appointed at the head of the Many" is
to test the candidate with respect to his insight (~;:,tZJ) and his deeds. If
the candidate suits the discipline, he is allowed to enter the covenant,
and the head of the Many teaches him the precepts of the community.
It is probable that in 4Q265 the phrase "ifhis insight is allotted to him"
implies admission into the community based on the candidate's grasp
of the law.

Finally, on analogy to lQS VI,15 Baumgarten's reconstruction of
the end of line 4 is likely: "and when he stands before the Many."
However, on analogy to 1QS VI,16 I would translate '~NiDJ' as "and they
are questioned" rather than "and they ask" (about him).

Baumgarten's other reconstructions are more speculative, although
none of them is implausible. I would propose, however, a slightly
different construal of the text as a whole. It seems to me that in line 4
we should translate iliD'" as "and one will test him (for one year)," or
perhaps, taking the verb as a plural, "they (that is, the Many) will test
him (for one year)"?" rather than "he shall instruct him (for one year)."
For one thing, "instruct" is not an obvious translation for w". More
over, in 1QS VI, 17 the Many test the candidate ('iliD"'~) for one year.
Then, when that first year is completed, the Many are questioned
('~NiD~) about his affairs (VI,18). Such a sequence would also fit 4Q265
4 ii 4-5. That would mean that there would be no initial consultation
of the Many after postulancy, as in lQS VI,15-16, but only an initial
interview with the overseer (4Q265 4 ii 3-4), followed by testing (iD")

17 The manuscript appears to read ,rv"., but Baumgarten reads ;"lrv",. On the use of
the suffix n- for the 3rd person masculine, see Baumgarten's comments in OlO 35.67
to 4Q265 4 ii 4, and in OlD 18.30 on the orthography of 4Q266.
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and a consultation (1~Nizm) of the Many at the end of the first year (4 ii
4-5).

Next, on the analogy ofCD XV,14-15, I would suggest that, ifat the
end ofthe first year, the candidate is "not found" trustworthy,18 then the
overseer instructs him in the correct interpretation of the law (4Q265
4 ii 5--6).19 Then, at the end of the second year, he has another chance
to become a full member. Lines 6-7 may have read, "he shall not enter
the council of the community until another year is complete," or the
like. In other words, on this reading the process of 4Q265 4 ii 3-8
would stand mid-way between the process ofCD XV,5b-15b and 1QS
VI, 13c-23. Similar to CD XV,5b--15b would be that there is an initial
examination by the overseer (4Q265 4 ii 3-4). Also as in CD
XV,14-15, instruction by the overseer would happen only if the
candidate fails in the first year (4Q265 4 ii 5-6). Such instruction
would last one year, at the end of which the candidate would have the
chance again to become a full member (4 ii 6-7).

In this way, we can see how the two-year novitiate may have grown
out of the entrance procedure of the Damascus covenant, as the
entrance requirements became ever more stringent. CD XV,5b--15b
requires a one-year probation only for those who fail in their practice
of the law after being admitted. 4Q265 4 ii 3-8 requires a one-year
period of testing for everyone, followed by a year-long probation for
those who fail their first year; hence a two-year novitiate for those who
fail. Finally, 1QS VI,13c-23 requires a two-year novitiate for all new
members.

As attractive as this hypothesis is, I must admit that it is speculative.
Baumgarten's reconstruction pushes 4Q265 4 ii 3-8 much closer to
1QS VI, 13c-23 in its language and its overall conception. Baumgarten
may well be right that 4Q265 4 ii 6-7 prohibits the novice from
touching the drink of the Many "until another complete year" (1'U [1U]
i1o"on mill),and that at the end ofthe second year (mil) ,~ n[N~O::l']), they
deliver his property to the overseer, since the language is very similar

18 This reading seems more likely than Baumgarten's. Baumgarten reads (DlD
35.67): "ifhe is not found to be simple-minded." However, presumably that determina
tion is made at the initial examination (lines 3-4; cf. CD XV,II).

19 Cf. the reconstruction in Florentino Garcia Martinez and Eibert 1. C. Tigchelaar,
The Dead Sea Scrolls Study Edition, 1.546-47: "And ifhe is not found [trustworthy...]
the Inspector of the community with regard to [the interpretation of] the law." The
words in brackets are lON) and rD11!J respectively.
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to1QS VI,17 (ilo"on ilJ~ ,,, nN"'O 11) and VI,20-21 (ilJ~ ,,, nN"'o 111
n"~~).1t should be noted, however, that in 1QS VI the term i10"on ilJ~ is
used for the first year ofthe novitiate, while in 4Q265 4 ii 3-8 it is used
for what is apparently the second year of the novitiate. Thus 4Q265 4
ii 3-8 might not be as close to 1QS VI,13c-23 in its outline of the
entrance procedure as Baumgarten's reconstruction suggests. It may be
that the author of 1QS VI,13c-23 has borrowed language from 4Q265
4 ii 3-8 to describe a similar but considerably different procedure. In
any case, the procedure in 1QS VI,13c-23 is more elaborate than the
one in 4Q265 4 ii 3-8. And even if Baumgarten's reconstruction is
correct, it has similarities to the procedure in CD XV,5b-l Sb, such as
instruction for the candidate only ifhe is not a "simpleton," and in that
case instruction in the precepts for one year.

In conclusion, we see that 4Q26S 4 ii 3-8 has many similarities to
the entrance procedure in 1QS VI, 13c-23, in that it regulates entrance
into a 1n", and in that it provides for a two-year discipline. On the other
hand, the procedure seems to be less elaborate than that in 1QS
VI,13c-23. Moreover, it can 'be argued that the entrance procedure of
4Q265 4 ii 3-8, like that of lQS VI,13c-23, is an outgrowth of that in
CD XV,5b-15b. Thus we may say that 4Q265 4 ii 3-8 possibly gives
us insight into a development from the entrance procedure of the
Damascus covenant to that of the yahad. Both the simple entrance
procedure of 1QS V,7-10 and the more elaborate procedure of
VI,13c-23 are ultimately based on the procedure of CD XV,5b-15b.
The more elaborate procedure of lQS VI,13c-23 comes byway ofthe
development of a two-year discipline as seen also in 4Q265 4 ii 3-8,
which is itself, however, probably based on the procedure that appears
in CD XV,5b-15b. The importance of 4Q265 4 ii 3-8, then, is that it
may give us insight into a transitional period from the Damascus
covenant to the yahad.

5.2.2 Continuity in Halakah

In Chapter 3 I argued that the "memorandum" in CD VI, 11 b-VII,4a
witnesses to the period between the time when a segment or a commu
nity from within the Damascus covenant began to separate itself from
the temple (and probably from the rest ofthe covenant) and the time of
final separation and move to the desert. The Damascus covenant cannot
have been originally an anti-temple movement (although, as we saw in
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Chapter 4, it seems to have had an ambiguous relationship to the
temple), because we have evidence that its members participated in the
temple cult (CD XI,18-19; 4QDa [4Q266] 6 ii 3-4; 4QDf [4Q271]
2,8=4QDd [4Q269] 8 ii ID. At some point, however, some members of
the Damascus covenant decided to boycott the temple (CD
VI,11b-14a), at least to the extent that they did not enter the temple to
offer sacrifices at an altar that they considered invalid." But these same
members of the covenant affirmed the halakah of the Damascus
covenant (VI,14, 19). Thus they stood in both continuity with and
discontinuity from the Damascus covenant. I have suggested that this
"memorandum" bears early witness to the break-offofa segment ofthe
Damascus covenant. They entered a "covenant" (VI, II), an essential
aspect of which was the boycott of the temple (VI,12-14a), which
distinguished itself from the "new covenant in the land of Damascus"
(=the Damascus covenant; VI,19) and yet stood in continuity with its
halakah and its basic theological orientation. This "covenant" (VI,II)
is, I suggest, the covenant that would eventually become the yahad.

That the halakah of the yahad stood in continuity with that of the
Damascus covenant is supported by several texts. First, IQS IX,9-IO
says ofthe members ofthe yahad that they are to be "ruled by the first
regulations by which the men ofthe yalJadbegan to be disciplined until
the prophet comes, and the messiahs of Aaron and Israel." CD XX,31
also mentions the "first ordinances," and, as I argued in Chapter 2, the
"first" ordinances are very likely the old halakah of the Damascus
covenant." They remain binding on the members of the yahad.

Moreover, we have direct evidence that the yahad continued to be
governed by that halakah. CD IX,2-8b interprets Lev 19:17-18 thus:

And as for what he [God] said [Lev 19:18]: "You shall not take
vengeance or bear resentment against the sons of your people":
everyone of those who are brought into the covenant who brings an
accusation (i::l') against his fellow withoutreproach before witnesses
(o"l' 'JE)l;! n:mi::l Nl;! itDN), or who brings it in the heat of his anger, or
whotells it to hiseldersso asto causethemto despisehim,he is the one
"who avenges himself and who bears resentment." It is not written
exceptonly that [=it is written that only]"he [God] takesvengeance on

20 It is possible that they continued to send gifts to the temple. See p. 117, n. 74 in
Chapter 3.

21 See p. 73 in Chapter 2.
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his adversaries, and bears resentment against his enemies" [Nah 1:2]. If
he keeps silent about him from day to day, and then, in the heat of his
anger against him, brings an accusation against him in a capital matter,
he has testified against himself, because he has not fulfilled the
commandment ofGod who said to him [Lev 19:17]: "You shall reproach
your fellow and not incur sin because of him."

CD IX,16-X,3 sheds further light on this regulation:

Any matter in which a man sins against the law, and his fellow sees it,
and he is alone, if it is a capital matter, then he shall report it in his
presence...with reproach to the overseer, and the overseer will record it
personally, for the time when he might do it again before someone, and
he again reports it to the overseer. Ifhe is caught again in the presence
of someone, his judgment is complete. But if there are two, and they
testify about one occasion," then the man is to be excluded from the
purity ...ifthey are trustworthy. On the day that he sees the man, he is to
make it known to the overseer. And concerning riches, they will accept
two trustworthy witnesses. And on the basis of one they will exclude
from the purity. But a witness will not be accepted by the judges to
condemn to death on his word who has not completed his days to pass
over into those who are enrolled, who fears God. Not to be believed as
a witness against his fellow is a man who deliberately transgresses
anything commanded until he has been purified to return.

This regulation is intended to ensure that accusations are brought fairly,
promptly, and with sincere motivation. If a member of the covenant
catches another member violating the law, he must rebuke that member
and report the violation to the overseer in the presence of the culprit,
and he must do so on the day that the violation occurs. The "reproach"
(~'il) is a report to the overseer that became a part of a member's
official record. More than one witness was needed to convict, as
stipulated by biblical law (Deut 17:6; 19:15). The Damascus covenant
interpreted the texts from Deuteronomy as meaning that three witnesses
were necessary in capital cases, and two in other cases. The two or
three witnesses, however, did not have to be witnesses to the same
occurrence of the violation. Two or three witnesses to successive
violations were also valid. Thus the reproach served the purpose of
keeping a careful record of multiple occurrences. Every reproach had
to be made on the day that the violation occurred. Later memories of a

22 Reading ,nN .,:J, for .,nN .,:J,. So Rabin, The Zadokite Documents, 48.
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violation could not be trusted. If an accuser waited, and then reported
a violation at a later time, he might be suspected of bearing a grudge
against a neighbor, or of seeking vengeance unjustly.

It is clear from CD VII,2-3 that this halakah belonged to the
Damascus covenant (cf. also VIII,5-6/XIX,18).23 But there is evidence
that it continued to be binding later in the yahad also. The interesting
document 4Q477 shows us that these "reproaches" really were
recorded. The initial title proposed for this text was The Rebukes by the
Overseer~24 but it is more appropriately called The Overseer's Record
of Rebukes or the like, since the reproaches were reported to the
overseer by members of the covenant and recorded by him." In any
case, what we have in fragment 2 is a series of names, presumably of
members ofthe community, with the reasons why others "reproached"
(m';:,m) them. The first line of fragment 1 reads: "to remember their
sins" (cn"l)) n~ ";:'TiT[~]). That agrees precisely with the purpose ofthe
reproaches, as we discussed above: to keep an accurate record, since
later "memory" of past violations was not valid.

The texts are fragmentary, but the word 1n' quite likely appears in
2 ii 6, and possibly also in 2 i 1. There is no way to be certain that the
1n' referred to here is the yahad ofQumran (or the one that eventually
settled there). It seems from 1QS VI,3-4 that there may have been more
than one yahad that arose out ofthe Damascus covenant (more on this
below). But there is no reason not to think that the yahad of 4Q477 is
the Qumran community or the one that eventually settled there. Some
ofthe reproaches in 4Q477 are rather general: for being an "evildoer"
(2 ii 2), for having a "boastful spirit" (2 ii 4), for troubling the spirit of
the community (2 ii 6), for "badness" (2 ii 7). One ofthe reproaches is
for being short-tempered" (2 ii 4), a trait that is attributed to the spirit
of injustice in 1QS IV,1O. Another reproach (2 ii 6) is for "mixing" or
"sharing" (~'l). We know from the Rule of the Community that full
members were not to "mix" (~'J) their possessions with the posses-

23 Note also that those who enter the Damascus covenant in XV,5-6 are described
as those who have reached the age "to pass over into the enrolled" (C-"pElil "1' ":J11'?),
just as in X,1-2.

24 Esther Eshel, "4Q477: The Rebukes by the Overseer," JJS 45 (1994) 111-22.
25 As pointed out by Charlotte Hempel, "Who Rebukes in 4Q477?" RevQ 16 (1995)

655-56. In the critical edition (DJD 36.474-83) Eshel entitles the work 4QRebukes
Reported by the Overseer. She points out (p. 476 n. 4) that the overseer may also have
reported (read in public) the list of rebukes.
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sions of those who were outside the community or who were not yet
full members (lQS VI,17; VII,26; VIII,23; IX,8).26

In 1QS V,24d-VI, 1b we have a small piece of halakah that is
probably directly dependent on the halakah ofthe Damascus covenant:

[One should] reproach (n~"iT~) one another in truth (nol() and humility
(inJ.tJ) and compassionate love (,on n:JiTl() for one's fellow. No one
should speak to his brother in anger or in murmuring or with [stubborn]
neck [or with the zeal ofa] wicked spirit, and he should not hate him [in
the foreskin] ofhis heart, but rather he should reproach him (,~n~,,~) on
that day and not incur sin because of him. And in addition no one
should bring a case (,:J,) against his fellow before the Many unless it
is with reproach before witnesses (c~,.tJ ~~5:l~ nn:lm:J l('~ 1Wl().

We have here the same concerns as we find in CD IX-X, namely, that
reproaches be brought on the day of violation, and that no case be
brought against anyone without the proper reproach. That the halakah
here is dependent on that in CD is suggested by the fact that the
combination ofthe legislation from Lev 19:17-18 and Deut 17:6; 19:15
is not worked out as it is in CD IX-X but simply presupposed. The fact
that this halakah appears in the Rule of the Community, embedded
between two pieces of community legislation (lQS V,20b-23c and
VI,1c-8), indicates that it continued to be binding in the yahad.
Furthermore, the virtues oftruth, humility, and compassionate love are
the classic virtues of the yahad (V,3-4; VIII,2); the halakah on
reproach has been set within the framework of those virtues.

It is interesting to note, however, that VI, 1c-S regulates life "in all
their residences," that is, requiring that "in everyplace where there will
be ten men from the council of the community (,n~)" there also be a
priest. That implies that there may have been more than one ya/.ladthat
grew out ofthe Damascus covenant. The stipulation that wherever ten
men are gathered together there must be a priest among them also
appears in CD XIII,2-3, which says: "and in a place often there should
not be lacking a priest learned in the book ofhagy, and by his authority
shall all be governed." As I showed in Chapter 4, this group often, led
by a priest, was the basic unit that constituted the congregations ofthe

26 CD IX, 16-17 applies the halakah regarding reproaches to sins against the law.
The examples of 4Q477 do not appear to be sins against the law of Moses. However,
one can imagine that the halakah regarding reproaches for violations of the law could
be expanded to cover violations of community discipline.
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camps of the Damascus covenant. 27 In 1QS VI,4 also the priest has
highest authority among the ten. Moreover, just as in CD XIII,2 the
priest must be learned in the book of hagy, so also in lQS VI,7 the
Many are to read "the book" every night. As I have argued in Chapter
4, this "book" is most likely the book ofhagy. That all members ofthe
ten are to study the "book" probably reflects CD X,4-6. I showed in
Chapter 4 that the group often men who act as judges for the congrega
tion in CD X,4-6, and who must be learned in the book of hagy, are
probably a development of the group of ten known to us from CD
XIII,2. Thus the groups of ten in 1QS VI, 1c-8 reflect the developed
polity ofthe Damascus covenant and are an outgrowth from it.

The fact that the halakic material in 1QS V,24d-VI,1b appears in
connection with the section VI,1c-8 suggests that it was halakah
common to all the "camps" of the Damascus covenant, and that the
yahad that produced the Rule ofthe Community was originally one of
those camps. The fact that the halakah appears in CD VII,2-3, which,
I have argued, reflects the views of a segment of the Damascus
covenant that boycotted the temple, entered a covenant, and eventually
became the yahad (of Qumran), gives further support for this view. It
is striking that in 4Q477, which gives us concrete illustrations of how
this halakah was used, we find the very samejuxtaposition ofthe yahad
with the "camps." As noted above, the reading ,n" in 4Q477 2 ii 6 is
probable, though not certain. The document probably comes from the
yalJ,adthat settled at Qumran. Yet alongside ofthe yahad, the document
also mentions the "camps ofthe Many" (2 i 3). That juxtaposition, like
1QS VI, 1c-8, indicates that the yahad was an outgrowth of the camps
ofthe Damascus covenant. In fact, it may even indicate that the yahad
and the camps coexisted for some time.

At this point it will be helpful to summarize our findings. We have
found that the procedure for entrance into the yahad stands in direct
continuity with the Damascus covenant. In fact, we have found two
different entrance procedures, one in 1QS V,7-10, and one in
VI,13c-23, that are explicable on the basis of the procedure for
entrance into the Damascus covenant in CD XV,5b-15b. There is a
development from the simpler procedure in lQS V,7-10 (and CD
XV,5b-15b) to the more elaborate one in VI,13c-23. The way this
development occurred may still be visible in 4Q265 4 ii 3-8.

27 See Chapter 4, pp. 214-17.
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The halakah of the yahad also stands in direct continuity with the
Damascus covenant. We have seen an example ofthis in the halakah on
"reproach." Moreover, the study ofthis halakah has led us to texts that
indicate that the yahad developed out of, and for a time may have even
existed side-by-side with, the "camps" ofthe Damascus covenant. This
result agrees with our findings from CD VI,11b-VII,4a, namely, that
a group broke away from the Damascus covenant, entered its own
covenant, and eventually became the yahad, and that this group
affirmed the halakah of the Damascus covenant. The issue of
participation in the temple cult appears to have been an important
factor that led to the breaking off of this group.

5.3 The Rise ofthe yahad. The Intermediate Period

5.3.1 The Evidence ofMMT

It is now time to extend this investigation in order to see whether there
is further evidence that can clarify this history. It is thought by some
that the Damascus covenant arose in response to the Hellenization
crisis.i" and furthermore that the Qumran community (or the commu
nity of the Teacher) arose either out of that crisis," Of as a result of
disagreement over allegiance to the Teacher of Righteousness," or
disagreement over the decision to boycott the temple," or disagreement
over the decision to move to the desert." I have argued in Chapter 4
that the roots of the Damascus covenant go back considerably farther
than the Maccabean period. Moreover, although I consider the split that
occurred over allegiance to the Teacher and the decision to move to the

28 Hartmut Stegemann, Die Entstehung der Qumrangemeinde (Bonn: published by
the author, 1971) 247-50; idem, The Library ofQumran: On the Essenes, Qumran.
John the Baptist. and Jesus (Grand Rapids: Eerdmans, 1998) 145-49; Geza Vermes,
An Introduction to the Complete DeadSea Scrolls (Minneapolis: Fortress Press, 2000)
132-38.

29 Vermes, ibid.
30 Stegemann, Entstehung, 251-52; idem, Library, 150-51.
3\ Stegemann, Entstehung, 251.
32 Jerome Murphy-O'Connor, "The Essenes and Their History," RB 81 (1974)

237-38.
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desert to have been important events in the history of the yahad, it has
become increasingly clear that these events alone cannot explain the
rise of the Qumran community. There are a number ofDSS texts that
testify to an intermediate period in the history of the yahad, that is, to
a period between the time when a group within the Damascus covenant
decided to separate from the Damascus covenant and to form a new
community, and the time when that community moved to the desert.
We have already seen that 4Q265 and CD VI, IIb-VII,4a are, so to
speak, transitional texts, in that they reflect development in polity from
the Damascus covenant to the yahad (4Q26S) and a transitional period
in the history ofa group that broke offfrom the Damascus covenant yet
retained allegiance to its halakah (CD VI, II b-VII,4a). There is another
such "transitional text" that will help us to understand this intermediate
period even more clearly: 4QMMT (4Q394-399), also known as
4QHaiakhic Letter or Miqsat Ma'ase Ha-Torah (henceforth MMf). It
is necessary to discuss this work at some length.

Although work on this very important text is likely to continue for
years to come, it is possible already to draw from MMT some essential
insights that can help us understand the earliest history of the group
that formed the yahad. I shall discuss five important insights:

(I) It is probable that MMT comes from a very early time in the
history of the group that became the Qumran community. Indeed, we
would properly speak ofthe document reflecting apre-Qumranic stage
in the history ofthe group that became Qumran." There are numerous
indications that suggest a pre-Qumran dating. The characteristic
theology, community designations, and polemic of the Qumran
community are not yet present in MMr. So, for example, while MMr
contains polemic against a group with whom it has halakic disagree
ments, it lacks the polemical terminology ofthe later Qumran literature
(e.g., "sons of the pit"; "seekers of smooth things," etc.). MMr lacks
the dualistic language (e.g., "sons oflight") and apocalyptic outlook of

33 The editors ofthe critical edition, John Strugnell and Elisha Qimron, disagreed
on this point. While Strugnell favors the view that MMT originated "in the Qumran
group, or in one of its antecedents" (DJD 10.121; cf. also pp. 113, 117, 120), Qimron
favored the view that the authors' group "is clearly the Dead Sea sect" (p. 175). Also
favoring a pre-Qumran setting is Florentino Garcia Martinez, "4QMMT in a Qumran
Context," Reading 4QMMT: New Perspectives on Qumran Law and History (ed. John
Kampen and Moshe J. Bernstein; Atlanta: Scholars Press, 1996) 15-27.
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Qumran writings (although see "Belial" in C 29).34 Finally, MMT is
concerned with intermarriage between priests and Gentiles (or priests
and laity) but not with the occupation of the high priesthood. That is
very different from later Qumran literature, such as the pesharim,
which are concerned with the issue of the occupant of the high priest
but are not concerned with intermarriage in the priesthood." All ofthis
supports the view that MMT comes from an early time in the history of
the group that would become the Qumran community, but that we
cannot speak of the text as coming from the Qumran community
itself."

(2) MMT may very well be evidence for a division within the
Zadokite priesthood. One ofthe most interesting things about MMT is
that the group represented by the authors espouses halakah that is
attributed to the "Sadducees" in rabbinic literature, while the opponents
of this group espouse halakah that is attributed to the "Pharisees" in
rabbinic literature." Since the classical sources seem to indicate that
the Sadducees and Essenes were different parties, scholars have sought
to explain the apparent anomaly that in MMTthe "Essenes" (ifwe call
the authors of the text by that name)38 hold Sadducean positions by

34 I follow the section divisions and line numbers of the "composite text" in the
critical edition (DJD 10.43-63). On "Belial" here see Chapter 6 (p. 319).

35 DJD 10.121 (Strugnell). On pp. 171-75 Qimron discusses the halakah on priestly
marriage. Cited on p. 171 n. 178a is a personal communication from Joseph M.
Baumgarten, who proposes that MMTB 80 has to do with intermarriage between priests
and Gentiles rather than priests and lay Israelites (see now also Joseph M. Baumgarten,
"The 'Halakha' ui Miqsat Ma'ase ha-Torah(MM1)," JAOS 116 [1996] 515-16). The
reconstruction of the end ofB 80 and the beginning ofB 81 is too uncertain to draw a
definite conclusion. For our purposes, the important point is that the polemic against
illegitimate marriages is different from polemic against a disputed occupancy.

36 Since the term ,n' does not appear in MMT it is best that we avoid the term
"community" to describe the entity that produced it, even ifit was the early yahad (that
is, the group that was in the process of forming what would become the yahadi that
produced it. The editors in DJD lOuse the words "group" (p. 121), "movement" (p.
120), and even "community" (p. 114). Henceforth I shall use the word "group."

37 DJD 10.116-17, 152-54, 161-62, 176; see further Joseph M. Baumgarten, "The
Pharisaic-Sadducean Controversies about Purity and the Qumran Texts," JJS 31 (1980)
157-69.

38 I do not think that we should call the authors of MMT "Essenes." That is to
denominate them according to a title that appears in the classical sources only at a much
later time. I use the term only to present the argument ofothers. One ofthe purposes of
the present volume is to show that we have to be very careful to distinguish between
different groups in Second-Temple Judaism (e.g., Essenes, Qumran, Damascus
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suggesting that what the rabbinic sources call the "Sadducees" may
have actually constituted more than one party.39 That hypothesis is very
likely to be correct. The name "Sadducee" (Greek l;uooo'\Jl(uioC;;
Hebrew 'p"~) is probably derived from "Zadok" (p"~), and the
Sadducean party probably originated among Zadokite priests. It will be
no surprise if, after the loss of Zadokite control over the temple in
175/172 Be, more than one party laid claim to the leadership of the
Zadokite priesthood. That will have happened first when Jason and
Menelaus were appointed high priests. To be sure, Jason was a
Zadokite (Oniad), but he will not have won support from priests in
conservative Zadokite circles (cf. Josephus, A..J.12.237-41; 2 Mace
4-5). After a short high priesthood he was replaced by Menelaus who
was probably not a Zadokite (Oniad) at all." Nor was the next high
priest, Alcimus, a Zadokite. With the (at least temporary) end of the
Zadokite high priesthood there will have been a struggle for the
leadership ofthe Zadokite priesthood." This may have led to a division
within the Zadokite priesthood. There was one group of conservative
Zadokite priests who eventually constituted the leadership of the
Qumran community. Other Zadokites, perhaps pro-Hellenistic priests,
eventually became the party ofthe "Sadducees" as usually understood.
That would explain why we find similar halakah in the group behind
MMI' and in the later reports on the views of the c"P"~ in rabbinic
literature. Thus we may suppose that behind MMI' lie the views of
Zadokite priests who were espousing traditional Zadokite halakah.?

Covenant). Although these groups may have been very closely related to each other, we
cannot simply assume their identity with each other.

39 DJD 10.116-17; Baumgarten, "Controversies," 157, 166-67.
40 According to A.J. 12.238-39 Menelaus (also called Onias) was a brother ofJason

(Jesus) and therefore son of Simon the high priest and an Oniad (see also 12.387;
15.41). But according to 2 Mace 4:23 Menelaus was the brother ofa different Simon
(cf. 3:4-6) and not an Oniad. See the note in Emil Schurer, The History ofthe Jewish
People in the Age ofJesus Christ (3 vols.; rev. ed.; Edinburgh: T & T Clark, 1973-87)
1.149 n. 30.

41 It has usually been thought that the Hasmoneans were non-Zadokites. Recently,
however, Alison Schofield and James C. VanderKam, "Were the Hasmoneans
Zadokites?" JEL 124 (2005) 73-87, have argued that they were Zadokites.

42 Thus there is no reason to call MMTan "Essene" work (see n. 38 above). MMT
is better called Zadokite (or even "Sadducean," if that term is understood broadly
enough) than "Essene."
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It has long been thought that dispossessed Zadokite priests played
a leading role in the Qumran community." We shall say more about
that later, but for the moment we may note that MMT can serve as
important confirmation ofthat view also. That is to say, what we have
in MMT is probably the halakah of a group of Zadokite priests who
were opposed to the adoption of a proto-Pharisaic halakah and an
alternative calendar by some in the priesthood (different from those
who became the Sadducees) and by the leadership in Jerusalem. This
group would eventually form the leadership ofthe Qumran community.
Such a hypothesis coheres well with the postulated early date for MM!'.
The document comes from a period when its Zadokite authors had
separated themselves from the priesthood in Jerusalem but had not yet
isolated themselves in a separatist community; nor had they hardened
into a separate "sect," such as the "Essenes." The authors are best
described as dissident Zadokites who preserved a traditional form of
Zadokite halakah and were opposed to other priests who had adopted
proto-Pharisaic halakah."

(3) That MM!' preserves a traditional form of Zadokite halakah is
supported by another observation that deserves to be treated separately,
namely, that there are affinities between MMT and the halakah of the
Damascus Document. Since others have demonstrated the affinities in
detail, it is unnecessary to repeat them here." Elsewhere I have argued
that much of the halakah of the Damascus Document is relatively old,

43 See, for example, Frank Moore Cross, "The Early History of the Qumran
Community," New Directions in Biblical Archaeology (ed. David N. Freedman and
Jonas C. Greenfield; Garden City, N.Y.: Doubleday, 1969) 72.

44 In agreement with DJD 10.121; cf. also Otto Betz, "The Qumran Halakhah Text
Miqsat Macase Ha-Torah (4QMMT) and Sadducean, Essene, and Early Pharisaic
Tradition," The Aramaic Bible: Targums in their Historical Context (ed. D. R. G.
Beattie and M. J. McNamara; JSOTSup 166; Sheffield: Sheffield Academic Press,
1994) 197; Lawrence H. Schiffman, "The Place of 4QMMT in the Corpus of Qumran
Manuscripts," Reading 4QMMT (ed. John Kampen and Moshe J. Bernstein) 98.

45 See Charlotte Hempel, "The Laws ofthe Damascus Document and 4QMMT," The
Damascus Document: A Centennial ofDiscovery (ed. Joseph M. Baumgarten, Esther
G. Chazon, and Avital Pinnick; STDJ 34; Leiden: E. 1. Brill, 2000) 69-84; and
Schiffman, "The Place of 4QMMT in the Corpus of Qumran Manuscripts," 90-94,
97-98. Some ofthe parallels adduced by Hempel and Schiffinan are too general to be
of probative value, but there seem to be enough examples of agreement between MMT
and the halakah ofthe Damascus Document, at least in the principles ofthe halakah and
sometimes also in the details (see especially Hempel's list on p. 82, and p. 93 in
Schiffman), to make a relationship between them probable.
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having roots in early Second-Temple Judaism, and that the Damascus
covenant that espoused this halakah consisted at least in part of
dissidentZadokite circles who were opposed to some ofthe policies of
the Zadokite priesthood in Jerusalem in the 3rd (and perhaps already
the 4th) century." It is likely, then, that the halakah ofthe Damascus
Document (or at least some of it) has a Zadokite origin. The agreement
ofMMI' with the Damascus Document speaks in favor of a Zadokite
origin for the halakah of MMI' also."

46 See Chapter 4, pp. 196-206,221-24,227.
47 It may also be noted that there are agreements between MMT and the halakah of

the Temple Scroll. Once again, other scholars have demonstrated the affinities, and it
is not necessary to repeat them here (see Schiffman, "The Place," 86-90, 97-98; idem,
"Miqsat Ma'aseh Ha-Torah and the Temple Scroll," RevQ 14 [1990] 435-57).
Schiffman has also pointed out some differences ("The Temple Scroll and the Systems
ofJewish Law ofthe Second Temple Period," Temple Scroll Studies [JSPSup 7; ed. G.
1. Brooke; Sheffield: JSOT Press, 1989] 245-50). Affinities between the Damascus
Document and the Temple Scroll have also been demonstrated (see Lawrence H.
Schiffman, "The Relationship of the Zadokite Fragments to the Temple Scroll," The
Damascus Document: A Centennial ofDiscovery, 138--43;Michael O. Wise, A Critical
Study, 139--47; Yigael Yadin, The Temple Scroll: The Hidden Law ofthe Dead Sea
Sect [New York: Random House, 1985] 230--32 and passim). Schiffman, "The
Sadducean Origins of the Dead Sea Scroll Sect," Understanding the Dead Sea Scrolls
(ed. Hershel Shanks; New York: Vintage Books, 1993) 44-45, observing that
sometimes "the Temple Scroll provides a scriptural basis when MMT cites only the
law," suggests that the exegetically based halakah of the Temple Scroll may give us
some insight into the Sadducean brand of literalism attributed to the Sadducees in
ancient sources. "They rejected laws unrelated to the Bible." Indeed, it is well know that
the halakah of the Damascus Document is also exegetically based (see Philip R. Davies,
"Halakhah at Qumran," A Tribute to Geza Vermes: Essays on Jewish and Christian
Literature and History led. Philip R. Davies and Richard T. White; JSOTSup 100;
Sheffield: JSOT Press, 1990] 44--45). As I have argued in Chapters 3 and 4 (see pp. 82,
83,98,221), the biblical basis for the exegetical origin of this halakah very likely lies
in Deut 29:28: the need to find out the hidden things of the law, which was accom
plished by "digging a well," that is, by exploring Scripture ever more deeply, to explain
Scripture via Scripture (cf. CD VI,2b-lla: God raised up wise men [o'o:m] to dig a well
['NJ]; lQ22 11,8-9, if the editors' reconstruction is correct [DJD 1.93-94]: God
commands Israel to choose wise men [c'o~n; perhaps with reference to Deut 1:13]
whose task is to explain ['NJ~] the law). Might this be the basis for Josephus's
statement (A.J. 13.297) that the Sadducees reject the Pharisaic oral tradition and accept
only the Bible? That does not mean, ofcourse, that the Sadducees did not interpret the
law, for it must always be interpreted. The exegetically based halakah ofthe Damascus
Document and the Temple Scroll may be an example of a "Bible only" approach.
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Another point of agreement between MMF and the Damascus
Document provides further support for the hypothesis that MMI'
contains a halakic tradition similar to that ofthe Damascus Document,
as well as the general outlook ofthe Damascus covenant. MMT, like the
Damascus Document, has an all-Israel frame of reference rather than
that of a particular community.48 I have argued in Chapter 4 that in its
origins the Damascus covenant was a covenant for "all Israel." That
suggests that MMI'comes from a time in history when the group behind
it was still conscious ofan all-Israel scope and purpose, and had not yet
isolated itself from the rest of Jewish society. We saw above that the
halakah of the yahad as we know it from the Rule of the Community
stands in continuity with that of the Damascus covenant. That the
halakah of MMI' is similar to that found in the Damascus Document
suggests that MMI' also stands in continuity with the Damascus
covenant and thus forms a bridge between the Damascus covenant and
theyaIJad.

(4) Prominent among the concerns of MMT is the matter of purity.
The authors accuse their opponents of not maintaining high enough
standards of purity (B 15,55-59,64-68,72-74) and of accepting all
kinds of legal interpretations and practices that lead to the defilement
ofthe temple(B 5, 8,41-42,49,54,58). The text leaves the impression
that the authors consider the temple to be practically in a constant state
of defilement because of the failure of the priests and the people to
safeguard purity. For this reason, I consider it probable that the group
behind MMI' has already decided to boycott the temple." In that
judgment I differ from the editors of the critical edition, who remark
that "MMT implies that the 'we' group regularly administered the
Jerusalem Temple. Qumran literature does not imply that, but rather the
opposite, sometimes e silentio and sometimes most specifically.?"
However, the editors give no evidence for the first part of their
assertion. When the "we" group says that "we have separated ourselves
from the multitude ofthe people [and from all their impurity] and from

48 In agreement with Hempel, "Laws," 71,73,81. Cf. also DJD 10.115: "From
MMT we learn that the sectarians did try to propagate their halakha elsewhere in
Israel." That differs from the later position oftheya/:lad, represented in IQS IX, 16-17,
which prohibits arguments with the community's enemies.

49 Cf. similarly Lawrence H. Schiffman, "The New Halakhic Letter (4QMMT) and
the Origins of the Dead Sea Sect," BA 53 (1990) 66.

so DJD 10.121.
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being involved in these matters and from participating with them in
these things" (C 7-8), that seems to imply that the "we" group has
turned away not only from the multitude ofthe people but also from the
temple ("participation with them in these matters" presumably
including participation in the temple). In CD XX,23-24 defilement of
the temple is connected with walking in the way of the people. It is
possible that in MMfalso the practices ofthe people of Israel are seen
as defiling the temple and making participation in the temple cult
impossible for the "we" group. The "we" group, however, has not yet
given up hope that the Jerusalem leadership will adopt its standards of
purity, so that they might be able to return to the temple. And there is
no evidence that the group has physically left Jerusalem to move to the
desert."

(5) The main halakic section of MMF (B I-C 9) addresses the
recipients of the letter in the second-person plural, while the third
section (the epilogue, C 10-32) addresses a single recipient in the
second-person singular. Moreover, the third section contains references
that suggest that the recipient addressed there was a political ruler of
Israel. In C 23 the authors call upon the addressee to "remember the
kings of Israel and contemplate their deeds," that is, they call upon the
recipientto learn from the experiences ofkings ofthe past: whoever of
them feared the Torah was delivered from trouble and forgiven sin. In
C 25-26 they give David as an example to be followed. The authors say
that they have sent the letter "for your [singular] welfare and the
welfare ofyour [singular] people" (C 26-27). Similarly, C 31-32 says
that "it will be reckoned to you as righteousness when you do what is
upright and good before" God, "for your welfare and for the welfare of
Israel." These lines strongly suggest that the recipient is a ruler of
Israel. By contrast, the earlier halakic section is probably addressed to
priests who are admonished not to forsake the Zadokite halakah for
proto-Pharisaic halakah.P Moreover, although the ruler is admonished
to follow the correct interpretation of the law given by the authors, the

51 If the group behind MMT considered Jerusalem, insofar as it was the "camp" (B
29-30), to be defiled, they may have felt obliged not only to cease participation in the
temple but also to stay outside ofJerusalem. As we shall see when we return to the Rule
ofthe Community, however, there is evidence that the yahad'e move to the desert did
not happen immediately upon the community's formation. So perhaps in MMT we
witness a period in the history of the group before it had departed from Jerusalem.

52 Schiffman, "The New Halakhic Letter," 69.
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leader is still addressed in respectful terms (C 27-28), and the authors
apparently have not yet given up hope that they can win over this ruler
to their side.

As the editors ofthe critical edition observe, this irenic attitude, so
different from the hostility towards the Jewish leaders in the later
Qumran literature, makes sense in light of 1QpHab VIII,8-11. There
we read with regard to the (or a) Wicked Priest that he was "called
faithful [or belonged to the faithful] at the beginning of his office, but
when he ruled over Israel he became proud and deserted God and
betrayed the law for the sake of riches."53 If the recipient of MMT is
none other than the Wicked Priest described in 1QpHab VIII,8-11, we
can understand the document as coming from the earliest period ofthis
(high) priest's office, the period when according to 1QpHab VIII,9 he
was considered to be "faithful." Given the polemic of MMT it may
seem difficult to believe that its authors viewed the recipient as
"faithful." It must be remembered, however, that the polemic regarding
halakah in B l-e 9 does not have in view the ruler himself, but rather
those (probably priests and the laity who follow them) who are
espousing an alternative halakah. Note that the authors of MMT
consider the recipient to "have wisdom and knowledge of the Torah"
(C 27-28). In other words, they view him in a friendly way. The
authors look upon the recipient as one who has not yet been completely
lost to their cause. They call on him to support their halakah and not
that of their opponents.

I shall not enter here into the vexing problem whether the Qumran
pesharim apply the epithet "Wicked Priest" to one priest only, or
whether they use the term for more than one priest. It seems likely to
me that the multiple references to the "Wicked Priest" (or simply the
"Priest") in the Habakkuk pesher may refer to more than one high
priest.54 For our purposes, however, itwill be helpful ifwe can identify

53 DID 10.118.
54 See William H. Brownlee, "The Wicked Priest, the Man of Lies, and the

Righteous Teacher-The Problem of Identity," JQR 73 (1982) 1-37; A. S. van der
Woude, "Wicked Priest or Wicked Priests? Reflections on the Identification of the
Wicked Priest in the Habakkuk Commentary," JJS33 (1982) 349-59; Timothy H. Lim,
"The Wicked Priests ofthe Groningen Hypothesis," JBL 112 (1993) 415-25; A. S. van
der Woude, "Once Again: The Wicked Priests in the Habakkuk Pesher from Cave 1 of
Qumran," RevQ 17 (1996) 375-84; Igor R. Tantlevskij, "The Two Wicked Priests in
the Qumran Commentary on Habakkuk," QC 5 (1995) 1-39 (Appendix C) (this is
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the Wicked Priest of 1QpHab VIII,8-1 1. The editors of MMT argue
that the most likely candidates for identification of the Wicked Priest
mentioned in 1QpHab VIII,8-11 are Alcimus, Jonathan, and Simon
Maccabaeus (less likely John Hyrcanus)." I think that there is signifi
cant evidence that supports an identification of the Wicked Priest in
those lines with Jonathan." A. S. van der Woude has argued that since
1QpHab IX,9-12 probably refers to Jonathan, and since that passage
already presupposes a rift between Jonathan and the Teacher of
Righteousness, it is "extremely doubtful" that VIII,8-11 also refers to
Jonathan." He proposes instead that the Wicked Priest of 1QpHab
VIII,8-11 be identified with Judas Maccabeus." But this reasoning
constitutes a non sequitur. It is only valid if we assume that there
cannot be more than one reference to Jonathan among the Wicked
Priest passages. But there is no a priori basis for such a limitation.
Even if 1QpHab IX,9-12 refers to Jonathan, which is quite possible but
not certain, VIII,8-11 could refer to an earlier time in Jonathan's
career, before the rift with the Teacher.

Moreover, the evidence of 4Q448 and 4Q523, texts that mention a
"(King) Jonathan," may give some additional support for viewing the
Wicked Priest of 1QpHab VIII,8-1 1 as Jonathan. 4Q448 includes a
prayer for "King Jonathan," namely, that God would rise on his behalf,

available from Enigma Press [Cracow - St. Petersburg], 1995); Timothy H. Lim,
"Wicked Priest," Encyclopedia of the Dead Sea Scrolls (2 vols.; ed. Lawrence H.
Schiffman and James C. VanderKam; Oxford: Oxford University Press, 2000)
2.973-76.

55 DJD 10.118-19.
56 It would be difficult to characterize Alcimus as having been faithful at the

beginning of his rule, as far as we know it. According to Josephus, Alcimus was
appointed high priest in 162 BC by Antiochus Eupator after the latter executed
Menelaus (A.J. 12.385,413). According to 1 Mace 7:9 Demetrius appointed Alcimus
in 161. But 2 Mace 14:3-14 suggests that Alcimus may have been reconfirmed rather
than appointed by Demetrius, and that would support Josephus's dating. That means
that we do not know what Alcimus's performance was like at the beginning of his term
(for about one year). However, 2 Mace 14:3 implies that he was faithless from the
beginning, and the descriptions that we do have of his term in office show that he
colluded with the Seleucid kings and betrayed the hasidim (1 Mace 7:8-25; 2 Mace
14:1-14). There is no reason to think that pious Jews ever considered him faithful.

57 van der Woude, "Once Again," 383.
58 Ibid.; see also van der Woude's earlier article, "Wicked Priest or Wicked Priests?"

354-55.
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give the people ofIsrael peace and, apparently, grant Jonathan success
in his wars. The first editors of 4Q448 argued that this "Jonathan"
could not be Jonathan, the brother ofJudas Maccabeus, since he did not
bear the title "king." Therefore he must be Alexander Jannaeus, also
known as Jonathan, who did bear the title "king."s9 However, subse
quent writers have argued that there is a very good chance that
contemporaries of Jonathan, son of Mattathias, did view him as a
king." Probably Jonathan would not have dared to accept the title of
king. According to 1 Mace 10:65 Jonathan was appointed "general and
governor" by King Alexander. Yet according to 1 Mace 10:20, when
Jonathan became high priest, King Alexander gave him a purple robe
and a golden crown. The author of 1 Maccabees interprets the robe as
a "holy vestment," but these accoutrements could have been viewed by

59 See Esther Eshel, Hanan Eshel, and Ada Yardeni, "Who Was He? Rare DSS Text
Mentions King Jonathan," BAR 20 (1994) 75-78; and "A Qumran Composition
Containing Part of Ps. 154 and a Prayer for the Welfare of King Jonathan and his
Kingdom," lEI 42 (1992) 208, 216-18; and DJD 11.404,412--413,422. See now also
Hanan Eshel and Esther Eshel, "4Q448, Psalm 154 (Syriac), Sirach 48:20, and
4QpISAI," JBL 119(2000) 645-59, where they suggest that column A of4Q448, which
contains material similar to the apocryphal Psalm 154, contained a prayer ofHezekiah
and Isaiah to God for deliverance from Sennacherib, and that columns Band C
connected this event with events in the reign of Alexander Jannaeus. Columns B and
C contained a prayer for the welfare of Jannaeus. The argument is highly speculative.

60 Geza Vermes, "The So-Called King Jonathan Fragment (4Q448)," JJS 44 (1993)
297-300; Emile Puech, "Jonathan Ie pretre impie et les debuts de la communaute de
Qumran," RevQ 17 (1996) 260-63; idem, "Le grande pretre Simon (III) filsd'Onias III,
le Maitre de Justice?" Antikes Judentum und Fruhes Christentum: Festschrift fur
Hartmut Stegemann zum 65. Geburtstag (ed. Bernd Kollman et al.; BZNW 97; Berlin:
Walter de Gruyter, 1999) 140-41; Andre Lemaire, "Le Roi Jonathan a Qoumran
(4Q448, B-C)," Qoumrtin et les Manuscrits de la mer Morte: Un cinquantenaire (ed.
E.-M. Laperrousaz; Paris: Cerf, 1997) 67, argues that, if 4Q448 is to be taken as
favorable to King Jonathan, then a date before 152 BC is difficult, since it was only
from after that time that Jonathan had the title "high priest," and it is unlikely that any
of his supporters will have given him the title "king." However, as others have pointed
out (e.g., Vermes, "The So-Called King Jonathan Fragment," 299-300), and as Lemaire
also recognizes, 2 Mace 2:16-18 suggests that the term "kingdom" could have been
used for the leadership of Judas (and Jonathan) even before any of the Hasmoneans
took the official title "king"; presumably the term "king" could have been used in the
same period as well. And some ofJonathan's early actions can have been seen as royal
in nature (cf. Puech, "Jonathan Ie pretre impie," 261).
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Jews as marks of'royalty." We might consider as a parallel situation the
fact that Herod Antipas, who was the tetrarch of Galilee and Perea
(Matt 14:1; Luke 9:7), could be called "king" (f3acrtAc'\J<;) by Mark the
evangelist (6: 14). Moreover, Geza Vermes has argued that the script of
4Q448 places its composition more likely in the second century BC
than in the first century BC.62 If that dating is confirmed, then it would
automatically exclude Alexander Jannaeus from consideration. Finally
it should be noted that the all-Israel framework of4Q448 B 3-4 makes
it rather difficult to date this text late (to the time of Alexander
Jannaeus)." Thus there is a strong possibility that the Jonathan of
4Q448 is indeed Jonathan, son of Mattathias.

Other evidence from 1 Maccabees can also be cited as support.
According to 1 Mace 9:23-3 1, after the death ofJudas Maccabeus (160
BC) the "renegades" and the "evildoers" rose (again) in all of Israel,
and Bacchides, a Friend of the Seleucid king and governor of the
province Beyond the River, appointed the godless to positions ofpower
over the land. The friends of Judas chose Jonathan to lead them in
battle in place of Judas. Jonathan accepted the leadership and "rose"
(avecr'tT\) in place of his brother Judas. In 157 BC, after battling the
renegades ofIsrael, Jonathan settled in Michmash, where he "began to
judge" (xpiVEtv) the people of Israel and destroyed the godless from
Israel (9:73). In biblical terminology, "judging" the people is the work
ofkings (among others). 64 One can understand that in this period, at the
beginning of Jonathan's "rise" to office ("OlS', lQpHab VIII,9; cf.
avecr'tT\, 1 Mace 9:31), the group behind MMT that would later

61 In this connection it may also be significant that 4Q388a 7 ii 8 speaks of three
who will rule ([,]~"o·) at or near the time ofAntiochus IV. Might this be a reference to
the three unfaithful high priests Jason, Menelaus, and Alcimus (cf. also 4Q3 87 3,4)? Or,
as the editor (Devorah Dimant) suggests (DJD 30.211), might it be "an allusion to three
of the Hasmonean rulers who did not possess royal titles" (she suggests Jonathan,
Simon, and John Hyrcanus I)? But if Jonathan could be said to have ruled (1"0) might
he also have been called "king" (1"0:"1) by some of his subjects? In any case, the text
would seem to suggest that the high priests of this era could be viewed in some way as
enjoying royal prerogatives.

62 Vermes, "The So-Called King Jonathan Fragment," 297; Puech, "Jonathan Ie
pretre impie," 258.

63 Cf. Puech, ibid., 263.
64 Forreferences, see BDB, 1047, under t:lE)~. Ofcourse the Maccabees are portrayed

in terms ofthe classic holy war tradition, so that Jonathan's 'Judging" is perhaps more
like the ancient judges of Israel than its kings.
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constitute the leadership of the Qumran community may have viewed
Jonathan as faithful and hoped that he would remain faithful-and that
he would adopt their viewpoint." After he was appointed high priest (1
Mace 10:20; A.J. 13.45), however, he became a Friend of the Seleucid
king (1 Mace 10:20; A.J. 13.85; cf. 13.146). The reference to the
Wicked Priest's corruption through power (1QpHab VIII,9-10) could
refer to Jonathan's appointment to the high priesthood by Seleucid
kings, his being a Friend of the Seleucid king Alexander, and his
alliances with Sparta and Rome.

In this connection we must also mention 4Q523, the second text that
mentions a "Jonathan." This text, like 4Q448, is perhaps to be dated to
the second half of the 2nd century BC.66 Puech has argued that 4Q523
1-2,2-3, 7, 9,11 may refer to an act ofplunder ofthe Jerusalem temple
by Jonathan." Jonathan is said to have plundered from both Jews and
non-Jews in 1 Macc 9:40; 10:87; 11:61; 12:31. That activity would
correspond to the accusation in 1QpHab VIII, 12 that the Wicked Priest
stole the "money ofthe peoples."" The Wicked Priest's "defilement"
(VIII,13) may refer to his failure to observe or to enforce the correct
regulations for purity as outlined in MMT. In conclusion, then, although
I do not want to rule out the possibility that there was more than one
Wicked Priest, I consider it likely that Jonathan, the brother of Judas
Maccabeus, was a (ifnot the)Wicked Priest, that he was the (singular)
addressee of MMT, and that during his rule in Israel there occurred a
pivotal change in the relationship between the group behind MMT and

65 In agreement with Hanan Eshel, "4QMMT and the History of the Hasmonean
Period," Reading 4QMMT (ed. John Kampen and Moshe J. Bernstein) 62-63: "'The
beginning of his public life before he ruled over Israel'-as we read above in
1QpHab-probably alludes to the years when Jonathan was in Michmash 'where he
began to judge the people' (l Mace 9:56-73)."

66 Puech, "Jonathan Ie pretre impie," 241-42; DJD 25.75.
67 Puech, "Jonathan Ie pretre impie," 266,267.
68 Puech, ibid., 266-67, suggests that Jonathan needed these funds for his building

projects in Jerusalem and for gifts to Kings Ptolemy and Alexander. That Jonathan as
high priest "robbed wealth from the men of violence who rebelled against God"
(1QpHab VIII, 11) is nowhere explicitly attested in the sources, but there may be a hint
of it in 1 Mace 10:61, which says that when Jonathan offered gifts of gold and silver to
Kings Ptolemy and Alexander, some "lawless men" (nnpdvouor) tried to confront him,
perhaps because the gifts were plunder from them (cf. also 11:25-26; and A.J
13.121-24, 133). However, their "lawlessness" was perhaps lawlessness towards
Jonathan as ruler rather than towards God.
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the leadership in Jerusalem, and specifically between the group behind
MMr and Jonathan himself.

The editors of 4Q448 point out that it is unusual to find a pro
Hasmonean text at Qumran. Indeed, a text supportive of Alexander
Jannaeus at Qumran would be particularly surprising in light of
4QpHos b (4QI67) 2,3 and 4QpNah (4QI69) 3-4 i 4-8, which are
highly unfavorable to Alexander Jannaeus." Therefore the editors
suggest that 4Q448 was composed outside the Qumran community, and
that a member of the community brought it to Qumran." However,
given the possibility that 4Q448 and 4Q523 do refer to Jonathan
Maccabeus, it seems to make better sense to correlate these texts with
MMr and to conclude that at the very beginning of Jonathan's rise to
power the group behind MMr was not yet irreconcilably opposed to
him. The group still considered him to be faithful (lQpHab VIII,8-9),
sought peace with him, tried to win him over to their views of the law
(MM]), and prayed for his welfare (4Q448).

When we take all five of these points together, we are able to draw
a composite picture ofthe circumstances in which MMrwas produced.
Sometime after the Zadokite high priesthood had been dispossessed, a
group ofZadokite priests, who belonged to the Damascus covenant, or
who at least espoused a halakah very much like it, separated themselves
from mainstream Judaism, and boycotted the temple. We may assume
that with them were lay persons who agreed with them. These people
probably even separated themselves from those in the Damascus
covenant who continued to participate in the temple cult. These priests
and lay people were opposed to what they saw as the defilement ofthe
temple through practices ofthe law that violated purity; they were also
opposed to persons (probably priests) who were espousing this
alternative (proto-Pharisaic) halakah.

They did not regard their separation as permanent. At this time in
Jerusalem there seems to have been a struggle over which hala
kah-traditional Zadokite or proto-Pharisaic-would be followed. The
authors ofMMr sought to win over the leader of the nation, who was
at that time probably Jonathan Maccabeus, to their side of the debate.
They wrote MMr to the leadership of the nation, addressing both the

69 See comments and references in DJD 11.414 n. 38. Cf. also Vermes, "The So
Called King Jonathan Fragment," 299.

70 DJD 11.413-15.



264 CHAPTER FIVE

ruler himself and some of the priests, urging them to accept and to
implement Zadokite halakah. They hoped that their missive would
bring a resolution to their dispute. The missive was probably written
and sent in the period after Jonathan arose to be leader over the nation
(l Mace 9:30) but before he became high priest (l0:20), that is,
between 157 and 152 BC.71 After an initial period of good relations,
however, the relationship between Jonathan and this group soured,
perhaps due to his rejection of its halakah (if 4Qppsa [4QI71] 3-10 iv
8-9 refers to MMl)72 as well as what this group saw as Jonathan's
arrogance and corruption. In addition, Jonathan's accession to the high
priesthood was viewed as a usurpation of the office that rightly
belonged to the Teacher of Righteousness." It is in light ofthis (later)
negative view ofJonathan that the polemic of 1QpHab VIII,9-13 must
be seen.

It is probable that the decision to boycott the temple had already
been made prior to the writing of MMI'. As we have seen, CD
VI,11b-VII,4a points to a time when some members of the Damascus
covenant broke away and entered a covenant that included a boycott of
the temple. This covenant eventually became the covenant of the
yahad. Thus CD VI,11b-VII,4a is to be assigned to the intermediate
period between the break-off of that group and the formation of the
yahad itself. MMI'is to be assigned to this same intermediate period.
I do not suggest that CD VI,11b-VII,4a and MMI' come from the same

71 The missive may have been written under the guidance of the Teacher of
Righteousness himself, if we identify the "Torah" of4QpPs8(4QI71) 3-10 iv 8-9 with
MMT. That identification is disputed, however, and may be wrong, especially if we date
MMTto the period 157-152 Be, which may precede the time that the Teacher joined
the community (152 BC?). See also Schiffman, "The New Halakhic Letter," 68. Puech,
"Le grand pretre," 142, prefers to date MMTto the very early period ofJonathan's high
priesthood.

72 See the previous note.
73 It is possible that 4Q523 1-2,2 refers to Jonathan's usurpation of the high

priesthood from the Teacher of Righteousness (ifwe read Jonathan as a subject ofmK,
and the latter as a hiph'il ofm' II, "to remove"; Puech, "Jonathan le pretre impie," 244,
suggests either the influence ofAramaic aph'el or scribal error [cf. IQS X,2] ), but this
is by no means certain (see Puech, pp. 264, 266). On p. 267 Puech proposes alterna
tively to read the first person '~'K as referring to God: it is a prophecy that God will
remove Jonathan from the high priesthood to the advantage of the Teacher. He also
proposes (pp. 244, 266) reading the verb as the equivalent to a hoph'al ("ont ete
repousses Jonathan [et X...").



FROMDAMASCUS COVENANT TO QUMRANCOMMUNITY 265

authors; but they are similar in that they both represent groups that
belonged or were closely related to the Damascus covenant and that
were alienated from the temple (perhaps they even come from the same
group). If we date MMTto between 157 and 152 BC, then we must
recall that already in the preceding two decades, under the pontificates
of Jason, Menelaus, and Alcimus, the temple had suffered defilement
at the hands of Hellenizing high priests. While Onias III (high priest
until 175 BC) was known for his piety (2 Mace 3:1; 4:2), and while the
laws were observed in Jerusalem during Onias Ill's priesthood (2 Mace
3:1), the temple was defiled under Jason (2 Mace 4:14), Menelaus
(5: 15; 13:8), and Alcimus (l Mace 9:54).74 It is not difficult to imagine
that already under the first of these impious high priests, ifnot earlier,
many pious Jews, including members of the Damascus covenant, may
have given up the temple as incorrigibly defiled. Moreover, if, during
this same period, when the Zadokites had lost the high priesthood, the
traditional halakah of the Zadokites was threatened by an alternative,
proto-Pharisaic halakah in Jerusalem, that will have been all the more
reason for conservative members of the Damascus covenant to boycott
the temple. Thus it is during the period 175-157 Be, I suggest, that
many members of the Damascus covenant decided to boycott the
temple. MMT was written when that boycott was already well under
way.

5.3.2 The Problem a/Purity

As we noted, a major concern of MMl' is that the practices of the
opponents of the authors do not preserve purity (rrne) (MMTB 3, 13,
23, 52, 54, 56, 65, 68). I contend that this issue-preservation of
purity-was a major cause of the rise of the yahad from out of the
Damascus covenant. In order to demonstrate this, we must investigate
the topic of "purity" (rrne) in the DSS.

In several places in 1QS there is reference to the "purity" (iT'iT~) of
the "Many" (VI,16, 25; VII,3, 16, 19) or of the "men of holiness"
(V,13; VIII,17) (cf. also VI,22; VIII,24). In these places, novices or
outsiders or those in the community who are to be punished for

74 The three priests who are criticizedfor faithlessness in 4Q387 3,4 are probably
to be identified with Jason, Menelaus, and Alcimus (cf. DJD 30.193).
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transgressions are separated from or prohibited from touching the i1,i1t!).

It is debated what exactly the term i1,i1t!) includes, but it clearly refers
to items whose purity must be preserved. In the first instance it seems
to refer to foodstuffs. In 11QTa (11Q19) XLVII,17 the term refers to
wine, oil, food, and liquids ofvarious kinds (cf. XLVII,6-7, 12-13). In
this case, the foodstuffs and liquids are intended for the temple. But the
usage elsewhere in the DSS indicates that i'I'i'It!) could include pure
foodstuffs for use outside of the temple also. Moreover, the "purity"
includes utensils used for the storage and preparation of such food
(XLVII,8-17). One might suppose that, as in rabbinic literature, it also
included such things as garments."

The fact that (full) members of the Qumran community in good
standing had (and presumably ate) rrne has sometimes been taken as
evidence that the community understood its meals to be a substitute for
temple worship." Josephus's description ofthe meals ofthe Essenes in
B.J. 2.129-32 has given further encouragement to that view. It is also
sometimes held that the purity of the community had to do with the
idea that the Qumranites thought of themselves as priests." That the
yahad regarded itself (at least in its fully developed stage) as a
substitute for the temple, and that its members viewed themselves
living and acting in some ways like priests, is correct. Ithas been
pointed out, however, that it will not have been possible for all
members of the community to observe all the laws for priests all the
time, although it seems that the members of the community attempted
to fulfill the laws for priests to the greatest extent possible.78 Moreover,
two other observations must be made. We now know from other

75 Saul Lieberman, "The Discipline in the So-Called Dead Sea Manual of
Discipline," JBL 71 (1952) 201-03, has pointed out the striking parallels between the
discipline of the yahad and the discipline of the Pharisaic /JiibCtrt1. These similarities
include regulation of initiates' access to rrne, which in rabbinic literature includes
food, utensils, vessels, and garments.

76 E.g., Yigael Yadin, The Temple Scroll (3 vols.; Jerusalem: The Israel Exploration
Society, 1977-83) 1.311.

77 Georg Klinzing, Die Umdeutung des Kultus in der Qumrangemeinde und im
Neuen Testament (SUNT 7; Gottingen: Vandenhoeck & Ruprecht, 1971) 106-16.

78 E. P. Sanders, Judaism: Practice & Belief 63BCE-66CE (London: SCM Press,
1992) 359-60. That the yahad had a rite for purification from corpse impurity (see
Sanders's item 6 on p. 359; and p. 531 n. 37) is most probable, given the texts to be
discussed below. But that still does not make all the members of the yahad priests,
since, as Sanders notes, priests were supposed to avoid corpse impurity.
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documents in the DSS that (1) i1'i1~ was a category that went far
beyond foodstuffs to include other kinds of items, as one might expect,
given the use of the term in rabbinic Judaism; and that (2) there were
items that were considered to be non-sacral rrme, that is, there were
items whose purity had to be preserved, not because they were to be
used for priestly purposes or for the temple, but because the purity of
the nation had to be preserved. In order to understand the latter point,
we must discuss the topic of i1'iT~ in the "camps."

In the period ofthe Second Temple, the requirement to preserve the
purity of the temple sanctuary could be read straightforwardly from
Pentateuchal texts such as Lev 15:31 and Num 19:13, which warn
against defiling the "tabernacle" C1~tDo) as the place of sacrifice (Lev
17:4). More complicated for interpretation, however, were those
passages in the Pentateuch that laid down regulations for the purity of
the "camp" (rmo), Several texts imply, or state directly, that the camp
must be kept pure (Lev 4:21; Num 5:1-4; 19:7; 31:24; Deut 23:11-12).
In the period of the wilderness wanderings, the period to which the
Pentateuchal regulations for the camp in the first instance refer, the
area of the "camp" was fairly easily circumscribed: it was the area in
which the people of Israel were literally encamped (Exod 19:16 and
passim). But how were these texts relating to the "camp" to be
interpreted for the Second-Temple period, with the people of Israel
settled in cities and villages throughout the land? What was the
"camp"? That was the question that had to be answered.

The interpretation of the "camp" was disputed in post-biblical
Judaism. The Ci1"~no ofNum 5:3, taken as a plural, allowed interpreters
to distinguish between different camps within the nation. As Sifre Num
§1 (on Num 5:3; Horovitz edition, p. 4) shows, rabbinic tradition
distinguished between the camp ofthe divine presence, the camp ofthe
Levites, and the camp of the Israelites. Such a distinction could find
support in the fact that the biblical text itself refers to a camp of the
Levites in Num 2: 17 (cf. also 1Chr 9:18), which could be distinguished
from the camp(s) of the Israelites (Num 1:52-53), as well as, perhaps,
from the tabernacle (1:53). Once this distinction was made, it was
possible to limit the applicability ofvarious laws ofpurity to only one
or two of the camps. Moreover, as the passage from Sifre Num shows,
the rabbis defined even the camp of Israel (the outermost camp) as
extending only to the "gate of Jerusalem." In other words, the three
biblical camps were all confined to Jerusalem (cf. also t. Kelim B. Qam.
1:12). In this way the rabbis could restrict the applicability of the
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various biblical laws on purity in large measure to the temple and to the
city of Jerusalem itself,"

By contrast, more rigorous groups in Second-Temple Judaism, such
as are represented by the Damascus Document, MMr and the Temple
Scroll, read Num 5:3 in such a way that the biblical laws on purity
applied to all the "camps" ofthe nation, that is, also to the camps ofthe
Israelites, with their cities, villages, and settlements, and not just to the
temple and its city.80 On this reading the purity laws applied to the
cities, villages, and settlements of Israel much more stringently than in
rabbinic tradition. 81 Even in this more rigorous interpretation, ofcourse,
the laws applied in different measure to different "camps," so that
Jerusalem required a higher degree ofpurity than the other cities." To
give an example, this meant that while sexual intercourse was prohib
ited in the city of the temple (the "camp" of Jerusalem) (CD XII, 1-2;
cf. l l Q'I" [IlQI9] XLV,II-12), it was not prohibited in the other

79 Cf. Yigael Yadin, The Temple Scroll: The Hidden Law ofthe Dead Sea Sect,
170-71.

80 As Jacob Milgrom, "The Scriptural Foundations and Deviations in the Laws of
Purity of the Temple Scroll," Archaeology and History in the Dead Sea Scrolls (ed.
Lawrence H. Schiffman; JSPSP 8; Sheffield: JSOT Press, 1990) 85-89, points out, this
rigorous ("maximalist") view is also a result of reading the purity laws in light of the
Holiness Code's concern to require purity throughout all the land.

8\ A tripartite division can be found in MMT B 29-32. When this passage defines
"outside the camp" as being "the encampment of their cities" (outside Jerusalem), this
should not be taken to mean that the cities were not to be held pure. The text is
fragmentary here, but the context apparently has to do with the slaughter of sacrificial
and non-sacrificial animals. The definition ofthe cities ofIsrael as being "outside ofthe
camp" is probably relevant only to the question ofslaughtering and does not imply that
the cities were not subject to purity regulations. See DJD 10.145, 167-68.

82 The distinction is nicely illustrated by MMTB 29-31 and B 59--62.Jerusalem is
the "camp," more specifically, the "camp of holiness." As such, it is the head of the
camps ofIsrael. A lower degree ofpurity is required for areas outside ofJerusalem than
in Jerusalem. But the cities oflsrael are also "camps," that is, the "encampment oftheir
cities" (CiI-'.u rme), There are therefore no grounds for making a distinction between
"urban halakah" and "camp rules" in the Damascus Document, as was once proposed
by Ariel Rubinstein, "Urban Halakah and Camp Rules in the 'Cairo Fragments of a
Damascene Covenant,'" Sef 12 (1952) 283-296. The "camp" terminology is biblical
and can refer to the cities. The problem with Rubinstein's hypothesis can be illustrated
by the fact that Rubinstein argues (p. 285) that the halakic material in CD X, 1o-XII, 18
relates to the city (or town) situation, and yet there is a reference to the "camp" in X,23.
See also the comments in Charlotte Hempel, The Laws ofthe Damascus Document:
Sources, Tradition and Redaction (STDJ 29; Leiden: Brill, 1998) 11-"2.
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cities (the other "camps") (CD VII,6-7; XIII,16-17).83 Another
example: In the ideal vision ofthe Temple Scroll, pure food and liquids
that were to be brought into Jerusalem could not be transported in hides
ofanimals that had been slaughtered in the other cities; they could only
be transported in hides ofanimals that had been sacrificed in the temple
nior- [11Q19] XLVII, 11-18).

Nonetheless l l Q'I" (11Q19) XLVII,3 is clear: "their cities will be
pure.?" Not only Jerusalem and the temple must be kept pure, but also
the cities must be kept pure. That means that there were items, both in
the temple and in the cities, whose purity must be preserved. The term
il'il~ is used in reference to items that were subject to defilement
(impurity). On the one hand, there is the "purity of the temple" (n'il~

ilJ'PQil; XLVII, 17). That refers to items to be used for the temple that
are subject to defilement, such as wine, oil, food, and other liquids
(XLVII,6-7, 12-13). On the other hand, il'il~ refers to things, even
outside of the temple, and things besides food and liquids, that are
susceptible to impurity. So, for example, when a man dies at home, "all
the utensils of wood, iron, and bronze, and all the utensils for which
there is purity (rrnne)" must be purified (XLIX,13-15). From

. XLVII, 15-17 it is clear that there is a kind ofpurity independent ofthe
purity required for the temple: "If you sacrifice [an animal] in my
temple, it is pure for my temple; and if you slaughter it in your cities,
it is pure for your cities." It is possible for an item, in this case the skin
ofa clean animal, to be pure for the cities, but not pure for the temple.

It is clear that rigorists among Palestinian Jews read Num 5:1--4 to
mean that all of the cities ofIsrael, and not just the temple and its city,
had to be kept pure. Therefore they sought to preserve a very high
degree of purity in the cities as well as in the temple. Complete purity
was, ofcourse, not possible. For example, sexual intercourse results in
impurity (Lev 15:18), but the Damascus covenant did not prohibit it
(CD VII,6-8). However, the Temple Scroll prescribes that

83 For further discussion of the different levels of purity required in the temple city
and in the other cities, see DJD 10.169 n. 170; and Jacob Milgrom, "Studies in the
Temple Scroll," JEL 97 (1978) 514-16.

84 See further Yadin, The Temple Scroll, 1.277-80, 291-92, 305--06; idem, The
Temple Scroll: The Hidden Law of the Dead Sea Sect, 170-72; and Milgrom,
"Scriptural Foundations and Deviations in the Laws of Purity," 83-99.
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in everycityyou shallmakeplacesfor those contaminatedwith leprosy
and with sores and with scabs so that they do not enter your cities and
defile them; and also for those with a discharge and for women when
they are in their menstrual impurity and after childbirth, so that they do
not defileintheirmidstwiththeir impurity requiringseparation. (IIQTa

[IIQI9] XLVIII,14-17)

This text banishes lepers from the cities until they are healed, while it
probably quarantines other impure persons within the city." Again, this
prescription is somewhat less stringent than the prescription for the city
ofJerusalem, from which all impure persons were to be excluded until
they were purified (XLVI, 16-18). Still, the prescription of
XLVIII, 14-1 7 was clearly intended to preserve to a very high degree
the purity called for in Num 5:1-4.

To be sure, the Temple Scroll is idealistic. The kind of quarantine
that 11QTa XLVIII, 16 envisions for women in impurity may never have
been practiced even among the most rigorous Palestinian Jews of that
time." However, we cannot simply dismiss the prescriptions of the
Temple Scroll as only idealistic. In at least two cases the Damascus
Document confirms that purity regulations known to us from the
Temple Scroll were practiced, or at least that there was an intention to
practice them." Morever, there are other texts that show that there were
some rigorists who excluded, or at least sought to exclude, those who
were impure from the purity (nii1~) until they were fully purified, and
that they did this in order to maintain the high level of purity that the
Temple Scroll sought to uphold. According to 11QTa (11Q 19)
XLIX,16-21 those who were defiled by a corpse could not approach
the "purity" (i1ii1~) until they had been purified of their corpse
impurity. This involved bathing in water and washing one's clothes on
the first day, and then by bathing in water, washing one's clothes, and
being sprinkled with the waters ofpurification (rru '0) on the third and

85 See DJD 10.169 n. 170; Milgrom, "Studies," 516. The healed leper in cities other
than Jerusalem was probably quarantined apart from other impure people until he was
fully purified (see DJD 10.168; 4Q274 1 i 1-2).

86 See Baumgarten, DJD 35.80, who notes, however: "the Falashas have had special
huts for these women up to modem times."

87 Cf CD XII,17-18 on the defilement of nails and pegs by a corpse with 11QTD
XLIX,I4-16; and CD XII, 1-2 on the prohibition of sexual intercourse in Jerusalem
with 11QT8 XLV, 11-12 (see further Schiffman, "The Relationship of the Zadokite
Fragments to the Temple Scroll," 139, 141).
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seventh days. This process of purification is based on Num 19:14-22.
There are, however, two differences from the biblical text. First, the
Temple Scroll calls for bathing and washing of clothes along with
sprinkling on both the third and seventh days, while Num 19:19-20
calls for all ofthese only on the seventh day (and only sprinkling on the
third day). Second, the Temple Scroll prescribes bathing and washing
ofclothes on the first day. There is no rite ofpurification prescribed for
the first day in Numbers. Jacob Milgrom explained the first-day
purification as a means ofremoving a layer of impurity. Although full
purification (and access to the temple city) would not be achieved until
the seventh day, this initial purification would allow access to non
sacral things." Milgrom's explanation has been remarkably confirmed
by the new "purification" texts from Cave 4, which show that the kinds
of purification requirements that the Temple Scroll prescribes were in
fact followed. We find in these texts that some rigorists extended the
process used for purification from corpse impurity-bathing and
washing ofclothes on the first, third, and seventh days, and sprinkling
with the il'~ '0 on the third and seventh days-to other forms of
defilement, such as genital discharges and probably also menstrual
impurity (4Q274 2 i 1-3; 4Q284 1 i 6-7[?]; see also 4Q414 2 ii 2_5).89
Out of this practice there developed a category of those who were
"temporarily impure" (C'O'il 'NO~) that is, those whose purification took
seven days (4Q514 1 i 5, 8). Such persons were to be denied access to
the purity ofthe camp. Since such people were allowed to remain in the
camp for the seven days, however (see below for an explanation ofwhy
this allowance was made), it was necessary to find a way to protect the
purity of the camp (cf. 4Q274 1 i 6-7). The solution was to have the
"temporarily impure" undergo an initial purification (called the
"beginning" of purification [4Q514 1 i 4, 7]), which provided
"temporary purification" (C'Mj) rrne) (4Q512 1-6,5), presumably the
kind of first-day ablution that the Temple Scroll mandates for corpse
impurity (4Q274 1 i 5,8-9; 2 i 7; 4Q514 1 i 4-7). A first-day purifica
tion is already prescribed by the Torah for leprosy (Lev 14:8). This

88 Milgrom, "Studies," 513-14.
89 For a discussion ofhow this extension may have happened, see Baumgarten, OlD

35.83-87 (and pp. 83-84 on 4Q284 1 i 6-7). See also 4Q512 1-6,1-9 (and
Baumgarten, p. 83). On 4Q414 see the comments of Esther Eshel in DlD 35.138. But
see also Milgrom's discussions of the homogenization of purification practices in the
works cited in the next note.
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first-day purification was extended to other forms of impurity through
"homogenization" of the Torah's purity regulations, similar to the
extension of the regulations for purification from corpse impurity to
other forms of impurity. 90 This initial purification made it possible for
the "temporarily impure" to eat from a lower order of food while
avoiding the purity of the camp. Although this food was of a lower
level of purity than the "pure food," even its purity was to be safe
guarded by an initial ablution." On the seventh day, the defiled person
was made (completely) pure through sprinkling, bathing, and washing
of garments, and only then would he be allowed access to "all their
purity" (11QTa XLIX,20-21 ; cf. also 4Q2742 i 3), including pure food.

In this way the camps could ensure the highest possible maintenance
of purity. Since food and particularly drink were susceptible to
defilement, the designation ofsome food (and other items) as rrme, and

90 On the homogenization of the purity regulations, see Jacob Milgrom, "Scriptural
Foundations and Deviations in the Laws ofPurity," 92-95; idem, "First Day Ablutions
in Qumran," The Madrid Qumran Congress: Proceedings ofthe International Congress
on the Dead Sea Scrolls, Madrid 18-21 March 1991 (ed. Julio Trebolle Barrera and
Luis Vegas Montaner; 2 vols.; STDJ 11; Leiden: E. 1. Brill, 1992) 2.567.

91 Jacob Milgrom, "4QTohoraft
: An Unpublished Qumran Text on Purities," Time

to Prepare the Way in the Wilderness: Papers on the Qumran Scrolls by Fellows ofthe
Institute for Advanced Studies ofthe Hebrew University, Jerusalem, J989- J990 (ed.
Devorah Dimant and Lawrence H. Schiffman; STDJ 16; Leiden: E. 1. Brill, 1995)
67-68, argues that the prohibition of eating before the first day ablution was not a
matter ofpurity but ofsanctions: eating was prohibited as a way offorcing compliance
with the purity regulation. However, 4Q274 2 i 7 clearly indicates that even the purity
ofcommon food had to be protected, though not to the same degree as the il'jj~ of the
camp (line 3). I would suggest that 4Q514 I i 4-10 also has to do with protecting the
purity of (common) food and not with sanctions. Contrast this with the interpretation
of Milgrom, "First Day Ablutions," 568-70, who in this case also understands the
prohibition in the sense of sanctions. I take the '111 with mN~~J in lines 7 and 8, hence
"[while] still in his impurity," rather than in the sense "any more," with the verb "to
eat," as Milgrom suggests, which he takes to mean that "the impure person, who clearly
has been restricted to ordinary food, is forbidden to eat any food." That line 6 (cf. also
line 10) stipulates that during the seven days of purification the impure will eat their
bread "according to the regulation ofpurity" also indicates that protection ofthe purity
ofcommon food was the concern (cf. Baumgarten in DJD 35.126; contrast Milgrom,
p. 569). In any case, Milgrom is correct that this halakah does not contradict IIQ'P
LXIX,2D-21, which has to do with contact with the higher degree ofpurity (p. 570; see
also Milgrom's comments in The DeadSea Scrolls: Hebrew, Aramaic, and Greek Texts
with English Translations. Volume J: Rule ofthe Community and Related Documents
led. James H. Charlesworth; TUbingen: J. C. B. Mohr (Paul Siebeck), 1994] 177).
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other (common) food as of a lower level of purity, offered a way to
keep a careful watch over purity. The first-day ablution provided a way
for all the impure (except the leper) to remain in the (ordinary) city
(camp), and to eat, without the risk ofdefiling the purity ofthe ordinary
city. As we have seen, the Temple Scroll lays down that lepers were to
be banished from the city, and those with discharges, menstruating
women, and women after childbirth were to be quarantined. Interest
ingly, the Temple Scroll does not call for the banishment or quarantine
ofthe corpse impure, even though Num 5:2-3 could be read in such a'
way as to call for their removal from the camp. Milgrom suggests that
a close reading ofNum 19:14-22 may have led to the conclusion that
the corpse impure could remain in the camp with free mobility. A
careful exegete may have noticed that the phrase, "and then he may
enter the camp," used in other cases where purification occurs outside
the camp (Num 19:7; 31:24; see also Lev 14:8; 16:26, 28) is not used
in Num 19:14-22, which suggests that the corpse impure of this
passage never left the camp. Moreover, the exegete would have noticed
that the purification rite for corpse impurity itself implies that the
corpse impure remains in the camp (Num 19: 17-18, 20).92 Thus a
distinction could be made by exegetes: Num 5:2-3, calling for
expulsion of the corpse impure (and other impure persons) from the
wilderness camp in which God dwells, applies to the camp of Jerusa
lem, while Num 19, containing a statute for "all time" (19:21), that is,
for Israel settled in its cities, allows the corpse impure to remain in the
ordinary camp (city)."

We see, then, that the process for purification from corpse impurity
in the Temple Scroll was developed in order to allow the corpse impure
to remain in the ordinary camp, which required a lesser degree ofpurity
that the camp ofJerusalem, rather than being banished or quarantined,"
By contrast, the corpse impure would be expelled from the camp of
Jerusalem." Yet even in the ordinary camp the corpse impure had to

92 Milgram, "Studies," 515.
93 Ibid., 516.
94 Milgram, "Scriptural Foundations and Deviations in the Laws of Purity," 88,

points out thatallowing someof the impureto remain inthe campsoutsideof Jerusalem
was probablybased on the priestlycode's limitationof holiness to the sanctuary, which
stands in some (unresolved) tension with H's doctrine that all of the land is holy.

95 The extant parts of the Temple Scroll do not explicitly expel the corpse impure
from the temple city. But see the commentsofMilgrom, "Studies," 515 n. 44.
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stay away from the "purity" (n'iit~) until he was fully purified. The
process of purification from corpse impurity in the Temple Scroll had
the purpose of preserving the highest level of purity (rrne) possible
while allowing the impure to remain in the ordinary city. The texts that
extended this process of purification to other forms of impurity
(4Q274, 4Q284, 4Q414, 4Q512, 4Q514) had the same goal. Note, for
example, 4Q274 1 i 5-6, which says that the menstruant "must not
mingle during her seven days, in order that she not defile the camps of
the sanctities [or holy ones] of Israel," implying that the menstruant
was free to move about in the city; but she was obligated to do what she
could do to protect the purity of the camp. Thus the process of
purification from corpse impurity became the model and framework for
purification from certain other forms of purity (but not leprosy):
bathing, washing ofclothes, and sprinkling with the waters ofpurifica
tion (n1) '0). In every case, the purpose was the same: to distinguish
clearly between purity and impurity." to protect the "purity" (rrme)
from impurity to the highest degree possible while allowing the impure
to remain in the "camp," and so to allow the impure access to ordinary
things while denying them access to higher purities.

That this was the purpose ofthe purification halakah-to allow the
impure to stay in the camp, while still protecting the n,n~-is con
firmed by the actual life of the Damascus covenant and the yahad. To
begin with the strictest discipline: even in the fully developed disci
pline of the yahad, those who had not yet completed the full two-year
regimen were allowed to live (as probationers) in the community (1QS
VI,16), but were denied access to the "purity" (i1'ii~) until they had
completed one full year (VI,16-17). Likewise, those who had been
accepted into the community but then suffered moral failure were
allowed to remain in the yahad (they were only expelled for deliberate
violation; cf. 1QS VIII,21-23), but were denied access to the il'i1~ until
they had been purified from their moral failure (lQS VII,2-3, 17-18,
21-22; VIII,24-26). Yet even those who were denied access to the
"purity" were allowed to eat common food (1QS VI,25). Thus we find
in the yahad the same kind of distinction between the "purity" and
common food that we find in the purification texts, the "purity" being
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accessible only to those in the community who are completely pure."
Similarly in the Damascus covenant, those who suffered moral failure
were to be excluded from the rrne, but were not expelled from the
camp (CD IX,16-23).98 The Damascus covenant does seem to have
expelled those who sinned "with a high hand" (i10, '~J) until they were
"purified to return" (J'W? '~l '11) (X,3), but that is no surprise, since
Scripture calls for the extirpation of such a one (Num 15:30-31). The
discipline that denies the impure access to the i1'i1~ but allows them to
stay in the camp never had high-handed sins in view." Thus the
Damascus covenant also follows the same pattern as the yahadand the
purification texts (permission for the impure to remain in the camp, but
without access to its purity).

We see, then, that i1'i1~ had a very clear purpose: to maintain the
highest standards of purity within the camp, without requiring
expulsion or quarantine. Therefore the fact that the men of the yahad
ate "pure food" (i1j~) originally may have had nothing to do with the

97 Jodi Magness, The Archaeology ofQumran and the Dead Sea Scrolls (Grand
Rapids: Eerdmans, 2002) 127-29, 154, has argued that the architectural design of
Qumran corresponds to the notion ofpure and impure space in MMT and in the Temple
Scroll.

98 CD XX, Ib-8a reflects a different situation: not the camps of the Damascus
covenant, but the congregation of the men of perfect holiness, which is probably a
forerunner of the yahad. It seems that when the congregation of men who walk in
perfection was first being established (cf. 1QS VIII, 1Q-II), no breach of the
commandments could be tolerated. Expulsion from the congregation was necessary
until the man was purified from moral failure. Compare the discipline in this passage
with 1QS VIII, 16b-19 and VIII,2Q-IX,2, and see my discussion of the relationship
between these passages in Chapter 2 (pp. 67-68).

99 1QS VIII, 16-17says that anyone who rejects the commandments "with a high
hand" (i10, '~:J) is not to be permanently expelled, but he is to be denied access to the
rrne and is not to be included in the council of the community "until his deeds have
been purified from all sin" (".11 ,,~o '~W.110 '~T~ 'WN '.11). This discipline seems to
represent akind ofhybrid, combining the discipline of CD X,3 (temporary expulsion)
with the discipline that denied access to il'iltl but allowed the sinner to remain in the
community. Such a hybrid discipline was made possible by the distinction between full
membership in the yahad and the probationary period. The result is that the high
handed sinner can eventually be readmitted. But IQS VIII,2Q-IX,2, which represents
a more recent discipline than VIII,16b-19 (see Chapter 2, pp. 67-68), carefully (one
might even say, more properly) distinguishes between high-handed sins and lesser sins
in a way that VIII, 16b-19 does not: the high-handed sinner is permanently expelled;
those who sin unintentionally are denied access to the ;"I,i1tl but have the opportunity for
readmission to full membership.
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idea that their meals were a substitute for temple worship or that they
were priests eating in priestly purity, as is sometimes argued.'?" While
that idea may have eventually developed,'?' the original understanding
was that the designation of some items, including food, as i1'i1~ was
necessary in order to maintain the highest standards ofpurity within an
enclosed community, in which there was bound to be impurity from
time to time.!" but where the impure were not to be expelled, except
for high-handed violations. So also the extension ofrites ofpurification
with i1'~ ~o (lQS 111,4, 8-9), along with bathing (rn,) in water (o~o:J)

100 Cf. Hannah K. Harrington, The Impurity Systems ofQumran and the Rabbis
(SBLDS 143; Atlanta: Scholars Press, 1993) 56-57 who, basing herself on Jacob
Milgrom, Leviticus 1-16 (AB 3; New York: Doubleday, 1991) 968-71, argues thatthe
Qumran community lived in the status ofthe ordinary city of the Temple Scroll and not
ofthe temple or the temple city. We cannot assume, however, that the purification texts
represent the whole ofQumran regulations for purity, or, indeed, that the purification
texts are specifically Qumranic. We must also reckon with the possibility that at
Qumran there were varying degrees of sanctity and therefore also varying degrees of
purity requirements, and that parts of the community may have in fact been regarded
as like the temple. See the next note, as well as the observations ofMagness (n. 97). See
also the important article ofMilgrom, "Scriptural Foundations and Deviations in the
Laws ofPurity," 85-89, where he argues that the "rnaximalist" position on purity that
we find in the Dead Sea Scrolls (and in some rabbinic literature) probably has its roots
in the Holiness Code (H), which demanded purity of all those who inhabit the land of
Israel, so as to maintain the holiness ofall the land. In this sense-the whole land itself
is holy-there is a kind of extension beyond the temple of the purity required for
holiness.

101 I do not agree with Harrington (ibid., 57,66) when she argues that the Qumran
community never considered themselves to be a substitute for the temple, but foresaw
that status only for the eschaton. (But see also ibid., 66, where she allows that the
community by means ofpurification "could equal the purity status ofpriests as they ate
their terumot." And Harrington adopts the community-as-temple view in "Purity,"
Encyclopedia ofthe Dead Sea Scrolls [ed. Schiffman and VanderKam] 2.727.) In IQS
V,13 and VIII, 17 the rrne is called the "purity of the men of holiness." The men of
holiness are elsewhere defined as those who "walk in perfect behavior" (VIII, 18). As
is clear from IX,8, the "men of holiness" who "walk in perfect behavior" were those
who formed the nucleus ofthe community that understood itselfto be a replacement of
the temple (IX,3-6; cf also VIII,4-II). Therefore it may be that eventually the "purity"
came to be understood as pure, sacred food, but that was not necessarily its original
sense.

102 The (probable) exclusion of women from the yahad will have eliminated
menstrual, childbirth, and ziibti impurity, but corpse impurity and impurity related to
male discharges could not be eliminated. And of course there was still impurity
connected to moral failure.
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(III,S), will have had the purpose of maintaining the highest degree of
purity possible within an enclosed community and of allowing access
to the n'i1~. 103

5.3.3 The Origin ofthe yahad as a Refuge from Impurity

I suggested in the previous section that a major cause of the rise ofthe
yahad was the concern for the preservation of purity. The foregoing
discussion of purity will enable us now to substantiate that claim. It is
striking that although much has been written on the origin and history
ofthe Qumran community, relatively little has been written specifically
on the origin of the concept of the 1n".In other words, while much has
been written about possible reasons for the rise of the community
(separation from the temple, disagreement over adherence to the
Teacher, etc.), the actual origin of the concept of the 1n" has received
somewhat less treatment. Here I shall attempt to fill that void.

The most plausible proposal that has been made previously is that
the concept is derived from Deut 33:5. That text speaks ofthe gathering
together (1n") of the tribes of Israel, and Otto Betz suggested that the
Qumran community interpreted the passage as referring to the
eschatological gathering of Israel. While this is an attractive·proposal,
the emphasis that we find in 1QS on the gathering ofa community from
within Israel, rather than on the eschatological gathering of"all Israel"
(including women and children) such as we find in 1QSa, suggests that
Deut 33:5 is not the most immediate origin of the concept, although it
may lie in the background.!"

103 As the presence of miqwiiot at Qumran shows, the members of the yahad
practiced rites of physical purification. The requirement of moral purity came in
addition to, not in place of, physical purity.

104 Otto Betz, "The Eschatological Interpretation of the Sinai-Tradition in Qumran
and in the New Testament," RevQ 6 (1967) 90-91. He points to 1QSa 1,1, where there
may be an allusion to Deut 33:5 (,n'~] C~OKil~; note, however, that this is a reconstruc
tion). 1QSa 1,1 is potentially illuminating. It is possible, however, that this line belongs
to a later Zadokite recension of the Rule ofthe Congregation (see Charlotte Hempel,
"The Earthly Essene Nucleus of IQSA," DSD 3 [1996] 259). The publication of the
4QSE (4Q Serekh ha- 'Edah) (4Q249a-i) fragments may give some support to the
hypothesis that the line belongs to a later recension. The oldest manuscripts from this
collection show no evidence ofparallels to 1QSa I,1-3. Since the texts are fragmentary,
however, it is hazardous to draw any firm conclusions. An allusion to Deut 31: 11-12
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Another proposal, also attractive, is that the technical term ,n"
comes out ofthe conception ofa community of men and angels. Peter
von der Osten-Sacken shows that the root ,n" (as verb, adverb, and
substantive) appears frequently in that connection. lOS There are,
however, two objections to this proposal. First, in the community
foundation documents lQS V,I-13a and lQS VIII,I-16a there is no
reference to the community of men and angels, although the word ,n"
appears in them. Second, lQSa II,3b-9a and CD XV,15b-17, which
prohibit the admission of the impure or the handicapped because ofthe
presence of "holy angels," use the word "congregation" (rrte), but the
root ,n" does not appear. One might have expected the use of the root
,n" in this context if the intimacy between men and angels were the
origin of the idea.

Since neither of these explanations of the origin of the concept of
the ,n" is completely satisfactory, we should look for other
possibilities.!" I would like to explore the possibility that the founda
tional documents ofthe yahad may give us more direct insight into the
origins of the concept. We shall begin therefore by looking at 1QS
V,I-13a and VIII,I-16a, which read like community foundation
documents.

We have seen above that the entrance procedure in 1QS V,7-10 has
roots in older tradition. According to 1QS V,7 (=4Q258 1 i 5-6), those

in 1QSa 1,4following closely upon a (possible) allusion to Deut 33:5 in IQSa I, I might
speak in favor of the original unity of these lines.

105 Peter von der Osten-Sacken, Gott und Belial: Traditionsgeschichtliche
Untersuchungen zum Dualismus in den Texten aus Qumran (SUNT 6; Gottingen:
Vandenhoeck & Ruprecht, 1969) 223-24, and p. 224 n. 5.

106 Johann Maier, "Zum Begriff ,n' in den Texten von Qumran," ZAW 72 (1960)
148-66, discusses the way of fife ofthe community in terms ofseparation from others
and unity with each other, but gives little consideration to the origin ofthe concept. At
the end of his article he suggests that these aspects of the ,n'-separation and
unity-might point to a priestly or cuitic origin for the concept, but acknowledges that
there is no OT evidence for that, and in the end he concludes that "[e]ine sichere
Antwort aufdie Frage der Vorgeschichte des ,n'-Begriffes dOrfte aufGrund der bisher
veroffentlichten Texte nicht moglich sein" (p. 165). This article has been reprinted in
Karl Erich Grozinger et aI., ed., Qumran (Darmstadt: Wissenschaftliche Buch
gesellschaft, 1981) 225-48. S. Talmon, "The Sectarian ,n' - A Biblical Noun," VT 3
(1953) 133-40, argues that already in the OT ,n' has the meaning "covenant." His
argument is not compelling; in any case he does not offer an explanation for the
Qumran community's adoption of the concept. See also 1. C. de Moor, "Lexical
Remarks Concerning yahad and yahdaw" VT 7 (1957) 350-55.
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who enter the yahad enter more specifically the "council of the
community" (1n"il n~,l)). It is clear that the term 1n"il is being used here
in the technical sense ofa discrete community. We find the term being
used in an apparently non-technical sense, however, in 1QSa 1,26. Here
the 1n" n~,l)-note the unarticulated form-s-seems to be an almost ad
hoc meeting of a council, a kind of convocation that was foreseen for
judicial, military, or other purposes. A parallel to lQSa 1,26 appears in
the fragment 4Q249b, which has been dated to the first half ofthe 2nd
century BC.107 Even if that dating should be doubted, this part of 1QSa
most likely comes from the parent movement of the Qumran commu
nity, and not from the Qumran community itself (note the "all Israel"
and generally non-Qumranic nature of 1QSa I, I-II,10, apart from
clearly secondary additions). 108Thus we may suppose that the technical
use of1n"(il) in the yahadgrew out ofthe non-technical use ofthe word
in the parent movement. 109

But even if that explains the origin of the term, it does not yet
explain the origin ofthe yahad as a permanent entity. For that we must

107 See DJD 36.550.
108 In agreement with Hempel, "The Earthly Essene Nucleus of 1QSA," 256-69.
109 Besides 1QSa 1,26, the root 1n"appears as a substantive in 1QSa 1,27b; 11,2, 11,

21. In 11,18 it appears to be a substantive (the doubled article may be a mistake). In
11,17it is used as an adverb ("together"), or as a substantive functioning as an adverb
("gather to a table ofunitedness"="gather to table together"). The root appears in 1,9
also, probably as a verb (cf. 1QS V,20). It is possible that the section 1QSa 11,11-22
belongs to a later recension of the document, since parallels are found only in the later
of the 4QSE fragments (DJD36.543). Thus the appearances of the root in that section
probably cannot be used to establish the origin of the concept at Qumran. The
difference between the non-technical 1n"n~JJ? in 1QSal,26 and the (probably) technical
1n"jT n~.tl? in 11,2 and 11,11 must be noted. That the usage in 11,2 is technical is supported
by the likelihood that 11,2, like 1,1-3, comes from a later Zadokite recension in the
Qumran community (cf. Hempel, ibid., 256-60). In addition, 1,27b may also belong to
that redactional stage. That part of the line is fragmentary and may be modeled after
11,2. All of this supports the secondary nature ofl,27b; 11,2; and 11,11-22. Thus none
of these places can be regarded as probable sources for the origin ofthe concept of the
1n" any more than 1,1 can be so regarded.

The usage of 1n" in 1QSa 1,9 as a verb remains a possible origin of the concept.
However, as noted in the main text, the congregation described in 1QSa (based on
"families" or "clans" [mnDlDo); or houses ofthe fathers [n':lK); see 1,9;1,25-11,2) seems
not to be that of the Qumran community. Thus in both 1,9 and 1,26 1n" is used in a
general, non-technical sense. The technical usage Of1n"as we find it in the Rule ofthe
Community seems to come from a later time; it probably developed from the earlier,
non-technical usage in 1QSa.
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look more closely at the community foundation documents. In 1QS
VIII,7-8 (cf. also 4Q258 2 i 2 and 4Q259 11,14) the community is
called the "tested rampart, the precious cornerstone...its foundations
will not shake or move quickly from their place." This is a paraphrase
ofIsa 28: 16-19. The "rampart" or "cornerstone" is then further defined
as a sanctuary, a "most holy [holy ofholies] dwelling for Aaron" (lQS
VIII,8). Isaiah 28:14-15, the immediately preceding passage, reads:

Thereforehear the wordofthe LORD,youscoffers (p~" 'iD~R), who rule
this people in Jerusalem; for you have said, "we have made a covenant
withdeath,andwith Sheolwe haveanagreement; whenthe overwhelm
ingscourgepassesthrough,it willnot cometo us; for we havemade lies
our refuge, and in falsehoodwe have taken shelter."

This is the place from which the name "scoffers" or "men ofmockery"
(p~"i1 'iD~~) (in Jerusalem) is derived, the term used ofthe followers of
the "Man ofthe Lie" (:Jl;:'il tD"N) (also known as the "Scoffer," P~"i1 tD"~)

in the DSS (CD 1,14; XX,II, 15; 4Q162 11,6-7, 10). These people are
further characterized as "traitors" (CD 1,12) and as having "rejected the
law" (4Q162 11,7).Isaiah says that the scoffers have taken refuge in lies
and that, in the coming crisis, they will be destroyed (28: 18-22). On the
other hand, the tested rampart will be preserved (28: 16).

It would be possible to read this text from Isaiah to mean that God
establishes the precious rampart inresponse to the scoffers, that is, God
establishes the rampart as a refuge for the protection ofthe righteous. 110

I suggest that that is exactly how the yahad read this text. God
established the community as a refuge for the righteous, to be separated
from the "scoffers" who take refuge in lies. At this point we may bring
Mic 2:11-12 into the discussion. Micah 2:11 reads: "If someone were
to go about uttering empty falsehoods (:Jl;:' iPiO' rm), saying, 'I will
preach to you of wine and strong drink,' such a one would be the
preacher (:'J"~o) for this people." This verse is the source for the epithet
"the Preacher" (:'J"~o) or the "Spreader/Preacher ofthe Lie" (:Jl~i1 :'J'~o)

used of the "Man of the Lie" in 1QpMic 8-10,4; 1QpHab X,9; CD

110 Cf. IQHa XIV,26-27 [Suk. VI,26-27], where the community is described in the
words ofIsa 28: 16-19 as a foundation, made of tested stones that will not be shaken,
in contrast to the spreaders of lies who wander off on paths far from God's heart
(XIV,I9-21 [Suk. VI, 19-21)). Here those who are enticed by lies appear to be former
members ofthe Teacher's community. See also IQHaX,18-19 [Suk. 11,18-19], where
there is an allusion to Isa 28: II in a similar context.
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IV, 19-20 (cf. also CD 1,14). In the next verse, Mic 2: 12, God promises
that he will gather Israel and set them "together" (,"') like sheep in a
fold. As I shall show below, the Qumran community's belief that it
served as a substitute for the temple was based on Scripture, and on the
belief that the community itself was the fulfillment of Scripture. The
community's self-understanding as a substitute for the temple arose
early, but it may not have been part of the community's initial
constitution. I suggest that the community's earliestself-understanding
was also based on Scripture, and on the belief that the community was
a fulfillment of Scripture, specifically, of Isa 28: 14-22 and Mic
2: 11-12. As he promised through the prophets, God established a group
"together," as a community (,n' from Mic 2: 12), III initially to be a
"sure foundation" (cf. Isa 28: 16) for the righteous, specifically, to be
a refuge from the "scoffers" (cf. Isa 28: 14) and the "Spreader/Preacher
of the Lie" (cf. Mic 2:11).

There are other considerations that make it probable that the yahad
arose as a "refuge" for the righteous, to be separated from the "scoff
ers." Fragments 5 and 6 of 4Q177 (which with fragment 8 probably
constituted the first column of 4Q177) consist of a catena of biblical
texts that deals with the sufferings ofthe community in the last days. I 12

Two biblical texts that are strung together in 4Q 177 5-6,7-10 are Ps
11:1-2 and Mic 2: 10-11. The text is fragmentary, but there is enough
there to confirm that these texts are present, and we can see how they
have been interpreted. Psalm 11:1-2 in full reads thus:

11:ITotheleader. OfDavid. Inthe LORD Itrust; how can you say to me,
"Flee like a bird to the mountains; II :2forlook, the wicked bend the bow,
they have fitted their arrow to the string, to shoot in the dark at the
upright in heart."

The pesher included either all ofverse 11:1and 11:2, or only 11: Ia and
11:2. A decision depends on how wide the column was, a point on
which scholars disagree.!'" In any case, the pesher continues by
interpreting the psalm verses to mean that "[men] (will?) flee (",J'

III In Mic 2: 12 ,n"is of course an adverb, but the term could be borrowed and made
into a noun. Already in the OT there is some fluidity between the substantival and
adverbial uses of the word.

112 See Annette Steudel, Der Midrasch zur Eschatologie aus der Qumrangemeinde
(4QMidrEschaf·b

) (Leiden: E. 1. Brill, 1994) 211,214.
113 Ibid., 83-84.
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['1~]JN)...like a bird from its spot and [will be exiled from its (their?)
land] (['~'NO il]~~' ,o'poo "~[~~)." Steudel debates whether-era is part
of a designation for the (whole) community, or perhaps part of a
designation for a group within the community, for example, those who
followed the "Man of the Lie.,,1l4 It is most likely, however, that it
designates the community insofar as they found refuge from the "Man
of the Lie" in "exile." There are three pieces of evidence for this
contention: (1) As Steudel herself notes, the ones who are persecuted
here, "like a bird," are the "upright in heart" of the psalm. Surely that
applies to the community. (2) Immediately before Ps 11:1-2 is
introduced in the pesher, there appears the word P~~i1, which is almost
certainly a reference either to the "Scoffer" (J'~~i1 iD'IN), that is, the
"Man of the Lie," or to his followers, the "men of mockery" ('1iDJN
p~~il). The word appears in connection with a citation of Isa 32:7,
which speaks ofthose who "devise wicked devices" and "ruin the poor
with lying words." No doubt there was here a reference to the perni
cious influence ofthe "Scoffer" or the "men ofmockery." It would be
most natural that a reference to the community's finding refuge from
the "Scoffer" or the "men of mockery" should follow, and that is
presumably the function ofthe subsequent citation ofPs 11:1-2. (3) In
l Ql-l" XII,7-9 [Suk. IV,7-9] the hymnist, who is here the Teacher of
Righteousness,115 says of his opponents in words reminiscent of Ps
11:1-2 and of 4Q177 5-6,9: "for [they do] their deeds in folly; for I
have been rejected by them, and they do not esteem me when you make
yourself great through me; for they drive me from my land ('~jNO) like
a bird (,,~~~) from its nest." That this part of the psalter is in the
hymnist's mind is confirmed by the allusions to Ps 12:3 in IQlf"
XII,IO, 14 [Suk. IV,10, 14]. Lines 7-9 are probably a reference to the
Teacher's "exile" (rrr») in the community (cf. 1QpHab XI,4-6). So also
in 4Q177 5-6,9 the reference to "exile" is probably a reference either
to the community's "exile" in the desert or at least to its separation.
That there is a close connection between IQll" XII [Suk. IV] and
4Q 177 is also supported by the fact that there are allusions to Isa
32:6-7 in lQHa XII, 10-1 1 [Suk. IV,lO-ll], just as in 4Q177 5-6,6.

114 Ibid., 85.
115 Gert Jeremias, Der Lehrerder Gerechtigkeit(SUNT 2; Gottingen: Vandenhoeck

& Ruprecht, 1963) 211, 213.
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Thus we may assume that 4Q177 5-6,8-9 also refers to the "exile" of
the community.

After the citation and interpretation of Ps 11:1-2, 4Q177 5-6,10
cites and interprets Mic 2:10-11, the very text that speaks of the
"Preacher (of the Lie)." Since the text is fragmentary, there is again
some question whether all of 2:10-11 was quoted or only part of it,
depending on the width of the column. Steudel thinks that only
2: lOb-II was quoted, whereas John Strugnell argued that the whole of
2:10-11 was quoted.!" I think it more probable that the whole of both
verses was quoted. As we have seen, Ps 11:1-2 is interpreted as
referring to the exile ofthe community. Micah 2:10 begins: "Arise and
go O;:,~, ,o'p); for this is no place to rest." That is the most natural
connection with Ps 11:1: the community must "flee" because, as the
prophet Micah said, "this is no place to rest." Thus I propose that the
whole ofMic 2:10-11 was cited, with 2:10a picking up the theme of
the community's "fleeing," its "arising and going."

From where must the community flee, and why must it flee? This is
the crucial point. Micah 2:10 reads in full: "Arise and go; for this is no
place to rest, because of uncleanness (iiNO~) that destroys with a
grievous destruction.t'Y' The reason that the community must "flee,"
why it must "arise and go," is the threat of impurity. Micah 2:11 then
continues with the words about the "Preacher" (~,..~o), and 2: 12 speaks
ofGod's gathering of Israel "together" (,n~).

It must be granted that 4Q177 is quite late. Steudel dates the
document convincingly to between 71 and 63 Be. u 8 Although
occasionally skepticism has been voiced about the value of the

116 Steudel, Der Midrasch zur Eschatologie, 86; John Strugnell, "Notes en marge
du volume V des 'Discoveries in the Judaean Desert of Jordan,'" RevQ 7 (1970) 242.

117 A variant reading i101NO or iT01NO OJ.lO is proposed in BHS in place of'nsee in Mic
2:10. The text in the minor prophets scroll from Wadi Murabbat is fragmentary (see
DJD 2 [part 1], p. 193). In general MT's iTNO~ is to be preferred as the probable reading
at Qumran, even if it represents a corruption of the original. For discussions of the
textual problems in this difficult section of Micah, see James Luther Mays, Micah: A
Commentary (Philadelphia: Westminster Press, 1976) 66-72; Delbert R. Hillers, Micah
(Hermeneia; Philadelphia: Fortress Press, 1984) 34-37; Francis 1.Anderson and David
Noel Freedman, Micah: A New Translation with Introduction and Commentary (AB
24E; New York: Doubleday, 2000) 294-99.

118 Steudel, Der Midrasch zur Eschatologie, 207-10.
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pesharim for reconstruction ofthe history ofthe Qumran community, 119

I am convinced that they preserve reliable historical information about
the Teacher and about the fortunes ofthe Qumran community. The case
is analogous to Jesus and the gospels. Although the canonical gospels
were written approximately between 35 and 70 years after the death of
Jesus, they still contain reliable historical material about him. Likewise,
ifwe date the death of the Teacher to about 110 Be, 4Q 177 is not any
further removed from the death of the Teacher than the gospels are
from Jesus. Some ofthe other Qumranpesharim were probably written
even closer in date to the life of the Teacher.!" Of course the early
career of the Teacher and the early years of the community lie farther
back. There is no reason to doubt, however, that community traditions
were preserved by the Teacher and also by those who survived him.
This is especially the case if, as seems quite possible, the Teacher
himself was responsible for the development of the pesher method at
Qumran, and his followers continued it by putting into writing exegesis
inspired by him.!" The preservation of traditions about community
origins in such a context is not only possible but probable.

Therefore I propose that 4Q 177 5-6,7-10 preserves a community
tradition about the rise ofthe 1n'. The men who came to form the yahad
(though at the time they were not yet called a yahadi, had to, or at least
decided to, "flee" from where they had previously been, in order to
escape impurity (Mic 2:10). They were threatened by impurity at the
hands ofthe "Preacher of the Lie" (the "Scoffer") and his followers. It
should be pointed out that we do not have to assume that the "exile" to
the desert coincided with the formation ofthe yahad. In fact, as I shall
show below, there are good reasons to think that the move to the desert
happened only some years after the formation ofthe yahad. But 4Q 177
is retrospective, looking back over the whole history of the yahad up
until its writing. Thus the author could draw on Ps 11:1-2 to thematize
the "exile" ofthe yahad even ifthat happened only some years after its
formation. On the other hand, the words ofMic 2:10, "arise and go, for

119 E.g., the (at times) overly skeptical work of Phillip R. Callaway, The History of
the Qumran Community: An Investigation (JSPSup 3; Sheffield: JSOT Press, 1988)
135-71,210.

120 The pesharim probably all date from the period between 100 BC (or 110 BC) and
40 BC (James H. Charlesworth, The Pesharim and Qumran History: Chaos or
Consensus? [Grand Rapids: Eerdmans, 2002] 118).

121 Cf. Charlesworth, ibid., 39. See also pp. 77-78.
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this is no place to rest, because of uncleanness that destroys with a
grievous destruction," could be applied to a group that simply decided
to separate itself from impurity, even without moving to the desert.

In fact, Ps 11:1-2 does not figure in 1QS V,1-13a or VIII,1-16a,
which is not surprising, if the community drew on the psalm only
retrospectively, after its move to the desert (and so after 1QS V,1-13a
and VIII,1-16a had been written). But the community tradition that I
have proposed behind 4Ql77 5-6,7-10 (cf. also l Qll" XII,7-12 [Suk.
IV,7-12]) agrees remarkably well with my proposal regarding IQS
VIII,7-8, namely, that the yahad understood itselfto be a refuge for the
righteous established by God for protection from the 1'~~ "iD~N (cf. Isa
28: 14).122 But we have not yet seen any evidence that the earliest
foundational documents of the yahad reflect the influence of Mic
2:10-12, as 4Q177 5-6,7-10 does, with the possible exception ofthe
word ,n". Is there any such evidence? I suggest that there is evidence
of at least indirect influence.

As we have seen, 1QS V, 1-13a describes a simple procedure for
entrance into the covenant that stands very close to the procedure for
entrance into the Damascus covenant in CD XV,5b-15a. A major
difference, however, is that in 1QS entrance is into a community
(yahady; while in CD XV,5b-15a entrance is into a covenant "for all
Israel." There is another important difference. In CD XV,7 the one who
enters the covenant is to tum away from "his corrupt way" (';"'0
ilnniD~il). In 1QS V, 1-2 those who enter the covenant are to "separate
themselves from the congregation ofthe men of injustice" (n,uo "'~il"

"'Uil 'iD~N) and to constitute a community in law and possessions. What
is this "congregation ofthe men of injustice"? Is it simply the "people"
(of Israel) (cu), from whose "path" the members of the Damascus
covenant were to tum aside (CD VIII,8/XIX,20)? The fact that we have
to do with a "congregation" indicates that it is a very specific group of
people. Can we say more about this congregation?

In 1QS V,10-11 we read again that those who enter the covenant of
the yahad swear "to separate themselves from all the men of injustice"
("'Uil "iD~~ ""0 "'::li1~)," men who "walk in the way of wickedness."
These men "are not numbered in his [God's] covenant" ('::liDnil N'"
,n"i::l::l). We read also in V,18 of men who "are not numbered in his

122 Note also that lQH8 XII,16 [Suk. IV,16], which I have suggested has close
affinities with the community tradition of4Q177 5--6,7-10, draws on Isa 28:11.
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covenant" (,n',~~ '~iVm N'l~) and who are to be separated (~"~il~). The
parallels suggest that the men ofV,13b-20a are the "men of injustice."
But can we say more about them? There are two important clues to
their identity. First, it is said of these men that "all their deeds are
impurity before him [God]" ("~£l~ il1" Cil'iVUO ~,~,). Precisely the same
is said of the "congregation (rns) of traitors" (CD 1,12), those who
came under the influence of the "Scoffer" (1,14), those who "sought
easy interpretations" (1,18). God's wrath was kindled against their
congregation (cn1u), for "their deeds are impurity before him [God]"
("~£l~ il1~~ Cil'iVUO). These parallels strongly suggest that the men of
lQS V,13b-20a are precisely the followers of the "Scoffer," followers
of the "Man ofthe Lie," and not novices or members ofthe community,
as has sometimes been proposed. 123A second clue gives further support

123 Most unlikely is that 1QS V, 13b refers to a ritual bath before meals for members
ofthe covenant (so Hempel, "Community Structures," 85; and Hannah K. Harrington,
The Purity Texts [London: T & T Clark, 2004] 23, 38). And although parallels with
IQS VI,I6-17 and VIII,23 might suggest that the subject of V, 13b-20a is either the
novice or the one banished from the community due to transgression, there are several
observations that make it more likely that the subject is the "men of injustice": (1)
Already in 1QS the "men of injustice" are the most recent subject, but the connection
is even closer in 4Q256 5,8 and 4Q258 1 i 7-8, where the statement about separation
from the "men of injustice" (parallel to IQS V,lO) is followed immediately by the
section parallel to 1QS V, 13b-20a, implying even more strongly that the subject ofthat
section is the "men of injustice." Although in IQS V,13b the subject is in the singular,
in V, 16 the plural returns. In 4Q256 5,8 and 4Q258 1 i 7-8 there is a plural subject
immediately following the "men of injustice," but then a singular subject following in
4Q256 5,9 and 4Q258 1 i 8. The rapid change in number suggests that the text has been
disturbed, and IQS V,13b-20a and its 4QS parallels are probably an interpolation.
Nonetheless, the close proximity to the reference to the "men of injustice" suggests that
they are the subject of the passage. Sarianna Metso, The Textual Development ofthe
Qumran Community Rule (STDJ 21; Leiden: E. 1.Brill, 1997) 114, also thinks that the
subject is the "men of injustice" (and see n. 23 on the same page for the view that at
least some of the passage is an interpolation). See now also Charlotte Hempel, "The
Community and Its Rivals according to the Community Rule from Caves 1 and 4,"
RevQ 21 (2003) 53. (2) The fact that the "waters" for purification are said to be
ineffective for the subject ofthis passage, insofaras purification requires not only water
but also "turning away from wickedness," is reminiscent of 1QS 11,25-111,6, where the
one who "does not enter the community" cannot be purified by water. That suggests
that the subject of V, 13b-20a is also one who has not entered the community. While
that would not require that the subject be a "man of injustice," it is not incompatible
with that hypothesis, and it does probably exclude from consideration as the subject of
the passage the novice or the one who has transgressed in the sense ofVIII,22-23. In
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for this hypothesis. In V,15 the members of the yahad are warned to
remain at a distance (pM''') from these impure men in "every matter"
(,~, ~,:;,~), "for it is written [Exod 23:7], 'you shall remain at a distance
from every lie'" (pn,n 'piV '~i ~,:;,o). In its original context Exod 23:7
warns against pervertingjustice in the lawcourt. Thus a 'piV ,~, means
there something like a "false charge" or a "fraudulent case." But the
author of IQS V,13b--20a clearly takes 'piV '~i to mean anything that
is involved in falsehood, lies, or deceit, as V,14b-15a shows, which
says that the member ofthe yahad should not associate with the impure
man in his "work" or in his "possessions," or indeed "in any matter"
('~i ~,:;,~). Given that the impure men ofV,13b-20a are thus impli
cated in lies, it becomes very probable that they are followers of the
"Preacher of the Lie."124

The "men of injustice" or the "congregation of men of injustice"
(lQS V,I-2, 10), then, are to be identified with the "men ofmockery,"
the followers ofthe "Scoffer" or the "Preacher ofthe Lie," "those who
seek smooth things."!" Thus we have at least an indirect connection
with Mic 2:11 in the community foundation document IQS V,I-13a.
The followers of the "Preacher of the Lie" are said to constitute a
"congregation" in 1QpHab X,10 (a "congregation in deceit," 'PiV~ niS);
4Q 162 11,10; 4Q 163 23 ii 10; 4Q1693-4 ii 5. It has long been supposed
that these "men of mockery" who "seek smooth things" are to be
identified with the Pharisees (or at least include Pharisees). 126 I
consider this opinion to be entirely correct, although for the earliest
period we might wish to call them proto-Pharisees and reserve the term

any case it has nothing to do with bathing before the meal. (3) The fact that the subject
ofthe passage is associated with "lies" (V,15) indicates that the problem has to do with
incorrect interpretation of the law (cf. lQpHab X,IO, 12; 4QpNah 3--4 ii 2,8; 4QpP SB

[4Q 171] 1-2 i 18-19), not merely laxity in practice.
124 There is one more possible piece of evidence connecting the men of IQS

V, 13b-20a with the followers ofthe Man ofthe Lie. According to V,19, "all those who
despise his [God's] word (,,:::l, "llK)O ,,~) he [God] will destroy from the world."
Although the vocabulary is slightly different, this may be an allusion to Isa 5:24-25
("they have despised ['llKj] the word [n,cK] ofthe Holy One oflsrael," the consequence
of which is that God will destroy them). This verse from Isaiah is interpreted of the
"men ofmockery" (=followers of the Man of the Lie) in 4QIsab (4QI62) 11,6-10.

125 It is generally recognized that the "men ofmockery" and "those who seek smooth
things" are two different epithets for the same group (see Stegemann, Entstehung,
141--42, 183).

126 Ibid., 229-30.
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"Pharisees" for a later period, when they are first identified as a party
according to Josephus's history in the second half of the 2nd century
Be (A.J. 13.171-73). The term "seekers of smooth things," or "those
who give seductive interpretations" (n,p~nil ~iDi") is drawn from Isa
30:10, where the prophet condemns the people for asking the prophets
to speak to them "smooth things," the latter in Hebrew being M1p~n. The
yahad used that word as a pun in the pesharim to refer to what it
viewed as its opponents' interpretation (iDi') of Scripture that resulted
in "smooth" (seductive, lenient) halakot (m~~il).127

We have seen that in MMTthe authors polemicize against a halakah
that is proto-Pharisaic. This document gives examples of the kinds of
"easy interpretations" that the yahad found objectionable. Many of
these objections involved disputes over purity. I shall give three
examples: (1) the authors ofMMThold that liquid streams poured from
a pure vessel into an impure vessel were not pure, nor do such streams
act as a separative between pure liquids and impure liquids (B 55-58).
In the Mishnah the Sadducees accuse the Pharisees ofholding precisely
the opposite view (m. Yad. 4:7; m. Tehar 8:9). As Qimron has noted,
this dispute will have had important consequences for the purity of
miqwaot and ofthe water channels of the temple. 128 (2) The authors of
MMT are of the view that healed lepers should not be allowed to eat
sacred food until after sunset on the eighth day (B 71-72), while
rabbinic halakah allowed the healed leper to eat sacred food before
sunset on the eighth day (m. Neg. 14:3):29 The authors of MMT are
clearly polemicizing against a group that held a view like that of the
rabbis in the Mishnah, probably (proto-)Pharisees. (3) The authors of
MMT hold that all the participants of the red cow ritual-the one who
slaughters the cow, the one who bums it, the one who gathers its ashes,
and the one who sprinkles the waters of purification for corpse
impurity-must wait until sunset to be pure (B 13-16; cf. also 4Q277
1 ii 2). According to the Mishnah, the sages did not require sunset for

127 We shall see below examples of the more lenient proto-Pharisaic halakah on
matters of purity. The "seekers of smooth things" were also accused of "looking for
loopholes" and "breaking the precept" (CD 1,18-19). From a later time we have
examples ofrabbinic enactments that in effect abolished certain of the laws of Moses.
See George Foot Moore, Judaism in the First Centuries ofthe Christian Era: The Age
ofthe Tannaim (3 vols.; Cambridge: Harvard University Press, 1927-30) 1.259-60.

128 DJD 10.162.
129 See the discussion in ibid., 166-170.
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purity. As long as the priest had immersed, he (being a febil! yom) was
considered pure. In fact, the Mishnah says that the sages used to defile
deliberately the priest who was to bum the cow, then have him
immerse, and then sprinkle the waters of purification immediately,
without waiting for sunset, in order to spite the Sadducees (m. Parah
3:7). The authors of MMTwould have undoubtedly viewed the more
lenient procedure of their (proto-Pharisaic) opponents as invalid; in
their view all who followed the opponents' teaching would have
remained impure, and would have perpetually defiled the temple (Num
19:13,20).

Given that the opponents in MMT represent a proto-Pharisaic
halakah, advocating "easy" (mp~n) halakot, we are justified in
assuming that the opponents in MMTcan be identified with, or perhaps
better, are forerunners of, the primary opponents ofthe yahad, namely,
those who are later called the "seekers ofsmooth things," the followers
ofthe "Preacher ofthe Lie," and the "men ofmockery" in the pesharim
and other documents. They are the "congregation of the men of
injustice" (IQS V,I-2), whose deeds are impurity before God
(V,19-20; CD 11,1), from whom the men of the yahad must separate
themselves (lQS V,I-2, 10, 14-15).

I propose, then, that the primary reason for the separation of the
group that would become the yahad was a felt need to separate from
those who were too lenient in their halakah, which resulted in
impurity, 130 They had to "arise and go" away from the "impurity" (Mic
2:10) caused by the "men ofmockery" (Isa 28:14) and their leader, the
"Preacher of the Lie" (Mic 2:11). For this purpose God established a
1n" (Mic 2:10), a rampart (Isa 28:16), as a refuge for the righteous (IQS
V,I-13a; VIII,1-16a). Qimron has similarly argued that "[fJrom MMT
we learn the reasons for the schism...the fact that only matters of
practice are mentioned in MMT confirms the view that it was not

130 Hempel, "The Community and Its Rivals," 52, has also drawn attention to the
significance ofseparation from the "people ofinjustice" in the emergence ofthe yahad,
although she does not identify those people with the "men of mockery" as I have: "A
highly significant phenomenon that emerges from the present passage in both JQS and
4QSVb [i.e., lQS V,7c-20a and parallels] and several other passages that deal with the
people of injustice is their location at a defining moment, perhaps even the defining
moment, in the community's emergence...The relationship ofindividual members to the

. people of injustice goes straight to the heart of the community's identity." See further
pp. 57, 58-59, 61, 81 in Hempel's article.
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dogma, but law that was apt to produce lasting schisms in Judaism. It
can be seen once again how important the laws of purity were to all
parties of that period."!" Of course, the differences in halakah went
beyond purity to include other points of disagreement (e.g., the
calendar), !32 but purity certainly seems to have been the main point of
dispute.

But why did this group isolate itself as a separatist community? If
the Damascus covenant already adhered closely to a strict Zadokite
halakah such as we find in MMI' and the Temple Scroll, why was it not
sufficient simply to remain separated from mainstream Judaism as the
Damascus covenant had done all along? Why form a yahadl The
answer, I believe, is that the Damascus covenant had suffered the
betrayal of some of its members who had come under the influence of
teachers espousing the proto-Pharisaic halakah rules on purity. The
main teacher was the Man of the Lie. This was precisely the betrayal
of which CD XIX,33-34NIII,20-21 and XX,IOc-12 speak. This
betrayal led a group within the Damascus covenant to separate itself
from the rest of the covenant and to form the yahadF" Let us investi
gate this more closely.

We have seen that CD VI, II b-VII,4a, like MMI', comes from an
intermediate period in the life of the group that became the yahad,
when some members ofthe Damascus covenant entered a covenant that
included a boycott of the temple (see pp. 251,264-65). We argued
above that the boycott of the temple probably began sometime in the
years between 175 and 157 BC, when members of the Damascus
covenant viewed the temple in Jerusalem as having been incorrigibly
defiled due to a series of unfaithful high priests and to the threat of an
alternative, proto-Pharisaic halakah in Jerusalem. CD VI, II b-VII,4a
probably comes from this period. MMI' probably comes soon after, in
the period 157-152 BC, when the boycott was well under way.

It is probably also in this period that the Teacher of Righteousness
came to this group. According to CD I, I0-11, the Teacher arrived 20

131 DID 10.175-76.
132 It is doubtful that the calendar itself was the cause of schism. See n. 143.
133 The observation of Hempel, "The Community and Its Rivals," 53, 57, 59 (see

also p. 80), that IQS V implies a closeness amidst separation between the community
and its opponents (or rivals, the "people of injustice"), is perfectly explained by this
hypothesis, namely, that the community separated itself from those with whom it had
once been associated in the Damascus covenant.
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years after the rise of the "shoot of the planting" (1,7). In the final
redaction ofCD I, I-II, I "the shoot ofthe planting" refers precisely to
the pre-Qumran group that boycotted the temple. 134 Ifwe place the rise
of this group in about the year 175/172 BC, then the Teacher came to
them about 152 BC. That makes excellent sense ifwe suppose that the
Teacher came to the group at about the time that Jonathan became high
priest. We do not know for sure who the Teacher was, but it is highly
likely that he was an Oniad whose high priesthood was usurped by
Jonathan. 135

In Chapter 2 I left it an open question as to whether the betrayal of
the new covenant and the betrayal of the Teacher were one and the
same event, but I suggested that they probably were. Against the
background ofthe history outlined above, we can now make good sense
of what CD says about this betrayal. As we have seen, the group that
formed the covenant that included a boycott of the temple identified
themselves as heirs of the new covenant (CD VI, II b-VII,4a). Those
who are accused of rejecting the new covenant in CD XX,II-12 are
said to have "turned around" with the "men of mockery," that is, with
the followers of the Man of the Lie. These are probably the same
people as are accused ofbetraying the new covenant in XIX,33-34. As
we saw in the literary analysis in Chapter 2, according to CD
XIX,33-34 the betrayal happened in the new covenant; according to
XX, 11-12 the betrayal happened in the pre-yaJ.zad period. According
to both passages, this betrayal was a determining factor in who could
belong to the "assembly of the people" or the "house of the law" and
who could not, in other words, who could belong to the assembly that
eventually became the yahad and who could not. Where does that put
us? It puts us precisely in this intermediate period, in a group that
considered itself to be part ofthe new covenant but had not yet formed
the yahad. In other words, it puts us in the period represented by CD
VI, 11b-VII,4a and MMT.

We may now bring in the evidence regarding the betrayal of the
Teacher. It is clear that those who betrayed the Teacher were members
ofthe Teacher's group that came under the influence ofthe Man ofthe
Lie (lQpHab 11,1-2; V,9-12; IQHa XIV, 19 [Suk. VI,19]; cf. XII,8-12

134 On CD 1,1-11,1, see n. 73 on pp. 532-33 (Chapter 9).
135 See Puech, "Le grand pretre," 146-58, who suggests that the Teacher of

Righteousness was Simon (III), a son of Onias III.
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[Suk. IV,8-12]). Moreover, 1QpHab V,9-12Ieaves the impression that
at the time of the betrayal the authority of the Teacher may not have
been (completely) secure. A division between the supporters of the
Teacher and the supporters of the Man of the Lie is said to have
happened in the midst of"their council" (cn~.u), which, as Jeremias has
shown, is probably the council to which the Teacher and the Man ofthe
Lie both belonged.!" In other words, one receives the impression that
the Man of the Lie challenged the authority of the Teacher in the
Teacher's own council. The Man of the Lie appears even as a rival to
the Teacher. Indeed, in IQH3 XIII,22-23 [Suk. V,22-23] the Teacher
laments, "I have become [?] for dispute, strife for my friends, jealousy
and anger for those who enter my covenant, murmuring and grumbling
for those who have been assembled with me." The Teacher appears as
one about whom the loyalty of his followers has become a point of
contention.

It makes excellent sense to suppose that in the early period of the
Teacher's presence among the members of the new covenant who had
decided to boycott the temple, a faction of those members came under
the influence of another teacher, namely, the Man of the Lie, who
espoused proto-Pharisaic halakah. As we have seen, it is precisely in
this period, when the leadership in Jerusalem was undergoing change,
that there was rivalry between proponents of the Zadokite halakah of
the Damascus covenant (new covenant) and proponents of the
alternative, proto-Pharisaic halakah, which was gaining strength in
Jerusalem. The rivalry between the Teacher, representing the Zadokite
halakah ofthe Damascus covenant (new covenant), and the Man ofthe
Lie, representing proto-Pharisaic halakah, must be seen in this
context.!" Thus the betrayal of the Teacher, that is, the betrayal of
some of the members of his group who transferred allegiance to the
Man ofthe Lie and his followers (the "men ofmockery"), was also the
betrayal of the new covenant (CD XX,IOc-12).

This event, I propose, was the initial impetus for the creation ofthe
yahad. In other words, the rise of the yahad lies in the early period of
the Teacher's presence among that group of members of the new

136 Jeremias, Lehrer, 84-87; the counterarguments of Stegemann, Entstehung,
48-51, are not compelling.

137 Thus the Teacher may have been the author or among the authors of MMT,
although it is also possible that it was written shortly before he came to the group that
produced it.
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covenant who had formed a covenant to boycott the temple. In brief,
some members of the Damascus covenant (new covenant) had been
won over to the proto-Pharisaic halakah. These became known as the
traitors ofthe Damascus covenant. The loyal members ofthe Damascus
covenant could not tolerate this development. It meant that the purity
of the camps of the Damascus covenant could no longer be trusted,
anymore than the new administration of the temple could be trusted.
They had to separate and form their own community. 138

As we have seen, IQS V,I-13a and VIII,I-16a indicate that the
yahad originated as a refuge for those who sought to escape impurity
brought on by the "(congregation ofthe) men of injustice," the "men of
mockery," who were followers of the "Preacher of the Lie." That
hypothesis agrees excellently with the proposed explanation of the
"betrayal" ofthe Damascus covenant. The ya/:ladbecame the refuge for
those members of the Teacher's group who remained loyal to the
Damascus covenant (new covenant). The hypothesis agrees well with
anotheraspectoflQS V,I-13aand V,13b--20a. Immediately after IQS
V,1-2 says that the men of the yahad are to separate themselves from
the congregation ofthe men of injustice, the text go on to say that they
should "constitute a community in law and possessions" (,n~~ n'~il~

"il~' rrrrc), The requirement to "constitute a community in law" makes
sense in light of the present hypothesis. Since the "men of injustice,"
the traitors of the Damascus covenant, had begun to follow a different
halakah, it was necessary for the faithful to constitute a separate

138 It is interestingto note that the "memorandum" in CD VI,IIb-VII,4a requires
those who enter the covenantto "keep apart("'JiI") fromthe sons ofthe pit (nniViI ~JJ)"

(VI,14-15). This requirement is reminiscent of 1QS V,1-2, 10, which requires the
membersof the yahad to separate themselves ("'JiI") from the "(congregationof the)
men of injustice" ("'JJiI ~iVJN). There appearsto be a variantreading to CD VI,14-15 in
4Q2663 ii 20-21. Baumgarten's reconstruction is "'JJil ~~JQ "'JiI?, which is veryclose
to lQS V,1-2, 10 (DJD 18.41).In any case,the similarityindicates that this sectionof
CD comes froma time shortlybefore 1QS V,1-13a and reflectssimilarconcerns. (See
Hempel, "The Communityand Its Rivals," 64-67, who has also noted the similarity
betweenthis part of CD and 1QS V.) The group behindCD VI,11b-VII,4a, those who
"entered the covenant," agreeing not to enter the temple, are those who became the
yahadof 1QSV,1-13a. ThepeoplebehindCDVI,11b-VII,4awereoriginallymembers
of the Damascuscovenantand pledgedto observe the lawas it was promulgatedby the
Damascuscovenant (VI,14, 19), including distinguishingcarefullybetween the pure
and the impure (VI,17) and "keeping apart from all impurities according to their
regulation" (Ct:l~iVQ~ mNOOil ?~O "'JiI?) (VII,3).
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community that agreed on the interpretation of the Torah. Moreover,
V,20a says that "there is uncleanness in all their possessions (pn)," that
is, in the possessions of those who are not included in the covenant,
who are the men of injustice (V,10-11). The possessions of such men
could not be mixed with the common property ofthe yahad. That point
is made explicitly in V,14, 18: no one should be united with one of
these men ('o,U 1n.... N'~) in his work or in his possessions (1)1il). These
men, as well as all that belongs to them, are to be separated from the
men ofthe yahad. Lines 16-17 say that no one should eat or drink from
their possessions, nor should they accept anything from their hands,
except at its price. It is perhaps somewhat unexpected that the Rule
would allow the members to buy items from outsiders (the "men of
injustice") at all, if those items were suspected of bearing impurity.
This allowance is in fact missing from4QSb (4Q256) 5,8b--13 and 4QSd
(4Q258) 1 i 7b-ll. Since these manuscripts represent an older version
ofthe Rule than 1QS, 139 it is possible that this kind of commerce was
not allowed at the beginning. Perhaps it is more likely, however, that
members were allowed to purchase items from the men of injustice as
long as such items were kept as private property and were not counted
among the common (pure) possessions of the community.':"

All of the foregoing suggests that the initial decision among
members ofthe Damascus covenant to separate themselves and to form

. the yahaddid not have to do primarily (or even at all) with rejection of
the temple, as has sometimes been argued; the boycott of the temple

139 Metso, Textual Development, 144-47, 152-53.
140 CD XIII, 14-15 has sometimes been cited as a parallel to lQS V, 16-17, allowing

commerce between members of the covenant and the "sons of the pit" in the case of
cash exchanges but not for credit or contract. However, as Baumgarten has argued, CD
XIII,I4-15 probably regulates trade within the covenant (among the "sons of dawn":
inrDiI ')::1), requiring that they not profit commercially from each other but instead
provide mutual help and fraternal service. See Joseph M. Baumgarten, "The 'Sons of
Dawn' in CDC 13:14-15 and the Ban on Commerce among the Essenes," IE! I (1950)
81-85. This passage could still be relevant, however, to lQS V,16-17. Within the
covenant there must be no buying or selling but only common property and mutual
assistance. But buying and selling could happen with outsiders. Note that CD VI,15
requires members ofthe covenantto be separated from "the impure, wicked possessions
(pn), (consisting in) vows and dedicated items and the possessions of the temple, and
robbing the poor of his people, making widows their spoil and murdering orphans." But
the prohibited possessions here are offerings to the temple that have been acquired
unjustly.
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had already happened in the Damascus covenant, the parent body ofthe
yahad. Rather, the rise ofthe yahad is to be traced back to a split within
the Damascus covenant itself. Indeed, it is interesting to note that while
IQS V,6 says that the members of the community should atone for all
who volunteer for the community, that part does not appear in the 4QS
parallels. In fact the 4QS parallels to IQS V,I-13a, which are older
than 1QS, 141 make no reference at all to rejection ofthe temple or to the
idea of the yahad as a replacement for the temple. 1QS V,6 was
probably interpolated under the influence of later texts such as IQS
VIII,6, 10; IX,4, which speak ofthe atoning function ofthe community.
The 4QS parallels do speak of those who volunteer for holiness in
Aaron, but that may refer to nothing more than the priestly members of
the community. Thus the "community-as-temple" idea does not seem
to have been particularly strong in the self-understanding of the yahad
in the earliest period.

The allusions to Mic 6:8 in 1QS V,4 (=4Q256 5,3-4; 4Q258 1 i 3),
however, suggest that the idea was not absent. The context ofMic 6:8
is critique of the temple cult (6:6-7), and it is easy to imagine that the
earliest yahad saw the virtues of Mic 6:8 ("doing justice, the love of
kindness, and walking humbly with God), embodied in the community,
as a replacement for sacrifice at the temple. Furthermore, this is to be
expected, if, as we have argued here, the yahad grew out ofa covenant
that had already boycotted the temple (CD VI, 11b-VII,4a).142 In any
case, just as important as, if not more important than, the idea of the
community as a substitute for the temple in IQS V,I-13a is the idea
that the yahad is a refuge from impurity. It is necessary, therefore, to
distinguish, if not chronologically then at least conceptually, between
the foundation of the yahad as a refuge from the "scoffers" and their
impurity, and the idea that the yahad is a substitute for the temple.

We can affirm that the origins of the yahad are connected with a
dispute over the authority of the Teacher. However, it must be pointed
out that there was a larger issue at stake than the authority of the
Teacher. The issue at stake was loyalty to the Damascus covenant, and
particularly its purity regulations.!" Thus it is not wrong, in my

141 See pp. 317, 506.
142 See pp. 117-18, 244, 264-65, 290-91.
143 There were presumably other issues in dispute between the adherents of the

Damascus covenant and the followers of the Man ofthe Lie, such as the calendar, but
since other issues do not feature as strongly as purity in the foundational documents
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opinion, to state that a dispute over the Teacher led to the formation of
the yahad; only it must be recognized that that was in some way
secondary to a larger problem.

5.3.4 The Debate over Purity in the Historical Context ofthe
Development ofHalakah

I have argued that the group that emerged from the Damascus covenant
and that boycotted the temple did so in the years 175-157 Be, between
the deposition of Onias III and the rise of Jonathan to the high
priesthood. MMI'is probably to be dated to the years 157-152 BC,
when its authors were trying to convince the priesthood and Jonathan
to accept their halakah rather than the proto-Pharisaic halakah oftheir
opponents. It is generally thought that the Teacher of Righteousness
joined the yahad in approximately 152 BC, when Jonathan became
high priest, and I consider that opinion likely to be correct. All ofthese
data support the hypothesis that the 20 years during which the group
that became the yahad was "groping" to find its way, before the arrival
of the Teacher (CD 1,9-11b),144 lay approximately in the years 175 (or
172)-152 BC.

MMI' gives us the impression that the halakic positions of the
opposing sides were already well fixed by the time that the document
was written. The authors are calling on the priesthood and the leader-

IQS V, 1-13aand VIII, 1-16a, I do not include them here. The dispute over the calendar
will have been a dispute primarily between the Teacher's group and the authorities in
Jerusalem, or between the Damascus covenant and the authorities in Jerusalem, and not
within the Teacher's group, even though those who betrayed the Teacher may in fact
have espoused a different calendar. It is clear from CD VI,18-19 that the group that
boycotted the temple (see VI, 11-13), the forerunner ofthe yahad, inherited its calendar
from the Damascus covenant. Thus the rise of the Qumran community is not to be
explained, as is sometimes done, as a result of disagreement with mainstream
Palestinian Jews who were espousing a different calendar, but as the result of a
separation from apostates within the Damascus covenant who were espousing a
different halakah. As Puech points out ("Le grand pretre," 149), the adoption of the
Seleucid calendar cannot have been the immediate cause of the exile of the Teacher's
group in 152 BC, since that calendar will have been followed in Jerusalem at least since
the days ofthe Hellenization crisis under Jason and Menelaus. In other words, both in
the case ofpurity and in the case ofthe calendar, the yahad was the result ofseparation
from apostates within the Damascus covenant, not from the rest of Judaism.

144 On CD I,I-11b, see n. 73 on pp. 532-33 (Chapter 9).
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ship of the nation to follow their interpretation of the law rather than
that oftheir opponents. That suggests that the opposing interpretations
of the law were both considered viable options and that the positions
of the opposing parties probably go back into the pre-Maccabean era.
Since it is often thought that the Maccabean era was the period ofparty
formation, it is necessary to say something more about this.

We shall not discuss here the history of the three major parties
known to us from the classical sources (Pharisees, Sadducees, Essenes),
which would require a separate treatment. In the strict sense, a history
ofthese parties as parties does begin in the Hasmonean era, since that
is the first time that they are mentioned as existing parties in a written
source (A.J. 13.171-73). What we can do here, however, is demonstrate
that some ofthe positions that were taken by later groups were already
known in the pre-Maccabean period, and thus that different halakic
options were indeed available to the priestly leadership ofthe nation at
an early time.

I have argued in Chapters 3 and 4 that the development of the
halakah of the Damascus covenant probably began fairly early in the
post-exilic period, since an important component of the covenant was
careful study of Scripture in order to uncover the hidden things of the
law in which Israel had gone astray (Deut 29:28; CD 111,12-14), for
which straying the consequence was the exile. That binding halakah in
general developed early in the post-exilic period is proved by the fact
that we find it formulated already in the OT itself, for example, in Neh
10:29-40, where there is a series of halakot as part of Nehemiah's
covenant. It is reasonable to think that the development of alternative
and competing systems ofhalakah followed well before the Maccabean
period. And indeed we have evidence of that. For example, Roger T.
Beckwith points out that the translation ofLXX Lev 23: II espouses the
Pharisaic dating for the offering of the sheaf of the first fruits.':" The
Septuagint translation of the Pentateuch is usually dated to the 3rd
century BC, which indicates that proto-Pharisaic halakah was already
in existence at that time. Of course that does not mean that "the
Pharisees" as a party were already in existence then. But it does show
that the disputes over the calendar that loom so large in later literature
have their roots in the 3rd century if not earlier.

145 Roger T. Beckwith, "The Pre-History and Relationships of the Pharisees,
Sadducees and Essenes: A Tentative Reconstruction," RevQ 11 (1982) 4 n. 1.
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It was inevitable that the kind of disagreements over purity that we
have studied extensively above, rooted in the interpretation of texts
such as Num 5:1-4 (what is the "camp"?), will have arisen between
different groups.146 Moreover, we have evidence to confirm that at least
one of the legal interpretations that we find in the Temple Scroll is
probably pre-Maccabean.!" In A.J. 12.145 Josephus cites the well
known decree of Antiochus III that prohibited Gentiles from entry
beyond the "balustrade" (peribolos) into the Court of the Women and
the Court of the Israelites. This prohibition is not strictly biblical.
According to Num 15:14-16, a Gentile was to be allowed to sacrifice
in the temple according to the same laws as for a Jew. However, Ezek
44:6-7 calls for an end to the abomination ofallowing "foreigners" into

146 Cf. E. P. Sanders, Jewish Law from Jesus to the Mishnah (London: SCM Press,
1990) 136: "In some ways the biblical laws regarding food and purity almost cry out
for extension and clarification, simply for the sake of symmetry and completeness."
There is little reason to doubt that serious reflection and debate on how these laws were
to be enacted began early.

147 Based on 4Q524 (4QTemple Scroll), which Puech dates to 150 BC, it is now
necessary to accept the pre-Qumran origin of the Temple Scroll. See Sidnie White
Crawford, The Temple Scroll and Related Texts (Sheffield: Sheffield Academic Press,
2000) 24-26; and Emile Puech, "Fragments du plus ancien exemplaire du Rouleau du
Temple {4Q524)," Legal Texts and Legal Issues: Proceedings ofthe Second Meeting
ofthe International Organizationfor Qumran Studies, Cambridge 1995(STDJ 23; ed.
Moshe Bernstein, Florentino Garcia Martinez, and John Kampen; Leiden: Brill, 1997)
63, who argues for a mid-2nd century dating. See n. 95 on that page for a list of other
scholars and their proposed dates. Hartmut Stegemann, "The Origins of the Temple
Scroll," Congress Volume: Jerusalem 1986 (VTSup 40; ed. J. A. Emerton; Leiden: E.
J. Brill, 1988) 251-55; and idem, "The Literary Composition ofthe Temple Scroll and
Its Status at Qumran," Temple Scroll Studies (JSPSup 7; ed. George J. Brooke;
Sheffield: JSOT Press, 1989) 126-31, 142-43, has argued that the work must be older
than Sirach (ca. 200 BC) and may be as old as the middle or late 5th century BC or
more likely the 4th century. While it is probably not possible to prove a date as early
as the 5th or 4th century, and while his hypothesis that the Temple Scroll has its origins
in "Torah expansions" left out of the canonical Torah seems unlikely, there is a good
chance that at least some ofthe scroll's legal interpretation may date to the 3rd century
or earlier. Antiochus Ill's banning ofthe importation of impure animals into Jerusalem
supports a pre-Maccabean dating of the Temple Scroll (cf. Jacob Milgrom, "Further
Studies in the Temple Scroll," JQR 71 [1980] 98). Florentino Garcia Martinez, "The
Temple Scroll and the New Jerusalem," The Dead Sea Scrolls after Fifty Years (ed.
Flint and VanderKam) 2.443-45, prefers a somewhat later date, but still not later than
the mid-2nd century BC. See also Michael Wise, A Critical Study, 154, who argues that
the legal tradition behind TS is very old, perhaps even reaching back to the exile. He
dates the Temple Scroll itself to the mid-2nd century BC (p. 194).
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the temple. It is not certain whether Ezekiel's prohibition was against
the entry of Gentiles into the temple for the purpose of sacrifice or
against Gentiles working as temple servants.!" In any case, although
there are accounts of Gentiles offering sacrifice in the temple during
the Second-Temple Period,"? it appears that by the time of Antiochus
III they were prohibited from sacrificing in the temple (except upon
conversion to Judaism). Behind Antiochus's decree there is a kind of
halakic ruling; this ruling seems not to have been the ruling ofanyone
party, but to have been the commonly accepted rule ofall Jews of the
time. ISO

But Josephus says that Antiochus Ill's decree also prohibited the
importation of the flesh or hides of impure animals into Jerusalem, as
well as their breeding in Jerusalem, and allowed only the use of
sacrificial animals in Jerusalem. Since until recently such a prohibition
was not known from other Jewish sources, some scholars in the past
doubted the accuracy of Josephus's information. For example, on the
basis of similar prohibitions known from Samaritan sources, BUchler
argued (rather implausibly) that the prohibition was originally a piece
of Samaritan polemic that was used to show that Antiochus IV
Epiphanes respected the purity regulations ofthe Samaritan temple, and
that a Jewish editor borrowed it and made it apply to Jerusalem. lSI He
considered it unlikely that a king who wanted to give the Jews a sign
ofhis favor would have prohibited them from bringing unclean animals
into the city, which they could not eat but which they could have used
for labor.IS2 BUchler did not consider the possibility that the prohibition
came at the behest of Jewish priests themselves (see below). Ralph
Marcus wrote: "that the Jews at this time or any time should have
objected to the bringing into Jerusalem of horses, asses, mules, etc.,
alive or dead is incredible." Therefore he proposed that Antiochus, on

148 See Chapter 4, p. 167, and references there.
149 A.J. 12.4.
ISO For other mentions ofthis prohibition see A.J. 15.417; B.J. 5.194; 6.124-26; C.

Ap. 2.103--04; Philo, Legat. 212; m. Kelim 1:8; cf. also Acts 21:28; and 4Q174 1-2 i
4 (for the eschatological temple). The literary evidence for this prohibition has been
corroborated by the discovery of inscriptions to the same effect. For information see
Schurer, The History ofthe Jewish People, 1.115.

151 AdolfBuchler, Die Tobiadenunddie OniadenimII. Makkabaerbucheund inder
verwandtenjudisch-hellenistischen Litteratur (Vienna: Alfred Holder, 1899) 148-58.

152 Ibid" 148-49.
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the request of the Jewish leaders, gave orders to one of his officials to
write up a decree protecting the sanctity ofthe temple. The official who
authored the decree, however, being unfamiliar with Jewish law,
"simply chose a formula that was in use for the protection of the cults
of various Hellenistic and Syrian cities, and slightly altered it to make
it apply to Jerusalem in spite of the fact that it did not wholly fit the
requirements ofthe Jews." As evidence Marcus points to an inscription
from Ialysus on Rhodes that prohibited the bringing into the temple or
the temple precincts horses, donkeys, or mules. Alternatively, Marcus
suggests that Antiochus's decree may have originally prohibited the
bringing ofany animals into Jerusalem on the sabbath, but the text has
been corrupted. 153

With the discovery of the Temple Scroll, however, the authenticity
of Antiochus's decree against the bringing in of the flesh or hides of
impure animals gains much in plausibility. It is not only not "incredi
ble" that Jews would have objected to this; we now know that there
were Jews in the Second-Temple period who specifically espoused a
prohibition ofthe importation ofthe flesh and hides ofunclean animals
into Jerusalem and who wanted to limit importation to sacrificial
animals only. The Temple Scroll stipulates:

Everythingthat is in [thecityofthe temple]willbe pure, and everything
that goes into it will be pure...All the hides of pure animals which they
slaughter in their cities they shall not bring into [the city of the
temple]....For their purity will be like their flesh, and they shall not
defile the city in which I shall make my name and my sanctuary to
dwell. Rather with the hides [of the animals] that they slaughter in the
temple,with these theywill bringtheirwine, their oil, and all their food
into the city of my temple...And you shall not consider pure the hide
from your cities for my city, for according to the purity of its flesh so
shall the hides be pure...you shall not defile my temple and my city in
which I dwell with your profane skins. (11 QTa [11 Q19] XLVII,5-6,
7-8, 10-13, 14-15,17-18)

Here we find not only that hides of pure animals that were slaughtered
outside Jerusalem were to be prohibited from Jerusalem; but also the
hides of all impure animals had to be kept outside of the city. Only

153 Ralph Marcus, "Appendix D," in Josephus, Jewish Antiquities, Books XII-XIII
(LeL 365) 491-94. For another explanation of the decree see Elie Bikerman, "Une
proclamation seleucide relative au temple de Jerusalem," Syria 25 (1946-48) 67-85.
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hides of animals that were fit for sacrifice would be permitted into
Jerusalem. The basis for this regulation is that "the city that I shall
sanctify, to make my name and my sanctuary to dwell in it, will be holy
and pure from everything, with regard to every case of impurity with
which it could be defiled" (XLVII,3-4). This regulation differs from
rabbinic halakah, which declared skins of impure animals to be pure
and fit for use once they had been treated or trampled on.I54 A regula
tion like that in the Temple Scroll would explain why both the flesh and
the hides of impure animals, and the breeding of such animals, might
have been prohibited in Jerusalem according to Antiochus's decree.!"

The Temple Scroll is quite likely of pre-Maccabean date (see note
147), and Antiochus's decree, which is also pre-Maccabean, is
evidence that at least this ruling of the Temple Scroll was already in
existence at that time.P? It will be granted that the Temple Scroll
represents ideal legislation and was intended to offer an alternative to
the dominant practice of mainstream Judaism. Therefore we cannot
take it as representing actual practice, at least not within any kind of
"official" Judaism ofthe Second-Temple period that could be enforced,
without further evidence. However, Antiochus's decree may be a case
where proponents of a view of purity such as is represented in the
Temple Scroll, which was more rigorous than was common in main
stream or official Judaism, may have been able to lobby Antiochus to
uphold their more stringent view.!" According to the decree, those who

154 m. Hul. 9:2; cf. the remarkably similar language in m. Hul. 9:2 (l'iD~~ lil~m"lI,

"their hides will be like their flesh") and 11QT8 (J1 Q19) LXVI[, 10 (iI~iln ilO'iD~~

ilOn'ilt:l, "their [the hides'] purity will be like their flesh").
155 Yadin, The Temple Scroll, 1.310-11. LawrenceH. Schiffinan, "Miqsat Ma'aseh

Ha-Torah and the Temple Scroll," 445, points out two differences between II QP and
Antiochus's decree: "Yet there is no indication that this law [Antiochus's decree]
applied as well to kosher animals which were slaughtered outside of Jerusalem and to
their hides. Further, there is no parallel in the scroll nor in MMTto the edict's notion
that live unclean animals may not enter the city." Schiffinan's first point is granted. As
for the second point, note that 11QP XLVII,6 says that "everything that goes into
[Jerusalem] will be pure." A strict reading of Lev 11:26, 27, 47 might suggest that
impure animals are absolutely impure (even when they are alive) and must therefore be
kept out of Jerusalem according to the principle of 11QP XLVII,6.

156 So also Milgrom, "Further Studies," 98.
157 This speaks against Beckwith's argument ("PrewHistory," 33) that "the high

priestly family of the period [ca. 200 BC] probably conformed to Pharisaic views
because these were the traditional views." Both proto-Pharisaic and Zadokite views
were traditional. Beckwith may be correct that Simon II was a Pharisaic sympathizer
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violated these regulations were subject to a fine to be paid to the
priests. That suggests that the decree came at the behest of priests in
Jerusalem, which is not unlikely, since the decree has to do with the
preservation of the purity of the temple and of the city of the temple.

We have seen above that the Temple Scroll preserves a form of
Zadokite halakah related to that in the Damascus Document and in
MMT. The prohibition against impure animals in Jerusalem is probably
Zadokite in origin. Modem Samaritan halakah prohibits the use of
articles that come from animals that are either impure or that have been
incorrectly slaughtered. ISS If, as I have argued in Chapter 4, the
Damascus covenant preserves an old Zadokite system of halakah,
halakah that was also continued in Samaritanism by dissident Zadokite
priests, then this Samaritan halakah (ifwe take it to reflect also ancient
practice) provides additional evidence that the proscription in An
tioch's decree is to be traced back to Zadokite halakah in the pre
Maccabean period.

As far as I know, there is no evidence that the decree prohibiting the
importation of impure, non-sacrificial animals into Jerusalem was
enforced at later times. It is possible that attempts were made to enforce
the prohibition. Such a prohibition would have been difficult to
enforce, and so the prohibition may have soon been abolished. But the
fact of non-enforcement does not render that part of the decree
historically "incredible" (in Marcus's words). Rather, it supports the
hypothesis that I have proposed above, namely, that in this period there
were alternative and competing systems of halakah. It may be that one
high priest lobbied Antiochus III to implement this prohibition, and
another one abolished it. If Antiochus III (king 223-187 BC) issued the
decree at the beginning of his rule over Palestine (200 BC), the high
priest in office at the time was probably Simon II. It is also possible,
however, that the decree actually dates from the high priesthood of
Onias III, towards the end ofAntiochus's reign, and that Josephus has
placed the decree together with other documents relating to the

and that Onias III was not (pp. 33, 42). But Beckwith's claim (p. 42) that the accession
ofOnias marked a sudden change in the fortunes of the Pharisees is doubtful. It is more
likely that the proto-Pharisaic halakah and Zadokite halakah were alternative and
competing systems at the end of the 3rd century BC.

158 See A. Geiger, "Neuere Mittheilungen tiber die Samaritaner," ZDMG 16 (1862)
717-18.
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governance of Palestine under Antiochus III.159 In any case, the
prohibition is pre-Maccabean.

Thus already in the pre-Maccabean era we have evidence for the
existence of halakah on two major points of dispute (the calendar and
purity) that will reappear later.l'" The fact that the halakah on impure
animals in Jerusalem known to us from 11QTa XLVII appears in a
decree of Antiochus III, but was not later enforced, probably indicates
that there were alternative and competing systems ofhalakah on purity
even at that time. The debate over purity that occasioned the formation
of the yahad several decades later fits perfectly into that historical
context.

5.4 Who Was the Preacher ofthe Lie?

We have seen that, in the view of its members, God established the
yahadas a refuge from impurity. The impurity came from traitors ofthe
Damascus covenant who had abandoned the Zadokite halakah and
accepted a proto-Pharisaic halakah. These "traitors" were known as the
"men of mockery" and, at least at a later time, as "seekers of smooth
things." These men of mockery are said to have been led by a person
called the "Scoffer" (CD 1,13-11,1), otherwise known as the "Preacher
of the Lie" or the "Man of the Lie," presumably a single person who
was responsible for teaching the halakah that these men followed. Is it
possible to identify the Preacher of the Lie?161

One possibility must be confronted immediately, and that is that the
Preacher of the Lie was not a historical person at all, but an imaginary
figure. Perhaps the later community constructed this figure on the basis

159 Note that the letter from Antiochus to Zeuxis in A.J.12.147-53 apparently comes
from the period before Antiochus began to rule over Palestine, which indicates that the
three documents relating to Antiochus's rule in 12.138-53 may come from different
times in his rule. See Marcus, "Appendix D," 496.

160 Esther Eshel, DID35.138-39, argues that in Tob 2:9, when Tobit washes himself
on the first day after burying a man, he is following the halakah for corpse impurity as
discussed above in connection with 11QT8 (11 Q 19) XLIX,I6-21. That would be
evidence for the existence of this halakah already in the 3rd century BC. While this is
possible, it is not certain that Tobit is following that halakah specifically.

161 There is no basis for the speculation that the Preacher ofthe Lie was Simeon ben
Shetach (so, e.g., F. F. Bruce, The Teacher of Righteousness in the Qumran Texts
[London: The Tyndale Press, 1957] 25-26).
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ofMic 2:11. It viewed the existence of a false interpretation of Torah,
promulgated by a "Preacher of the Lie," as part of the unfolding of
history as foretold by God's prophets. Even if there was no single
historical person who acted as the Preacher of the Lie, such a person
"must" have existed some time in the past, because Scripture says so.

Against this, however, it must be said that no one seriously doubts
that other significant figures in the pesharim, such as the Teacher of
Righteousness and the Wicked Priest, were historical persons, even if
we cannot identify them with absolute certainty, and so we should start
from the assumption that the Preacher of the Lie was also a historical
person. Moreover, we have seen that the foundational documents ofthe
yahadgenerally support a reconstruction ofhistory according to which
there was a deeply influential group ofpersons (a "congregation") who
taught an alternative halakah. That this group had a single identifiable
leader does not necessarily follow, but it is not implausible.

We may begin by noting what the DSS tell us directly about the
Preacher of the Lie (or the Man of the Lie or the Scoffer). We have
already had occasion to mention many of the texts, so we can summa
rize here. The Preacher of the Lie is said to have misled many, to have
led astray the people of Israel, mainstream Jewish society (CD IV, 19;
VIII,12-13/XIX,25-26; lQpHabX,9; 4QPs3 [4QI71] 1-2 i 18-19). He
has done this by the help of adherents, a congregation that he estab
lished (IQpHab X,10; CD 1,12). These followers are the "seekers of
smooth things" (CD 1,18; and cf. 4Q169 3-4 ii 2 with 1QpHab X,10),
that is, proponents ofa more lenient halakah, and they too have misled
many (4Q169 3-4 iii 6-8). One receives the impression that the
influence of this teacher extended widely over Israel.

There is one text that suggests that his influence extended over a
long period oftime also. CD XX,13-15 says that "from the day ofthe
gathering in of the unique Teacher until the end of all the men of war
who turned around with the Man of the Lie will be about 40 years." It
is generally recognized that these lines refer to the last 40 years of
history that the yahad expected between the death of the Teacher of
Righteousness and the eschatoni" The fact that the "men of war," a
term that comes from the holy war tradition and that refers to the
community's enemies, are said to have "turned around" with the Man

162 E.g., Dupont-Sommer, The Essene Writings, 140; Cothenet, Le document de
Damas, 180-81.
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of the Lie does not, of course, mean that the Man of the Lie and the
men of war in the community's last 40 years are contemporaries of
each other. The Man ofthe Lie stands at the beginning ofthe history of
the yahad; the men of war stand at its end. Rather the implication is
that followers ofthe teaching of the Man of the Lie will be among the
community's enemies even at the final battle (cf. IQM 1,2). That
suggests again the enormous influence that this Preacher ofthe Lie had
over successive generations (cf. CD 1,11-12).

Finally, as we saw above, 1QpHab V,9-12 refers to what appears to
have been a confrontation between the Teacher of Righteousness and
the Man ofthe Lie, at which point there was a betrayal of the Teacher
by some in his group. That suggests that the career of the Man of the
Lie overlapped with that of the Teacher.

The DSS do not explicitly attribute the invention ofthe alternative
halakah to the Man of the Lie, although that may be implied in CD
1,13-11,1 and in4QPsa(4QI71) 1-2 i 17-19. According to the latter, the
man who "carries out [or makes] (evil) devices" in Ps 37:7 is inter
preted of the Man of the Lie. He is also said to have founded a
congregation of deceit in 1QpHab X,1O. Thus the origin of this
"heresy" is attributed to a single person. In a parallel way, although at
a much later date, rabbinic tradition would trace the Sadducees back to
the influence of a certain Zadok, whom the rabbinic tradition viewed
as a heretic for denying the doctrine of the resurrection. This rabbinic
tradition claims that disagreement over that doctrine was the primary
dispute that led to the division between themselves and the Sadducees.
Although this was indeed a major difference between them (cf. b. Sanh.
90b), as it was between the Pharisees and the Sadducees (Acts 23:8),
it is most unlikely that this was the actual cause ofthe division between
the Pharisees and the Sadducees.l'" Ifwe are right that differences over

163 In 'Abot R. Nat. 5 the sect of the Sadducees is traced back to a certain Zadok,
who is said to have rejected the teaching of his masters. According to m. 'Abot 1:3
Antigonus of Soko said, "Be not like servants who serve the master for the sake of
receiving a reward, but be like servants who serve the master without the expectation
of receiving a reward, and let the fear of heaven be upon you." In the commentary on
this mishnah, 'Abot R. Nat. 5 says (the translation follows that of Eli Cashdan in the
Soncino Press edition ofthe Babylonian Talmud [Minor Tractates] [London: Soncino
Press, 1984]), with some minor modifications):

Antigonus ofSoko had two disciples who repeated this doctrine to their disciples,
and their disciples to their disciples. They rose up and examined the matter,
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the calendar and purity go back at least to the 3rd century, then it is
more likely that these disagreements account for the split between
Pharisees and Sadducees than does the doctrine of the resurrection. 164

Thus both the rabbinic tradition and the yahadattribute the origin of
a competing party to a single teacher from the 2nd century Be. But the

saying, "Why did our predecessors say this? Is it right for a laborer to work all
day and not to receive his wages in the evening? Had our predecessors known
that there was another world and that there would be the resurrection ofthe dead,
they surely would not have taught thus!" So they arose and turned away from the
Torah. Two sects (n'~i:l) sprang ('~i:lJ) from them: the Sadducees and the
Boethusians, the Sadducees named after Zadok, the Boethusians after Boethus.
All their lives they used vessels of silver and gold, but not because they were
arrogant in mind. The Sadducees said that it was a tradition of the Pharisees to
subject themselves to austerity in this world, and in the world to come they
possess nothing at all.

The alleged founder ofthe Sadducean party is said here to have based his denial ofthe
resurrection ofthe dead on Antigonus's teaching: Antigonus must not have believed in
the resurrection of the dead, otherwise he would have certainly taught that one should
expect a reward in the next world. The rabbinic tradition calls Zadok's denial of the
resurrection his "turning away from the Torah," that is, heresy. Clearly, however, it was
Antigonus's teaching itself that caused the problem for rabbinic tradition. The rabbis
sought to claim Antigonus for their viewpoint, and so in the repetition ofm. )Abot 1:3
in 'Abot R. Nat. 5 they added to the last line ("and let the fear ofheaven be upon you")
the words, "in order that your reward may be double in the world to come." There is no
question that these words are a later interpolation, since they directly contradict
Antigonus's teaching in the first part of the mishnah, and since if the words were
original there would be no basis for the discussion of the disciples that follows in the
commentary. The fact that Antigonus's original teaching was preserved in the chain of
rabbinic tradition, despite the fact that it caused the tradition problems, indicates (1)
that it is probably an authentic part of the tradition; (2) that the doctrine of the
resurrection was not yet a firmly fixed element ofPharisaic/rabbinic doctrine at the time
ofAntigonus (c. 180 BC)-it was still a subject of debate-and (3) that it was not the
real cause of division between Pharisees and Sadducees. Only the later rabbinic
tradition made it such.

164 Although disagreement over the doctrine of the resurrection may also go back to
the 3rd century, it is the Antiochene crisis that seems to have crystalized belief in the
resurrection into a doctrine, and from that time on belief in or denial ofthe resurrection
will have become a major point ofdisagreement between the Pharisees and Sadducees.
It must be remembered that belief in the resurrection became ofgreat importance to the
martyrs who died in the persecutions of the Maccabean period (cf. 2 Mace 7). See
further Louis Finkelstein, The Pharisees: The Sociological Background ofTheir Faith
(2 vols.; Philadelphia: JPS, 1946) 1.152-54. He suggests that both Ben Sira and
Antigonus of Soko probably deny the resurrection in reaction to those (such as are
represented in the Enoch literature) who taught the resurrection of the dead.
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attribution of the origin of competing parties to a heresiarch is often
more polemical than historical. In the case of the Sadducees, the
rabbinic tradition that traces the Sadducees back to a certain Zadok is
undoubtedly spurious (see note 163). There is no reason to doubt that
the Sadducean party is ultimately rooted in the Zadokite priesthood
(perhaps that element of the Zadokite priesthood that was in the 2nd
century open to Hellenistic influence), but there is no reason to believe
that it is derived from a particular person by the name ofZadok. So also
orthodox Christians in the early church attributed heresies to the
influence of individual heresiarchs.

What about the Preacher (Man) of the Lie? As we have seen, there
is reason to think that the proto-Pharisiac halakah against which the
yahad protested so vehemently pre-existed the Maccabean era.
Therefore I consider it doubtful that the Man ofthe Lie was himselfthe
sole inventor of that halakah. Yet there is no reason to doubt that he
was a historical figure. The report ofa confrontation between the Man
ofthe Lie and the Teacher ofRighteousness in 1QpHab V,9-12 strikes
one as a historical event. The Man of the Lie may have been a very
influential teacher of proto-Pharisaic halakah, who flourished in the
early and middle years of the 2nd century Be and whose career
overlapped that of the Teacher of Righteousness.

The hypothesis that the Man of the Lie was an influential proto
Pharisaic teacher but not the founder of Pharisaism agrees with an
argument that I made earlier in this book. I argued in Chapter 1 that the
places in the Damascus Document that attribute the infidelity of the
"builders of the wall" (=mainstream Jewish society or the general
Jewish population) to the influence of the Man of the Lie (CD
IV,19-20; VIII,12-13/XIX,25-26) are secondary glosses. They come
from the perspective ofthe yahad. That argument agrees well with the
foregoing discussion. The Qumran community believed that main
stream Judaism was corrupted by a false interpretation ofthe law. The
community, believing from a temporal distance that the Man ofthe Lie
himselfhad been responsible for initiating this false teaching, attributed
the waywardness ofthe whole ofJewish society outside of itself to the
influence of this one man, as though he were its founder. In reality, it
was the Pharisees (or the proto-Pharisaic movement) that was responsi
ble. The Man of the Lie was one of their teachers, but was thus only
indirectly responsible for the waywardness of Jewish society.
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5.5 The Community's Self- Understanding as a Substitute for the
Temple

We have seen that the most immediate cause of the formation of the
yahad was a betrayal of the Damascus covenant by some of its
members, in response to which the faithful withdrew and formed their
own community. An element within the covenant had gone over to the
proto-Pharisaic halakah that was espoused by the "men of mockery,"
and that meant that the purity of the camps of the Damascus covenant
could no longer be guaranteed. In order to guarantee the purity of the
camp, it was necessary to form a "community (1n') in law and posses
sions" separated from the "congregation ofthe men of injustice" (1QS
V,I-2). Due to the loss of the high priesthood by the Zadokites, those
in the Damascus covenant who remained loyal to its halakah also
viewed the temple as incorrigibly defiled, and so part of the covenant
of these separatists was not to offer sacrifices at the temple (CD
VI,11-14).

At some point the yahad also came to view itself as a substitute for
the temple. As we saw above, it is important to distinguish conceptu
ally, ifnot chronologically, between the constitution ofthe yahad as a
refuge from impurity and its self-understanding as a substitute for the
temple. We also noted, however, that the self-understanding of the
community as a temple may have arisen immediately upon formation
ofthe yahad through reflection on Mic 6:6-8. We must investigate this
more closely.

The foundational document 1QS V,I-13a says that the men of the
community are "to accomplish (mw5.l?) together truth and humility,
righteousness and justice (~!:lwo) and love ofkindness (10n n:JilN)165 and
humble behavior (n~? .t>~~il) (lines 3-4). These lines contain an allusion
to Mic 6:8, which reads: "What does the LORD require of you except
to do justice (CO!:liDO n1iD.t», to love kindness (10n n~ilN), and to walk
humbly (n~? .v~~il) with your God?" The allusion to this verse in 1QS
V,3-4 evokes also the previous two verses in Micah, which imply a

165 The correct translation of,o" n~iTK from Mic 6:8 has been disputed ("compas
sionate love" or "love ofkindness"?). As Menahem Kister, "Commentary to 4Q298,"
lQR 85 (1994) 243, points out, the occurrence of ,on '~i1K (or 10n '~ilK; see DJD
20.25-26) in 4Q298 3-4 ii 7 suggests that this community virtue should be translated
"love of kindness."
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rejection ofthe sacrificial cult. The implication ofthis evocation ofMic
6:6-8 may be that "doing justice," "loving kindness," and "walking
humbly" with God are to serve as a substitute for sacrifices. Such a
significance for Mic 6:8 is likely in the allusion to this verse in lQS
VIII,2, which stands in a section (VIII, 1-16a) that speaks ofthe yahad
as a substitute for the temple.!" Does the allusion to Mic 6:8 in 1QS
V,3-4 signify the same? That is possible, even likely. If so, it would
indicate that the community-as-temple concept was already present at
the founding of the community as a refuge from impurity."?

The roots of the idea that the life of the righteous could serve as a
substitute for sacrifice are visible in CD XI,18c-21b:

No one should send to the altar a sacrificeor an offering or incenseor
woodby the handofa man impurefromanyof the impurities, to allow
himto defile the altar, for it iswritten [Prov 15:8]:"The sacrifice of the
wicked is an abomination, but the prayer of the righteous is like an
agreeableoffering {J~~i nmo~)."

The author may have cited Prov 15:8 primarily for the sake of the first
half of the verse: if an impure person offers a sacrifice, it is an
abomination. These lines presuppose participation in the temple cult,
and the point may be that a member of the covenant should not send
sacrifices by means of a non-member, who would be impure. The fact
that the author alters the second half of the verse, however, from the
original "the prayer of the upright is his delight (m~,)," without any
connotation of sacrifice, to "the prayer of the righteous is like an
agreeable offering" indicates that he considers the prayer of the
righteous to be like sacrifice, and we may have here the beginning of
the idea that spiritual sacrifices of the righteous can replace physical

166 Klinzing, Umdeutung, 103, points out that in 1QS VIII,3 there is an allusion to
Ps 51: 19, also suggestive of a critique ofthe temple.

167 Cf. Klinzing, ibid., 102. Klinzing (pp. 89,92, 152) also argues that the idea of
the community as temple probably arose early in the community's history, although
perhaps not at the very beginning; the way for this idea was prepared by the commu
nity's reinterpretation of its own life as a kind ofsacrifice. Given the biblical mandate
and the importance of temple sacrifice for Jewish life at that time, it is likely that a
substitute for temple sacrifice will have been sought soon after the decision to boycott
the temple was made. The idea that righteous living can be a substitute for sacrifice may
go back to the time represented by CD VI,11b-VII,4a (boycott ofthe temple). Perhaps
CD XI,2o-21 is evidence for the existence ofthis idea in the period before the rise of
theya}:zad.
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sacrifices.l'" Of course, the analogy between spiritual and physical
sacrifice is already present in the Psalms; but the problem of impurity
may have led to the view that spiritual sacrifices are not only analogous
to physical sacrifices but can serve as a substitute for them as long as
the problem of impurity remained.

The lines preceding and following CD XI, 18c-21b have to do with
the sabbath. In that context the rule about impure sacrifices looks like
an interpolation. If it is an interpolation, it may come from a time when
the separatists were withdrawing from participation in the temple but
before they had boycotted it altogether. On this reading, the sending of
sacrifices as such is still not absolutely prohibited; prohibited is only
the sending of sacrifices by the hand of impure men. The second half
of Prov 15:8 is used to prove that the spiritual sacrifices of the
righteous can take the place of physical sacrifice. If the rule is an
interpolation, it was probably attracted to this place by the regulation
in XI,17-18, which prohibits sacrifice on the sabbath except for the
sabbath sacrifice.

In any case, this idea was further developed in the yahad. 1QS
VIII,8-9 says that the yahad will be "a most holy dwelling for Aaron,
with eternal knowledge for the covenant of justice, and to offer a
pleasing aroma (mn'J n',)." The community will be a "holy of holies"
where atonement will take place."? Ezekiel 20:40-41 provided
Scriptural warrant for the idea that God would accept the people
themselves as a sacrifice. There the prophet writes: "For on my holy
mountain, the mountain height of Israel, says the Lord GOD, there all
the house of Israel will serve me in the land; there I shall accept them
(C~'N), and there I shall seek your contributions and the first of your
offerings with all your sacred things. As a pleasant aroma (mn'J n',) I
shall accept (i1~'N) you when I bring you out from the peoples and
gather you out of the countries where you have been scattered; and I
shall manifest my holiness in the sight of the nations." In this chapter
ofEzekiel God promises to restore Israel by bringing the people out of
the nations of their exile into the wilderness, bringing them into the
bond -of the covenant, and purging from them all the rebels and
transgressors. After this purgation God will bring the purified Israel

\68 For the use of the phrase 1'~' nmo in a similar context, see 1QS IX,S.
\69 1QS VIII, lOb adds: "And they will be accepted (pl:"" rrn) to atone for the land."

This line is missing in 4Q259 11,15-16 but appears in 4Q258 2 i 4.
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back into the land and settle them on God's holy mountain, where they
will once again serve God (20:33-38, 40-44). We saw in Chapters 3
and 4 that the prophetic promises of the gathering of the people of
Israel from exile were an essential component of the Damascus
covenant. According to Ezek 36:16-19; 39:24, the exile was the result
of the people's impurities, and according to Ezek 36:25, 29 the
gathering of the people from exile would coincide with their purifica
tion. Thus it would be no surprise if the yahad, which God established
as a refuge from impurity (and from the traitors of the new covenant)
and as a place for purification (IQS 111,6-9), came to view itselfas the
fulfillment ofEzek 20:41, the "purged Israel" from which the "rebels"
had been removed (cf. 20:38), whom God would accept as an atoning
sacrifice, 170 Remarkably, the prophet says not only that Israel will give
its offerings to God, but that God will accept Israel itself as an
acceptable offering, a soothing odor. The verb used here (i1~') is the
verb used often in the OT to designate God's acceptance of sacrifices
(Lev 1:4; 22:23, 25; Ps 51:18; Amos 5:22; Mic 6:7; Mal 1:10, 13) or of
those who offer sacrifice (2 Sam 24:23; Ezek 43:27), and the cognate
noun 1'~' is used in a similar way (Lev 1:3,4; 19:5; 22:19, 20, 21, 29;
23: 11; Isa 56:7; 60:7; Jer 6:20; Mal 2:13). In effect, the prophet says
that purified, restored Israel will itselfwill be an acceptable offering to
God.

The community's full understanding of itself as a substitute for the
temple, as expressed in 1QS VIII,1-16a and IX,3-11, came at a second
stage in the development of the yahad, after the stage represented in
V, 1-13aand V, 13b-20a. That opinion differs from Murphy-O'Connor,
who argued that the earliest stage in the history of the yahad is
represented in lQS VIII,I-16a (along with IX,3-X,8a). His hypothesis
is based largely on this section's "future" orientation and on his
assumption that VIII,1-16a represents the earliest period in the history
of the yahad, when only the priests had authority in the community,
while V,1-13a represents a later, "democratizing" stage, when the
priests shared authority with the laity. 171 We shall see when we examine

170 On the significance of texts from Ezekiel, see further Chapter 9, pp. 504, 514.
171 Jerome Murphy-O'Connor, "Lagenese litteraire de laRegle de la Communaute;"

RB 76 (1969) 528--49, esp. 529-32, 534, 548--49; followed for the most part by Jean
Pouilly, La Regie de la Communaute de Qumran: Son evolution litteraire (Paris: J.
Gabalda, 1976). Michael A. Knibb, The Qumran Community (Cambridge: Cambridge
University Press, 1987) 129, also says that IQS VIII, 1-16a, and particularly VIII, 1--4a,
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the leadership of the yahad in Chapter 9 that Murphy-O'Connor is
wrong when he says that 1QS V, 1-13a represents a later, democratizing
stage. 172 For the moment, however, we may make some other observa
tions that indicate that IQS VIII, 1-16a and IX,3-11 are more recent
than lQS V,I-13a.

At the conclusion of her study of the textual development of the
Rule ofthe Community, Metso writes:

No copyofthe Community Rulehasbeenpreservedwherethematerial
parallel to IQS V-VII and VIII-IX existed separately, but the differ
ences in style and vocabulary between IQS VII and the beginningof
IQS VIII indicate that sections 1QS V-VII and VIII-IX did not
originally belongtogether. It is difficultto judge which of the sections,
V-VII or VIII-IX, formed the nucleusof the text, but I am inclined to
think that it was the material of 1QS V-VII even though complete
certainty in the mattercannot be achieved. 173

I am more confident than Metso that IQS V-VII formed the nucleus of
the Rule. For one thing, the text of 4QSd (4Q25 8) begins at IQS V, I.
That text was also the beginning of the manuscript.!" In other words,
this manuscript was produced without IQS I-IV being attached in
front. Even prior to the publication of the 4QS manuscripts, columns
I-IV of 1QS were generally considered to be a later addition to the
document, and the 4QS manuscripts confirm that. 175 Ofcourse, the fact
that a manuscript begins with 1QS V,1 does not necessarily mean that
V,I-13a forms the oldest part of the Rule. And it must be noted that
IQS V,I-13a is missing from some of the 4QS manuscripts. But the
fact that one of the manuscripts begins with 1QS V, 1 is certainly
compatible with the hypothesis that it was the oldest part, a nucleus
around which the rest ofthe Rule came to be gathered.

Moreover, we have seen that the procedure for entrance into the
covenant in IQS V,7-IO (=4Q258 1 i 5b-7a) is tradition-historically
derived from the Damascus covenant, and that IQS V,I-13a is best
understood as a document reflecting the foundation of the yahad in

"appears to be the oldest in the Rule and to go back to the period shortly before the
Qumran community came into existence."

172 See pp. 509-12.
173 Metso, Textual Development, 143.
174 Ibid., 37, 114.
175 Ibid., 107-08 and n. 1.
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response to the traitors of the Damascus covenant. Together with the
manuscript evidence, that makes it probable that 1QS V, 1-13a
represents the oldest part of the Rule.

In addition, we saw in our discussion of 4Q265 4 ii 3-8 and 1QS
VI,13c-23 that the two-year novitiate in the latter, required of all
candidates for entrance into the yahad, is a development from the
entrance procedure of the Damascus covenant (CD XV,5b--I5a; cf.
1QS V,7-10). 1QS VIII,I-16a seems to presuppose the two-year
novitiate when it mandates two years of"perfect behavior" for the men
of the community in order to form the foundation of the community
(VIII, 10). That suggests that VIII,1-16a comes from a later time than
V,1-13a and VI, 13c-23. That VIII,lO presupposes the two-year
novitiate of VI,13c-23 rather than that the two-year novitiate of
VI,13c-23 presupposes the two years ofperfect behavior in VIII, lOis
proved (1) by the fact that the entrance procedure of VI, 13c-23 is
easily explainable on the basis of the entrance procedure of the
Damascus covenant (and 4Q265 4 ii 3-8), while the two years of
perfect behavior in VIII,10 are unexplainable except on the basis of
VI,13c-23; and (2) by the fact that in VIII,IO-ll the two years of
perfect behavior are the basis for the creation of a new category of
persons, the "men of (perfect) holiness" (w"pi1 "'W)N), a category not
known in VI, 13c-23. 176 1QS IX,5-6 shows that the creation of this
category ofmen is indeed a new stage in the history ofthe community:
when the men act in perfect behavior, they will be set apart ("""::1"'), not
only from the men of injustice, as in V,1-2 (cf. also IX,8-9), but in
order to be united in a community (,n"'i1?) functioning as a "holy of
holies," that is, as a temple (IX,6).

Even after this new stage in the history of the community had been
reached, the initial rationale for the establishment ofthe community as
a refuge from impurity, such as was expressed in lQS V,I-13a, was
not forgotten. Thus VIII,12b--13 reads: "And when these (men) have
become a community in Israel, according to these arrangements, they
will be separated from the midst ofthe dwelling ofthe men of injustice

176 That makes it somewhat unlikely that IQS VIII, lOb is part ofan interpolation (so
Pouilly, La Regie de la Communaute, 35-38; Knibb, The Qumran Community, 133).
It is probably original. See also DJD 26.106, 145; Metso, Textual Development, 103.
But even ifVIII, 1Ob is an interpolation (dependent on VI, 13c-23), the community-as
temple language, as argued above (pp. 295, 308), is probably at least conceptually ifnot
chronologically secondary to the stages represented by IQS V,I-13a and VI,13c-23.
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(~'UiT "~~l() to walk to the desert to prepare there his way." And
IX,8b-9a says of these men: "Their possessions (c~m) must not be
mixed with the possessions ofthe men ofdeceit who have not cleansed
their way to separate from injustice (~,u) and to walk in perfect
behavior." Both texts repeat the injunction of lQS V,I-2 that the
community is to be separated from the "men of injustice."!"

According to VIII, 1 the men of perfect behavior who were to form
the foundation ofthe community as a temple were to consist of twelve
(lay)men and three priests.!" These numbers are reminiscent of the
organization of Israel in the wilderness. According to Num 1-4 the
camp of the Israelites in the wilderness was divided according to the
twelve tribes ofIsrael (including Ephraim and Manasseh, but excluding
Levi), and they camped in their individual camps, while the Levites
were divided according to their three clans and camped around the
tabernacle (l :52-53). This seems to be the most likely origin for the
twelve men and the three priests in the foundation of the community.
The council of the community forms a microcosm of Israel, and it
forms the nucleus of the community-as-temple which is also the new
Israel (cf. Ezek 20:40-42).179 Since the idea of the community as the
temple is derived at least in part from Ezek 20, which speaks of God
taking Israel back into the wilderness, there purifying the nation, and
then bringing Israel back into its land, it is natural that the community
would look to Israel's first years in the wilderness, when they were

177 The fact that 1QS V, 13b says that the men of injustice must not enter the waters
in order to touch the purity of the "men of holiness" indicates that this passage might
come from the time of VIII, 1-16a and IX,3-11, when the category of the men of
holiness had been created, but the idea ofthe community as a refuge from the impurity
ofthe men of injustice was still very much present.

178 That the three priests are in addition to the twelve men and not included in them
is confirmed by 4Q265 7 ii 7, which says that there will be fifteen men in the
community council.

179 Num 1-4 is often cited as being the origin ofthis constitution (e.g., Knibb, The
Qumran Community, 130; Dupont-Sommer, The Essene Writings, 90 n. 4). One
problem with this derivation is that Num 3:10 clearly distinguishes between the
descendants ofAaron as priests and the Levites. But I do not have a better suggestion
for a derivation. It may be that the Qumran exegetes, on the basis of the whole
Pentateuch, envisaged an ideal Israel in which the historic division between Levitical
priests and Aaronic priests was overcome, and all the descendants ofLevi would serve
as priests. The community was to reflect that ideal Israel.
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being constituted as a nation, for guidance in how they should be
organized.

5.6 The Move to the Desert

This will have led the community to believe that it must return to the
desert. 180 Thus we find that VIII,13-14 prescribes that the community
is to go into the desert in accordance with Isa 40:3. The initial
formation of the fifteen-man community-as-temple may have taken
place in Jerusalem. In 4Q265 7 ii 7-10 we find a section very similar
to 1QS VIII,1-16a. There will be fifteen men in the community council,
who will be a pleasing aroma (nm") n",) to atone for the land. These
lines come in the midst of various other regulations, one of which
probably prohibits the eating ofnon-sacrificial animals in Jerusalem. 181

That may indicate that the community was still in Jerusalem while it
was forming the group of fifteen, although that is by no means a
necessary deduction. In any case, 1QS VIII,1-16a comes from a time
when the community was preparing to move to the desert. It is difficult
to know when this move to the desert happened, but it probably came
some years after the writing ofMMT(l57-152 Be). In MMTC 7-8 the
authors say that they have separated themselves from the multitude of
the people and from mixing with them. This statement may presuppose
the move to the desert, but it does not have to do so. We have seen that
what is probably the earliest community foundation document (1QS
V, 1-13aand parallels in the 4QS manuscripts) prescribes the formation
of a yahad. But there is no reason that we must assume that the move
to the desert was simultaneous with the formation of the yahad. The
move to the desert foreseen in lQS VIII,13-14; IX,19-20 probably
comes from a later time, and we must allow for a period oftime during
which the yahad was constituted but before it moved to the desert.

Unfortunately the archaeological evidence has not settled the
question as to when the community first settled at Qumran. Roland de
Vaux argued that the first phase of settlement (Period Ia) happened

180 Klinzing, Umdeutung, 103-04, posits an allusion to Isa 40:2 in 1QS VIII,3, and
suggests that that allusion evoked Isa 40:3 and the need to move to the desert in order
to receive the forgiveness ofsins.

181 See DID 35.69-71, especially the note on lines 5-6.
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during the reign ofJohn Hyrcanus (135-104 BC) or perhaps under one
ofhis predecessors. 182 The numismatic evidence would seem to support
settlement not much before the accession of Hyrcanus. 183 That would
support a historical reconstruction according to which there was a
period ofcommunity formation during the decade ofthe 140s, with the
move to Qumran following in the late 140s or in the first half of the
130s}84

5.7 The Community Headed by the Zadokite Priesthood

Before concluding our study of the origins of the yahad, there is one
more stage in the organization ofthe community that we must consider,
namely, the rise of the Zadokites to prominence in leadership. Since I
discuss this development in detail in Chapter 9, I shall simply summa
rize the main points here.

In 1QS V,2-3 the authority over the yahad is vested in the "sons of
Zadok, the priests who safeguard the covenant," and the "multitude of
the men of the community." In the parallel passages in the 4QS
manuscripts, however, authority is vested in the "Many" (4QSb
[4Q256] 9 iv 3 and 4QSd [4Q258] 1 i 2). As can be seen from lQS
VI,13c-23, the "Many" are the "priests and the multitude ofthe men of
their covenant." That means that the leadership of the community
according to 4Q256 and 4Q258-consisting of the "Many," that is,

182 Roland de Vaux, Archaeology and the Dead Sea Scrolls (Oxford: Oxford
University Press, 1973) 5. Recently de Vaux's distinction between Period Iaand Period
Ib (which he dated approximately to 100-31 BC) has been called into question, and it
has been proposed that the initial settlement may have occurred considerably later (from
100 BC on) (see, e.g., Magness, Archaeology, 63-65, 68). I am inclined to accept an
earlier rather than a later dating for the settlement. See the defense of an earlier
settlement date in Charlesworth, The Pesharim and Qumran History, 40, 42-44.

183 Frank Moore Cross, Jr., The Ancient Library ofQumran and Modern Biblical
Studies (rev. ed.; Garden City, N.Y.; Doubleday & Co., 1961) 58-59.

184 According to 1QpHab XI,4 the Wicked Priest persecuted the Teacher of
Righteousness in his place ofexile, which is presumably the yahad. Ifthe Wicked Priest
is Jonathan, and if the yahad (the place of exile) is in the desert, then the move to the
desert probably happened at the very end ofthe high priesthood ofJonathan (152-142
Be). It is also possible, though unlikely, that the place ofexile where the Wicked Priest
persecuted the Teacher was the yahad before it moved to the desert. Or the Wicked
Priest here may be someone other (and later) than Jonathan.
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priests and the men of their covenant-is formally the same as in 1QS
V,2-3, namely, priests and laymen who belong to the community. The
only difference is that in 1QS the priests are specifically called
Zadokites.

The manuscripts 4Q256 and 4Q258 preserve an older version ofthe
Rule ofthe Community than 1QS. Thus the vesting of authority in the
sons of Zadok appears in a text later than the text that has the vesting
of authority in the Many. Although one cannot necessarily take a
change from an older manuscript to a more recent one to reflect a
change in the historical circumstances, in this case that deduction
seems to be warranted. There is no evidence that the Zadokites had any
special authority in the yahad at the very beginning. As we have seen,
1QS VIII,I-16a and IX,3-11 reflect a relatively early period in the
history of the yahad (though not the earliest period); yet they do not
give the sons ofZadok any special authority. On the other hand, in the
relatively late text 4Q174 the sons ofZadok are in authority (1-2 i 17).
We find here a formulation very close to that in 1QS V,2-3: "the sons
ofZadok and the men oftheir council." It is not the case, then, that the
Zadokites had authority early and then lost it, as is sometimes argued;
if anything, the opposite is the case. The authority of the Zadokites
increased over time, and the reading in 1QS V,2-3 reflects that increase
in authority.

When this increase in authority happened is difficult to know. The
community may have looked upon the coming of the Teacher of
Righteousness to the community as the fulfillment of 1 Sam 2:35,
where God promises to raise up a "faithful priest" (who turns out to be
Zadok) and to build him a "faithful [or sure] house." From the
perspective of the yahad, God fulfilled that promise by raising up the
Zadokite Teacher of Righteousness (CD 1,11). Through further
reflection on this prophecy, the community came to see itself as the
"sure house" of 1 Sam 2:35 (CD 111,19), a temple-community in which
faithful Zadokite priests were pre-eminent (CD IV,3-4).185 Therefore
the Zadokites were granted increased authority.

185 On CD III, 19-IV,4 see Chapter 9.
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5.8 Conclusion

It will be useful in conclusion to summarize our findings in this
chapter. The origins of the yahad lie squarely within the Damascus
covenant, a Jewish restoration movement going back at least to the 3rd
century Be if not earlier. One of the concerns of the Damascus
covenant, as of Zadokite Judaism in general, of which the Damascus
covenant was a part, was the preservation of purity, not only of the
temple and ofJerusalem, but also ofall the "camps" in Israel, its cities
and settlements. In order to protect that purity, the Damascus covenant
developed a strict interpretation of the purity laws. When the
administration of the temple was taken over by non-Zadokite priests,
and when the purity of the temple was threatened by a non-Zadokite
halakah, some of the members of the Damascus covenant formed a
covenant and boycotted the temple.

On the other hand, there were Jews of the period who developed a
more lenient, proto-Pharisaic halakah. At some point, this alternative
halakah began to gain adherents over a large part of Israel. It was
promulgated by proto-Pharisaic teachers who became known as the
"men ofmockery" and the "seekers of smooth things," and above all by
a person called the "Man of the Lie," who may have been a proto
Pharisaic master. Among those who came to adhere to this alternative
halakah were some-we do not know how many-from the Damascus
covenant, who were therefore regarded as "traitors." Because of this
betrayal of the Damascus covenant, which was also a betrayal of the
Teacher ofRighteousness, the "camps" ofthe covenant could no longer
be considered pure. Therefore the faithful within the Damascus
covenant, who had already boycotted the temple, further separated
themselves and formed a community (yahadi, which provided them a
refuge of purity in the midst of impurity.

The yahad also came to view itself as a substitute for the temple.
God had promised through the prophet Ezekiel that when he purified
Israel and delivered it from exile, the people themselves would be a
"pleasing aroma" of sacrifice. The yahad saw that promise being
fulfilled in them. The coming of the Teacher of Righteousness was
viewed as the fulfillment of the promise of 1 Sam 2:35: God had raised
up a faithful priest. Further reflection on this text led to the preemi
nence of Zadokite priests in the leadership of the yahad.



CHAPTER SIX

THE ORIGINS AND FUNCTION OF QUMRAN DUALISM

6.1 Introduction

In Chapter 5 we traced the rise of the yahad from its roots in the
Damascus covenant, through the formation of a group within that
covenant that boycotted the temple, to the establishment of the yahad
as a refuge from impurity, its understanding of itself as a replacement
for the temple, its move to the desert, and the rise of Zadokite leader
ship. The task ofthe present chapter will be to continue that history by
examining the radicalization of the community's self-understanding
through the development of a dualistic word-view and the conse
quences ofthat development for the community's covenantal theology.

6.2 The Three Major Sources ofQumran Dualism

Dualism is often considered to be one ofthe hallmarks ofthe theology
of the Qumran community. A number of scholars, however, have
recently called into question the importance that previous scholarship
placed on dualism at Qumran.' In this regard it may be noted that in
Chapter 5, in our study of the emergence of the yahad, dualism was
hardly mentioned at all. In the early history ofthe yahad dualism does
not play an important role.' That is not surprising, for, as we shall see,
the stark dualism that we find in some ofthe DSS developed only over
the course of the Maccabean period, and it was not fully developed
until after the yahad had definitively separated itself from the rest of
Israel. In other words, in the earliest formative years of the yahad, the
dualism that it would eventually adopt was still in the process of
formation. The thesis of this chapter is that dualism developed rather

I See p. 375 below.
2 See, however, MMT C 29, where there seems to be an incipient dualism (Belial).

On this line see also p. 378 below.
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independently of the history of the yahad, but was then used by the
yahad to bolster its self-understanding and world-view. Our first task,
then, will be to trace the development of the dualism that came to be
adopted at Qumran.

Recent scholarship has made clear that the origins of Qumran
dualism are multiple and complex, not single or unilinear. Due in large
part to the publication of new documents that were not available to
previous writers on the subject, it is now recognized that previous
views on Qumran dualism, such as that it had its roots in a single
source, for example, Zoroastrianism," or that its development was
unilinear, are inadequate." But even if the origins of Qumran dualism
are complex, it is still possible to uncover its main sources and to
outline its general development.

There are three primary sources for Qumran dualism. These are (1)
dualism from priestly circles, probably related to the Enoch tradition,
that we find in the early Aramaic testamentary literature; (2) dualism
from the sapiential tradition; and (3) dualism from the eschatological
war tradition, such as we find in the Rule of War. Although the
influence of Persian dualism cannot be completely ruled out, these
three sources of dualism make it possible to explain the origins of
Qumran dualism fully on the basis of Palestinian Jewish tradition.

6.2.1 The Dualism ofthe Aramaic Sacerdotal Texts

The evidence for early dualism within priestly circles comes in the
apocryphal Aramaic sacerdotal texts,' 1Q21 and 4Q213-14 (Aramaic

3 E.g., the work ofK. G. Kuhn cited in n. 130 on p. 374.
4 E.g., Peter von der Osten-Sacken, Gott und Belial: Traditionsgeschichtliche

Untersuchungen zum Dualismus in den Texten aus Qumran (SUNT 6; Gottingen:
Vandenhoeck & Ruprecht, 1969), who did not have the benefit of recently published
documents, and posited a linear development from eschatological to ethical dualism.

S I shall use the term "Aramaic sacerdotal texts" for the texts listed here. Although
the term is cumbersome, I use it in preference to terms such as the "Aramaic testa
ments," since it is not clear whether all ofthese texts are testaments, particularly in the
case ofAramaic Levi (see M. E. Stone and 1. C. Greenfield in DJD 22.1-2). I use the
term "Aramaic sacerdotal texts" due to the fact that they are all written in Aramaic, and
in dependence on Michael E. Stone, "Qahat," Encyclopedia ofthe Dead Sea Scrolls
(ed. Lawrence H. Schiffman and James C. VanderKam; 2 vols.; Leiden: Brill, 2000)
1.732, who refers to them as "sacerdotal writings."
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Levi), 4Q540-41 (Apocryphon ofLevi), 4Q542 (Testament ofQahat),
and 4Q543-49 (Visions ofAmram). Aramaic Levi is generally thought
to be the oldest of these works, and is dated to the 3rd or early 2nd
century Be, although one scholar has even raised the possibility of a
late 4th century dating." The other compositions are dated later and at
least some ofthem are probably dependent on Aramaic Levi, but in any
case most or all of them probably come from the pre-Qumran period.'
Although Aramaic Levi, the Apocryphon ofLevi and the Testament of
Qahat contain dualistic elements (e.g., 4Q213a 1 i 14-17; 4Q541 9 i
4-5; 24 ii 6; 4Q542 1 ii 8; 2,11-12), including what may be the earliest
use of the word "Satan" for a class of demons," it is in the Visions of
Amram that we see the clearest expression of dualism. Amram tells of
a quarrel between two angels over who would have control over him.
The angels said: "[We] have received control and we rule over all the
sons ofman." Then they (apparently) ask Amram, "Which ofus do you
[choose to rule over you]?" (4Q544 1,10-14).9 One of these angels
rules over the darkness, and the other rules over the light (2,5).10 In

6 Michael E. Stone, "Levi, Aramaic," Encyclopedia ofthe Dead Sea Scrolls (ed,
Schiffinan and VanderKam) 1.486.

7 Emile Puech in DJD 31.216, 260, 285; Michael E. Stone, "Amram," Encyclopedia
of the Dead Sea Scrolls (ed. Schiffinan and VanderKam) 1.23-24; idem, "Qahat,"
731-32; Jorg Frey, "Different Patterns of Dualistic Thought in the Qumran Library:
Reflections on their Background and History," Legal Texts and Legal Issues:
Proceedings of the Second Meeting of the International Organization for Qumran
Studies. Cambridge 1995 (STDJ 23; ed. Moshe Bernstein, Florentino Garcia Martinez,
and John Kampen; Leiden: E. 1. Brill, 1997) 318 and n. 164, 320.

8 See Frey, "Different Patterns," 319.
9 Following the reconstruction of Puech, DJD 31.322, 379.
10 Puech, ibid., 329, and Frey, "Different Patterns," 321, following 1. T. Milik,

"4QVisions de 'Amram et une citation d'Origene," RB 79 (1972) 85-86, take 4Q544
3,2 to mean that the angel who rules over the light has three names, and they take them
to be Michael, the Prince of Lights, and Melchizedek. This is possible, but the name
"Prince ofLight(s)" that we find in lQS 111,20, lQM XIII, 10, and CD V, 18 is probably
derived from Daniel (see below). If4Q544 is dated before Daniel, that name may not
yet have been in existence. Some name such as "Angel of Light" is likely, however,
given that there is a class of persons called the "sons of light" (4Q548 1,16, over whom
one of the angels rules). Milik, ibid., and Frey, ibid., suggest that the opposing angel
also has three names, Belial, the Prince ofDarkness, and Melchiresha. As we shall see,
the name ofBelial as a demonic figure probably first arises with the eschatological war
tradition, as attested in the Rule of War, appearing first in the Maccabean period. If
4Q544 is older than that, it is unlikely that Belial was used as a name there. Ofcourse,
all ofthese names are possible if we date 4Q544 later.
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another place "sons of light," who will receive salvation, and "sons of
darkness," who are destined for destruction (4Q548 1,8-16), are set in
opposition to each other. Thus, as Frey writes, in this early work we
have "a strongly expressed cosmic dualism with the notion ofopposed
heavenly powers and the strict division of humanity into two opposed
groups dominated by the respective leaders and facing opposite
eschatological fates."!' This dualism is a thoroughly cosmic one; there
is here as yet no ethical or anthropological dualism such as we find in
later texts, although there is reference to truth and lies, wisdom and
foolishness (4Q548 1,8, 12).

Puech has suggested that 4Q543-49 (Visions of Amram) has a
Samaritan origin. With this opinion he attaches himselfto scholars who
have argued for a Samaritan origin for Aramaic Levil? I consider it
more likely, however," that the Aramaic sacerdotal texts have their

II Frey, ibid.
12 DJD 31.287; arguing for a Samaritan origin ofAramaic Levi are J6sefT. Milik,

The Books ofEnoch: Aramaic Fragments ofQumran Cave 4 (Oxford: Clarendon Press,
1976) 24; idem, "Ecrits preesseniens de Qumran: d'Henoch aAmrarn," Qumran: Sa
piete, sa theologie et son milieu (ed. M. Delcor; BETL 46; Gembloux: Duculot, 1978)
96, 101, 106; idem, "Problemes de la litterature henochique ala lumiere des fragments
arameens de Qumran," HTR 64 (1971) 345; and, following Milik, Robert A. Kugler,
"Some Further Evidence for the Samaritan Provenance ofAramaic Levi (1QTestLevi;
4QTestLevi}," RevQ 17 (1996) 351-58; and idem, From Patriarch to Priest: The Levi
Priestly Tradition from Aramaic Levi to Testament of Levi (Atlanta: Scholars Press,
1996) 128, 137.

13 Milik's argument was based primarily on what he argued was the presence in the
Testament ofLevi and the Testament ofJudah of place-names in the former northern
kingdom of Israel, that is, Samaria ("Ecrits preesseniens," 96--97,99-101). But this is
not certain. The reference to Abel-Main in 4Q213a 1 ii 13 is probably a reference to the
place in Upper Galilee rather than Samaria (that was also Milik' s original opinion in his
"Le testament de Levi en arameen: Fragment de la grotte 4 de Qumran," RB 62 [1955]
403---QS, but he changed his mind in "Ecrits presseniens," 96-97; on the name Abel
Maoul in T. Levi2:3, see the different explanations given by George W. E. Nickelsburg,
1 Enoch 1 [Hermeneia; Minneapolis: Fortress Press, 2001] 248; and James Kugel,
"Levi's Elevation to the Priesthood in Second Temple Writings," HTR 86 [1993] 60).
It is this area of Upper Galilee that features significantly in the early Enoch literature,
and a Galilean origin for this literature is quite possible (see Nickelsburg, 1 Enoch 1,
65,246).

The other evidence that Kugler gives (see previous note for references) for a
Samaritan origin ofAramaic Levi is not compelling. Agreements in these documents
with the Samaritan Pentateuch do not require a Samaritan origin, since it is now known
that the Samaritan text type was known at Qumran, and was probably also known in
other circles within Palestinian Judaism. Despite Kugler's denials to the contrary
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origin in priestly circles close to those from which the earliest Enoch
literature derives. There are five major pieces ofevidence in support of
this hypothesis. 14

First, there is a great similarity between the accounts of the visions
of Levi and Enoch, that is, of their commissioning, in T. Levi 2-7 and
in 1 En. 12-16.15 Indeed, the author ofT. Levi probably reused the story
of 1 En. 12-16.16 While such literary dependence certainly does not
require that T. Levi was written by someone in circles close to the
Enoch literature, it does indicate that the author was interested in the
Enoch tradition. That is a possible indication that the ultimate origins
of the Aramaic sacerdotal texts, upon which also T. Levi most likely
depends in part, lie in circles close to the Enoch tradition.

Second, 4Q542 1 ii 11-13 mentions writings that were given to
Levi, and that Levi in tum gave to Qahat, and that Qahat in tum will
give to Amram and his descendants. These writings are probably the
"books ofwisdom" mentioned elsewhere (cf. 4Q213 1-2 ii 12; 4Q541
7,4), and are either identical with, or at least reminiscent of, the books
in which Enoch recorded the wisdom that was given to him and that he
handed down to subsequent generations (l En. 68:1; 82:1-3; Jub.

("Some Further Evidence," 353 n. 10), it is quite possible that MMT B 75-82 prohibits
marriage between priests and laity (see OJD 10.171-75), so that such a restriction is not
unique to the late Samaritan tradition that he cites (p. 353) and to Aramaic Levi (lines
16-17 in column b of the Bodleian Aramaic Levi fragment). Finally, Kugler cites the
close association between Joseph and Levi as evidence of Samaritan origin, since
Joseph and Levi are regarded in the Samaritan myth of origins as the ancestors of the
laity and the priesthood respectively. However, Kugler gives no evidence that this myth
of Samaritan origins was already in existence by the 3rd century BC. Of course, that
lack ofearly evidence does not necessarily mean that the myth was not in existence. But
the "close association ofJoseph with Levi" in Aramaic Levi probably has nothing to do
with the question of origins in any case. The same kind of close association between
Joseph and Levi (Levi marking the date ofhis speech by memorializing Joseph's death;
Joseph as an example ofwisdom) is found in T Levi 12:5 and 13:9, and indeed Joseph
figures prominently in this way elsewhere in the Testaments ofthe Twelve Patriarchs
(e.g., T Reu. 1:2; 4:8; T Sim. 1:1-2; 4:5).

14 Also suggesting an origin for Aramaic Levi in Enoch circles is Gabriele
Boccaccini, Beyond the Essene Hypothesis: The Parting ofthe Ways between Qumran
and EnochicJudaism (Grand Rapids: Eerdmans 1998) 71, 185. Nickelsburg, 1 Enoch
1, 76, supports the idea of an "association between Enochic tradition and the Qumran
Aramaic Levi document."

15 An exhaustive list of parallels is found in George W. E. Nickelsburg, "Enoch,
Levi, and Peter: Recipients of Revelation in Upper Galilee," JBL 100 (1981) 588.

16 So Nickelsburg, 1 Enoch 1, 256.



324 CHAPTER SIX

4:17-19):7 According to Jub. 45:15, these books of wisdom coming
from Enoch ultimately came to Levi.

Third, the demonology in the Aramaic sacerdotal texts is similar to,
and probably based on, the demonology that developed in the Enoch
tradition. According to the Enoch myth of the origins of evil, evil
spirits came forth from the bodies ofthe giants who were the offspring
of the unions between angels and women, and they have afflicted the
earth (1 En. 15:9-16: 1). As the tradition develops, these evil spirits are
thought to be subject to the chief of the evil spirits, Mastema or Satan
(Jub. 10:8, 11) and are said to rule over humans unless God protects
humans from them (Jub. 12:20; 15:31-32; 19:28). From the beginning
of the tradition, however, there is also a belief in good angels (1 En.
9:1; 10:4, 9, 11; 20: 1-7) who contend with the evil angels. This same
demonology appears in the Aramaic sacerdotal texts. Levi prays that no
"Satan" may rule over him (4Q213a 1 i 17).18 As we saw above, in
4Q544 1,10-14 two angelic figures contend for power over Amram (cf.
Jude 9, where Michael and the devil contend for the body of Moses).
And in general the angel of light rules over the sons of light, while the
angel of darkness rules over the sons of darkness (4Q544 2,4-6).

The dualism between light and darkness brings us to the fourth
major piece ofevidence that locates these apocrypha in circles close to
those from which the Enoch literature derives. While one can argue that
there is no cosmic dualism in the Enoch literature in the strict sense of
the word (as defined in the words ofFrey above)," there is nonetheless
a strong contrast between light and darkness as the fates of the
righteous and the wicked (l En. 1:8; 5:7; 22: 1-14) that established the

17 Cf. Puech, DJD 31.240.
18 See further Michael E. Stone and Jonas C. Greenfield, "The Prayer of Levi," JBL

112 (1993) 262-64.
19 Frey, "Different Patterns," 321; see also p. 332: "The earlier Enochic tradition as

documented in Qumran does not single out any particular angelic leader figure ...the
Enochic tradition itself cannot be labelled dualistic." Nickelsburg, J Enoch J, 40-42,
argues for the presence of temporal, spatial (which he also calls cosmic), and
ontological dualism in J Enoch, but he understands this cosmic dualism in a sense
different from that defined here. See also idem, "J Enoch and Qumran Origins: The
State ofthe Question and Some Prospects for Answers," SBLSP (1986) 360, where he
recognizes the differences between the dualism at Qumran and in J Enoch. However,
there he argues that the mythic origins of each kind of dualism are different. By
contrast, I would argue that the dualism at Qumran has the Enoch tradition as one of its
sources; it was just not worked out systematically in the early Enoch tradition.
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basis for such a dualism. Similarly in 4Q548 1,9-16 we read that the
fate of the sons of light is to go to everlasting light and happiness,
whereas the sons of darkness will go to darkness and destruction.

The fifth piece of evidence is that 4Q213 3-4,1-7 has Levi predict
the apostasy ofhis sons and connects that apostasy, apparently, with an
accusation of Enoch. The reference is probably to an accusation such
as in J En. 89:73 that criticizes the priesthood for defiling the temple.
Milik points to Enoch's accusation against the Watchers in J En.
13-16, noting that "[t]he priests are likened to the angels, both groups
being upholders ofwisdom and of the true cult of God; the corruption
of man is due to the corruption of the two groups. ,,20 Reference to a
prediction of the corruption of priests is also made in T. Levi 14:1,
which, as was noted above, may have been influenced by the Enoch
tradition. It is possible that the appeal to the authority of the Enoch
literature in T. Levi 14:1 is artificial, but some ofthe traditions behind
the Levi testamental)' literature may have genuine historical connec
tions with the Enoch tradition." That certainly seems to be the case in
4Q213. In this respect it is interesting to note also that 4Q213 3-4,7
uses the imagery of darkness for this corruption," suggesting an
incipient dualism (cf. also T. Levi 14:4; 4Q541 9 i 4; 24 ii 6).23

For all ofthese reasons, then, I propose that the Aramaic sacerdotal
texts come from circles similar to those from which the Enoch literature
comes. It would certainly be going too far to suggest that they come
from the same circles, for one must also note differences between the

20 Milik, The Books ofEnoch, 24. See also James C. VanderKam, Enoch: A Manfor
All Generations (Columbia: University of South Carolina Press, 1995) 103-04.

21 JOrgen Becker, Untersuchungen zur Entstehungsgeschichte der Testamente der
ZwolfPatriarchen (Leiden: E. 1. Brill, 1970) 175; R. H. Charles, The Apocrypha and
Pseudepigrapha ofthe Old Testament in English (2 vols.; Oxford: Clarendon Press,
1913) 2.179, considers the reference to Enoch literature in T. Levi 14:1 possibly to be
authentic.

22 Cf. Frey, "Different Patterns," 319, who notes that the "occurrence ofEnoch and
Noah in 4Q213 frg. 8...suggests that the Aramaic Testament of Levi does actually
presuppose the demonology developed in the Book ofthe Watchers, which already has
been linked with the terms of light and darkness."

23 A sixth obvious point of contact between the Enoch literature and the Aramaic
sacerdotal texts is that the original language of both corpora is Aramaic and that the
earliest Enoch literature, like the Aramaic sacerdotal texts, probably comes from the 3rd
century (see George W. E. Nickelsburg, "Enoch, First Book of," ABD 2.508). While
this point is hardly decisive, it does add support to the hypothesis that the two bodies
of literature come from similar circles.
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two kinds of literature, for example, the priestly messianism in the
Aramaic sacerdotal texts," missing in the Enoch literature, and the
more pronounced eschatological focus of the Enoch literature. With
that caveat, however, it is interesting to speculate about possible
connections that there might have been between the circles behind both
literatures. 25

We do not know with certainty the identity ofthe circles from which
the earliest Enoch literature comes. Some have proposed (not implausi
bly) that it comes from scribal circles." Another possibility is that it
comes from dissident priestly circles, a position that does not necessar
ily have to contradict the scribal hypothesis." As Boccaccini has
shown, the Enochic world-view is diametrically opposed, and probably
intentionally so, to the Zadokite world-view as this can be recon
structed from the priestly portions of the Pentateuch." This makes it
likely that the priests behind the earliest Enoch literature were non
Zadokite priests who were rejecting the validity of the Zadokite
priesthood and its temple. By appealing to Enoch as an ideal, pre
Aaronic and pre-Zadokite priest, who had transmitted wisdom, revealed
from God, to his descendants (and, at least as the Enochic tradition
develops in Jubilees, ultimately to Levi himself), these priests could
claim that the legitimate priesthood was far broader than, and ulti
mately different from, the narrowly conceived priesthood ofthe house
of Zadok. "The attribution to Enoch of priestly characteristics as the
intercessor in heaven between God and the fallen angels ...assume[s] the

24 See Jonas C. Greenfield and Michael E. Stone, "Remarks on the Aramaic
Testament of Levi from the Geniza," RB 86 (1979) 223-24.

25 Michael E. Stone, "Ideal Figures and Social Context: Priest and Sage in the Early
Second Temple Age," Ancient Israelite Religion (ed. Patrick D. Miller, Jr., Paul D.
Hanson, and S. Dean McBride; Minneapolis: Fortress Press, 1988) 581-82 (reprinted
in Michael E. Stone, SelectedStudies in Pseudepigrapha and Apocrypha. With Special
Reference to the Armenian Tradition [SVTP 9; Leiden: E. 1.Brill, 1991] 265-66, also
points to possible connections between Aramaic Levi and the Enoch tradition but
refrains from drawing any conclusions from them as to the origin of these works.

26 Nickelsburg, I Enoch J, 65-66; John 1. Collins, The Apocalyptic Imagination:
An Introduction to Jewish Apocalyptic Literature (2nd ed.; Grand Rapids: Eerdmans
1998) 74.

27 Nickelsburg, ibid., 67.
28 Boccaccini, Beyond the Essene Hypothesis, 71-74; idem, The Roots ofRabbinic

Judaism: An Intellectual History, from Ezekiel to Daniel (Grand Rapids: Eerdmans,
2002) 89-103.
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existence ofa purer pre-Aaronite priesthood and disrupt[ s] the Sinaitic
foundations of the Zadokite structure of power as a later degenera
tion.'?"

It is possible that these anti-Zadokite circles included Levites. In the
post-exilic period the Zadokite priesthood successfully delegitimized
the Levites' ancestral claim to the priesthood, and the Levites lost much
oftheir power, being subordinated to the Zadokite and Aaronic priests
and becoming in effect temple servants. It is conceivable that some
Levites in the post-exilic period sought to maintain or reestablish their
claims to the priesthood, and that the Enoch literature, by challenging
the assumed prerogatives of the house of Zadok, gives expression to
their conception of a broader, more ancient priesthood than the house
of Zadok. As mentioned above, in Jubilees Levi is the ultimate
recipient of the books of wisdom of Enoch. Of course, that does not
necessarily imply solely Levitical interests; other groups of priests as
descendants of Levi could find an interest in having Levi be the
recipient of Enoch's wisdom." The charge that Levi was to "renew
[those books] for his sons until this day" (Jub. 45: 15) is surely not
intended only for Levites. The charge is presumably first for Levi's
immediate offspring, Qahat, Amram, and Moses himself (1: 1, 26;
6:19); then also it is presumably for all priests who are responsible for
the correct interpretation and teaching of the law, of which the author
himself is presumably one.

Given the uncertainty, it is probably best not to try to identify the
circles behind the Enoch literature too narrowly. The evidence to
suggest a connection with Levites is admittedly thin." A Levitical

29 Boccaccini, Roots, 92. Cf. also idem, Beyond the Essene Hypothesis, 74, 185.
30 Cf. similarly Anders Hultgard, L 'eschatologie des Testaments des Douze

Patriarches (2 vols.; Stockholm: Almqvist & Wiksell, 1977) 1.39--41.
31 There are two further considerations that give some support to the hypothesis that

the Enoch tradition derives at least in part from Levitical circles. As Nickelsburg, J
Enoch J, 394-95, has pointed out, J En. 89:73 may draw on Mal 1:7, 12 in criticizing
the sacrifices in the Second Temple asbeing polluted. Malachi in general is very critical
ofthe Jerusalem priesthood (2:1-9; 3:1--4), and it is possible that Malachi comes from
Levitical circles (so Paul L. Redditt, "Malachi, Book of," Eerdmans Dictionary ofthe
Bible [ed. David Noel Freedman; Grand Rapids: Eerdmans, 2000] 848). As Kugel,
"Levi's Elevation," 30-33,38-39, hasargued, Mal 2:4-7 seems to provide the basis
for the idea of an everlasting covenant between God and Levi and his descendants as
this is developed in Jubilees and in the Levi apocrypha. If the circles behind J Enoch
did draw on Malachi, that may be an indication that their concerns were connected with
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origin for the Aramaic sacerdotal texts is perhaps somewhat more
plausible." In general, however, we can say that the Enoch literature
comes from dissident circles, including priests and perhaps also

those ofthe Levites. It is also possible, ofcourse, that the author(s) of J Enoch drew on
Malachi simply because he/they shared the latter's critique of the temple and its
priesthood, without having any necessary connection with the circles from which
Malachi comes. (Note that Boccaccini, Roots, 102, writes that the "condition of those
priests who were excluded" in the return under Ezra [cf. Ezra 2:61-63] "was far more
miserable than that of most Levitical families." That observation might challenge the
hypothesis that Levites were behind the Enoch literature. Boccaccini suggests that
behind the Enoch literature may have been priests not unlike the priests who were
excluded under Ezra. But that hypothesis is also speculative.)

A second piece of evidence that may suggest a connection between the Enoch
tradition and the Levites is the location ofthe commissioning ofEnoch near Dan (J En.
13:9). From an early time in the history ofIsrael a shrine at Dan was served by Levitical
priests (Judges 18). Later King Jeroboam I made Dan one of the two major shrines of
the northern kingdom, the other being Bethel (l Kings 12:30). First Kings 12:31 says
that Jeroboam appointed non-Levitical priests at these shrines, which may suggest that
previously they had been served by Levites. (Judges 18:30b indicates that Levites
continued to serve as priests in Dan until the fall ofthe northern kingdom.) The fact that
Enoch is commissioned near Dan may suggest that for the author(s) of J Enoch he
serves to (re)legitimize a Levitical priesthood that had been dispossessed. Who is more
likely to want to re-Iegitimize a Levitical priesthood than Levites themselves? In this
connection it is noteworthy that the Testament ofLevi locates one ofLevi's two visions
at Abel-Maoul (=Abel-Main [ef. 4Q213a I ii 13], near Dan; on the names Abel-Maoul
and Abel-Main see Kugel, "Levi's Elevation," 60; Kugler, From Patriarch to Priest,
200 n. 109) (chapters 2-5) and the other at Bethel (chapter 8; cf. also Jub. 31: 1-17).
This point is also observed by Nickelsburg, "Enoch, Levi, and Peter," 589 and n. 61.
Aramaic Levi may also have had two visions, one at Abel-Main and one at Bethel,
although that point is disputed (see Kugler, From Patriarch to Priest, 28-33, 45-51,
199-200, 203--04; it should be noted that 4Q213a 1 ii 13 could be taken to mean that
Levi left Abel-Main and had his dream in Bethel [so Kugler p. 48]). In any case, the
two locations in the Testament ofLevi may reflect a traditional interest among Levitical
circles in those old northern shrines, once served by Levites, and an interest in
legitimizing an old Levitical priesthood. However, it is also possible that our
literature-both the Enoch literature and the Levi apocrypha--does not come from
Levites interested in (re)legitimizing a Levitical priesthood, but more generally from
non-Zadokite priests who wished to trace their pedigree back to Levi and a pre
Zadokite priesthood (see Kugel, "Levi's Elevation," 43-44). Moreover, asNickelsburg
has shown, the area ofDan has a long connection with revelatory events in the Jewish
and Christian traditions, so that a connection with Levitical tradition may not exist at
all. See Nickelsburg's excursus on "Sacred Geography in I Enoch 6-16" in J Enoch
J,238-47.

32 On Aramaic Levi in this connection see Stone and Greenfield, "The Prayer of
Levi," 253, 255. But see also n. 25 above.
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Levites, who were unhappy with the dominant Zadokite priesthood.
The evidence discussed above connecting the Aramaic sacerdotal texts
with the Enoch literature suggests that the origins of the Aramaic
sacerdotal texts lie in similar circles.

Thus we have discovered one source for Qumran dualism. It is a
dualism that arose out of(dissident) priestly (or Levitical) circles in the
3rd or early 2nd century and that had some relationship to those who
produced the Enoch literature. This is an important discovery because,
as we shall see below, there is evidence that indicates that the world
view of the Enoch tradition was a major influence in shaping the later
outlook of the Qumran community. In the Enoch tradition the myth of
the fall of the Watchers plays a major role in explaining the uncontrol
lable spread of impurity in the world. That is an idea that could easily
be combined with the yahad's self-understanding as a bulwark against
impurity which, as we saw in the last chapter, was a major factor in its
formation. The dualism between light and darkness and between the
sons of light and the sons of darkness that we find in the Aramaic
sacerdotal texts will also be prominent in the Rule ofthe Community
(1QS 1,10;111,20-21,24). Although we shall see that the eschatological
war tradition may also have contributed to the light-darkness dualism,
certainly the Aramaic sacerdotal texts must be counted as a possible
source. Finally, as we saw in Chapter 5, priests critical ofthe Jerusalem
priesthood were involved in the formation ofthe yahad. The case ofthe
yahad is somewhat different from the Aramaic sacerdotal texts, since
the yahad included Zadokite priests, whereas the Aramaic sacerdotal
texts may reflect the views primarily ofnon-Zadokite priests. Nonethe
less, one can imagine that the yahad adopted traditions critical of the
Jerusalem priesthood, regardless of their provenance."

6.2.2 The Dualism a/the Sapiential Tradition

A second source for Qumran dualism lies in the sapiential tradition.
The most important material for our purposes is found in the documents
known collectively as 4Qlnstruction (formerly 4QSap A)34 and in

33 Cf. similarly Nickelsburg, "Enoch, Levi, and Peter," 587.
34 Consisting of4Q415, 4Q416, 4Q417, 4Q418, 4Q418a, 4Q418c (?), and 4Q423,

as well as IQ26 (see DJD 34).
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(three or) four documents known collectively as 4QMysteries and
1QMysteries, which we shall abbreviate as Myst" 4Qlnstruction is
regarded as being a non-sectarian work and coming from the pre
Qumran period, being dated most plausibly to the 3rd or early 2nd
century BC, although a 4th century date has even been proposed." As
such it can be viewed as a "true 'missing link', to be set somewhere in
the history ofthe common (i.e. non-sectarian) Jewish wisdom tradition,
datable between Proverbs and Sirach...."37 4QMysteries is also probably
non-sectarian, but is to be dated somewhat later than 4Qlnstruction
(2nd or 1st century BC).38

Dualism is already a prominent theme in the biblical wisdom
tradition. Most pronounced in the book of Proverbs is an ethical
dualism. The biblical proverbs often distinguish between the wise and
the foolish, the righteous and the wicked, the good and the bad.
Moreover, this ethical dualism is connected to the fates ofthe wise and
the foolish: the wise, often identified with the righteous (9:9; 10:31;
23:24) will be secure (1:33; 3:21-24, 35; 8:34-35; 10:9, 30 and
passim), while the foolish, identified with the sinner (10:23; 30:32),
will perish (1:32; 3:35; 8:36; 10:8, 30 and passim). The book of
Proverbs also says that God created the world by means of wisdom
(3:19-20; 8:22-31). In this way it became possible to link ethical
dualism with a person's response to divine wisdom: those who listen
to divine wisdom will find life, but those who reject it find death
(8:32-36).

When the creation ofthe world and ethical dualism were both linked
to divine wisdom, the view became possible that there is a dualistic

35 Consisting of 1Q27, 4Q299, 4Q300, and (perhaps) 4Q30 1 (see DJD 20.31).
36 See the remarks in Armin Lange, Weisheit und Pradestination: Weisheitliche

Urordnung und Pradestination in den Textfunden aus Qumran (SIDJ 18; Leiden: E.
1. Brill, 1995) 46-49; 1. Strugnell and D. J. Harrington in DJD 34.21-22, 30-31.
Matthew J. Goff, The Worldly and Heavenly Wisdom of 4Qlnstruction (STDJ 50;
Leiden: Brill, 2003) 229-32, favors a 2nd century dating and considers a 3rd century
dating "unlikely" because of the alleged dependence of 4Qlnstruction on the Enoch
literature. That dependence is, however, doubtful (see Goff's comments ofpp. 185-89;
and Loren Stuckenbruck, "4QInstruction and the Possible Influence of Early Enochic
Traditions: An Evaluation," The Wisdom Textsfrom Qumran and the Development of
Sapiential Thought [ed. Charlotte Hempel, Armin Lange, and Hermann Lichtenberger;
BETL 159; Leuven: Leuven University Press, 2002] 245-61).

37 DJD 34.31. But see also the comments of Goff, ibid., 232.
38 Lange, Weisheit und Pradestination, 94-96.
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structure to creation itself, established by God, in which the ethical
dualism of humans participates. Thus, for example, we read in Sir
33:14-15:

Good is the opposite of evil
and life the opposite of death;
so the sinner is the opposite of the godly.

Look at all the works of the Most High;
they come in pairs, one the opposite of the other.

There is an analogy between ethical dualism and the dualistic structure
of creation. The dualism between good and evil humans is a function
of the dualistic structure of creation. Moreover, this dualism even
extends to the futures that await the good and the evil:

Why is one day more important than another,
when all the daylight in the year is from the sun?

By the Lord's wisdom they were distinguished,
and he appointed the different seasons and festivals.

Some days he exalted and hallowed,
and some he made ordinary days.

All human beings come from the ground,
and humankind was created out of the dust.

In the fullness of his knowledge the Lord distinguished them
and appointed their different ways.

Some he blessed and exalted,
and some he made holy and brought near to himself;

but some he cursed and brought low,
and turned them out of their place.

Like clay in the hand of the potter -
all its ways are according to his will 

so all are in the hand of their Maker,
to be given whatever he decides. (33:7-13)39

In this way there could develop in the wisdom tradition a dualistic view
of the world that was at once creational, historical, ethical, and
eschatological in scope. These four aspects of dualism--ereation,

39 See Johannes Marbock, Weisheit im Wandel: Untersuchungen zur Weisheits
theologie bei Ben Sira (rev. ed.; BZAW272; Berlin: Walterde Gruyter, 1999) 152-54;
Ursel Wicke-Reuter,Gottliche Providenz undmenschliche Verantwortung beiBen Sira
und in der Fruhen Stoa (BZAW 298; Berlin: Walter de Gruyter, 2000) 258--67.
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history, ethics, and eschatology-become so intertwined as to be
inextricable from each other.

We can see this intertwining clearly ifwe tum now to 4Qlnstruction.
A good example is in the discussion of the honoring of parents in
4Q416 2 iii 14-19. The duty of honoring one's parents is, of course,
standard in sapiential literature (cf. Prov 6:20; 28:24; 30:17; Sir
7:27-28). In 4Q416, however, this duty becomes part of a dualistic
understanding of the world:

Investigate the mystery ofexistence (ii'ilJ t,), and consider all the paths
oftruth (noN), and observe all the roots of sin (;"1'1.11). And then you will
know what is bitter for a man and what is sweet for a person. Honor
your father in your poverty, and your mother in your lowliness. For as
God is to a man, so is his father; and as masters are to a person, so is his
mother. For they are the oven ofyour origin. And as he has given them
dominion over you, and fashioned you according to the spirit, so serve
them. And as he has opened your ear to the mystery ofexistence, honor
them for the sake ofyour glory and...honor their presence for the sake
ofyour life and the length of your days.

Without a doubt this counsel to honor one's parents is in part a
paraphrase ofthe commandment ofExod 20:12IDeut 5:16 in the Torah.
However, here the commandment is grounded explicitly in the order of
creation: honor is due to parents because they are the source of one's
life (cf. Sir 7:28). That is "the way things are." Disobedience or
obedience to this commandment brings "bitterness" or "sweetness."
That is "the way things will be." Thus disobedience and obedience, and
the corresponding reward and punishment, are rooted in the order of
creation, and that order of creation in tum is structured fundamentally
by the dualistic options of "truth" and "sin" (or "injustice"). If one
honors the order of creation, which is also to honor the law, then one
follows the path oftruth, and the result is "sweetness." Ifone dishonors
one's parents, which is also to disobey the law, then one follows the
way of sin (or injustice) and the result is "bitterness." Together all of
this is called the "mystery of existence."

The recompense of "bitterness" and "sweetness" in this passage is
probably not eschatological. The recompense for obedience and
disobedience mentioned here is presumably recompense in this life (cf.
Sir 3: II). But there are other passages in 4Qlnstruction that do speak
of eschatological reward and punishment. 4Q417 1 i 6-8 (=4Q418
43-45 i 4-6) reads:
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[Dayand] nightmeditateon themysteryof existence(il'ilJ t1), and seek
continuously. Andthen you willknowtruth (no~) and sin [or injustice]
(~'ll), wisdom...understand the work of...in all their waystogether with
their visitationsfor all eternalperiods and eternal visitation. And then
you will know thedifferencebetweengood and evil in their works, for
the God of knowledge is the foundation of truth, and through the
mysteryof existencehe expoundedits basis.

Although the texts are partially fragmentary, the point of the passage
is clear. As in the last text discussed, the addressee of this text, the
"understanding one," the "maven" (r~o), is instructed to meditate on
the "mystery of existence" and to seek it. Thereby he will learn what
truth and sin (or injustice) are. He will also learn what is the eternal
visitation for truth and sin (or injustice), that is, their eschatological
rewards and punishments. In this way he will come to know what is
good and what is evil. This knowledge regarding ethics and rewards
and punishments is based on knowledge ofGod's work as creator. God
is called the "God of knowledge," which points to his wisdom as
creator (cf. Prov 3:19-20; lQS III,15), and he is the "foundation of
truth." That is, God is the one who founded the earth in truth and gave
it its order." God's purpose in establishing the world in the way that he
did is to make it possible for humans to know what is good and evil and
to direct their lives accordingly." This knowledge in its fullness,
however, is not available to everyone. Only to the one who is "fit for
understanding" are the secrets of God's plan made known, namely, to
the one who walks perfectly in all his deeds (4Q417 1 i 11-12).42

40 See the remarks in Lange, Weisheit und Pradestination, 62.
41 Cf. similarly the remarks ofWicke-Reuter, Gottliche Providenz und menschliche

Verantwortung, 266, on Sir 33: 14-15: "Ben Sira gibt dort eine iiberrasehende Antwort
aufdie Frage naeh dem Sinn der Entzweiung der Welt in Gut und Bose. Wie die Stoiker
vertritt er die Auffassung, daBes das Gute nieht ohne das Bose geben kann....Interessant
wird dieser Gedanke aber vor allem dureh das zweite Kolon (V. 14b): Mit der
Unterseheidung guter Mensch - SUnderwird das Prinzip der polaren Beziehung aufden
Mensehen Ubertragen, so daB daraus ein anthropologisehes Grundgesetz wird. Wie es
das Leben nieht ohne den Tod gibt, so bedingt die Existenz des Guten zugleieh den
SUnder,mehr noeh: ohne den Siinder gabe es auch den guten Menschen nicht. Foiglieh
ist nieht nur das auBermoralische, sondem aueh das moralische Ubel notwendiger
Gegenpart fUr das Gute. Selbst wenn aIle Menschen in actu gut waren, dann ware,
wegen der menschlichen Freiheit, das Bose potentialiter notwendig."

42 Lange, Weisheit und Prddestination, 66 and n. 100.
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On this view of things the content of wisdom is insight into the
structure ofreality. Creation, history, ethics, and eschatology all belong
to the structure ofreality, and that structure is fundamentally dualistic.
This insight into the structure of reality, the order of things, is called
knowledge ofthe "mystery ofexistence" (n"m '1).43 The term "mystery
of existence" appears frequently in 4Qlnstruction, as well as in
1QMysteries and 4QMysteries, and it will he helpful to pause to
consider in greater detail what the term signifies.

In the broadest sense one might say that this term refers to "the way
things are and will be." More concretely, the "mystery of existence"
includes the nature and history of humanity (C'[N] m,",n) (4Q418
77,2-4; cf. also 4Q417 1 i 18-19), the nature ofthe world and its future
course, including the eschatological events ofsalvation and destruction
(IQ27 1 i 3-4; 4Q416 2 i 5-6; 4Q418 123 ii 2-4), and probably also
the past (lQ27 1 i 3; 4Q418 123 ii 3), as well as their reason for being
(4Q418 43-45 i 2-3; 123 ii 3). All ofthis is a mystery, because humans
can understand the jT"m " only if it is revealed to them by God (4Q418
123 ii 4). As such, insight into the mystery of existence is a gift from
God that enables one to investigate (4Q415 6,4) and to know the nature
of truth and sin (or injustice) (4Q416 2 iii 14; 4Q417 1 i 6), the
destinies of people (4Q416 2 i 5-6; 4Q417 2 i 11), and the future
course of the world (and probably also its past) (4Q418 123 ii 3-4).44
The term jT"m '1 thus refers to the fundamentally dualistic structure of

43 As the similar term (nm~) in Sir 42:19; 48:25 (MS B) suggests, i1~m means
primarily "what is to come" (cf. LXX Sir 42: 19, where m~~"n is translated 'tel
1tapEATlA:u9o'to ["things past"] and m~m is translated 'tel EaOJ1EVo ["things to come"];
see also LXX 48:25). Therefore Lange, Weisheit und Pradestination, 57, suggests that
the term i1~iIJ t1 be translated "das Geheimnis des Werdens." However, the various
contexts in 4Qlnstruction in which the term appears suggest that i1~iIJ ri is better taken
in the sense of"mystery ofexistence," since it sometimes includes reference to things
present (the "state ofthings") as well as to the future. See also the discussion in Goff,
Worldly and Heavenly Wisdom, 33-34, 54-61.

44 The concept of the mystery of existence is also suggested in Sir 42: 18-25. In
42:19 Sirach says, "he [God] discloses what has been and what will be (m~i1~), and
reveals traces of hidden things." At the end ofthis passage he says, "all things come in
pairs." Knowledge ofwhat has been and what will be is given as a gift from God, and
this knowledge includes the dualistic structure of reality.
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reality that includes within itselfcreation, ethics, history, and eschatol
ogy."

The wisdom tradition's affirmation that the whole order ofcreation,
including both good and bad, was established by God (Sir 33:14-15)
leads ultimately to theodicy, the problem of the existence of evil." If
God is good, and ifall the works ofGod are "very good" (Sir 39: 16; cf.
16:29), why is there evil? Different answers were possible. It is not
necessary for us to enter here into a detailed discussion of theodicy in
the wisdom tradition, but it may be useful to compare the different
answers given by Sirach and 4Qlnstruction within a dualistic world
view. On the one hand, Sir 15:11-20 insists that moral evil is not God's
fault. God gave humans freedom of will, and it is in their capacity to
choose good rather than evil. That answer, ofcourse, does not solve the
problem of innocent suffering or of natural evil. On these matters,
Sirach has a simple answer: Good things were created for good people,
and bad things for the bad (39:25).47 More precisely: "The basic
necessities ofhuman life are water and fire and iron and salt and wheat
flour and milk and honey, the blood of the grape and oil and clothing.
All these are good for the godly, but for sinners they tum into evils"
(39:26-27). The author's point seems to be that everything that God
makes is good in itself, but for sinners what is essentially good
becomes perverted into evil.48 In this way the author tries to harmonize
his doctrine of the goodness of creation with the obvious presence of
evil in the world. Perhaps he realizes that his solution is not fully
satisfactory and tries to preclude objections to it when he writes in
39:17,21: "No one can say, 'What is this?' or 'Why is that?' ...for
everything has been created for its purpose."

45 Lange, Weisheit und Pradestination, 60, defines the term thus: "il'm t1 bezeichnet
somit ein Phanomenon, das ethische, historische, nomistische, eschatologische und
urzeitliche Komponenten in sich vereinigt. Es handelt sich urn eine Welt- bzw.
Schopfungsordnung, die ethische und historische Komponenten enthalt und sich
dereinst im Eschaton erfiiIlt." For other definitions of the term, see Goff, Worldly and
Heavenly Wisdom, 37-40.

46 It also hoIds dualism within a monotheistic framework and prevents it from falling
into an absolute dualism. This is very important for the Qumran community, which is
convinced of the ultimate victory of God over sin.

47 See the next note.
48 This probably explains the Hebrew reading in 39:25 (MS B): "so for the evil

[both] good and evil [were created]": things created good turn out to be evil for sinners.
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4Qlnstruction does not focus so much on the question ofwhy there
is evil or sin in the world as on its eventual destruction. 4Q416 1,13
looks forward to the time when "all sin (i1?1U) will end again and the
time oftruth (noN) will be complete." According to 4Q416 3,3 evil will
come to an end. The presence of evil in the world is part of the
"mystery of existence" (i1"m l'). The reason for its existence is
mysterious." But those to whom the mystery of existence is revealed
can be sure ofthe eschatological victory oftruth, because God is a God
of truth (4Q416 1,14; 4Q417 I i 8). Thus 4Qlnstruction moves in the
direction ofapocalypticism, which, while it continues to be interested
in the origins of evil, tends to subsume the problem of evil under the
total scope of the divine mysteries, whose ultimate outcome is the
elimination of evil and the salvation of the righteous.

We turn now to the Myst text (lQ27, 4Q299-301). It is clear that
this text has roots in the wisdom tradition, indeed, in a tradition very
much like that in 4Qlnstruction. First of all, the author ofMyst speaks
of the order of creation as the work of God (4Q299 6 i 1-19; 8,8-10),
of parables and riddles (4Q300 1 ii I; 4Q30 I 1,2; 2, I), and of the
difference between the wise and foolish (4Q30 I 2, I), all topics that
clearly place him in the wisdom tradition. He uses the term "mystery
of existence" in IQ27 I i 3-6, a term that, as we saw, appears often in
4Qlnstructionand is rooted in the sapiential tradition. 50 Moreover, the
same passage contains another very close parallel to 4Qlnstruction, The
author states that the wicked do not comprehend the mystery of
existence. They do not understand ancient matters, nor do they know
what is going to come upon them. The author also states that a time is
coming when "those born of sin will be locked up, and evil will
disappear before righteousness as darkness vanishes before light; and
as smoke vanishes and no longer exists, so evil will vanish forever and
righteousness will be revealed like the sun." We recall that 4Qlnstruc
tion said that the mystery of existence is only revealed to certain ones
who are fit for it, and that evil and sin will come to an end. The author
of IQ27 looks forward to the triumph of righteousness over evil, just
as the author of 4Qlnstruction looks forward to the triumph of truth
over sin.

49 But cf. the comments of Wicke-Reuter on Ben Sira above, p. 333, n. 41.
50 See p. 334, nn. 43 and 44.
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The author of Myst also speaks of "sinful mysteries" (1Q27 1 i 2)
and of"those skilled in sin" (4Q300 1 ii 2). The latter are persons who
do not know the "eternal mysteries" and who are described as "fool
ish." Although they wish to see the vision ofthese mysteries, the vision
is closed to them (4Q300 1 ii 2). They are destined to perish (1Q27 1
i 2-7=4Q300 3,1-6). Along with this group of people, we read of
another group of people who are called "those who hold onto the
mysteries" (lQ27 1 i 7; 4Q299 43,2; 4Q300 8,5; 4Q301 1,2; cf. also
4Q2993 ii 9; 6 ii 4).51 They seem to be described in negative terms:
according to 1Q27 I i 7 they will perish; in 4Q299 3 ii 9 they are
admonished to "listen" (although the admonition to "listen" is not in
itselfnegative, the foregoing lines may suggest a negative connotation);
in 4Q299 6 ii 4 something (probably wisdom; cf. 4Q300 I ii 3) is said
to be hidden from them; in 4Q300 8,4-6 they seem to be associated
with those who "walk in foolishness"; in 4Q301 1,2-3 they are
associated again with "those who walk in foolishness" and with "those
who search for the root of understanding." In 4Q300 1 ii 2-4 a group
is condemned for not having considered the "root of wisdom." The
consequence is that "the vision is sealed up" for them and that they do
not know the eternal mysteries. That suggests that "those who search
for the roots of understanding" are a group that seeks to know the
eternal mysteries through visions, but for whom the vision is closed.
"Those who hold onto the mysteries," their associates, appear to be a
similar group. They constitute a group that seeks to know wisdom
through mysteries. In the judgment of the author their search for
wisdom is misguided, and so they are excluded from the knowledge of
the eternal mysteries.

Who are these people who are "skilled in sin," who "hold onto the
mysteries," who search for the roots of wisdom, but for whom the
vision of the mysteries is closed? Although we cannot be certain of
their identity, it seems likely that there is some connection with the
Enoch tradition, and that may help us identify them. The mention of

51 As Lange, Weisheit und Pradestination, 101, points out, wherever the verb lon
appears in Myst, it appears as a masculine plural participle (and it may be added: always
in the construct state: "::>om) (IQ27 I i 7; 4Q299 3 ii 9; 6 ii 4; 43,2; 4Q300 8,5; 4Q301
1,2). In 4Q299 3 ii 9; 6 ii 4; and 4Q301 1,2 the nomen rectum is lost due to damage of
the text, but since in the other places it appears to be consistently C"Ti (either in the
absolute or construct state; 1Q27 I i 7; 4Q300 8,5; probably also 4Q299 43,2), we can
probably reconstruct the same nomen rectum in these three places also.
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"sinful mysteries" is reminiscent of the "mysteries" revealed by the
angels to women by which men and women committed "evil deeds" in
1 En. 16:2-3. The mention of the "locking up" of "those born of sin,"
along with the disappearance of evil (1Q27 1 i 5) is reminiscent ofthe
"locking up"of the Watchers and of sinful humanity before the final
judgment and of their subsequent destruction (1 En. 10:13-14;
21:7-10; 22:11).52 Dependence on the Enoch tradition could also
account for the stark eschatology ofMyst. We saw above that there is
already a vision of eschatological judgment and eschatological
destruction of sin in 4Q416 1,13; 3,3; and 4Q417 2 i 7. But the threat
of eschatological destruction becomes somewhat more pronounced in
Myst (e.g., lQ27 1 i 3-7), and this may be due to the fact that it was
also a very important element in the Enoch tradition (e.g., 1 En. 10:6,
12; 19:1; 21:7-10; 22:1-14; 27:2-3; 90:24-27; 103:7-8; etc.).53
Finally, the inclusion of"soothsaying" among the "sinful mysteries" in
4Q300 1 ii 1 (if that reconstruction is correct) is suggestive of the
forbidden magical arts of 1 En. 8:3-4.54 In conclusion, it seems

52 On the relationship between these texts, see Nickelsburg, 1 Enoch 1, 225, 308.
53 Cf. with the eschatological outlook oflQ27 I i 3-7 also 1 En. 18:16: "[God] was

angry with them and bound them until the time ofthe completion oftheir sin in the year
of mystery."

54 In IQ27 I i 7 the mysteries are described as "wonderful." Elsewhere in the DSS
the term "wonderful mysteries" usually refers to God's work or wisdom as the basis for
the order ofcreation (IQHD IX,21 [Suk. 1,21]),as the source offorgiveness (CD 111,18)
and salvation (lQS XI,S), as the foundation of truth (IQS IX,18; IQH D XIX, 10 [Suk.
XI,10]), and in general it is used in a positive sense to speak of the divine knowledge
and glory (lQH3 V,8 [Suk. XIII,2]; X,13 [Suk. 11,13]; XII,27-28 [Suk. IV,27-28];
XV,27 [Suk. VII,27]; 4Q417 2 i 2, 13) (cf. also i1~'mN'5l~ 'ti; IQM XIV,14). This
makes the negative evaluation of "those who hold onto the wonderful mysteries" in
IQ27 I i 7-they are destined to perish-somewhat puzzling. One might expect that
those who have possession of the wonderful mysteries would be considered blessed.
How is this anomaly to be explained?

The easiest solution is text-critical. It is possible that we should read .11tD5l 'ti '~~in

instead OfN'5l'ti '~in (see Otto Betz, "Der Katechon," NTS9 [1963] 281). That would
align the text with line 2: those who hold onto the sinful mysteries will perish. If we
follow the usually accepted reading, however, we must seek a different solution. Lange,
Weisheit und Pradestination, 109-20, has suggested a possible solution: "those who
hold the wonderful mysteries" are those who have gained knowledge of the wonderful
mysteries of God in the wrong way, namely, they are those who have sought to acquire
cosmic mysteries that the fallen angels stole from God and transmitted to humans. In
support of this theory he appeals to 1 En. 16:2-3, and Carol Newsom's explanation of
the development of 1 En. 6-19. As Newsom shows ("The Development of 1 Enoch
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6-19: Cosmology and Judgment," CBQ 42 [1980] 317), J En. 13:1-2 and 16:2-3 are
redactional passages. Whereas the rest of chapters 12-16 know only the story of the
Watchers' sin ofintercourse with the women, 13:1~2 and 16:2-3 know the tradition of
the Watchers' teaching of forbidden arts, and so it appears that these lines were added
redactionally to chapters 12-16. In 13:1-2 we clearly have to do with the tradition of
Asael's teaching (cf. 8:1-2). In 16:2-3 the content of the teaching is less clear.
However, Newsom has argued persuasively that, within the final redaction ofchapters
6-19, chapters 17-19 reveal the "true mysteries" that confirm the sovereignty of God
and that lead to salvation, in contrast to the misappropriation ofheavenly mysteries and
the evil consequences of that misappropriation as discussed in chapters 12-16 (pp.
322-23,329). The juxtaposition of chapters 17-19 and 16:2-3 suggests that 16:2-3
stands in some relationship to chapters 17-19 and that the sense of 16:2-3 is to be
deduced from that relationship. Thus Newsom, following the Ethiopic text, argues that
the sense of 16:2-3 is that the Watchers acquired "worthless" mysteries, that is, the
mysteries that Asael and Shemihazah revealed to humanity and that caused evil on
earth, in contrast to Enoch who acquired the "true mysteries." Lange, however,
following the Greek text, argues that the relationship is different. The distinction is not
between the kind of mysteries that the fallen angels and Enoch acquired, but the way
in which they acquired them. Enoch was shown cosmic mysteries, that is, mysteries
about the order and structure of the universe, in a vision (chapters 17-19). According
to the Greek text of 16:2-3 these mysteries were not revealed to the fallen angels, yet
they "knew" them. That suggests that the fallen angels stole the cosmic mysteries that
were revealed to Enoch and transmitted them to humans (pp. 113-14). The final
redaction of J En. 6-19 combined the motifofthe revelation of magic to humans with
the motifofthe revelation ofthe mysteries ofthe order ofcreation. Thus magic, mantic
prophecy, and astrology could be seen as a means to knowledge ofheavenly mysteries.
Lange concludes, then, that the N!;J£l ~t, ~~om of 1Q27 1i 7 can be understood as persons
who sought to acquire the "wonderful mysteries" in the wrong way, namely, by means
ofmagical or mantic powers (pp. 119-20) They are condemned for seeking to know the
wonderful mysteries in this way, and they are said to have failed in their attempts
(4Q300 1 ii 1--6).

Lange's explanation is hardly certain. It depends on the reading of the Greek text of
J En. 16:2-3, and it makes the idea of"wonderful mysteries" acquired wrongly by the
angels and transmitted to humans dependent on the redactional juxtaposition of 1En.
16:2-3 and chapters 17-19. That is hardly likely. Moreover, as mentioned above, in the
DSS the term "wonderful mysteries" usually refers to mysteries regarding God's work
as creator and savior, and to his knowledge and glory, rather than to esoteric
knowledge. Lange is aware of that, of course, but argues that the esoteric knowledge
incorrectly acquired has to do precisely with those things (pp. 108, 120, 188). Such an
association between esoteric knowledge acquired by forbidden arts and the divine
mysteries seems rather unlikely. If Lange is correct, however, it is another example of
the influence ofthe Enoch tradition on Myst.

Betz, "Der Katechon," 279-82, offers a different and interesting proposal. He
suggests that the N!;J£l ~n ~~om are those who curb or repress the wonderful mysteries.
In vivid language Betz writes: "Wie andere Stellen zeigen, konnen die 'wunderbaren
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that the people condemned in Myst are those who seek to know the
divine mysteries, but who seek such knowledge in the wrong way, and
are therefore condemned to ignorance ofthe true mysteries ofGod and
ultimately to destruction.

In this way we can see how the ethical dualism of the wisdom
tradition could develop towards a cosmic dualism. As Lange puts it:

Da die Frevler in Myst in die Tradition der gefallenen Engel gestellt
werden, indem sie ihr Wissen und ihre Fahigkeiten letzendIich von
jenen beziehen, wird in diesem Text aus der weisheitlichen Antithese
von Weisheit und Torheit, Gerechtigkeit und Frevel ein kosmologischer
Dualismus, dessen negative Seite zumindest teilweise von den ge
falIenen Engeln reprasentiert wird.55

The two options of wisdom and foolishness, of truth and sin, are now
seen from the perspective of a cosmic power of evil. Folly and sin are
the result of the introduction ofevil into the world through the fall of
the angels. 56 In the strict sense one should not speak of the Enoch
tradition as representing a cosmic dualism, since it does not have the
conception of two opposing powers competing with each other
simultaneously. But there is, as it were, a temporal dualism, according
to which the present age has fallen under the power ofevil, so that evil
and injustice prevail, while in the age to come the world will be freed
from evil and sin, and truth and righteousness will be victorious.57 In
any case, Myst, by introducing the tradition ofthe fallen angels into the
wisdom tradition, helped set the stage for a true cosmic dualism,
according to which wisdom and folly, truth and sin would no longer

Geheimnisse' nur Gottes Geheimnisse, und zwar gerade auch Seine verborgenen
Endzeitabsichten sein; sie 'festzuhalten', ware der verzweifelte Versuch von Frevlem,
dem sie zermalmenden Rad der Endgeschichtc mit letzter Kraft in die Speichen zu
greifen" (p. 281). This interpretation would certainly explain the negative judgment
passed on these people. Given the consistent use oflon elsewhere in Myst, however,
this interpretation seems unlikely.

55 Lange, Weisheit und Pradestination, 120. See also p. 188.
56 A conflation of the wisdom tradition and the fall of the angels is probably also

found in 4Q180, a pesher on the ages ofcreation. This text says that God has made "an
age to bring to an end [all that is] and all that will be (ii"iI:l)" (l, 1). Later this text
mentions Asael and the angels, and sin (ii'?1.lJ) and the inheritance ofevil (il.lJW1 '?'mil'?),
presumably the results of the fall of the angels (1,7, 9). Thus this text brings together
the sapiential motif ofthe order ofcreation and the motif of the fall ofthe angels from
the Enoch tradition.

57 See p. 324, n. 19.
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merely belong to the order ofcreation, but also would come to belong
to two opposing cosmic powers."

6.2.3 Sapiential Tradition and Cosmic and Anthropological Dual
ism in 1QS III, 13-IV,26

We may now tum to the major piece of evidence for dualism at
Qumran, namely, the discourse on the two spirits in IQS III,13-IV,26.
In order fully to understand the dualism of this text, it will also be
necessary to bring the Rule ofWar into the discussion. It will be easier
to see the influence of the dualism of the Rule of War, however, after
we have shown how deeply rooted IQS III, I3-IV,26 is in the kinds of
dualism that we have discussed above. Placing IQS III,13-IV,26 in that
context will enable us to see what is new and different in this piece vis
a-vis its forerunners and what the dualism of the Rule 0/War contrib
utes to it.

We may begin by noting the intimate connection between the
dualism of IQS III,13-IV,26 and that in the sapiential tradition as
found in 4QInstruction and Myst. As Peter von der Osten-Sacken has
shown, IQS III,13-15a offers an outline of everything that follows in
this unit. The Instructor is "to teach all the sons of light about the
history (m1"n)59 of humans according to their kinds of spirits, and

58 Cf. Lange, Weisheit und Pradestination, 188.
59 In the OT the word m"m (always in the plural) is most often used to refer to the

successive generations of men (Gen 5:1 and passim). In Gen 2:4 the word is used to
refer metaphorically to the "generations" of heaven and earth, that is, to their origins
and what came forth from them. Already in Gen 2:4; 6:9; and 37:2, however, the word
takes on the connotation of"history" insofar as the accounts in these places include not
merely genealogies but also stories. In Gen 25:13 and Exod 28:10 the word is used in
the sense of"order of birth." The structural parallelism between Gen 25: 13 and 25: 16
suggests a connection between the "order ofbirth" (m,~m) of the sons ofIshmael and
their broader "history" (patterns ofsettlement). In the DSS n,,~m is used at least twice
in the sense of"order ofbirth" (IQM 111,14; V, 1). In other places, however, the broader
sense of"history" is indicated, e.g., CD IV,S (on this line see pp. 524-25; but cf. also
4Ql77 1--4,10-12) and 4Q418 77,2-3, where m,~,n is connected with the "mystery of
existence." As we have seen, the "mystery ofexistence" is itselfa broad term, including
creation, eschatology, and ethics. Thus we may suppose that in lQS III,13-IV,26 the
m,~,n ofman include(s) his whole "history": his creation by God (IQS 111,17-18), his
eschatological destiny (III, 18); and his disposition and deeds (IV, 15). In 111,19 the word
probably has more the sense of"origins," but even here the whole "history" oftruth and
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about their signs according to their deeds in their generations, and the
visitation of their punishments with the times of their recompense."
These instructions correspond exactly to what follows in 1QS
III,15b-N,14.60

First, the instructor is to teach about the history (m'~1n) of man
(111,13; cf. 111,19; N,15). This charge clearly has roots in the wisdom
tradition. In 4Qlnstruction (4Q418 77,1-4=4Q416 7,1-3) the "maven"
is instructed to "grasp the history ofman (c,[~] m'~1n)." This has to do
with knowing the "visitation ofhis work" (1iliDlJO n"p£l), the "judgment
of man" (iD'J~ ~£liVO), his "weight" (~piDO), and the "flow of his lips
according to his spirit" (,m, "£l~). In these lines we see many of the
terms that are very prominent in the anthropology of the Qumran
community. Besides the reference to the history ofmen in lQS 111,13,
19; IV,IS, we read in lQS of "weighing" (~pw) and of "judgment"
(~£liDO) of the men of the community "according to their spirits" (IQS
IX,12, 14, 15, 18; cf. V,20-21, 24). That supports the contention that
the sapiential tradition is the source of the anthropology of 1QS
III,13-IV,26. Furthermore, 4Q418 55,10 says that "according to their
knowledge they will honor one man more than another, and according

sin (or injustice) may be in view. As 4Qlnstruction shows, truth and sin (or injustice)
are thought of as having a kind of history (4Q416 1,13; 2 iii 14). Thus I shall render
n",m in IQS 1II,13-IV,26 with "history." This translation is preferable to "origin(s)"
(contra von der Osten-Sacken, Gott und Belial, 19 n. 2).

60 Cf. von der Osten-Sacken, ibid., 18-19. The infinitive '0" ("to teach") in IQS
111,13 is followed by two objects (iD"K "):J,,~ n""n ["the history ofall the sons ofman"]
and ommK ["their signs"]), each prefixed with aa, indicating the topics ofthe discourse,
and each ofthose topics is followed by a phrase, introduced by', indicating the aspects
under which that topic is to be discussed ("the history of all the sons of man" to be
discussed with respect to omm, ")"0 ,,~ ["all the kinds of their spirits"], and "their
signs" to be discussed with respect to om"':::l CiI"iD110 ["their deeds in their generations"]
and CC"tD "~P 011 Oil"l1mm'pD ["the visitation oftheir punishments with the ages oftheir
reward"]). These topics and their aspects correspond to what follows: the history of
humans as creation ofGod (III, ISh-I?), with respect to the kinds ofspirits, spirits that
determine the history (m",n) of man, anthropologically (111,18-19) and cosmically
(1lI,2Q-IV, I) (that the anthropological spirits of truth and deceit [111,18-19] and the
cosmic spirits oflight and darkness [111,25] are two aspects of the same reality is made
clear by the fact that truth derives from light and deceit derives from darkness [111,19]);
and the "signs" by which one can identify these spirits: the "paths" (deeds) that manifest
the sons oftruth/light (IV,2, 6) and the "paths" (deeds) ofthose who walk in "darkness"
and "deceit" (IV,I, 9, II), along with their respective "visitation" or "rewards" (IV,6,
11-12).
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to his insight (,~~iV "!)~) his honor will be great" (cf. the same idea in
lQHa XVIII,27-29 [Suk. X,27-29]). God gives an allotment O~!)) (of
understanding?) to "those who inherit truth" (noN ",m)~) (4Q418 55,6;
cf. also 4Q413 1-2,2). Similarly, according to lQS IV,15-16, 24, the
history of all men lies in their inheritance (n~m) in the divisions
<1n",~!)o) of the spirits of truth and sin."

In 4Q4I8 77,1-4 (=4Q416 7,1-3) this knowledge of the history of
mankind is part of knowing the "mystery of existence." As we saw
above, the "mystery of existence" in the wisdom tradition has to do
with the order ofcreation. Corresponding to that, IQS III,I5h-17a says:

Fromthe God of knowledge stemsall thatthere is and all that there will
be (jj....jm jj",jj ~~).62 Before they [men] existed he established their
entiredesign.Andwhentheycomeinto being,at their appointedtimes,
they will complete their workaccordingto his gloriousdesign without
anychange.In hishandarethejudgmentsofeverything, and he sustains
them in all their desires.

Clearly this statement is an expression of the "mystery of existence"
(n"m li), the order ofcreation, including past and future, established by
God. The fact that in 1QS 111,15 the design and deeds of humans
specifically are connected to "all that is and all that there will be"
shows that the history (m",n) ofman (111,13) is being grounded in the
"mystery ofexistence." Thus it is clear that the discourse on the history
of man is rooted in the wisdom tradition.

There is, however, one important difference between 1QS
III,13-IV,26 and the earlier tradition: whereas the earlier tradition
knows of an ethical dualism and ofan inheritance in insight and truth,
and even the idea ofthe quality ofone's spirit, in IQS III,13-IV,26 the
ethical dualism and the inheritance in insight and truth become
combined with a cosmic dualism, such that one's "inheritance" is no
longer simply that of insight or truth, but an inheritance in the spirits of

61 Note that in lQS V,21, 24 the examination and ranking of each member of the
community is "according to his insight" ("Xl '::l,) and the "perfection ofhis path" (em
,~,,). And see 4Q418 172,2-5, where found together are "spirit" (m,), "weight" ('PJJc),
"the perfection of path" (1" e'cn), and the "inheritance of a man in truth" (W'N n,m
[n]CN::l).

62 Note that 4Q418 55,5 calls God the "God of knowledge" (mv,:'i "N), like 1QS
111,15.
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truth and sin (or injustice), those spirits themselves understood in a
dualistic way.

These two spirits are the subject of the next section. God created
man to rule the world, and he placed in him two spirits, the spirit of
truth (noN) and the spirit of sin (or injustice) (~'l). He created man to
walk in these two spirits until the time ofhis visitation (1QS III,17-18).
These lines are reminiscent ofthe sapiential tradition. In 4Qlnstruction
truth (noN) and sin (or injustice) (~'U or il~'U) are the two fundamentally
opposed ways of living. In addition, they belong to the order of
creation, the "mystery ofexistence," and one ofthem (sin) is destined
to end (4Q416 1,13; 2 iii 14; 4Q417 1 i 6; 4Q418 211,4; 4Q418c 5).
But in 1QS III,17-18 truth and sin (or injustice) are not simply part of
the order ofcreation; they are actually two different kinds ofspirits that
exist within man. The history ofman insofar as he participates in truth
(noNil n,,~m) lies in the "spring of light," while the history of man
insofar as he participates in sin (or injustice) ("Uil m1"n) lies in the
"source ofdarkness." Therefore the spirits oftruth and sin (or injustice)
can also be called the spirits of light and darkness (111,25). Those who
walk in light are the "sons ofjustice," and they are under the dominion
of the Prince of Lights. Those who walk in darkness are the "sons of
injustice," and they are under the dominion of the Angel ofDarkness.
Here we see the development ofa cosmic dualism. We noted above that
the ethical dualism ofthe wisdom tradition developed towards cosmic
dualism in Myst, probably under the influence of the Enoch tradition.
Probably the more influential source ofcosmic dualism here, however,
is the cosmic dualism that we found in the Aramaic sacerdotal texts.
There, as we recall, we read of"sons of light" and "sons of darkness"
(4Q548 1,8-16), as well as of an angel who rules over the light and an
angel who rules over the darkness, the two angels who quarreled for
dominion over Amram (4Q544 1,10-14; 2,2-6).

We can see easily how the ethical dualism ofthe sapiential tradition
and the cosmic dualism such as we find in the Aramaic sacerdotal texts
could lead to an anthropological dualism in IQS III,13-IV,26. From the
sapiential tradition it was understood that humans have an allotment in
truth or sin (or injustice)(4Q416 4,3; 4Q417 I i 24; 4Q418 55,6; 172,5)
and possess degrees of insight (or folly) (4Q418 55,10). It was also
understood that one's eschatological judgment corresponded to one's
wisdom or folly, and to one's participation in truth or sin (4Q417 1 i
6-7; 4Q418 69 ii 4-14). This ethical dualism and its corresponding
eschatology are rooted in the order of creation. From the dualistic



THE ORIGINS AND FUNCTION OF QUMRAN DUALISM 345

tradition found in the Aramaic sacerdotal texts it was understood that
the "sons of light," who were ofthe truth and possessed ofknowledge,
were ruled by the angel of light and that their destiny was salvation in
etemallight (4Q548 1,11-13); the "sons ofdarkness," who were ofthe
lie and were foolish, were ruled by the angel of darkness and were
destined for destruction (1,8, 12-14).

When the ethical dualism and the cosmic dualism were combined,
a combination facilitated by the common themes of wisdom and folly
and of eschatological judgment, it was possible to understand the
ethical categories oftruth and sin not only as belonging to the dualistic
structure ofcreation, but as themselves part ofa cosmic dualism ofthe
domains of light and darkness, each domain ruled by an angel. This is
precisely what we find in lQS 111,17-21; IV,23-25: God created two
spirits in man, the spirit of truth and the spirit of sin (or injustice),
which are also the spirits of light and darkness. These spirits are ruled
by the Prince of Lights and by the Angel of Darkness (111,17-21).
Moreover, these spirits oftruth and sin are what cause humans to walk
in wisdom and folly, and according to one's inheritance in the truth
([n]oN::l iD"N n~m; cf. 4Q418 172,5) one abhors sin and according to
one's share in sin one abhors truth OQS IV,24-25). These spirits feud
with each other in the human heart (IV,23). The feuding of these two
spirits in the human heart is based on the (cosmic) struggle ofthe angel
of light and the angel of darkness over the human (4Q544 1,10-14).
Thus wisdom and folly, truth and sin, which in the earlier tradition are
thought of as belonging to the inheritance of humanity as part of the
created order, are transformed into elements of a cosmic dualism and
a cosmic struggle, such that folly and sin, while not ceasing to be
thought of as part of the created order OQS 111,18, 25) and ultimately
under God's control, yet come to be associated with an anti-Godly
power. This combination of an ethical dualism and a cosmic dualism
also results in an anthropologicaldualism such that the human requires
deliverance from the evil power (the spirit ofsin, IV,20) that has taken
hold of his inner being (IV,2Q-21) and prevents him from walking in
wisdom and truth.

We saw earlier that one of the prominent themes of the wisdom
tradition, especially as we know it from 4Qlnstruction, is that knowl
edge ofthe paths of truth and sin and of the rewards and punishments
accruing to them lead one to be able to distinguish between good and
evil (4Q417 1 i 6-8=4Q418 43-45 i 4-{); 4Q418 2,5-7; cf. also 4Q300
3,1-6). One could say, then, that observation of the deeds or ways of
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humans and consideration oftheir consequences leads to knowledge of
the dualistic order of creation. This idea appears explicitly at the end
of the discourse in lQS IV,25-26: "[God] knows the result of their
[scil. the two spirits'] deeds (F"tDVO n"vE)) for all times everlasting and
has given them as an inheritance to the sons of man so that they may
know good [and evil]."

This aspect ofthe wisdom tradition appears also to stand behind the
second section in the discourse, namely, lQS IV,2-14, the section that
corresponds to the instruction in 111,14-15 to teach the sons of light
about the "signs" (n,n'N) ofthe sons ofman "with respect to their deeds
in their generations and with respect to the visitation of their punish
ments with the periods of their reward." The "signs" are personal
dispositions and deeds, along with their consequences, by which one is
abIe to distinguish between the spirit of truth and the. spirit of sin, that
is, to distinguish between good and evil. Although III,25-IV, 1 already
hints at this topic, it is N,2-14 that treats the topic explicitly. lQS
IV,2-6a gives a "catalog ofvirtues" by which one can identify the spirit
of truth in people, while IV,6b--8 describes the reward awaiting those
who walk in truth. The virtues include some that are prominent in the
sapiential tradition, such as insight (';:'iD), understanding (m':l), and
wisdom (no;:,n). The rewards are also reminiscent of those mentioned
in 4Qlnstruction, for example, peace in a long life (cf. 4Q418 88 ii 2)
and eternal joy (4Q417 1 i 12).63 Similarly, IV,9-11 gives a "catalog of
vices" by which one can identify the spirit of sin, while IV, 12-14
describes the punishments awaiting those who walk in sin. Among the
vices is "much foolishness," which reflects the wisdom tradition, and
there are other reminiscences of the wisdom tradition." As for the
punishments, "darkness" is reminiscent of the fate of the sons of
darkness in 4Q548 1,10-16. The other punishments have close
connections to the Rule of War. We shall discuss that text in greater
detail below. Elsewhere in the Rule ofthe Community we read about
the ranking of members according to their spirits (1QS V,20-21;

63 See also the inheritance of the "sons of heaven" (presumably angels) in 4Q418
69 ii 13-14: eternal life and eternal light.

64 Cf. Prov 2:13 ("walking in the ways of darkness"); 28:25 ("greed"); 4Q299 3 ii
5 ("evil cunning"). See further the commentary ofP. Wernberg-Meller, The Manual of
Discipline (Leiden: E. 1. Brill, 1957) 73-82, who mentions many parallels to biblical
wisdom literature as well as to 1 Enoch.
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IX, 14-16). Possibly the virtues and vices oflY,2-6a and IV,9-11 could
serve as criteria for ranking the spirits of members.

We come finally to the last section ofthe discourse, IV,15-26. In the
strict sense this section does not correspond to anything in the outline
in III,13-15a, since all ofthe instructions there have been exhausted in
III,15b--IV, 14. This section is, however, by no means unrelated to what
has come before. lQS IV,15-26 can be subdivided into three smaller
units: a central section in IV, 18b-23a, and two outer units in IV, 15-18a
and IV,23b--26. lQS IV,15 introduces the topic for all of IV,15-26,
taking up again the theme of the history (n,,"i,n) of man. As we have
seen, in the wisdom tradition the history ofman is closely connected to
the "mystery of existence." In Myst the ultimate outcome of the
"mystery ofexistence," that is, ofGod's ordering ofreality, is that God
will destroy sin and folly, and righteousness and wisdom will be fully
revealed like the sun, and the earth will be full of knowledge (1Q27 1
i 3-7=4Q300 3,3-6; cf. also 4Q215a 1 ii 4). Similarly, in 4Qlnstruction
the ultimate outcome of God's judgment is that sin will end and truth
will prevail, so that the righteous may know fully the difference
between good and evil (4Q416 1,13; 4Q418 2,7; 211,4; 4Q418c 5).
That is because God is a "God of truth" (4Q416 1,14). It is not
surprising, then, that the ultimate outcome of the history of man, as a
part of the "mystery of existence," is that God will destroy the unjust.
That is precisely what we find in 4Qlnstruction: the "sons of injustice"
will disappear (4Q418 69 ii 8; cf. also 1Q27 1 i 7). We find this idea
also in the central section lQS IV,18b--23a. God has "determined an
end to the existence ofsin. At the appointed time God will obliterate it
forever, and then the truth of the world will prevail (or: will go forth
forever; n~J"i N~n)." The upright will understand the knowledge ofGod
and be instructed in the wisdom of the sons of heaven (IV,22).

Thus we find the same basic pattern ofthought in 4Qlnstruction and
in 1QS IV,18b--23a.There is also, however, an important difference. In
the latter the emphasis is not on God's destruction ofsinners (although
that is probably implied), but on the removal of the spirit of sin from
within the righteous. It is this difference that explains why this section
is framed by IV,15-18a and IV,23b--26. These two units are very
similar. Both units say that God has set the spirits of truth and sin over
against each other, that humans have an inheritance in the spirits of
truth and sin, and that their deeds reflect that inheritance; both say that
there is a conflict between the spirits of truth and sin; both units say
that God has appointed a time when this conflict will be resolved, and
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the second unit calls this time the "new creation." These two units
frame IV,18b-23a and help to bring that section's central concern into
focus."

As we saw above, IQS III,15-IV,26 accomplishes a remarkable
anthropological dualism by combining the older forms of ethical
dualism and cosmic dualism. That combination, however, also
produces a new problem: ifthe spirit ofsin is able to take hold ofevery
person in the inner being, then it is not enough for God simply to
destroy sin as a cosmic power. God must root out sin from the very
heart of humans. That will happen at the appointed time, when

God in his truth (moN~)will refme for himselfall the deeds ofman and
will purify for himselfthe structure of'man." by destroying all the spirit
of sin from the innards of his flesh and by purifying him with a holy
spirit from all evil deeds. He will sprinkle over him a spirit oftruth like
waters ofpurification from every abomination ofdeceit and defilement
with an impure spirit. (IQS IV,20-22)

This will be God's new creation, when he newly creates those whom
he has chosen for an eternal covenant and restores to them all the glory
ofAdam. Until then there is struggle between the spirits oftruth and sin

6S Sometimes the phrase ,::J '::J::J is translated in IV, 16, 25 as "in equal parts" on the
basis ofExod 30:34. It is clear, however, that the spirits oftruth and sin are not thought
ofas existing in equal parts in anyone individual (IV, 16). It is possible that the author
thought of the spirits of truth and sin as existing cosmically in equal parts, insofar as
they are deadlocked in struggle until the appointed time, when God will destroy sin, and
thought that people participate in one or the other in different degrees (so Hartmut
Stegemann, "Zu Textbestand und Grundgedanken von lQS III, 13-IV, 26," RevQ 13
[1988] 117; an example of how individuals might have been thought to have a
preponderance ofparts oflight or darkness is 4Q186 [4QHoroscopeD. The idea oftruth
and sin existing cosmically in equal parts might be based on the kind of dualism that
we find in the Rule ofWar, where the sons oflight and the army ofBelial each prevail
for three lots, until the seventh lot when God gives the victory to the sons oflight (1QM
1,13-15). It is more likely, however, that the author intended the phrase '::J ,::J::J in the
sense of"separately" or "over against each other." See Wernberg-Meller, Manual, 84;
and von der Osten-Sacken, Gott und Belial, 25 n. 2.

66 In lQS IV,20 W'N '~::JO is to be taken as W'N m::Jo ("the structure of man") rather
than as "some of the sons of man." This is confirmed by 4Q444 1 i 2, where we have
an anthropology similar to 1QS IV,20-21 : there are "spirits" in the "structure" ofman,
in the "innards of the flesh" ('lD::I 'o:>n). See von der Osten-Sacken, ibid., 178 n. 3.
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in the human heart. That is what the two framing units explain.67 Every
human heart has a share in truth and sin. God has set them "apart,"68
and different people inherit different degrees of truth and sin. The
results of their deeds fall out accordingly (IV, 15-16, 24). But ulti
mately the two spirits cannot coexist (IV,18; cf. ITI,18).69

67 The parallel in structure between lQS IV,18b-23a and 4Qlnstruction suggests
that 1QS IV, 18b-23a is an independent unit that has been framed by IV, 15-18a and
IV,23b-26. There is no reason, however, to think that any of these three units comes
from an author different from the others. von der Osten-Sacken, Gott und Belial, 22-27,
argues that IV, 15-23a was the original unit and that IV,23b-26 was a later supplement.
Its purpose was to clarify the relationship between the two spirits, a relationship that is
suggested but not explained in IV, 15-18a. IV,23b-26 moves the dualism ofIV, 15-18a
from the pneumatologicallevel (with an emphasis on opposition of the two spirits) to
an anthropological dualism (with an emphasis on the two spirits within man).
IV,15-18aand IV,23b-26 form a chiasm. Against von der Osten-Sacken, however, the
following must be said: IV,15-18a and IV,23b-26 do not form a chiasm; they are
actually quite similar in structure; the fact that "1,1) is used in IV,23b-26 and il!;l1,1) in
IV,15-23a says nothing about authorship, since both forms are used together in
4Qlnstruction; one really cannot completely separate a pneumatological dualism in
IV,15-23a from an anthropological dualism in IV,23b-26, since the two kinds of
dualism have already been combined in III, 15a-24a. von der Osten-Sacken may well
be correct that IV,23b-26 is intended to clarify what comes before it. After the
discussion ofthe eschatological purification ofthe righteous in IV, 18b-23a, the author
desires to explain more clearly why it is that the righteous need to be purified. It is
because both spirits are in the heart of man. But an anthropological struggle is already
implied in 111,21-24 and IV, 19 (thus IV, 15-23a does not correct III,13-IV,14; contra
von der Osten-Sacken, pp. 174, 183). The parallels to the wisdom tradition in both
IV,15-18a and IV,23b-26 (see pp. 345-46, 347 above) suggest that both units come
from the same author, who was also the author ofIV, 18b-23a. It appears, then, that the
author wrote IV, 15-26 as a single unit. He adapted the wisdom tradition's idea of the
eschatological destruction of sin to the eschatological purification of the righteous in
IV, 18b-23a. That purification is necessitated by the anthropological dualism described
in III, 17b-24a, developed out ofthe earlier traditions of ethical and cosmic dualism. In
IV,15-18a the author places the eschatological purification of the righteous in the
framework ofthe wisdom tradition's concept ofthe "history" ofman. In IV,23b-26 the
author further clarifies the problem of anthropological dualism. Contrast this
explanation of the text also with Lange, Weisheit und Pradestination, 167.

68 See n. 65.
69 Since according to the anthropological dualism of this section, the spirits oftruth

and sin are both present in the hearts of men in the present age, it may seem odd that,
when God destroys the spirit of sin from within the flesh of the chosen in the time of
visitation, he must sprinkle over them the "spirit of truth" (or a "holy spirit") (1QS
IV,2Q-21). That could be taken to suggest that the anthropological dualism is not
present here, that is, that God must sprinkle the spirit of truth over these men because
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6.2.4 Eschatological War Dualism

We saw in the last section that the dualism of lQS III,13-IV,26 is
deeply rooted in both of the sources of dualism that we have studied
thus far: the ethical dualism of the wisdom tradition, and the cosmic
dualism that we find in the Aramaic sacerdotal texts. There is, however,
one other source of dualism that we must consider, and that is the
eschatological war dualism of the Rule ofWar.70

it is not already in them. Against this objection, however, are three considerations. First,
the fact that these men are the "chosen" makes it probable that they are those whose
inheritance in the spirit oftruth is greater than their inheritance in sin. The spirits in the
lot of the Angel of Darkness cause even the sons of light to stumble (111,21-22, 24),
with the result that even among the sons ofjustice truth has been defiled by paths of
wickedness under the dominion of sin (IV, 19). God must fully purify them with the
spirit of truth in the eschaton. Second, in 4Q444 I i 1-4 we find a view very similar to
that here. In this text, which has been classified as an incantation (DJD 29.367), the
speaker says that "they became spirits of dispute in my build," which suggests that,
although God has put in his heart a "spirit ofknowledge and understanding, truth and
justice," there are conflicting spirits in his heart. Third, there are here allusions to Ezek
36:25-32, which speaks ofthe eschatological salvation oflsrael, when God will remove
the heart of stone from the people of Israel and give them a heart of flesh, when God
will sprinkle water ofpurification on them, and when he will give them a new spirit, so
that they will obey him. This language has probably influenced the author of IQS
IV,20-22 in having God sprinkle the spirit of truth over the men.

70 Lange, Weisheit und Pradestination, 128, has proposed that the direction of
influence was the opposite: the dualism of IQS III, 13-IV,26 influenced the dualism of
the Rule ofWar. That is hardly likely. von der Osten-Sacken's demonstration of the
tradition-history ofthe dualism ofthe Rule ofWar is generally convincing (see below).
Its dualism can be explained to a large extent as a development within the eschatologi
cal war tradition itself, and (we may now add) perhaps with the contribution of the
presumably earlier form of dualism that we find in the Aramaic sacerdotal texts (such
as the terminology of sons of light and darkness; see above). There is also some
indebtedness to the dualism of the sapiential tradition (e.g., in IQM X,8b-18;
XVII,4-5). But as we have seen above, and will also see below, the dualism of 1QS
III,13-IV,26 represents a thoroughgoing integration ofthe three major forms ofdualism
studied here. The dualism of the Angel of Darkness and the Prince of Lights in
111,20-25 combined with battle imagery (111,24) is easily explainable from the
eschatological war tradition of the Rule of War (cf. von der Osten-Sacken, Gott und
Belial, 117-20). By contrast, it is difficult to explain this combination ofdualism and
battle imagery as an independent invention first made by the author of 1QS
III,13-IV,26 and then influencing the Rule ofWar where such imagery is native (cf.
von der Osten-Sacken, p. 168). The dating of the manuscripts does not change this
conclusion. Many of the manuscripts of the Rule of War are dated from about the
middle of the first century Be to the first half ofthe first century AD, but one or more
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In his fine though now somewhat outdated study of dualism at
Qumran, Peter von der Osten-Sacken argued that the dualism of the
Rule ofWar was the major influence on Qumran dualism, including on
lQS III,13-IV,26. Since von der Osten-Sacken did not have the
evidence of the sapiential texts and the Aramaic sacerdotal texts that
we have studied above, his conclusions were necessarily based on the
evidence ofthe texts that were at his disposal. Clearly his conclusions
have to be modified in light of the new evidence." Despite that
limitation, his work remains an excellent and very helpful analysis. The
most convenient way to grasp the contribution of the dualism of the
Rule of War to Qumran dualism will be to examine the parts of 1QS
III,13-IV,26 where the influence is most clearly visible. The primary
text for consideration is 111,20-25. These lines reflect a form ofdualism
that lies at the end of a development that can be traced in the Rule of
War itself. A second place that will receive brief attention is IV,7-8,
11-14 which probably also bears some relationship to the Rule ofWar.

are to be dated to the first halfof the first century BC (see recently Jean Duhaime, The
War Texts: JQMandRelatedManuscripts [London: Continuum, 2004] 12--44),which
is when IQS, the only manuscript of the Rule ofthe Community containing the whole
ofthe "Teaching on the Two Spirits" (I QS III,13-IV,26) is also dated (among the 4QS
manuscripts only manuscript C contains parts ofthis section; this manuscript is dated
to the same period as IQS; see DJD 26.20, 24).Thus the palaeographic dating of the
manuscripts says nothing about the direction of influence. There is, however,
considerable evidence to date framework material (including dualism) in the Rule of
War to the Maccabean or Hasmonean period (see below). While I have argued that parts
ofthe Rule ofthe Community may also go back to the Maccabean period (see Chapter
5), there is nothing in 1QS III,13-IV,26 that would require such a dating for that
section. Thus I shall assume that the dualism ofthat passage is dependent on that ofthe
Rule of War. While one could put it other ways, such as that the dualism of IQS
III, 13-IV,26 is dependent on the sources of the Rule of War, or even simply on the
outlook contained in the Rule ofWar, for the sake 'of convenience it will be easier to
speak of its dependence on the Rule ofWar. I do not mean to imply thereby that the
Rule ofWar must have existed precisely in the form that we have it in IQM when IQS
III, 13-IV,26 was composed.

71 That applies above all to pp. 123--48, 166, 170-82, and 239--40, where he
attributes various parts of the anthropological dualism in the Teaching on the Two
Spirits (1QS 111,15-19; IV, I5-23a) to influence from the Qumran h6day6t, the Rule of
War (Michael and Belial), and Iranian dualism. This anthropological dualism can now
be explained as based on the dualism ofthe Aramaic sacerdotal texts and the sapiential
tradition, as we saw above. It applies also to his hypothesis that the ethical dualism in
IQS III, 13-IV,26 is a de-eschatologization and ethicization ofthe dualism ofthe Rule
ofWar (pp. 99 n. 2, 102, III, 114-15, 166-67,239).
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von der Osten-Sacken has shown that the dualism ofthe Rule ofWar
has its roots primarily in three major OT traditions: (1) the eschatologi
cal war ofDan 11-12; (2) the "day ofthe LORD" tradition; and (3) the
holy war tradition." Therefore the dualism of the Rule ofWar has its
origins in the nationalistic framework of a war between Israel and the
nations. The first column of 1QM reveals this clearly, but it also shows
the way in which these traditions have been combined and transformed.

Column I draws first on Dan 11:40-45.73 According to Daniel, in the
end time there will be a final, climatic battle between the king of the
North (the Seleucid king) and the king of the South (the Ptolemaic
king). The king of the South will attack the king of the North. But the
king of the North will rush upon the king of the South. He will enter
Judea, where tens of thousands will fall victim, but Edom, Moab, and
the Ammonites will escape from him. But Egypt will not escape (N"
ii~'I"El" rrnn), and Libya and Ethiopia will come in his train. But then
reports from the North and the East will alarm him. He will go out to
bring great ruin and destruction to many. He will pitch his tent between
the sea and Mount Zion, but there he will come to his end with no one
to help him (" 'T',I) 1"N').

Column I draws on this material in depicting the eschatological
battle, but has completely transformed it. Whereas in the
(quietist/pacificist) Daniel" Israel is a passive party in the battles
between the kings ofthe North and South, in IQM Israel, or rather the
righteous within Israel (the "sons of light"), become the attackers. At

72 von der Osten-Sacken, Gott und Belial, 28-87. It is clear that sapiential tradition
has also been incorporated in the Rule ofWar (see IQM XVII,4b-5a, 8). However, the
sapiential tradition does not appear to have been a major influence. It is apparent that
the kind of dualism that we find in the Aramaic sacerdotal texts is also present (e.g.,
angels, sons of truth). Since the origin and nature of that dualism are not completely
clear, however, we can hardly speak of it as another source for the dualism ofthe Rule
ofWar. See Frey, "Different Patterns," 314,317-18, who argues that the Rule ofWar
and the Aramaic sacerdotal texts both come from priestly circles.

73 The use ofDan II :4D-45 (as well as 12:1-4) will have been particularly attractive
to the author, since, unlike the rest of Dan II, these verses do not refer to events that
have already happened. They represent Daniel's author's hope. Thus the author of the
Rule ofWar, writing soon after the composition ofDaniel (see below on the date ofthe
Rule of War) and knowing that the "prophecies" of Dan 11:1-39 had already been
fulfilled, looked upon II :40-12:4 as representing the next and final stage of history.

74 On the apparent quietism or pacifism of the author of Daniel and his circle, see
John J. Collins, "Daniel, Book of," ABD 2.34.
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the beginning of the final battle, the sons of light will attack Edom,
Moab, and the Ammonites, as well as the Seleucid kingdom (the
"Kittim ofAssyria"). These constitute the enemy, along with the lot of
the sons of darkness, the army of Belial, and the violators of the
covenant (cf. Dan 11:32). As we learn from 1QM 1,11-17, the defeat
ofBelial and his allies will not be immediate. But in his (God's) time,
God will destroy the lot ofBelial, the Seleucid kingdom ("Assyria will
fall and there will be no help for him [" ,t1J) rN']"), and the sons of
darkness, for whom there will be no escape (rrrm N" il~'E)1) (lQM
1,5-7). The linguistic parallels make clear that this section is dependent
on Daniel.

The transformation of Israel from a passive victim in Daniel to an
active aggressor in the Rule a/War is made possible by the incorpora
tion of holy war traditions from the OT, in which Israel fights against
its enemies and conquers its land by the help of God. This tradition
accounts for the nationalistic coloring ofthe Rule a/War, so that Israel
becomes the conqueror of its enemies in the eschatological war as
well." The eschatological war is not, however, simply a war of Israel
against its enemies. Part ofIsrael, namely, the violators ofthe covenant,
belong to the enemies of the sons of light. That is not at all surprising,
given that Dan 11:32 already sets them over against God's faithful.

The confluence of the Daniel, "day of the LORD," and holy war
traditions can be clearly seen in IQM 1,11-15. When this passage says
that the eschatological battle will be a "time of suffering" (il'~ nJ), to
which there will be no suffering comparable (i110~ iln"m N"), that is a
direct borrowing from Dan 12:1, which speaks of deliverance for the
nation at a "time of suffering" (il'~ nJ) "such as there has never been
since nations existed until that time" (nsn 1J) ",) n'''ilO iln"m N' 'iVN

N"ilil). The "day ofthe LORD" tradition is reflected in the references to
the "day" of "battle," "calamity," and "war" (lQM 1,9, 11, 12), for in
the prophetic literature the "day ofthe LORD" is one ofwar and battle
(Ezek 13:5; Zech 14:3), and calamity (Ezek 7:26; Isa 47: 11). The holy
war tradition is apparent in the motifs ofthe melting ofthe heart (IQM
1,14; cf. Deut 20:8; Josh 2:11), the "panic" into which God throws the
enemies ofIsrael (IQM 1,5-6; cf. Deut 7:23, etc.), and God's subduing
of Israel's enemies (lQM 1,6; cf. Deut 9:3), among others."

75 von der Osten-Sacken, Gott und Belial, 39-40.
76 Ibid., 34-41.
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The demonstration that these three OT traditions are the major
sources of the dualism of the Rule ofWar, including IQM I,ll-IS, is
important for three reasons. First, as von der Osten-Sacken points out,
IQM I,ll-IS gives an outline of the phases ofthe eschatological war,
which then become the framework for columns XV-XIX. The phases
of the eschatological war as outlined in 1,11-15 are: (l) attack by the
sons of light against the army of Belial; (2) the counterattack of the
army ofBelial against the sons of light; and (3) the final victory, when
God helps the sons of light to vanquish Belial and the men of his lot.
These phases correspond to XV,1-3; XVI, I 1-14; and XVIII,I-3a
respectively." This indicates that the language and concepts borrowed
from Daniel and from the "day of the LORD" and "holy war" tradi
tions, and unified in I,11-15, belong essentially to the fundamental
conception ofthe eschatological war. Second, since the eschatology of
Daniel is accordingly essential to the structure of the Rule ofWar and
to its fundamental conception ofthe war, the Rule ofWar, at least in its
main core, cannot be dated before Daniel. Third, these three OT
traditions, and their confluence in the Rule ofWar, show us where we
are to look to find the origins of the elements ofQumran dualism that
are ofgreatest interest to us in the present discussion of IQS III,20-25
and IV,II-14, such as the angel ofdarkness, the ideas ofthe "lot" and
of God's assistance to the sons of light, and the depiction of eschato
logical punishment and destruction.

von der Osten-Sacken has shown that the figure of Belial as the
leader of the forces of darkness in the eschatological war has its roots
in the OT "day ofthe LORD" tradition. Specifically, Belial appears in
a personal sense in Nah 2:1, which speaks of God's destruction of
Israel's enemy (which in the historical context ofNahum is Assyria):
"Celebrate your festivals, 0 Judah, fulfill your vows, for never again
will a destroyer (?l"?::l) invade you; he will be utterly cut off." Here the
name Belial is used of the anti-godly ruler of Nineveh, and thus the
leader of the enemies of the people of God.78 One can understand

77 Ibid., 42-49. These three sections give a framework for all seven lots of the war
(XVI,3-9, first lot; XVI,II-14, second lot; XVII,10-1 7, third lot; the fourth through
sixth lots missing, but presumably appearing between XVII,17 and XVIII, 1;
XVIII, 1-3a, seventh lot). See Yigael Yadin, The Scroll ofthe War ofthe Sons ofLight
against the Sons ofDarkness (tr, Batya and Chaim Rabin; Oxford: Oxford University
Press, 1962) 10-12.

78 von der Osten-Sacken Gott und Belial, 73-75.
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therefore that the author of the Rule ofWar will have taken Belial as
the name of the leader of the hostile forces in the eschatological war,
who will be destroyed on the "day ofthe LORD." The adoption ofthis
name, used originally in an Assyrian context, for the leader ofthe anti
godly forces in an eschatological war whose course of events was
inspired by the book of Daniel will have been encouraged by the
identification of Antiochus IV and the Seleucid kingdom with "As
syria" (lQM 1,2,6). Thus Belial becomes the leader ofthe Assyrians,
among other enemies ofGod, in the eschatological war (XVIII, 1_3).79
That Nah 2: 1 is indeed the source, or at least one ofthe sources, for the
use of the name Belial as the leader in the eschatological war is now
confirmed by 4QP Sf (4Q88) X,5-14, which reads:

Then the heavens and the earth will exult together. Let all the stars of
twilight exult. Be very happy, Judah! Be very happy and rejoice greatly!
Celebrate your feasts and fulfill your vows, for there is no Belial within
you. Raise your hand, and strengthen your right hand. See, the enemies
will perish, and all the workers of evil will be scattered. And you,
LORD [YHWH], are forever, your glory will be forever!

This psalm speaks of the joy to come when the enemies of God have
been destroyed. Drawing on Nah 2: 1, the psalm says that when that day
comes "there will be no Belial in [Judah]."so

It may be asked, however, how Belial, a term that is used originally
in reference to a human ruler (Nah 2:1), comes to be used for a
supernatural figure. von der Osten-Sacken suggests that Ps 18:5, which
speaks of the "torrents of Belial" ('l''1,J 'I,m) and where "Belial" may

79 von der Osten-Sacken, ibid., 75, points out that in IQM Belial takes the place of
Antiochus IV as the eschatological enemy ofGod. On p. 74 he points to other biblical
passages in the OT holy war tradition that use the term "sons ofBelial" for sinners. The
term "sons of Belial" is used in 4QI74 1-2 i 8; 4Q286 7 ii 6, and perhaps also in
4Q525 25,2 and II Q II VI,3, for those who belong to the lot ofBelial (probably spirits
in 4QI74 1-2 i 8; c£ IQS III,24; and men [or both sprits and men] in 4Q286 7 ii 6), but
it is not used in the Rule ofWar. In 4Q386 I ii 3 the term "son ofBelial" probably also
refers to a person rather than a demonic force (see OlD 30.64).

80 Nahum I: II is another piece ofevidence that this book is the source ofthe Belial
concept. Here the word '»',:1 is used (although in an impersonal sense) in connection
with the verb rll" ("to give counsel"). The phrase '1l"':1 rll" is used in parallel to 'll JfDn
iilli mii" ("to plot evil against the LORD") and thus means something like "to give
wicked counsel." In the DSS Belial is sometimes said to be a source of (evil) counsel
(IQM XIII, 1I; IQHB XIV,21-22 [Suk. VI,21-22]; 4Q286 7 ii 8; see particularly
4Q398 14-17 ii 5, where 'V",:I n~v and iilli n{'}:lfDnO appear together).
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be understood as a god of the underworld, is the basis for the demon
ization of "Belial," so that what was once a designation for an earthly
ruler became the name for a non-earthly eschatological enemy ofGod. 81

That is certainly a possible explanation. The appearance of the term
,»~,~ ~,m elsewhere in the DSS (lQHa XI,29, 32 [Suk. 111,29, 32], in
the context of language reminiscent of the holy war and "day of the
LORD" traditions: XI,28 [Suk. 111,28] ~'£l rN'; XI, 33, 34 [Suk. 111,33,
34] rrm; XI,35 [Suk. 111,35] iTon,o; XI,36 [Suk. 111,36] iT'~) indicates
that Ps 18:5 may indeed have been a source for the demonization of
Belial. A connection with Sheol (cf. Ps 18:6) might also explain why
Belial comes to be connected with the realm ofdarkness (e.g., 1QS 11,7;
IQM 1,7).

This explanation may be supplemented, however, by another one.
Previously we saw that in the Aramaic sacerdotal texts Melchiresha
was one of the names for the angel who rules over the darkness, in
opposition to the angel who rules over light (4Q544 2,3-6). 4Q280 1,2
contains a curse on Melchiresha that calls upon God to hand him over
to destruction in words that are in some places identical to the curse on
the men ofthe lot ofBelial in IQS 11,5-9.That indicates that Belial and
Melchiresha came to be identified with each other. As we have seen, it
appears that the Aramaic sacerdotal texts come from the 3rd century or
early 2nd century Be and so are considerably earlier than the Rule of
War. The dualism between light and darkness, and between the angel
of light and the angel of darkness, as well as the expectation of the
destruction of the forces of darkness, as we find in the Aramaic
sacerdotal texts (4Q544 I, I0-14; 2,1-6; 4Q548 1,9-16), were therefore
probably already in place when the Rule of War was written. This
dualism could be combined with the concepts and language of the
eschatological war as they appear in the Rule of War, including the
name of Belial to designate the leader of the enemies of God. That
would explain how Belial and Melchiresha could be easily identified
with each other. It has been suggested that the Aramaic sacerdotal texts
and the Rule ofWar may both derive from similar priestly circles." If
that is correct, it would support the hypothesis that elements from both
corpora have been combined. Thus Belial could be understood as an
angelic figure, and indeed, as the one who rules over the darkness as

8\ von der Osten-Sacken, Gott und Belial, 76.
82 Frey, "Different Patterns," 314,317-18.
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the "angel of darkness." The figure of Belial as the angel of darkness,
therefore, has its roots in the confluence oftraditions that we find in the
Rule ofWar. That indicates that the angel ofdarkness in 1QS 111,21-24
has its origins in dualistic traditions behind the Rule ofWar.

This kind of combination may also explain in part the stark
light/darkness dualism ofthe Rule ofWar. von der Osten-Sacken finds
the origin of the light/darkness dualism of the Rule of War to lie
primarily in the "day ofthe LORD" tradition, which frequently speaks
of salvation for the people of God in terms of light, and ofdestruction
ofthe wicked in terms ofdarkness (e.g., Isa 30:26; Amos 5:18-20; Nah
1:8; Zech 14:7).83 Thus, as von der Osten-Sacken writes, "Licht und
Finstemis stehen damit als VerheiBung und Drohung am Ende der
Geschichte Jahwes mit seinem Volk und den Volkern. ,,84 He argues that
the light/darkness terminology came into Qumran primarily by way of
eschatology rather than by ethics, since the terms "sons of light" and
"sons ofdarkness" are not used in the OT in an ethical sense. Moreover
there is no reflection in 1QM on the connection of light with truth and
darkness with lies. Thus the terms "sons of darkness" (lQM 1,7 [cf.
4Q496 1 iii 7]) and "sons of light" (IQM 1,11) refer to eschatological
destiny rather than to ethical qualities." Against this, however, it must
be pointed out that already in the Aramaic sacerdotal texts (4Q548
1,9-16) the "sons oflight" are people oftruth and knowledge, while the
"sons of darkness" are people of foolishness and lies. Thus it is
probable that the connection between light and truth, and darkness and
lies, was already fixed before the Rule of War was produced. In the
Rule ofWar itself we may have a combination of "day of the LORD"
traditions and a dualistic tradition such as appears in the Aramaic
sacerdotal texts. Moreover, in lQM XIII,I~6, 9-12, 15 light is
connected with truth, and darkness with lies. von der Osten-Sacken
dates these passages late and argues that their ethical dualism, in
connection with the concepts of light and darkness, developed only
gradually." It may be correct that these texts come from a somewhat

83 von der Osten-Sacken, Gott und Belial, 80-84.
84 Ibid., 82.
85 Ibid., 82-84.
86 Ibid., 105-15. On p. 99 n. 2, and 102, 105, von der Osten-Sacken argues that the

ethical terms "sons of truth" (1QM XVII,8) and "those perfect in behavior"
(XIV,7=4Q491 8-10 i 5) also point to a later stage for those sections. However, the
term "sons of lie" already occurs in the Aramaic sacerdotal texts (4Q548 1,8; see DJD
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later stage than the earliest parts of the Rule ofWar, but they are not
likely to be much later." In any case, we are not compelled to accept a
late dating for the ethical dualism of these texts. It is possible that the
ethical dualism is as early as the eschatological dualism."

As von der Osten-Sacken has shown, the concept of the "lot" (~"J)

also comes from the holy war tradition." The term "lot" is used in three
senses in the Rule of War: (1) to designate a realm (the "lot of light,"
IQM XIII,9; the "lot of truth," XIU,12); (2) to designate groups,
namely, those who belong to Belial or to God (I QM 1,5), or those who
are counted among the sons of light (1,13) or the sons ofdarkness (I, I );
(3) to designate the individual stages in the eschatological war (IQM
1,13-14; XVII,16). In the OT holy war tradition, the "lot" refers both
to the territory distributed to the various tribes of Israel (Jos 14:2 and
passim) and to the order ofbattle (Judges 20:9, 18). The third usage in
the Rule ofWar is directly dependent on the bib lieal concept. As for the
second usage, von der Osten-Sacken claims that there is only a loose
connection between the holy war tradition and the usage in the Rule of
War, insofar as in the former we have to do with geographical territory,
while in the latter we have to do with groups of people or heavenly

31.394-96) (and probably also "sons of truth"), and the term "perfect in behavior"
already appears in the sapiential tradition (4Q418 172,4; cf. Prov II :20). Thus while
there may be other grounds for dating these texts late, the ethical categories are not
among them.

87 Note that the language ofthe "remnant ofthe covenant" in XIII,8 is reminiscent
of the language of the Damascus Document (CD 1,4; III, I2-13). And, despite the
concept ofa "remnant ofthe covenant," the section IQM XIII,7-13a as a whole is still
nationalistic in outlook. That combination is exactly what we find in the Damascus
covenant: the concept of the remnant members of a covenant, a covenant that is
nonetheless for "all Israel" (CD XV,5; XVI,l). That suggests that IQM XIII,7-13a,
though probably written after and in dependence on the earliest parts ofthe Rule afWar
(see von der Osten-Sacken, Gott und Belial, 112, where he points out that the holy war
terminology used elsewhere in the Rule ofWar for the eschatological war is used here
for past acts of God) may not come from the Qumran community itself, as von der
Osten-Sacken suggests (p. 115), but from some group (which mayor may not have been
parent to the Qumran community) in the period immediately before the Qumran
community arose. It could therefore be almost as old as the earliest parts of the Rule of
War (soon after Daniel). Similarly he argues that XIII, 1-6 comes from the Qumran
community (p. Ill), which is more plausible, and possibly also XIII, 15 (p. 108).

88 It should also be noted that Dan 12:3 says that in the eschatological judgment the
wise will shine (rnr) like the brightness of the sky. Although the word "light" (i'X) is
not used here, the conceptual linkage of ethical wisdom and light is present.

89 For the following see von der Osten-Sacken, Gott und Belial, 78-80.
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beings. Also he points out that in the holy war tradition there are
multiple lots, while in the Rule of War there are only the two lots of
God and Belial. If we distinguish between usages 1 and 2, however,
which von der Osten-Sacken does not do," then the connection
between the holy war tradition and the concept in the Rule of War
becomes tighter. In the Rule ofWar the OT's geographical sense ofthe
"lot" has been transformed into a cosmic sense, and the multiple lots of
the holy war tradition have been reduced to a radical dualism. Such a
reduction to dualism was suggested by the holy war tradition insofar as
that tradition already implied a battle between the people of God and
the enemies ofthe people ofGod (cf. Judges 1:3-5). Thus the multiple,
geographical lots of the holy war tradition could be transformed into
the dual realms of light and darkness, truth and falsehood." From there
it is an easy step to designate those who belong to these realms as
groups who constitute the "lots," just as in the OT the lots qua
territories are closely identified with the people (tribes of Israel) who
inhabit them. Thus the term "lot ofdarkness" can be used to designate
a group, namely, the sons of darkness (l QM I,ll; XIII,S), while the
"lot of light" can be used to designate the realm to which the sons of
light belong (XIII,9). All the usages of"lot" in the Rule ofWar can be
derived from the holy war tradition. The usage ofthe term "lot" in 1QS
111,24 is thus best also derived from the Rule ofWar.

The notion that God assists the "sons of light" in their battle against
evil is also to be derived from the dualism of the eschatological war.
According to 1QS 111,24-25, the spirits of the lot of the angel of
darkness cause the sons of light to fall. But the God of Israel and the
angel of his truth assist all the sons of light. As we have seen, in the
Rule of War the destruction of Belial and his forces does not happen
immediately in the eschatological war. There are seven "lots" in the
war, and it is only in the last lot that God gives final victory to the sons
of light. In the first three lots, the sons of light will be stronger than the
lot of Belial. In the next three lots, the army of Belial will stage a
counterattack (1QM 1,13-15). Thus we have the sense of an extended

90 von der Osten-Sacken, ibid., 80, notes that the OT and the Rule ofWar share the
notion of the "lot" as a realm, but then he says that in the latter this is understood as
"einen geschlossenen Kreis von Menschenoder himmlischenWesen" (cf. also p. 79).
But that overlooks 1QM XIII,9, 12, where the lot is more clearly a cosmic realm, to
which people or heavenly beings can belong.

91 Cf. already 4Q544 2,5-6 for realmsof light and darkness.
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and intense battle between the two lots, a battle whose outcome, it
seems, during the battle itself, could result in the victory ofeither side,
since both lots appear to be of equal strength; in fact, however, the
outcome has been predetermined by God: the sons of light will be
victorious (1,10).During the counterattack ofthe army ofBelial, some
at least of the sons of light will fall (~m) "in the mysteries of God"
(XVI,11).92 As von der Osten-Sacken has noted, the concept of the
"mysteries ofGod" is introduced here to explain how it is that the sons
of light are allowed to fall in this attack by Belial: they are being tested.
A similar idea appears in XIV,4b-12a. This section is a hymn ofpraise,
in which God is praised for protecting his people from the.power of
Belial. God has allowed Belial to attack his (God's) people, in order to
test them. Such are the "mysteries of his [Belial's] enmity." But these
"mysteries ofhis enmity (1nOt!lw)" have not caused the people to depart
from the covenant, because God has protected them during the
dominion of Belial (~J)"~~ n~woo~). In short, God has tested them, and
they have survived the testing." God has helped them. He has raised up
the fallen (c"~:m) and called the stumbling (c""w,~) to wonderful deeds
of power.

This is precisely what we find in 1QS 111,21-24: under the dominion
of the enmity of the angel of darkness (1nOt!liVO n~woo:l) and in accor
dance with the "mysteries ofGod," the spirits of the lot ofthe angel of
darkness cause the sons of light to stumble (""W~il~). Only here, of
course, their stumbling is not on the battlefield of the war of the
nations, but it is their "sins, iniquities, guilty deeds, and transgression"
(though cf. 1QM XIII,11). This is a time of much grief (m,~; cf. 1QM
1,11-12). The "eschatologischer Kampfdualismus"?' of the Rule of
War, oriented to the eschatological war between Israel and the nations,
has been transformed into an ethical dualism whose battlefield is the
human person. This battle is also extended and intense, with the final
victory of truth over sin to be won only in the eschatological purifica
tion of the elect (lQS IV,18b-23a).

Before then, however, the God of Israel and the angel of his truth
assist the sons of light in their struggle against the sinful influence of
the angel of darkness (1QS 111,24-25). This idea can be traced back

92 See also the comments on lQM 1,14 of von der Osten-Sacken, ibid., 43-46.
93 Ibid., 103.
94 The term is borrowed from von der Osten-Sacken, Gatt und Belial, 84.
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through the Rule ofWarto Daniel. According to Dan 12:1, in the time
ofgriefthe angel and "prince" Michael will protect the people ofGod,
and there will be deliverance for the people. The Rule ofWardraws on
this passage when it says that God "will send everlasting aid (ill.'
0"0""0) to the lot ofhis covenant by the power ofthe majestic angel for
the rule of Michael in eternal light, to illumine with joy the covenant
of Israel, peace and blessing for the lot of God, to exalt the rule of
Michael among the gods and the dominion of Israel over all flesh"
(1QM XVII,6-8). Here Michael is identified as the angel who rules
over light (cf. 4Q544 2,6). But although Dan 12:1-2 stands behind
1QM 1,11-15, Michael is given no role in the latter; God is the one who
strengthens the sons of light. The explicit mention ofMichael in lQM
XVII indicates that there has been further reflection on Michael's
position in the eschatological events, and it may be due to an interest
in balancing the figure of Belial as the eschatological enemy of God
with a heavenly eschatological savior." Thus this passage is probably
relatively early, having been written soon after 1QM 1.96

The idea is further developed in lQM XIII,7-13b. Here a figure
called the "Prince of light" (i'NO ito) is said to help (ill.') the people of
God, and all the spirits of truth are under his dominion. The term
"Prince of light" is derivable from a conflation of the title "prince,"
used ofMichael in Dan 12:1, with Michael's position as ruler over the
light in lQM XVII,6.97 As in the latter passage, so here he is said to
assist the people of God. As we saw above (see pp. 357-58), IQM
XIII,7-13b is probably more recent than lQM I, but not necessarily
much more recent. The combination ofattributes for Michael suggests
that the text is also somewhat more recent than lQM XVII,5b--8.

Finally we come again to 1QS 111,20-25. Here we read ofthe "prince
of lights" (the Hebrew is O""N ito, which can be taken to be an
alternative form of "NO ito), in whose hand is dominion over all the
sons of justice (cf. lQM XIII,IO). The Prince of lights is presumably
also the "angel of truth" who assists (ill.') all the sons of light (lQS
111,24-25; cf. 4Q177 12-13 i 12). Here a stark opposition between

95 As von der Osten-Sacken, ibid., 98, points out, 1QM XVII,5b-8 differs from Dan
12 in that the "dualism" of the latter in the form ofa two-ages schema is transformed
in the former into a simultaneous dualism of Michael and the prince of the dominion
of evil.

96 Cf. von der Osten-Sacken, Gott und Belial, 99-100.
97 See also Yadin, The Scroll ofthe War, 235-36.
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Michael and Belial (the Prince ofLights and the Angel ofDarkness) is
explicitly propounded. Such an opposition was already suggested in
lQM XIII,7-13b, but it is stronger here.

The whole of 1QS III,20-25 can now be explained summarily
against the background of the Rule 01War. The eschatological war is
transformed into a battle over the human. It is an extended and intense
battle, and victory will only be accomplished at God's appointed time
(IV,I6-17, 18-19,25). Until then, as in the eschatological war, the lot
ofBelial, the angel ofdarkness, causes the sons of light to stumble (in
this case, to sin). But, as in the eschatological war, God sends Michael,
the prince of lights, to assist the sons of light in their struggle against
sin.

Before we conclude this discussion, it is necessary to note briefly
the other passage that may be partially dependent on the dualism ofthe
eschatological war, namely, the depiction ofeschatological rewards and
punishments in lQS IV,7-8, 11-14. Some of the rewards for the
righteous listed in IV,7-8, namely, "abundance ofpeace" (o,,~ J'i) "in
a long life" (0"0" li'NJ), "all eternal blessings" ('.1' m:;'iJ ,,:;,), and
"everlastingjoy" (0"0".1' nno~), are reminiscent of 1QM 1,9,where the
sons of light are promised "peace and blessing, glory and joy, and a
long life" (0"0" li'N' i1no~, "J:;' i1:;',J, C,?~).98 That there will be no
remnant or survivor (i1~"?£l' n"i~ 1"N?) for the unrighteous (1QS IV, 14)
is reminiscent of 1QM 1,6, which says that in the eschatological war
there will be no remnant or survivor (rrrm N'? i1~?£l' n"iN~ 1"N?). The
term "angels ofdestruction" (?In ":;'N?O), which in 1QS IV, 12 refers to
agents of punishment, refers in lQM XIII,12 to the spirits of the lot of
Belial. The "fire of the dark regions" that is the place of eternal
punishment probably appears in the Rule of War (4Q491 8-10 i
15=1QM XIV, 17-18).99Although this evidence is not conclusive, since
some ofthe punishment language in IQS IV,II-14 appears elsewhere
in the DSS (cf., e.g., 4Q280 1,5), it seems probable that, given the close
connections to the Rule of War in lQS 111,20-25, the punishment
language of lQS IV,II-14 bears a relationship to the Rule ofWar.100

98 It may also be noted that the reward of"eternal light" (c~O,,,tl "N) in 1QS IV,7 is
found in 1QM XVII,6.

99 Cf. also the terminology in IQS IV,12, that the wicked will suffer eternal
damnation "by the fury ofGod's avenging wrath" (nopJ 'N n1~j) ~N~), with the language
of the Rule ofWar in lQM 111,6; IV, I.

\00 See also von der Osten-Sacken, Gatt und Belial, 121-23.
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6.2.5 The Date and Historical Setting ofthe Rule of War

It is now necessary to say something about the date and historical
setting of the Rule of War, which will help us to understand the
development of Qumran dualism in its historical situation. We have
seen that the Rule of War presupposes the eschatological war of the
book ofDaniel, and that in fact Dan II :40-45 is inextricably integrated
into the framework given in IQM I and further developed in XV,I-3;
XVI, I 1-14; and XVIII,I-3a. Moreover, as von der Osten-Sacken has
shown, the order ofbattle in the Rule follows closely the order ofbattle
in I Maccabees, particularly I Mace 4:8-24, and it is most likely that
behind the Rule of War lie the experiences and practices of the
Maccabean wars.'?' It has sometimes been argued that the Rule ofWar
presupposes the tactics and weaponry of the Roman military and
therefore that the work is to be dated to the second half of the 1st
century BC, after the Roman conquest of Palestine.'?' This point is
disputed, however, and others have proposed that the work is more
reflective of warfare in the Maccabean period, or, if it reflects Roman
warfare, then it is that of the second century BC rather than the first
century. 103 That the Maccabean period was the crucial period at least in
the development of the framework of the Rule of War (columns I and
XV-XIX) is indicated by the fact that the Seleucids and Ptolemies are
the primary national enemies there.'?' And Davies has proposed a
dating in the Maccabean period or in the early post-Maccabean
(Hasmonean) period for columns II_IX.105 von der Osten-Sacken
postulates that the Rule of War does not derive directly from the
Maccabean movement, but that it comes from circles that were perhaps
once part of the Maccabean movement but then left it. In this he may
well be correct. As he points out, there is no evidence that the Macca
bees regarded their war as an eschatological war. There are other

101 Ibid., 62-67.
102 Yadin, The Scroll ofthe War, 244-46.
103 Philip R. Davies, JQM, The War Scroll from Qumran: Its Structure and History

(BibOr 32; Rome: Biblical Institute Press, 1977) 58-65. See also the comments in
Duhaime, The War Texts, 83-95.

104 von der Osten-Sacken, Gott und Belial, 67. It should be noted, however, that it
is disputed whether the reference to the "Kittim in Egypt" in 1,4 is a reference to the
Ptolemies or simply to Kittim who are in Egypt. See Duhaime, The War Texts, 68.

10; Davies, lQM, The War Scroll from Qumran, 59-60, 65-67.
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important differences between the Rule of War and the Maccabean
wars that exclude a direct derivation ofthe former from the latter. But
the similarities between the two suggest that the circles behind the Rule
bear some relationship to the Maccabean movement. 106 Overall I
consider it likely that the framework of the Rule goes back to the
Maccabean or early Hasmonean period.'?' Its cosmic dualism is
probably as old as the framework itself.108

106 von der Osten-Sacken, Gott und Belial, 67-69. Other differences mentioned by
von der Osten-Sacken are these: in the Maccabean wars the diaspora is out of the
picture, while according to IQM 1,2the eschatological war begins only when the exiles
have returned; the Maccabees would fight on the sabbath in self-defense (I Mace 2:41),
while according to IQM II the sabbath year is to be free from fighting; and the
regulations for the purity of the camp in IQM VII,I-7 have no parallel in the
Maccabean wars.

107 For a recent and thorough discussion of the dating of IQM, see Duhaime, The
War Texts, 64-101. Duhaime himself concludes that either a Maccabean or a Roman
date is possible. It may be noted, however, that he writes (p. 100): "Many indications
point to the Hellenistic period, in a setting close to Maccabean circles, and there seems
no real objection."

108 Davies, IQM, The War Scroll from Qumran, 90, 123, has argued that the
framework in columns I and XV-XIX, and its dualism, are to be dated only to the
second halfof the Ist century Be. In other words, they developed much later than the
rest of the material in the Rule. Thus Davies argues for a position opposite that ofvon
der Osten-Sacken (p. 110). Davies's position is hardly likely. The literary analysis by
means of which he arrives at his conclusion is unsatisfactory. I shall simply list some
ofthe problems. (I) Davies argues that columns II-IX are nationalistic and pan-Israelite
and are therefore early (pp. 64-67) while columns XV-XIX replace nationalism with
dualism (p. 68). But columns XV-XIX are also nationalistic in outlook (cr. XVII, 4-9;
XVIII,I-3a). Nationalism is not incompatible with dualism. Columns XV-XIX can
also be early. (2) Davies argues that column XIV is an earlier recension of columns
XV-XIX (pp. 68, 72-73, 83), and that the dualism of columns XV-XIX is different
from that in column XIV,8b-12a (pp. 71-72, 86). Column XIV is early (possibly
Maccabean) (p. 88), but columns XV-XIX are much later, as noted above. But the
argument that columns XV-XIX are a reworking of column XIV is very doubtful.
Davies bases his argument on comparison ofXIV,3b-4a with the "framework" material
in XV,4-7a; XVI,13b-15a; XVIII,5b-6a; XIX,12b-14 (pp. 68-71). Yet Davies leaves
out of the comparison some of the most important framework material in columns
XV-XIX, namely, XV, 1-3; XVI, 11-13b; and XVIII, 1-3a, none ofwhich is present in
XIV,3b-4a (this is due in part to the ambiguity with which he defines framework
material on p. 74). Furthermore, he argues that "col. XIV represents an earlier stage in
the evolution ofXV-XIX, in which the battle was not won by a miraculous intervention
by God but by slaughter on the evening of the day. This earlier tradition is maintained
by XVIII, Iff. But since XIX, IOff. has been revised [to have a miraculous intervention
by God], it bears little resemblance to XIV, 1-4a" (p. 73). However, there is no
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Now that we have a date and a probable historical location for the
framework of the Rule ofWar and its dualism, it is necessary to set its
dualism in relationship to other ideologies and movements within
Palestinian Judaism in the mid-2nd century Be, namely, the book of
Jubilees, the Damascus covenant, and finally the yahad itself.

6.3 The Analogy ofJubilees in the Development ofQumran Dualism

It is clear that in its early core (the framework of IQM I and XV,I-3;
XVI,II-14; and XVIII,I-3a), the Rule of War is nationalistic in
outlook: it has to do with a battle between Israel (or rather, a remnant
within Israel) and the nations (and the "violators of the covenant"
within Israel). There is therefore no reason to locate the origin of the
Rule of War in the yahad. As von der Osten-Sacken and others have
pointed out, the term 1M" is never used in the Rule as a technical term

indication that the difference that Davies posits between XIV and XV-XIX is actually
present. 1QM XVIII, 1-3 says that the hand ofGod acts, even though it is men who do
the slaughtering (cf. 1,13; XV,3). There are no grounds for viewing column XIV as an
earlier recension of XV-XIX. Moreover, the dualism of XIV,8b-12a is not entirely
different from XV-XIX, not even from the framework material (cf. XIV,9b-lOa with
XVI, 11; XVII,5b-7a). Thus there is no reason why XV-XIX and its dualism could not
be as early as XIV (Maccabean) (note that Davies assigns the dualism ofXIV,8b-12a
to an early period; pp. 86-88). (3) Davies argues that the framework pieces are the latest
parts of XV-XIX, that is, later than the battle-narratives and the liturgical material,
stating: "This is indicated, of course, by their very position, linking other passages
together" (p. 74 n. 2). And: "It is the framework, too, which has cast over the whole
document a formally dualistic light" (p. 83). But all of this is quite arbitrary. Cannot
framework material just as easily have been filled in with other material? And cannot
an originally dualistic framework have attracted other dualistic materials, such as
liturgy, to itself? A similar criticism applies to Davies's attempt to differentiate neatly
between (late) dualism in the framework of columns XV-XIX and (earlier) non
dualistic material in the rest of those columns (p. 72; see also his "Dualism and
Eschatology in the Qumran War Scroll," VT 28 [1978] 31). Davies himself notes that
some of the liturgical material in these columns is dualistic. (4) Davies (lQM, the War
Scroll from Qumran, p. 59), citing M. H. Segal, notes that the Maccabean period is a
plausible period for the origin ofl, 1-2a, and yet he assigns column I to the latest stage
ofall (pp. 113, 123). That is rather arbitrary, as is the identification ofthe "Kittim" with
the Romans in columns I and XV-XIX (pp. 89-90,99, 118). For a similar critique, see
Frey, "Different Patterns," 315-16.



366 CHAPTER SIX

for the community but always in an adverbial sense ("together"). 109 von
der Osten-Sacken assigns 1QM XIII,7-13a to Qumran,'!" but that
section's nationalistic perspective urges a pre-Qumran dating. In 1QM
XIII,I-6, by contrast, the nationalistic outlook does indeed seem to
have been given up, and that section may well come from the yahad. III

Thus only 1QM XIII,I-6 comes into consideration as Qumran
material.!" C.-H. Hunzinger pointed out that the 1QM manuscript
indicates a narrowing of perspective vis-a-vis the (probably) older
4Q491. Whereas 4Q491 8-10 i 6 praises God for having bestowed his
mercies "on us" (,~~), the parallel in lQM XIV,9 says that God
wonderfully bestowed his mercies on the "remnant" ([n"]'NiD). That
indicates that the redactor of 1QM regards the statement in the text as
applying not to the people of Israel as a whole but to a remnant within
the people. Hunzinger takes this as an indication that 1QM represents
a "Qumranized" form of the Rule. 1I3 That conclusion, however, is
hardly warranted. As we have seen in previous chapters, the Damascus
covenant also thought ofitselfas a "remnant" within Israel (CD 1,4-5),
and it is possible that even the revised form of 1QM represents a group
that viewed itself as a remnant within Israel, but was not identical with
the yahad or even with the Damascus covenant. Moreover, as we have
seen, although the Damascus covenant viewed itself as a remnant
within Israel, it still viewed itself as a movement for "all Israel."
Remnant ideology does not necessarily entail sectarianism in the strict
sense. It is true that the Rule of War foresees the destruction of the
"violators of the covenant" (1QM 1,2). But the Maccabees also

109 IQM I,ll; 11,9;VII,6; X,6; XII,4; XIII, 12; XIV,4; 4Q491 3-10,10; 8-10 i I;
14-15,11; 24,4; 4Q492 1,12.

110 von der Osten-Sacken, Gott und Belial, 115.
III Ibid., Ill.
112 There is a very close relationship between IQM XIII,I-6 and the liturgical

material in IQS I, 18b-II, IO. As von der Osten-Sacken, ibid., 108-11, shows, the
blessing ofGod and the cursing ofBelial in IQM XIII, 1-6 are rooted in the instructions
for the praise ofGod at the beginning and end of battle in XV,4 and XVIII,5-6. New
is the cursing of Belial, which points to liturgical development, perhaps in the yahad
itself.

113 Claus-Hunno Hunzinger, "Fragmente einer alteren Fassung des Buches Milhama
aus HOhie 4 von Qumran," ZAW 69 (1957) 132, 136-37, 147-50. Hunzinger (pp.
136-37, 146-47, 149) postulates similarly that behind a [i1~o.u n"']KtD ')K'("and we are
the remnant ofyour people") in IQM XIV,8 stood an older 10J.l ')K' in 4Q491 8-10 i
6. That is possible but uncertain.
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destroyed violators of the covenant (e.g., 1 Mace 1:19-26) and were
nonetheless nationalistic in their outlook (1 Mace 1:40 and passim).
The same might be said for the Rule ofWar. In conclusion, the Rule of
War, even in its later additions and revisions, with the possible
exception of 1QM XIII,I-6, is fundamentally nationalistic in outlook;
therefore the core of the work is pre-Qumranic in its perspective and
most likely also in its origin.

In order to understand the relationship of the Rule of War to the
Damascus covenant and to the yahad, it will be useful first to compare
the dualism ofthe Rule ofWar with that in Jubilees. On the surface, the
Rule ofWar and Jubilees are very different works. The Rule ofWar has
to do with the eschatological war, while Jubilees has to do with
presenting to Israel the correct practice ofthe law and calling on Israel
to do it. Yet there are three striking points ofcontact between the Rule
of War and Jubilees: (1) a nationalistic outlook; (2) the notion that
Israel is under threat ofattack by demons who have the potential to lead
Israel astray; and (3) the belief that God protects Israel from these
demons. Since in Jubilees all three of these points are interconnected,
we can discuss them together.

Jubilees has a clearly nationalistic outlook. From the beginning of
creation, God determined to set apart for himself the nation of Israel
(2: 19-20; 15:31). Israel was destined to be a holy nation, a kingdom of
priests, distinct from all the nations of the earth (16: 17-18; 19:18;
22: 16; 33:20), sanctified through observance of the sabbath, a com
mandment that was given to Israel alone (2:31). Despite Israel's elect
status (15:30), however, Israel iscontinually under threat ofattack from
evil demons who could lead Israel astray into sin (1:20; 19:28; 48:9; cf.
also 50:5). But God protects Israel from these demons (15:32; cf. also
22:23; 48:13, 15-16), so that Israel can remain faithful to God.

There are several points here that require more discussion. First, the
demonology ofJubilees combines several traditions in a very interest
ing way. Very prominent is the Enoch tradition. Jubilees knows the
story of the fall of the Watchers from the Enoch tradition, and indeed
probably all three of the strands of the tradition: the strand that traces
the origin of sin and impurity back to the Watchers' intercourse with
women (4:22; 7:21-23), the strand that traces sin back to Asael's
teaching ofthe art ofmaking instruments ofwar and violence that leads
to bloodshed (7:25, 27), and the strand that traces sin back to the
teaching of astrology (8:3). It is from the Watchers' intercourse with
women that the evil demons or evil spirits came into being (10:4-5).
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These evil spirits have misled humans since the generations ofNoah's
children or, more precisely, his grandchildren (7:27; 10:1,3, 13).1l4 The
same spirits threatened to mislead Abraham's immediate ancestors
(11:4, 16) and threatened to mislead Abraham himself (12:20).

The leader ofthe evil spirits is called Mastema (10:7-8; 19:28; 49:2)
or Prince (of) Mastema (the Prince of Enmity)II 5 (11 :5, 10-11; 17:16;
18:9, 12; 48:2, 9, 12, 15) or Satan (10: 11). There is reason to think that
this figure is to be identified with Belial. Enmity (mastemd: ilO~iDO) is
closely connected with Belial in the Rule ofWar. For example, in 1QM
XIII,11 Belial is explicitly called the "angel of enmity" (ilO~iDO IN?O).
In XIII,4 Belial is cursed for his "plan of enmity" (ilO~iDO reene), A
similar curse appears in 4Q286 7 ii 2. The connection between Belial
and enmity appears elsewhere in the DSS as well. According to 4Q174
4,4, when the time of testing comes, Belial will "open...on the House
of Judah difficulties, to be hostile to them" (oo~'iD').116 The demonic
figure of Belial (in the form Beliar) appears only once in Jubilees, in
1:20, where Moses prays that the "spirit of Beliar...not rule over [the
people of Israel] to accuse them before you and to ensnare them from
every path ofrighteousness...." 117The roIe ofaccuser is, ofcourse, that
ofthe "Satan" {J~iDil).118Thus Belial, Satan, and Mastema are implicitly
identical with one another in Jubilees.

One can see, then, that Jubilees has subordinated the evil spirits of
the Enoch tradition to MastemalBelial as their leader, a figure known
to us best from the traditions in the Rule 0/ War. In effect, the evil
spirits of the Enoch tradition have become the "army" of Mastema. I

114 According to 7:27 the demons began to mislead Noah's children and grandchil
dren, but according to 10:1,3, 13 his sons are protected from the demons, and they
mislead the grandchildren.

115 As 4Q225 (4QPseudo-Jubilees8
) 2 i 9 and 2 ii 13-14 show, the original title is

"the Prince ofEnmity" (iTOOrvOil ,rv), not "Prince Mastema," as though Mastema were
a proper name.

116 Belial and the "Prince of Enmity" mayalso be connected in 4Q225 (4QPseudo
Jubilees") 2 ii 14.In IQS 111,23 the angel of darkness is said to have dominion in enmity
(iTOOiDO). As we saw above, the angel of darkness is identical with Belial.

117 In 16:33 the term "sons of Beliar" is used to refer to Israelites who do not fully
circumcise their sons. The epithet "sons of Belial" ("V""::1 "~::I) (or "worthless people";
"scoundrels") is used in the OT to refer to unrighteous or unworthy persons.

118 Cf. 4Q213ali 17: <l0rv ,,~ "::I o"rvn"lot ("let not an adversary [Satan] rule over
me"); and II Q5 XIX,15: iTKOO m" lOrv "::I o,wn "K ("let neitheran adversary [Satan] nor
an impure spirit rule over me") with Jub. 1:20.
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suggest that the figure of MastemalBelial in Jubilees is taken directly
from the conceptuality that we find in the Rule of War. As we have
seen, Jubilees has a nationalistic outlook: Israel is distinct from the
other nations. Part of that distinction is that God protects Israel from
the influence ofthe evil spirits and from the power of MastemalBelial
in a way that he does not do for other nations. Both ofthese ideas are
found in the Rule of War (cf. lQM 1,14-15; XIII,9b-13a; XIV,10;
XVIII,I-3). A difference is that Mastema/Belial has a much stronger
profile as the leader of Israel's national enemies in the eschatological
war in the Rule ofWar (cf. lQM XVIII,1-3) than he does in Jubilees.
In Jubilees Mastema's influence is primarily moral, causing those who
come under his power to fall into sin (1:20; 10:8; 11:5; 19:28 ; cf.
50:5). But this distinction is not absolute. InJubilees Mastema is allied
with the Egyptian forces (48:3, 9, 12, 13, 16),119 and in the Rule ofWar
Belial causes sin (1QM XIII,11). In any case, Jubilees clearly shares its
basic outlook on the status of Israel with the Rule of War. Another
difference is that in the Rule ofWar Michael is the protector of Israel
(1QM XVII,6-8), whereas in Jubilees God is said explicitly to protect
Israel himself without the assistance of an angel (15:32). Yet, as we
saw above, 1QM XVII,4-9 may represent a slightly later stage of
reflection than the core of the Rule of War, which in its basic frame
work also considers God to be Israel's protector (without the aid of an
angel) (lQM 1,14-15; XVIII, 1-3).

That the Rule ofWar traditions are (along with the Enoch tradition)
an immediate inspiration for the demonology ofJubilees is supported
by the probable date ofJubilees. Although an exact dating ofJubilees
is impossible, it certainly reflects events and concerns of the Macca
bean period, and was probably written before the yahad was founded.
As we have seen, the work is nationalistic in outlook and, as James
VanderKam writes, "[i]t seems clear that the book, which neither
commands nor reflects separation from the remainder of the Jewish
population but which manifests striking similarities with important
teachings of the Scrolls, was written before the Qumran community
was formed.t'"" Moreover, there are probable allusions to triumphs in
the Maccabean wars in Jub. 34:4-7 (cf. 1 Mace 7:39-50) and in Jub.

119 But seealsoJub. 49:2whereMastemanow becomestheenemyof the Egyptians!
120 JamesC. VanderKam, "Jubilees, Book of," ABD 3.1030.
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38:1-14 (cf. 1 Mace 5:3, 65)}21 Other indications of a Maccabean (or
possibly slightly pre-Maccabean) setting are the strict prohibitions
against public nakedness (Jub. 3:31; cf. 1 Macc 1:14) and against
partial circumcision (Jub. 15:33; cf. 1 Mace 1:48). When all of this
evidence is taken into consideration, a Maccabean date and setting for
Jubilees seems most plausible.!" In other words, Jubilees seems to
presuppose approximately the same historical situation as the core of
the Rule of War. Furthermore, since Belial as the leader of Israel's
enemies, and as an agent ofenmity, is most at home in the eschatologi
cal war traditions contained in the Rule ofWar, it is highly likely that
Belial as the enemy of Israel (Jub. 1:20) and his cognomen "Prince of
Enmity" are derived from the Rule ofWar traditions. 123

In Chapter 3 I showed that Jubilees shares the same basic covenantal
framework as the Damascus covenant. Both the Damascus covenant
and Jubilees are based on Deuteronomistic traditions regarding the
promise of a new covenant given to Israel in exile. The Damascus
covenant and Jubilees follow the same calendar and know ofan annual
covenant renewal ceremony held at Pentecost. To these commonalities
we may now add another one: the Damascus covenant and Jubilees
share an "all Israel" perspective. I would suggest, therefore, that
Jubilees comes from an author who shared a theology something like

121 James C. VanderKam, Textual and Historical Studies in the Book ofJubilees
(Missoula: Scholars Press, 1977) 218-38.

122 See James C. VanderKam, The Book ofJubilees (Sheffield: Sheffield Academic
Press, 2001) 17-21, who favors a date of composition between 160 and 150 BC
(though see also idem, "Jubilees, Book of," 1030: 170-140 Be).

123 It has been proposed that Belial appears already in 11Q II [JJQApocryphal
Psalms] V,5, a text that may come from the 3rd or early 2nd century (Frey, "Different
Patterns," 322-23), which might suggest that the dualistic figure of Belial does not
come from the eschatological war tradition, but pre-existed it. But this is unlikely. The
text in II QII V,5 is broken (,,~ is all that appears), and although the reconstruction
,v·,~ is possible, a different reconstruction, such as i1"'~ (so the editors in DID 22.198;
see also the comments on lines 4 [regarding the heading] and 5 on p. 200) is equally
possible. It must be pointed out that the demonology present here seems to be that of
the Enoch tradition (evil spirits as the offspring of angels and humans, line 7; the
imprisonment ofthe spirits, lines 9-10), and we have found no evidence that Belial was
ever conceived in this way in the earliest eschatological war tradition. Thus the text has
to do with demons in general, and the reading Belial is unlikely.
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that ofthe Damascus covenant. 124The author has adapted this theology
to an outlook very much like that ofthe Rule ofWar, namely, that Israel
is threatened by the power of BelialIMastema and must be protected
(by God) from it.125 As we have seen, in Jubilees that outlook has been
modified in the sense that the threat is not primarily from Israel's
national enemies, although that is not excluded; the primary threat is
defilement and sin at the hands ofevil spirits. These are the evil spirits
known to us from the Enoch tradition. Thus Jubilees contains an
ingenious conflation of traditions from a theology like that of the
Damascus covenant, from the Rule of War, and from the Enoch
tradition. The point of this conflation is clear: because defilement has
been unleashed on the world, in the form of evil spirits who seek to
lead Israel astray, Israel must ever be on guard to protect itself against
it. Sin is always close at hand because ofthese evil spirits. God is there
to protect Israel from the evil spirits. That protection comes in the form
of the most rigorous and unbending adherence to the law of Moses,
correctly interpreted. Jubilees itself, ofcourse, as the revelation ofGod
to Moses, gives that correct interpretation (e.g., sabbath: 2:25-28;
50:6-13; nakedness: 3:31; festivals and calendar: 6:17-38; circumci
sion: 15:33-34; marriage with Gentiles: 30:7-17; incest: 33:10-20;
41:25-27; Passover: 49:1-23). The result is that Jubilees also shares
with the Rule ofWar a basic dualism opposing the sons ofthe covenant
(Jub. 15:26; cf. lQM XVII,8) against those destined for destruction
(Jub. 15:26; cf. lQM 1,5, 9, and passim). The historical context in

124 Certain differences, however, make it unlikely that the author was a member of
the Damascus covenant itself. Very important to the halakah ofthe Damascus covenant
were the prohibitions against polygamy and marriage with one's niece (CD IV,2Q-21;
V,7-11). The author ofJubilees never polemicizes on these two points, even though he
had opportunity to do so (14:21-24; 28:8; 33: 18-20; 34:20). Moreover, as we shall see
below (pp. 403-05), the Damascus covenant did not share the strict enforcement ofthe
death penalty for sabbath violations that we find in Jubilees (cf. CD XII,3-6 with Jub.
2:25,27; 50:8, 13; but see also CD IX,I6-20).

125 Note that CD XVI,2b-6a cites Jubilees and then says: "And on the day that a
man imposes upon himself to return to the law of Moses, the Angel of Enmity
(Mastema) will tum aside from following him, ifhe will keep his words." We have here
a conflation of the Damascus covenant with the outlook ofthe Rule ofWar. The heart
ofthe Damascus covenant is to "impose upon oneselfto return to the law ofMoses with
whole heart and with whole soul" (CD XV,9-10, l2);tothis is added the idea ofGod's
protection from Mastema. This conflation sums up well the outlook ofJubilees and so
the citation ofJubilees in this connection is quite appropriate.
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which Jubilees was written makes this perspective very understandable:
Jews who adhered to a more rigorous halakah were threatened not only
by the incursion of Hellenism, but also by a competing halakah that
threatened to cause Israel to transgress the law ofMoses and ultimately
to destroy Israel every bit as much as Hellenism itself did. Hence the
rigor of Jubilees was intended to serve as a dike against the flood of
alien ways that threatened to expose Israel to the influence of the evil
spirits as though to an uncontrollable impurity (Jub. 11:4).126 The
author calls on his fellow Jews to take refuge from evil by remaining
scrupulously faithful to the covenant of God, as this is expounded in
Jubilees itself.

This background is helpful as an analogy for understanding the
origins of the yahad and the function of its dualism. I suggest that the
circles out of which the yahad arose shared an outlook similar to that
of Jubilees, with one important difference: whereas the latter main
tained an "all Israel" perspective (like the Damascus covenant), the
yahad adopted an isolationist perspective; it cut itself off from the rest
ofthe nation. Yet the factors that were at work in the rise of the yahad
were the very same as those involved in the development ofthe outlook
of Jubilees. The common threat was not only-and indeed not
primarily-from Hellenism (as the Hasidic origins hypothesis has it),
but (as we saw in Chapter 5) from the halakah and the practices of the
rest ofPalestinian Judaism that were, in the eyes ofthe yahad as in the
eyes of the author ofJubilees, not rigorous enough. In the case of the
yahad (as in the Damascus covenant before it) the biblical purity laws
themselves were often ofcentral (though not of exclusive) concern. In
the case ofJubilees it is not the biblical purity laws as such that were
central, but error and transgression in general. Error and transgression
ofany kind, however, could be considered a form ofimpurity(2:26-27;
21:5; 25: 1; 33: 10-11,20; 50:5). The effect in Jubilees is the same as in
the yahad: Israel must protect itselfagainst the evil spirits as against an
uncontrollable impurity through rigorous observance of the law.

Thus the rise ofthe yahadand the function ofits dualism parallel the
developments that led to the production of Jubilees. The yahad and
Jubilees represent parallel responses among rigorists to the crisis
presented by an "alternative halakah." Both the yahad and the circles

126 For an excellent discussion of this point, see Boccaccini, Beyond the Essene
Hypothesis, 86-98.
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behind Jubilees seek refuge from the evil spirits-Belial/Mastema and
his lot-and the impurity that is a consequence of their attack. The
yahad accomplishes this by establishing an exclusive community that
strictly distinguishes between itself (the pure) and outsiders (the
impure). 127 Jubilees does it by calling on the nation at large to adhere
to its rigorous halakah. Moreover, both the yahad and Jubilees fortify
their responses to the crisis by appeal to a dualistic world-view
according to which it is necessary to defend against the pernicious
influence ofevil spirits. Although, as we have seen, cosmic dualism in
the strict sense is not part of the Enoch tradition, the need to protect
oneselfagainst the evil spirits that are the result ofthe fall ofthe angels
and that have impurity as a consequence could be employed in the
service of dualism. A clear example of this appears in 4Q444
[4Qlncantation]. In this text the speaker speaks of the "spirit of truth
and justice" that God placed in him and of "battling" against the
"spirits of iniquity" (1 i 1-4), which suggests dualism. In the same
column we read of the "bastards" and "spirits of impurity" (1 i 8).128
This language comes from the Enoch tradition.!" It appears that the
Enoch tradition has been taken into the service ofdualism in this work.
Thus in both the traditions of the yahad and in Jubilees a dualism
developed from the Enoch tradition was adopted as a response to crisis.

6.4 Summary on the Origins and Function ofQumran Dualism

We may now summarize the preceding discussion of the origins and
function of dualism at Qumran and state its significance. The dualism
ofthe yahadhad three major sources: a cosmic dualism such as we find
in the Aramaic sacerdotal texts; the dualism ofthe sapiential tradition,
which was largely ethical but from the beginning had creational and
eschatological aspects to it, and was easily developed into a cosmic
dualism; and the dualism ofthe eschatological war tradition ofthe Rule

127 Besides the general notion that the Angel ofDarkness/Belial causes the sons of
light to stumble (IQS 111,24), there is in the traditions oftheyahadthe idea that Belial
and the spirits of his lot threaten to cause impurity (in 4Q286 7 ii 4; and probably
implied in MMT C 29).

128 DID 29.372-74.
129 Ibid., 377. For more on 4Q444, see Chapter 7, p. 437.
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of War. 130 The first two of these forms of dualism preceded the
existence of the yahad. The third form of dualism, as we find it in the
Rule of War, may also have pre-existed the yahad, or perhaps it
coalesced at about the same time as the yahad was forming.

The book of Jubilees provides a model of how an "all Israel"
renewal movement, similar to the Damascus covenant in its outlook,
could combine its covenantal theology with the radical dualism of the
Rule of War traditions (God/Belial; Israel/the nations). The yahad,
when it separated itself from the rest of Israel and from the traitors of
the Damascus covenant, also drew on pre-existing dualistic traditions
to radicalize its self-understanding and to modify the "all Israel"
outlook ofthe Damascus covenant. Not only the enemies ofIsrael, but
also the rest ofIsrael outside ofthe yahad, are impure. Only within the
yahad can one find refuge from impurity and forgiveness of sins (1QS
111,6-12). Even the members of the yahad are under constant threat
from anti-godly powers, but God and his angel oftruth assist them, and
in the end God will give truth the victory and all sin will be defeated
(III,I3-IV,26). The discourse on the two spirits in 1QS III,13-IV,26
drew together the major dualistic traditions that pre-existed the yahad
and put them in the service of its radical self-understanding.'!'

130 It is henceforth unnecessary to attribute Qumran dualism to direct Iranian
influence, as was once common (e.g., Karl Georg Kuhn, "Die Sektenschrift und die
iranische Religion," ZTK 49 [1952] 296-316), since all of the elements of dualism at
Qumran can be explained on the basis ofinner-Jewish developments. It is still possible,
ofcourse, that there was indirect influence from Persia on the forerunners of Qumran
dualism, e.g., through the Enoch tradition or in the Aramaic sacerdotal texts (see
Anders Hultgard, "Pretres juifs et mages zoroastriens .. Influences religieuses a
l'epoque hellenistique," RHPR68 [1988] 415-428, esp. 424-27; and John 1. Collins,
"The Mythology of Holy War in Daniel and the Qumran War Scroll: A Point of
Transition in Jewish Apocalyptic," VT 25 [1975] 604-11). Other treatments include
David Winston, "The Iranian Component in the Bible, Apocrypha, and Qumran: A
Review of the Evidence," HR 5 (1965-66) 183-216; Marc Philonenko, "La doctrine
qoumranienne des deux esprits: Ses origines iraniennes et ses prolongements dans Ie
judaisme essenien et le christianisme antique," Apocalyptique iranienne et dualisme
qoumrdnien (ed. Geo Widengren, Anders Hultgard, Marc Philonenko; Paris: Adrien
Maisonneuve, 1995) 163-211, esp. 164-78.

131 Thus the formulation ofTorleifElgvin, "Wisdom, Revelation, and Eschatology
in an Early Essene Writing," SBLSP 34 (1995) 463, is unsatisfactory: "the sectarian
movement represents a merger between two different streams: a lay community which
fostered the apocalyptic and dualistic traditions of 1 Enoch and Sap. Work A, and a
priestly group which brought with it Zadokite temple traditions and the wish to
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Lange has argued that the discourse on the two spirits is not even a
product ofthe yahad, a possibility that Stegemann had raised earlier. 132

Frey cautions against overemphasizing the importance of the dualism
of IQS III,13-IV,26 for the yahad. 133 Frey's caution is certainly to be
heeded. We should be careful not to make the dualism of IQS
III,13-IV,26 represent the whole or even the heart of the theology of
the yahad/" The foregoing discussion demonstrates that the dualism
ofthis section has its own tradition history, quite apart from the history
of the yahad itself. It is possible therefore that this discourse comes
from outside the yahad.

At the same time, however, the foregoing discussion suggests that
the dualism ofthis discourse did serve an important function in the self
understanding of the yahadI" I consider it likely therefore that the

structure hierarchically the new community" (cf. also idem, DJD 20.173). We do indeed
find a merging of traditions, but it is somewhat more complex than the way Elgvin
formulates it.

132 Lange, Weisheit und Pradestination, 126-28, 130, 168, 188; followed by Frey,
"Different Patterns," 296. See earlier Stegemann, "Zu Textbestand und Grundgedanken
von lQS III, 13-IV, 26," 127-28.

133 Frey, "Different Patterns," 295-96, 333-35.
134 Stegemann, "Zu Textbestand und Grundgedanken,' 112-13,122, has argued, on

the basis of his reconstruction oflII,25-IV, I, that the purpose ofthe Teaching on the
Two Spirits was never to reconcile dualism with monotheism-hence, dualism as such
is not the main interest of the author-but to uphold God's function as eschatological
judge. These two possibilities, however, do not have to be mutually exclusive. I argued
above (pp. 335-36) that a difference between Sirach and 4Qlnstruction was that while
the former shows interest in theodicy in its dualistic sections, the latter puts dualism in
the service of upholding the eschatological vindication of truth over sin (or injustice).
One could argue that 1QS III,13-IV,26 has a similar purpose. It highlights the dualistic
nature of reality in order to uphold God's function as eschatological judge and to
uphold the eschatological vindication of truth over sin (or injustice). In this way
theodicy gives way to (or rather becomes) eschatology. Cf Stegemann's remark on p.
114: "der Autor hatte nicht das kausale Interesse, die Herkunft des Bosen in der Welt
'schopfungstheologisch' plausibel zu machen, sondem allein dasfinale Interesse, die
traditionnelle Auffassung von Gott als einem 'Richter' der gesamten, von ihm
geschaffenen Welt aufrechtzuerhalten und spekulativ zu legitimieren."

135 Therefore I do not agree with Frey's conclusion, ibid., 334 (cf. also p. 307) that
the "type of dualism which can be considered characteristic for the thought of the
Qumran community was almost certainly a strong cosmic dualism with the notion of
opposed heavenly powers...and was assuredly not the subtle web of different levels of
dualistic thought as documented in lQS 3:13-4:24" (cf similarly Stegemann, "Zu
Textbestand und Grundgedanken,' 125-26). Although, as I have shown above, IQS
III,13-IV,26 is indeed a web of (at least) three different strands of dualism, we can
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discourse in 1QS III, 13-IV,26 is a product of the yahad. There is one
specific observation that supports this. As I have shown in Chapter 3,
the dualism and eschatology ofthe discourse correspond closely to the
self-understanding of the community in 1QS 11,25-111,12. Life within
the yahad serves as a proleptic purification ofthe righteous. That is, the
yahad provides members a refuge from impurity and makes them
righteous at the present time in anticipation ofeschatological purifica
tion and justification. This can be seen from the parallels between 1QS
11,25-111,12 and IV,18b-23b.136 According to IV,20-22 God at the
appointed time will

refine the structure of man by destroying all spirit of injustice from the
innermost parts of his flesh (,'W:l) and by purifying him ("il~?) with a
holy spirit (w"p rrre) from every evil deed. And he will sprinkle (t',)
over himthe spirit oftruth (note rm) like waters that purify (il'J '0) from
all abominations ofdeceit and defilement of the impure spirit, in order
to make the upright understand the knowledge of the Most High, and to
instruct those ofperfect behavior (1" 'o'on) in the wisdom ofthe sons
of heaven; for God has chosen them for an eternal covenant (n":l
C'O?,~), and to them belongs all the glory of Adam.

And in the present time, as 1QS III,6b-12 says,

by the spirit of the true council of God (?te note n:!:~ rrrc) the ways of
man are atoned, all his iniquities, so that he can look at the light of life.

hardly say that it has nothing to do with Qumran dualism. One only needs to look at the
hodiiyot (e.g., lQHa XII,12b-22a [Suk. IV,12b-22a]) to see how different kinds of
dualism (cosmic, sapiential, eschatological) functioned together in the self-understand
ing ofthe community vis-a-vis its opponents even apart from 1QS III, 13-IV,26 (despite
the apt observations of Stegemann, ibid., p. 127, on the differences between the two
texts), even if in the hodiiyotthe dualism is not as harsh as in 1QS.

Also to be rejected is the thesis oflean Duhaime, "L'instruction sur lesdeux esprits
et les interpolations dualistes a Qumran (IQS III, 13-IV, 26)," RB 84 (1977) 566-94,
esp. 568-89; and idem, "Dualistic Reworking in the Scrolls from Qumran," CBQ 49
(1987) 42-43, that IQS III,18b-25a is a redactional insertion that added a cosmic
dualism to what was originally merely an instruction on ethical dualism. The separation
of ethical and cosmic dualism is wholly unwarranted for this piece. As I have shown
above (pp, 344-45), the anthropological dualism in III, 18b (the spirits of truth and
folly) is derived from the very same sapiential tradition as the statements preceding in
1I1,15b-18a. The author has simply radicalized the ethical dualism of the sapiential
tradition through a cosmic dualism. As 4Q548 1,9-12 shows, ethical and cosmic
dualism were already combined well before lQS III, 13-IV,26 was composed.

136 See the similar observations ofvon der Osten-Sacken, Gott und Belial, 178-79.
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And by the holy spirit ofthe community (,n'l? iltv"p rrrm), in its truth,
he is purified (1i1~'1) from all his iniquities. And by an upright and
humble spirit his sin is atoned. And by the compliance of his soul with
all the statutes ofGod his flesh is purified ('1tv;:) 1i1~'1), by the sprinkling
(n,m?) with purifying waters (iI'~ '10) and by being sanctified with waters
ofpurity. Let him then establish his steps to walk perfectly (o"on) in all
the ways of God, as he has given command concerning the appointed
times, and not tum aside to the right or left, nor infringe one of all his
words. Then he will be accepted by means of atonement pleasing to
God, and it will be for him a covenant ofan eternal community (,n" n'1;:)
0'10"1').

Since the sons of light are attacked in the present by the angel of
darkness and his lot and thus are caused to stumble (III,24), God must
justify them and purify them even now, so that they may be righteous
even now. Belonging to the community effects in the present what
God's eschatological purification will effect in the future. By contrast,
those who refuse to join the community and its covenant (11,25-26) can
never be purified. They remain defiled (111,5-6). Furthermore, those
who belong to the community and are instructed in it (cf. 11I,6a) walk
in perfection of behavior that anticipates the perfection of behavior to
come at the end time. Finally, the yahad is an eternal covenant
community, in that it anticipates the fulfillment of God's eternal
covenant with the righteous at the eschaton, when all the glory of
Adam will be restored to them (cf. 111,11-12 with IV,22-23)}37

It is possible, of course, that 1QS III,13-IV,26 was written outside
of the community, and that the community's self-understanding as
explained in 11,25-111,12 was developed in light of it. The self-under
standing of the community in the latter passage, however, has its own
integrity, and it agrees very well with the self-understanding of the
community as this was developed in the foundational documents 1QS
V,I-13a and VIII,I-16a, quite apart from any specific theory of
dualism. Therefore it is more likely that the discourse on dualism in
lQS III,13-IV,26 was developed (within the yahadj in conjunction
with the self-understanding of the yahad and in reliance on the old

137Cf. the similar remarks in Lange, Weisheit undPrddestination, 167-68, who does
not, however, draw from them the conclusion that the discourse on the two spirits
comes from the yahad.
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dualistic traditions that pre-existed theyahad. 138We may say, then, that
cosmic dualism does not lie in the self-understanding ofthe yahad from
the beginning, but rather was developed to reinforce a self-understand
ing that arose on other grounds. The yahad is the only place where
purity is possible; the dualism reinforces that point. That this kind of
dualism vis-a-vis the opponents became and remained important for the
community's self-understanding is apparent from texts such as 4QPS8

(4Q171) 1-2 ii 10-11; 4Q177 12-13 i 12-16; and MMT C 28-30.

6.5 Dualism in the Damascus Covenant?

I have argued that the specific form of dualism that we find in 1QS
III,13-IV,26 developed in conjunction with the rise of the yahad. On
the thesis being presented in this volume-that the Damascus covenant
was a movement that long preceded the rise ofthe ya/:lad-that would
suggest that this form of dualism was not found in the Damascus
covenant. There are, however, four places in the Damascus Document,
including some passages that I have previously treated as coming from
the Damascus covenant, that include mention of Belial. That might
suggest that the kind of dualism that we find in the yahad already
existed in the pre-Qumran Damascus covenant. I shall show in section
6.7, however, that all the places where Belial appears in the Damascus
Document are very likely secondary additions that entered under the
influence of the theology of the yahad. Before we proceed to that
demonstration, we must note that the traditional materials of the
Damascus covenant do know a kind of dualism, but it is the kind of

138 Lange's reasons for denying the discourse's origin in the yahad (Weisheit und
Pradestination, 127-28; followed by Frey, "Different Patterns," 296) are not all equally
compelling. Thefact that the word "covenant" appears only in an eschatological context
(IV,22) does not speak against an origin in the yahad. The eschatological "eternal
covenant" corresponds to the "covenantofan eternal community" in III, 11-12. The fact
that the title "God ofIsrael" is used only points to dependence on the language ofthe
Rule ofWar. The absence of the name Belial is somewhat surprising, but it could be
explained by the identification ofBelial and the Angel ofDarkness in 1QM XIII, 11. A
possible objection that Lange does not raise, but that might be raised, is that 1QS IV,7
includes among the eschatological rewards ofthe sons oftruth "fruitful offspring" (m'£1
.11"), which might seem inappropriate for a monastic community. However, we find the
same promise in 4QPsa (4Q 171) 1+3-4 iii 2, whose origin in the yahad is not doubted.
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dualism that we find in the sapiential tradition, encompassing
creational, historical, ethical, and eschatological elements.

The first three discourses in CD (I, I-II, 1;11,2-13; II,14--IV,12a) all
open with the exhortation, "and now listen" ('l'OtD nrun) (II,14: C'l)~ ilnl"

'l'CiD). This exhortation appears elsewhere in the Damascus Document
(4Q270 2 ii 19; possibly 4Q266 1,5). The first and third discourses
continue with historical overviews, at the center of each of which is
God's saving ofa remnant at the time of the exile. The speaker makes
known the "deeds of God" (~N 'l~l'o) (CD 1,1-2; 11,14-15). The second
discourse does not contain a historical overview in the strict sense. It
does speak of the unfolding of history, however, as the unfolding of
God's predestined plan for the righteous and the wicked.

As other scholars have noted, the exhortation, "and now listen," is
reminiscent of material in the wisdom tradition. Lange has pointed to
parallels in Deuteronomy, Isaiah, and Hosea, and particularly in
wisdom literature (Proverbs, Sirachj.!" I would suggest, however, that
the most important model from a formal perspective, at least for the
first two discourses in CD, is Ps 78. This psalm, which is called a
maskil, that is, a didactic psalm, begins with a call to "listen": 140 "Give
ear (m'lTNi1), 0 my people, to my teaching; incline your ears to the words
ofmy mouth."!" The psalm is a historical psalm, and so it proceeds to
give an overview of Israel's history, much like the first and third
discourses ofCD. 142The purpose ofthe psalm is to make known to the
next generation the "wonders that [the LORD] has done" (itDN ''lmN~~)

niDl') (Ps 78:4);43 just as the purpose of the first and third discourses in

139 Lange, Weisheit und Pradestination, 251-53.
140 On Ps 78 as a wisdom psalm, and on its place within Israelite religion, see

Sigmund Mowinckel, "Psalms and Wisdom," Wisdom in Israel and in the AncientNear
East (VTSup 3; ed. M. Noth and D. Winton Thomas; Leiden: E. 1. Brill, 1955) 212-14.
See also the form-critical discussion of Harry P. Nasuti, Tradition History and the
Psalms ofAsaph (SBLDS 88; Atlanta: Scholars Press, 1988) 81-83, 155.

141 Hans Kosmala, "Maskil," The Gaster Festschrift (ed. David Marcus; New York:
Ancient Near Eastern Society, 1974) 238, also notes the possible significance ofPs 78
for Qumran, but does not investigate the connection beyond common vocabulary.

142 See further Mowinckel, "Psalms and Wisdom," 214. Cf. also Dan 9:22, 25,
where the angel comes "to make you [Daniel] wise (1"~i1'). The "making wise"
includes instruction in the course of history.

143 Cf. what Mowinckel, ibid., 212-13, has to say about the wisdom psalms: One of
their purposes was "teaching young people the art ofcalling upon and praising the Lord
in inspired 'songs ofwisdom. ' But then this is the true religious element: the poet wants
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CD is to teach about the "deeds ofGod" (,~ "Wl'O).144 The focus ofthe
psalm is on God's giving of the law to Israel (Ps 78:5, 7), Israel's
repeated disobedience (78:10, 17, 32, 36-37, 40, 56), and God's
consequent anger and destruction (78:21, 31, 33-34, 59), very similar
to CD 1,1-4 and 111,2-12.145 But while Ps 78 ends with God's rejection
ofthe northern kingdom and its sanctuary at Shiloh, and his election of
Zion in Judah as his dwelling place, the historical overviews ofthe first
and third discourses in CD end with the exile and God's saving of a
remnant. Thus, whereas Ps 78 sees the history of Israel culminating in
the election of Zion, the author(s) of CD 1,1-11 b and 11,14-111,17a
see(s) that history as culminating in the election of the remnant.!"

From a form-critical perspective there can be little doubt that the
discourses in D are traditional homilies of a maskil, that is, of a wise
teacher.!" Proof of this comes from 4Q298 (4QcryptA Words of the

to share his religious experiences with the young people, bear witness to them, and
through this personal example admonish them to walk in the right way."

144 And see CD XIII,7-8, where the overseer is to instruct the Many in God's
"mighty deeds" (1K'£l m'1::l) (cf. also 4Q266 1,6).

145 It is interesting to observe that in the historical overview ofthe third discourse,
there is no mention ofthe giving ofthe law. The reason may be that the speaker viewed
the law of Sinai as in continuity with the pre-Sinaitic revelations to Noah, Abraham,
and Abraham's descendants, and therefore saw no need to mention the law of Sinai
separately.

146 The separation of the northern and southern kingdoms and the election ofZion
and Judah could in no way be considered the culmination of history in the Damascus
covenant, since for it the goal of history was the restoration of all ofIsrael (CD 1,7-8;
XV,5), not just of Judah. In Chapter 9 I show that the material in CD 1,11 c-II, 1 and
III,I7b-IV, I2a isvery likely later material, coming from the Qumran community, added
to the first and third discourses, which originally ended at 1,11b and III, 17a respec
tively. In other words, in both CD 1,1-11 b and 11,14-111, 17a we have traditional
homilies of the Damascus covenant, telling of the origins of the covenant. They were
composed before the rise ofthe Qumran community. These homilies were adopted and
expanded by the Qumran community so as to fill out the historical overview up to the
present (I, lie-II, 1 and III, I7b-IV, I2a).

147 Cf. similarly Menahem Kister, "Commentary to 4Q298," JQR 85 (1994) 238.
Jerome Murphy-O'Connor, "An Essene Missionary Document? CD II, I4-VI, 1," RB
77 (1970) 201-29, argued that CD II,I4-VI,I was composed as an "Essene missionary
document," the purpose of which was to convince Jews to join the covenant; to this
missionary document were prefixed at a later time a historical introduction (I, I-II, 1)
and a theological introduction (11,2-13) when attempts at conversion failed or perhaps
to discourage apostasy. While the discourses may have been used in that way, I consider
it more likely that they were used for the instruction ofnew members of the covenant,
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Maskil to All Sons ofDawn). This text contains the words ofa maskil,
addressed to "all the sons of dawn," a term that may refer to new
members of the covenant but perhaps more likely is synonymous with
"sons of light,"!" The maskil'« address begins with a call to listen, just
like the first three discourses in CD: "Listen ([')]"iNi1) to me, all men of
heart, and pursuers of righteousness, understand (1[)]'1~i1) my words.
And seekers oftruth, hear (?'[UO]iD) my words." The maskil calls on his
audience to tum to the "(path? of) life." A similar call to tum to the
paths of life, or to understand where the paths of life lie, is probably
found in the fragmentary 4QDe (4Q270) 2 ii 19: "And now listen to me,
all who know righteousness [...] to you the paths of life, and the ways
ofthe pit I shall open to you." A second, similar exhortation to "listen"
appears in 4Q298 3-4 ii 3-4.

Since the text of4Q298 is fragmentary, we cannot know its contents
completely, but it appears to have contained the maskil's instruction on
history (both the past and the future) (3-4 ii 9-10) and a discourse on
the created order (2 ii 1- 3-4 ii 3). Thus this text is rooted firmly in the
wisdom tradition, for we have seen that interest in the course ofhistory
and in the order of creation is a central component of the wisdom
tradition, both in Scripture and in the DSS. The instruction is appar
ently intended to lead the addressees to know the truth about God and
the world, especially the past and future course ofhistory, and so to be
able to choose the path of life (1-2 i 3-4)}49

either children who were newly enrolled (cf. CD XV,5-6) or new members in general,
giving them the covenant's view of (sacred) history. The address "sons" (c'j::J) in II,14
may point in this direction. We do not have to take this literally as meaning "children,"
that is, offspring of members of the covenant. The term "sons" could be used in the
sense of4Q298 1-2 i l, where the maskil directs his address to "all the sons ofdawn"
(inw 'j::J ";'), a term that refers either to full members of the covenant or perhaps to
novices (see next note). In either case, however, the "sons" are those in need of
instruction, just as in Ps 78:4 the sacred history is not to be hidden from the "children"
(c'j::J), the "next generation."

148 See DID 20.21: catechumens. But see also Joseph M. Baumgarten, "The 'Sons
ofDawn' in CDC 13:14-15 and the Ban on Commerece among the Essenes," lEI 33
(1983) 82-83, who suggests that "sons of dawn" is a variant for "sons of light." As
Baumgarten points out, in some ofthe DSS "dawn" is connected with knowledge. Thus
the "sons of dawn" could be recipients of special (esoteric) knowledge, which would
fit 4Q298 very well. Also arguing that "sons ofdawn" and "sons oflight" are basically
synonymous is Charotte Hempel, "The Qumran Sapiential Texts and the Rule Books,"
The Wisdom Textsfrom Qumran (ed. Hempel, Lange, and Lichtenberger), 293.

149 Cf. Kister, "Commentary to 4Q298," 241,244.
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These attributes are precisely what we find in the first three
discourses in CD. The first and third discourses are keenly interested
in the course of history, while the second discourse is interested in the
unfolding of history as an order predetermined by the creator God.
Moreover, the third discourse has the explicit hortatory purpose of
leading those who hear to "choose what [God] desires and to reject
what he hates" (CD 111,15). According to the 4QDa manuscript, the
second discourse also has an explicit hortatory purpose: "and from all
the tracks ofsinn[ers I shall divert you (?)]" (4Q266 2 ii 3). That line
is missing in CD 11,3. There is an implicit hortatory purpose in the first
discourse (1,2). These parallels to 4Q298 put it beyond doubt that the
first three discourses in CD are discourses of one or more maskilim,
and that they are rooted in the wisdom tradition.

Further confirmation ofthis comes from CD XIII,7b-12. In this text
the overseer ('pJo) is charged with instructing (?'l~iD'l) the Many in the
deeds of God ('N 'liD.vO), with teaching them (c~'lJ'l) God's mighty
marvels ON'!:l n"'J~), and with recounting ('!:lo'l) to them the eternal
events (c',.v n''lm) with their explanations (cil'l,n!:l).150 As we saw, the
speaker of the first and third discourses teaches the audience so that
they may understand <1'lJ or l"Jil) the deeds ofGod ('N 'liD.lJO). Part ofthe
content of the second discourse is God's knowledge of all "eternal
events" (1.v nrru)"! (CD 11,10). Thus the form and content of the first
three discourses agree exactly with the charge in XIII,7b-12. That
proves that the first three discourses of CD were composed by or for
one or more maskilim to teach (cf. ''l~iD'l in XIII,7) the members of the
camp.

The charge to teach in XIII,7, however, is not given to a maskil but
to the overseer of the camp tmebaqqeri. Does that mean that the
mebaqqer was also a maskil] Or is there some other explanation for
this change in terminology? At this point it will be helpful to attempt
to clarify the relationship between the maskil and the mebaqqer.

150 The reading Ci1',n~ is confirmed by 4Q267 9 iv 5.
151 Reading m'j1J, for n"j1J, (cf Chaim Rabin, The Zadokite Documents [Oxford:

Clarendon Press, 1954] 6-7; Ed. Cothenet, "Le document de Damas," Les textes de
Qumran [2 vols.; Paris: Letouzey et Ane, 1961-63] 2.154-55).
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Excursus on Officers (mebaqqer and maskll)

Charlotte Hempel has also observed the anomaly that CD XIII,7-8
"assigns a task to the overseer that is much more akin to the role
assigned to the wise leader ("~WQ) in IQS 9,12_26a...."152 She notes
that in CD XII,2Ob-2I a there is an announcement ofa list ofduties for
the "~tDC, and yet no such list follows. Her proposal therefore is that
"some of the traditions associated with the wise leader have become
merged with the rules on the overseer ofthe camp. Instead offollowing
the announcement of statutes for the wise leader in CD 12:20b-2Ia
some ofthe duties ofthe wise leader follow the heading announcing the
rule for the overseer of the camp...."153 This solution is certainly
possible. There is evidence, however, that the mebaqqer was a maskil,
and so we may not have to adopt a redaction-critical solution to the
anomaly.

It has sometimes been argued that the mebaqqer and the maskil
cannot have held the same office because the mebaqqer was responsi
ble for instruction of novices (e.g., lQS VI,13-23), while the maskil
was responsible for teaching the "sons of light," that is, full-fledged
members of the community (IQS 111,13).154 On closer examination,
however, this distinction falls apart. So, for example, in 1QS IX, 12-19,
the maskil appears to be responsible for admission of new members.
The maskil is to "include (~'p) each one according to the purity of his
hands and to admit (tD')il) each one according to his understanding ('!)'
"~tD), and thus shall be his love with his hatred" (IX,15-16). As a
similar passage in lQHa VI,18-22 [Suk. XIV,18-22] shows, this
language of "inclusion" has to do with admission to the community:

According to his intelligence (~"~[w] '~") I admit him OW'JK), and
according to the abundance ofhis inheritance (~n"m) I love him...to the
extent that you distance him I hate him...and I will not bring (K':lK) into
the council [those who are not reckoned in your covenant?].

152 CharlotteHempel, The Laws ofthe Damascus Document: Sources. Tradition and
Redaction (STDJ 29; Leiden: Brill, 1998) 119.

153 Ibid., 119-20.
154 E.g., von der Osten-Sacken, Gott und Belial, 164.
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When 1QS IX,14 says that the maskil is to "weigh the sons of righ
teousness" according to their spirits," this may refer to the ranking of
those who are already members (cf. V,23-24). Even here, however, the
charge to "separate" andto "weigh" the "sons ofrighteousness" and to
"keep hold ofthe chosen ones ofthe time" indicates that the maskilwas
in charge of admission. The maskil first separates the righteous from
the unrighteous (that is, decides who may be a member, or, perhaps
better, a potential member, and who not), and then also weighs them,
that is, ranks them according to their inheritance in light. That is the
procedure outlined in CD XIII,11-12 for the mebaqqer: "And everyone
who joins his congregation, he should examine concerning his actions
and his understanding and his strength and his courage and his wealth;
and they shall inscribe him in his place according to his inheritance
(,n"m) in the lot of light." Moreover, the 4QS manuscripts show that
the instructions in lQS V,I-10 on the discipline of the community,
both of neophytes and of those who are already members, were
originally directed to the maskil (4Q256 5,1; 4Q258 1 i 1). That is
further proof that we cannot draw a clear distinction such that the
mebaqqer was responsible for the instruction of novices while the
maskil was responsible for the instruction of full-fledged members. 156

The maskil and the mebaqqer seem to carry out similar duties with
respect to admission.

Ifwe could determine the identity ofthe mebaqqer, that might help
us to resolve the question of the relationship between the maskil and

ISS As 4Qse (4Q259) 111,10 shows, "sons of righteousness" (l'~il ')~) is the original
and correct reading; "sons of Zadok" (l"~il ')~) is a corruption. The use of an article
with the proper name "Zadok" is certainly incorrect.

IS6 In 4Q266 5 i 13-14 the mebaqqerhas charge over the inclusion and exclusion
of members of the covenant "according to their spirits." That agrees with CD
XIII, 11-12, where he is to examine those who join his congregation concerning their
deeds and their insight (that the "spirits" of a person relate to his deeds and insight is
shown by lQS V,24; VI,14, 17). That supports the view that the mebaqqer is the
correct subject of CD XIII,7-12. (Reference to "exclusion" [pn1] of members also
connects 4Q266 5 i 14 to lQS VI,16 [cf. also lQHBVI,21 (Suk. XIV,21)].) Thus the
overseer of 4Q266 5 i 13-14 carries out the same task as the instructor of 1QS
IX,12-19. It is true that 4Q266 5 i 17 seems to begin a new section of ordinances for
the maskil. However, that does not necessarily mean that the mebaqqerwas not also a
maskil. It may mean that the overseer was drawn from the class of teachers known as
maskilim,but as one possessing authority in the community he could also be called the
"overseer."
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the mebaqqer. The origin of the office of the mebaqqer is uncertain,
but it may be derived from Num 27:16-17, perhaps in combination
with Ezek 34: 11-13. The verses in Numbers report the appointment of
a successor to Moses, specifically Joshua (27:18). Moses asks God to
"appoint" (ipEJ") a "man" (tv"N) to be over the "congregation" (rrts); he
will cause them to "go out" and to "come in," so that the congregation
will not be like "sheep without a shepherd (ill"')." There are a number
of points of contact between these verses and what is said of the
mebaqqer in the DSS. In CD XIII,9-10 the mebaqqer is compared to
a shepherd (il,U'1) who cares for his flock, and this man is said to have
a "congregation" (il111). In lQS VI,14-15 there is mention ofa "man"
(tv"N) "appointed" ('''pEJ) over the "Many," and he has the same tasks
that are ascribed to the mebaqqer in CD XIII,II and XV,14, namely, of
"examining" (tv,,) a candidate with respect to his "understanding"
O?~tv) and his "actions" (,'tvllC), and of teaching the precepts of the
covenant to the neophyte. That suggests that the "man" "appointed"
over the Many is a mebaqqer. All of this supports a derivation of the
office of the mebaqqer from Num 27:16-17.

But from where does the root 'P~ come? Possibly it comes from
Ezek 34:11-13, where the task of the shepherd (il1l1) is to "seek out"
(,p~) the sheep. It may also be noted that in 34:4 the "shepherds"
(kings) of Israel are charged with having failed to "strengthen the
weak," "heal the sick," "bind up the injured," "bring back the scat
tered," and "seek the lost." These tasks ofthe shepherd are reminiscent
of the tasks of the shepherd-mebaqqer in CD XIII,9-IO, although the
vocabulary is different.

There is evidence to suggest that the mebaqqer was a Levite, or at
least that the mebaqqer could be a Levite. In 4Q275 3,3-5 there is
mention ofthe mebaqqer in what appears to be a communal ceremony,
probably the annual ceremony of covenant renewal."? Here the

157 Evidence that the context is an annual covenant renewal ceremony includes the
following: mention of the "third month" in fragment 2, which according to other texts
was the month ofcovenant renewal (cf 4Q266 II,17=4Q270 7 ii 11); the formula iut"
iON' in 4Q275 2,4, which introduces priestly and Levitical blessings and curses, and
other liturgical acclamations, in IQS 11,5, 18; IQM XIII,2; XIV,4; XV,7; XVI,15;
XVIII,6; 4Q266 11,8-9; 4Q284 3,3; 4Q286 7 ii 2 (and 9,4); 4Q377 2 ii 3; 4Q414 2 ii
4--6; 4Q491 8-10 i 2; 8-10 ii 14; 4Q502 7-10,4; 19,6; 4Q503 1-3,6 and passim;
4Q512 29-32,8 and passim; IIQI4 I ii 3 (but see also IIQI9 LXIII,5); the mention
of"destructive visitation" in 4Q275 3,6, which also appears in IQS I1,6 (ii"~..."P!:l');
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mebaqqer is apparently charged with pronouncing the curses on the
unfaithful in the annual covenant renewal ceremony. In IQS 11,4-10,
which contains a curse that has parallels to 4Q275 (see note 157),
Levites are the ones charged with pronouncing this curse. That
indicates that the mebaqqer may have been a Levite.

Another passage that indicates that the mebaqqer was a Levite is CD
XIII,2-7:

And in a place often a man, a priest learned in the book of hagy shall
not be lacking; by 3his authority shall all of them be ruled. [vacat] And
if there should not be one expert in all of these things, but one of the
Levites is expert "in these things, then the lot for the going out and the
coming in (N':l~' nN~~) regarding allwho enter the camp will be decided
on his authority (m':l ~.D). [vacat] But if 5there is against someone a
judgment regarding the law ofleprosy,the priest will come and stand in
the camp,6and the mebaqqer will instructhim inthe exact interpretation
of the law. [vacat] Even ifhe is a simpleton, he will isolate him, for to
them belongs "thejudgment.ISS

According to these rules, a learned priest was to govern the "ten,"
which was the minimum number of men required to form a "camp"
(XII,22-XIII,3). But ifa priest was lacking, authority over the camp fell
to a Levite who was an expert in the law. In a case of leprosy, a priest
had to render the legal judgment, but the mebaqqer could instruct the
priest in the law. This stipulation is probably based on Deut 24:8,
which says: "Guard against an outbreak of leprosy by being careful;
you shall be careful to do according to all that the Levitical priests have
taught you, according as I have commanded them." This passage, as is

and the fragmentary iN in 4Q275 3,4, which may introduce a curse (inN), as, for
example, in 1QS 11,5. See further the comments ofPhilip Alexander and Geza Vermes
in the critical edition of4Q275 (DJD 26.207-16).

158 Given the several vacats in these lines, it is difficult to know whether all ofthese
lines originally stood together. In particular the sentences before and after the first vacat
seem somewhat contradictory: every group often must have a learned priest; but ifthere
is no expert priest, authority falls to the Levite. In favor of the original unity of the
lines, however, is that XIII,5-7 implies that there is only one priest in the camp (unless
the mebaqqer is a priest; but ifthe mebaqqer were a priest, presumably he would render
the judgment), a situation envisaged by XIII,2. (See also my discussion of CD X,4-7
in Chapter 4, pp. 215-17, where I argue that among the ten judges ofthe congregation
are one priest, three Levites, and six lay Israelites.) Even if these two sentences did not
stand together originally, however, the point remains: Levites who were expert in the
law could have authority in the camp, but they were secondary to the priest.
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typical ofDeuteronomy, assigns authority to the Leviticalpriests. In the
period ofthe Second Temple Levites lost priestly authority. As I have
shown in Chapter 4, however, the Damascus covenant (and later the
Qumran community), shared the outlook of the Chronicler, who
subordinated the Levites to the priesthood, and yet elevated them to a
status higher than the menial service to which the Zadokite priesthood
had sought to limit them. In the writings of the Chronicler we see
worked out a compromise between Zadokite, Aaronic and Levitical
power, such that the claims of Levitical authority that appear in
Deuteronomy were honored, even if their priestly status could no
longer be maintained. 159 This situation is reflected in CD XIII,2-7: the
mebaqqer, a Levite.l'" is given the authority that Deuteronomy
accorded him, but he is still subordinate to the priest. 161

There is a difficulty in identifying the mebaqqer straightforwardly
as a Levite. In CD XV,8 and 1QS VI,12 we read ofan "overseer ('p~o)

159 See pp. 210-13.
160 The mebaqqer ofCD XIII,6 is certainly not an Aaronic priest, since if he were,

presumably he would also render the priest's judgment.
161 There is one other passage that may suggest that the mebaqqer was a Levite.

According to CD XIV,8-9, the mebaqqer who is over all the camps must be between
30 and 50 years of age. These were the age limits for the qualification of Levites for
work related to the tent of meeting while Israel was in the wilderness according to Num
4:3,23,30,35,39,43,47. (But see Num 8:24--25, where the lower and upper age limits
for the Levites are 25 and 50 years. See further 1 Chr 23:3,24,27; 2 Chr 31:17; and
Ezra 3:8, where different age limits are given.) Since the upper age limit for the judges
of the congregation in general was 60 years (CD X,4--lO; cf. Lev 27:3, 7; also CD
XIV,6-7), the limit of 50 years may reflect the age limit for Levites.

On the other hand, one might expect that the overseer over all the camps would be
a priest, and it is possible that the upper age limit of 50 years here is not related to the
age limit for Levites but is due to some other concern, such as the vigor ofthe overseer.
So for example in the Rule ofWar (I QM VI, 13-14; VII,1-2) the age limit was set at
30 for tasks requiring agility, 45 for assault tasks requiring physical strength, 50 for less
active tasks requiring less strength, and 60 for the governors ofthe camps, whose work
was the least physically demanding (see Yadin, The Scroll ofthe War, 74--79). The
responsibility ofthe overseer ofCD XIV,8-9, to whom all matters requiring discussion
were to be referred (XIV, 11) is like that of the "mebaqqer over the Many" in IQS
VI,12. The task of the latter was to moderate discussion in the session of the Many,
including matters referred to the Many (VI,9, 11-12). If the mebaqqer of lQS VI,12
is a priest, perhaps the mebaqqerof CD XIV,8 is also a priest. That the mebaqqerof
1QS VI, 12 is a priest is suggested by the similarities between the situation described
in CD XIV,3-8 and that in lQS VI,8b-13c (see the main text for further discussion of
this point).
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ofthe Many." Since the "Many" included both priests and laymen (see
p. 507), it seems inherently unlikely that a Levite would have been
appointed over the "Many.,,162 It is more probable that the man
appointed over the Many was a priest, and indeed in three places we
read explicitly of the "priest appointed over the Many" (CD XIV,6-7;
4Q266 11,8; 4Q289 1,4). This appointing (CD XIV,6-7: ipE)'; 4Q266
11,8: ip~m~; 4Q289 1,4: i'PEl [?]) ofa priest over the Many is probably
based on Num 27: 12-23, where, as we have seen, Moses asks God to
appoint (27: 16: 'PEl') a man (tv'lot) over the whole congregation ofIsrael
as his successor, on whose authority (,'El ?l') they will "go out" (,lot~')

and "come in" (,lot~,), so that they will not be "like sheep without a
shepherd." The priest appointed over the Many can probably be
identified, at least originally, with the "learned priest" ofCD XIII,2-3.
That is, in some camps of the covenant there may have been initially
only one priest, the one mentioned in XIII,2-3, and he would have been
(or become) the one appointed over the "Many" (cf. similarly CD
X,4-7).163

In another place we read of "the man appointed ("pEliT iU'lotiT) at the
head ofthe Many" (lQS VI,14). This officer is responsible for testing
candidates for admission with respect to their insight and their deeds,
and for teaching them the precepts of the community, much like the
mebaqqer of CD XIII,11; XV,14. Ifwe take this "man appointed over
the Many" to be identical with the "priest appointed over the Many" in
the passages mentioned just above.l'" which is probable, since the
language is again reminiscent ofNum 27:12-23, then we are left with
a situation in which a priest performs the tasks elsewhere ascribed to
the mebaqqer. Does that mean that the mebaqqer was not a Levite but
a priest?

A possible solution to this puzzle is that mebaqqer was a title that
could be adopted by a priest or by a Levite. We have seen that CD
XIII,2-7 invests highest authority in the priest. However, ifno priest in
the camp is expert in the laws, the authority over the "going out and
coming in" may fall to a Levite, ifhe is expert in the laws. That implies

162 This also makes unlikely Barbara Thiering's suggestion ("Mebaqqer and
Episkopos in the Light ofthe Temple Scroll," JBL 100 [1981] 65, 69; cf. similarly John
F. Priest, "Mebaqqer, Paqid, and the Messiah," JBL 81 [1962] 60) that the mebaqqer
was a minister to the laity (only).

163 See p. 386 and references there.
164 Cf. similarly DID 11.69.
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that in certain cases the Levite may have had the highest authority in
the camp. So, for example, in CD XIII,S-7 we read ofa situation where
the camp has a priest, and yet a Levite serves as mebaqqer.

It may be, then, that when we read of the "mebaqqer of the Many"
(CD XV,8) we are to take this in the first instance to be a priest. In
extraordinary cases, however, authority fell to a Levite, and he took the
title mebaqqer. It is possible that over time the titles became somewhat
more formalized. So, for example, in the entrance procedure of 1QS
VI, 13c-23 we have both "the man appointed at the head ofthe Many"
(VI, 14) and the "overseer ofthe earnings ofthe Many" (VI,20). Ifthese

. two persons are different, and if the "man appointed at the head ofthe
Many" is a priest, then mebaqqermay have become a title in the yahad
for a subordinate officer (perhaps a Levite ).165 It may also be that it was
possible for there to be more than one mebaqqer in a camp (or in the
yahad), each mebaqqer having different responsibilities, and that one
mebaqqer might be a priest, while another might be a Levite.

Our investigation concerning the identity ofthe mebaqqer has been
inconclusive. There is evidence to suggest that he could have been
either a priest or a Levite.l" Whether he was a priest or Levite,
however, there is nothing that stands against the possibility that he
could also have been a maskil. Clearly the mebaqqer was expected to
be learned (CD XIII,6). And as we saw above, the duties of the

165 See also the expulsion ceremony in 4Q266 11,5b-16b, where the "priest
appointed over the Many" and the overseer seem to be distinct officers.

166 It is possible that the mebaqqerwas a Levitical priest. That is suggested by the
allusion to Deut 24:8 in CD XIII,2-7. See also Robert Kugler, "Priests," Encyclopedia
of the Dead Sea Scrolls (ed. Schiffman and VanderKam), 2.689; and Thiering,
"Mebaqqer and Episkopos," 68--69. However, despite the clear elevation ofthe Levites
at Qumran, even at points above the status of priests (see Robert Kugler, "The
Priesthood at Qumran: The Evidence of References to Levi and the Levites," The Provo
International Conference on the Dead Sea Scrolls: Technological Innovations, New
Texts, and Reformulated Issues red. Donald W. Parry and Eugene Ulrich; STDJ 30;
Leiden: E. J. Brill, 1999] 465-79), there is no evidence that there was an actual class
of Levitical priests at Qumran. The Temple Scroll mentions Levitical priests (11QT8
[11Q19] LXIII,3), but that is because the scroll is based on Deuteronomy. The fact that
this part of Deuteronomy was preserved in the Temple Scroll may suggest that a class
ofLevitical priests was foreseen (for the future) by the groups who produced the scroll,
but the Qumran community, at any rate, appears to have respected the basic Penta
teuchal distinction between Levites and (Aaronic) priests (and eventually a distinction
between Aaronic and Zadokite priests). Mention of Levitical priests is found also at
4Q281 a 1 and at 4Q423 5,1a, but in each case the context is hardly discemable.
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mebaqqerand the maskiloverlap, which suggests that one person could
have held both titles. It is uncertain whether the maskil was a layman
or a priest. 167 That a Levite could be a maskil is suggested by 2 Chr
30:22, where the Levites are said to be inil" ~,to '~iV C"';'iVOil.168 In
conclusion, there is no reason to think that the charge to teach in CD
XIII,7-8 could not have been made to the 'P~o, the overseer of the
camp who was also a wise teacher imaskii),

6.6 The Dualism ofthe Sapiential Tradition in the Discourses ofCD

The first three discourses ofCD thus prove to be homilies of a maskil.
They are rooted in the wisdom tradition ofIsrael. As such, they contain
the kind of dualism that we have observed in the wisdom tradition-a
dualism that is creational, historical, ethical, and eschatological. What
is lacking is the kind of cosmic dualism that we find in the developed
theology of the yahad. As we have seen, an important part of the
wisdom tradition is that revelation is required to know the "mystery of
existence," that is, the way that reality is ordered (4Q418 123 ii 4).
Accordingly in CD 11,2, 14 the speaker promises to open the ears and
eyes of those who hear him, so that they may understand the deeds of
God, and so that they may understand the ways of the wicked (cf. also
4Q2662 i 5; 4Q270 2 ii 20). We also saw that part of the wisdom
tradition is that there are two fundamental (and fundamentally opposed)
ways of life-truth and sin, wisdom and folly. A reflection of that
ethical dualism is found in CD 11,15-16 (cf. also 4Q270 2 ii 20).169
Finally, we saw that according to the wisdom tradition one can learn
truth and sin, and the difference between good and evil, by examining
the "mystery of existence," the history of man, and the results of his
ways, his visitation (4Q417 1 i 2-13; 4Q418 77,1-4). So also one ofthe
purposes ofthe exposition ofthe course ofhistory in CD 1I,14-III,17a
is to help one see the difference between good and evil.

167 Kugler, "Priests," 690; K. Koenen, '~~," TDOT 14.128.
168 In addition, Ps 78, a maskil, is said to be a psalm of Asaph. The Asaphites may

have beenLevites(oratleastfunctionallevites). See 1.S. Rogers, "Asaph," ABD 1.471;
and Nasuti, Tradition History and the Psalms ofAsaph, 161-86 (see also pp. 156-58
on the Levitical character of Ps 78).

169 Cf. CD II,15, "so that you can reject what he [God] hates," with 4Q418 81,2,
"keep yourself apart from everything that he [God] hates."
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Another important part ofthe wisdom tradition is thatthe fundamen
tally dualistic structure of the world is rooted in God's creation.
Although the order ofcreation is not a feature ofthe first discourse, and
is only on the margins of the third (see CD 111,8), this theme is very
prominent in the second discourse. That God loves knowledge (11,2) is
reminiscent of the wisdom tradition's affirmation that the "God of
knowledge" established the design of all that exists (1QS 111,15; cf.
4Q418 55,5; 4Q417 1 i 8-9). Congruent with this is that, as part ofhis
work as creator, God has predestined some people to righteousness and
some people to sin (CD 11,7-8, 11-13). Ifthe dualistic options oftruth
and sin are rooted in the order of creation itself (4Q416 2 iii 14), then
it is no surprise that some people are predestined to one or the other.
Also known and predestined by God is the exact unfolding ofthe ages
of history (CD 11,9-10), which is also a motif from the wisdom
tradition (Sir 42: 19; 48:25; 4Q418 123 ii 1-4).

While the first three discourses ofCD have the kind ofdualism that
we find in the wisdom tradition, there is little evidence of the more
advanced cosmic dualism that we find in the later literature of the
yahad The reference to the "angels ofdestruction" (,~n ":;,~60) and the
phrase "without remnant or survivor" ('O? i1t~"'£l' n"i"~iD r~') in the
second discourse (CD 11,6-7) echo the dualism of the Rule of the
Community and the Rule ofWar (cf. lQS IV,12; IQM XIII,12: ":;'~'o

?:In; and lQS IV,14: '0' il~"'!)' n"iiD r~') and may be redactional
touches under their influence.'?" But the cosmic dualism ofthe Rule of
War and the Rule ofthe Community is foreign to CD 11,2-13.171It is not
Belial (or the Man of the Lie) who causes sinners to stray, but God
himself, and that is part of his predestinating work (11,13). The
references to Israel's eating blood and to God's hiding his face from
Israel (11,8-9) place the discourse firmly within the view of history of
the first and third discourses (cf. 1,3; 111,6),172 Nor is cosmic dualism
prevalent in the first and third discourses. We noted above that the

170 Lange, Weisheit und Pradestination, 258-60, also argues that these phrases are
secondary additions from a scribe in theyahad or under the influence of 1QS.

171 Therefore Lange's statement (ibid., 260), "[d]as Weltbild der Damaskusschrift
ist dualistisch," requires greater precision.

172 Thereforethere is no reason to assign CD 11,2-13 to the yahad, as Lange, ibid.,
241-43, 254,260-64, 266-70, 298, does.That accordingto 11,11 Godraised up people
in all years (or periods) as a remnantfor the land applies to the Damascuscovenant as
well as or even better than to the Qumran community.
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story ofthe fall of the angels in the Enoch tradition does not represent
cosmic dualism, but it did prepare the way for a cosmic dualism, in that
the dualistic options oftruth and injustice in the wisdom tradition could
and did come to be attributed to two opposing cosmic powers (God and
the evil spirits). CD 11,17-18 tells the story ofthe fall of the Watchers,
but unlike the Enoch tradition it does not treat that fall as the cause of
evil or of evil spirits in the world; nor therefore is it really open to a
cosmic dualism. The fall is simply the first example of how "brave
heroes" throughout history have stumbled because of a guilty inclina
tion and lascivious eyes. Thus the third discourse also does not contain
cosmic dualism. 173

6.7 Cosmic Dualism as Secondary Addition in CD

As was noted above, there are four places in the Damascus Document,
including some in passages that are attributable to the (pre-Qumran)
Damascus covenant, where the name Belial appears. Since the name
"Belial" is closely connected with the cosmic dualism ofthe yahad, the
presence ofthe name "Belial" in these passages might suggest that the
cosmic dualism of the yahad did in fact precede the rise of the yahad
and already existed in the Damascus covenant. That would challenge
the contention of the previous section that the only dualism known to
the Damascus covenant was the dualism of the wisdom tradition. In
what follows, however, I shall demonstrate that all the places in CD
where the name "Belial" appears, even within texts that can be
plausibly attributed to the Damascus covenant, are probably secondary
additions, and do not reflect the theology ofthe Damascus covenant but
entered under the influence of the yahad.

(1) The first such passage is CD IV,12b-19a. It reads in full:

And during all these years Belial willbe set loose against Israel, as God
said through the prophet Isaiah, son of Amoz, saying: "Dread, and pit,
and snare against you, 0 dweller of the earth." Its interpretation: the
three nets ofBelial about which Levi the son of Jacob spoke, by which
he catches Israel and makes them appear like three kinds of righteous
ness. The first is fornication, the second is wealth, the third is defile-

113 The third discourse probably ended originally at CD III, 17a (see Chapter 9).
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ment of the temple. He who escapes one is caught in another, and he
who escapes that is caught in another.

This short unit appears between two larger sections. The preceding
section is the long historical discourse in II,14-IV,12a; the following
section is the halakic discourse in IV,19b-V, ISb. It is generally
recognized that our unit fits only somewhat loosely with what comes
after it. In his pesher exegesis the author of our unit interprets the
"dread, pit, and snare" of Isa 24:17 as referring to the three "nets" of
Belial by which he catches Israel and misleads them into erroneous
practice of the law, making the people of Israel think that they are
fulfilling the law when they are not doing so. The three errors have to
do with fornication (sexual morality), wealth, and the purity of the
temple. In the halakic discussion that follows in IV,19b-V, ISb,
fornication and defilement of the temple are discussed, but there is no
reference to wealth. That indicates that IV,12b-19a and IV,19b-V, ISb
were most likely originally independent units. The redactor ofCD has
pieced them together because of their shared content relating to
fornication and defilement of the temple.

In Chapter 1 I argued that IV,19b-V,ISb probably belongs to the
original core ofthe Damascus Document. The unit polemicizes against
the practices of mainstream Judaism, the "builders of the wall"
(practices that are perhaps under the influence of proto-Pharisaic
halakah?), in this case, polygamy, marriage with one's niece, and
sexual intercourse with a woman who is in her menstrual period, as
well as, apparently, simple disregard for some of the laws (claiming
that the statutes of God's covenant are "unfounded"). Such polemic
does not have to be attributed to the yahad, since rigorist groups other
than the yahad will also have polemicized against these practices. So,
for example, we find polemic against polygamy in l lQ'I" (lIQI9)
LVII,17-18, and against marriage with one's niece in 4Q2S1 17,3;
neither ofthese texts is to be attributed to the yahad (cf. also 4Q270 2
ii 16)}74

At the beginning of the unit, however, there are signs of redaction.
A parenthetic insertion in CD IV,19-20 interprets Zaw (1~) from Hos
5:11 as the "Preacher" via Mic 2:6. This is most likely the work of a

174 The interest in marriagein 4Q251 17,3 excludesa Qumran origin. On the non
Qumranic provenance of the Temple Scroll see Sidnie White Crawford, The Temple
Scroll and Related Texts (Sheffield: SheffieldAcademicPress, 2000) 24-25.
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later redactor who sought to connect the errors ofmainstream Judaism
with a particular Preacher, who was also held responsible for the
apostasy of a group from the Damascus covenant (cf. CD 1,12-16;
XX,10-11 ) and who apparently later became an enemy ofthe Teacher
ofRighteousness (1QpHab V,II-12 etc.). 175 In addition, the use ofthe
verb iD::ln in CD IV,20 may be an assimilation by the redactor to the use
of the same verb in our unit (IV,18)}76 Finally, it is clear that the
exegete who wrote our unit was relying on another, apparently
apocryphal writing. He says that Levi, the son of Jacob, spoke of the
three nets offomication, wealth, and defilement of the temple. We do
not know exactly to what tradition the author is referring. We do know,
however, that in the Testament of Levi Levi polemicizes against
fornication, greed and love of money, and defilement of the temple
within the priesthood (14:6; 15:1; 17:11). It is probably to some such
Levi apocryphon that the author refers. In any case, the allusion to
criticisms ofthe priesthood known to us from Levi apocrypha suggests
that the author/redactor was adapting material originally directed
against the priesthood to an exegesis of Isa 24:17 aimed at criticizing
the practices of the nation at large. That would help account for the
absence ofany critique of wealth in IV,19b-V, ISb, as well as the other
discrepancies noted above and in note 176.177

175 See Chapter 1, pp. 21-28.
176 That this is an assimilation to IV,18 may be suggested by the fact that the

author/redactor writes that the "builders ofthe wall" are "caught twice" in fornication.
Following this statement, however, apparently only one example offornication is given
immediately, namely, bigamy. It is possible that bigamy itself is considered double
fornication, if sexual intercourse with each wife counts as a case of fornication. More
likely, however, the second case offornication is not given until V,7-8 (marriage with
the niece). Thus the second example of fornication is separated from the first by the
case ofdefilement ofthe temple (V,6-7). That suggests that the charge ofbeing "caught
(c"tDEln"J) twice" in fornication was written by a redactor in reflection on the whole of
IV,19b-V,15a and in light ofIV,18 (tDEln). Along the same lines, it is possible that
"defilement of the temple" in IV,18 was intended in a broader sense than that given in
V,6-7. Sexual intercourse with a menstruating woman could certainly be one source of
defilement of the temple, but given the reference to Levi in IV, 15, violations of the
temple such as are given in T. Levi 14:1-15:1 are more likely to be in view.

177 In CD VI,15-16 there is an exhortation to members of the covenant to abstain
from "wicked wealth that defiles, whether a vow or dedication or the wealth of the
temple." Presumably this refers to ill-gotten gain that members ofthe covenant might
be tempted to dedicate to the temple, which they should not do. Thus prohibitions
regarding wealth are not alien to the Damascus covenant. However, given the Levitical
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The connection of our unit to what comes before it is somewhat
stronger. Our unit begins with the words, "and during all these years
Belial will be set loose against Israel" (CD IV,12-13), and this
assertion is supported by citation of"dread, pit, and snare" in Isa 24:17,
interpreted of Belial's nets by which he catches Israel. In context, the
"years" during which Belial is active would seem to be the years
mentioned in IV,S, 9, 10, namely, the period of time leading up to the
eschaton. 178 Some have argued that this connection between IV,5, 9, 10,
and IV, 12-13 is redactional, and it may be. There are, however, several
considerations that suggest that the connection may be original, that is,
the same author who wrote IV,S, 9, 10 may have also written
IV, 12b-19a.

In Chapter 9 I shall show that CD III,17b begins a new section in the
long discourse running from 11,14 to IV, 12a. Whereas 11,14-111,17a
gives an account of the origins of the Damascus covenant,
111,1 7b-IV, 12a gives a history ofthe community that eventually became
the yahad. In the course ofthat demonstration, I point out that there are
three important points of contact between this section and 4Q 174 and
4Q177. (The latter two texts probably belonged originally to a single
work.)!" First, in CD IV,3-4 there is reference to the "sons ofZadok,"
and they are called the "elect ofIsrael" (~NiW" ","n~) who will rise "in
the last days" (c"o"jJ n"inN~). As I show in Chapter 9, this group is
probably the same as the "sons ofZadok and the men oftheir council"
in 4Q 174 1-2 i 17, for in 1-2 i 19 they are also called the "elect of
Israel" (~N'W" ","n~) "in the last days" (c"o"jJ n"inN~).180 Moreover, in
both places Ezek 44 is the biblical text that serves as the foundation for
the assertion. Second, both CD IV,4-6 and 4Q 177 1-4,10-12 make
reference to a "precise" list ofnames ofmen, with their "years" and the

context, CD IV, 17 would seem to refer rather to unjust accumulation of wealth on the
part of priests.

178 How long a period that that includes is not clear. According to CD V, 18 (which
is also secondary; see below), Belial has been active since the beginning of Israel's
history. The years ofIV,5, 9, 10, however, would seem to be more limited in scope,
namely, the years of the existence of the community.

179 See Annette Steudel, Der Midrasch zur Eschatologie aus der Qumrangemeinde
(4QMidrEschafob

) ; Materielle Rekonstruktion. Textbestand. Gattung und traditions
geschichtliche Einordnung des durch 4Ql 74 ("Florilegium '') und 4QJ77 ("CatenaA '')
repriisentierten Werkes aus den Qumranfunden (STDJ 13; Leiden: E. J. Brill, 1994)
127,213-14.

180 See Chapter 9, pp. 518-21.
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"period oftheir standing." Apparently we have to do in each case with
a list ofnames ofmembers ofthe community. It is likely, then, that the
final redactor of CD 111,1 7b-IV,12a knew a list of names very much
like the author of 4Q177. Was it perhaps the same list? Finally, both
CD IV, 11-12 and 4Q 177 11,6-7 use the image ofmen standing on their
watchtowers in the last days. I have argued that both texts refer to the
same situation: when the messiahs ofAaron and Israel come, there will
no longer be any chance to join the community, but every man not yet
in the community will have to face his own fate individually. Thus CD
III,17b-IV,12a and 4Q174/4Q177 appear to be very closely related.

What is interesting is that CD IV,12b-19a also bears close similari
ties to 4Q17414Q 177. First ofall, the interpretation of Isa 24:17 in CD
IV,14-19 is called pesher. Similarly the pesher method appears in
4Q174 1-2 i 14, 19 and 4Q177 1-4,6; (l1,9?). This is the only place in
the Damascus Document where the term 'WEl appears. Although it can
be argued that there are in CD (older?) examples ofexegesis that bear
similarities to pesher exegesis (e.g., VI,3b-lla; VII,14b-21a), the
technical term pesher is not used in those places. It may be that it was
only in the period after the founding of the yahad that the technical
term pesher was adopted, perhaps under the influence of the book of
Daniel, where the Aramaic 'WEl appears often,"! to describe a specific
kind ofinspired biblical interpretation, especially that ofan eschatolog
ical nature. 182 The use of the technical term pesher in CD IV,12b-19a
may suggest that this unit comes from the yahad.

More important are the thematic connections between CD
N,12b-19aand4QI74/4QI77. CD IV,15-16 says that Belial "catches"
(wEln) Israel with his nets, namely, through false interpretations of the
law that lead to sin. Similarly, 4Q174 1-2 i 8-9 says that the sons of
light are caught (,wEln['D I83 by Belial because oftheir "guilty error." CD
N,12-13 says that "Belial will be set loose" (n~,wo) against Israel to

181 But 1fD:l also appears in Eccl 8:1 in Hebrew. The formulation there ("the
interpretation of a thing/word": 1:J' 1!D:l) has perhaps influenced similar formulations
in the Qumranpesharim (IQpHab 11,5: 1:J,n 1tD:l;etc.).

182 See Karl Elliger, Studien zum Habakuk-Kommentar vom Toten Meer (BHT 15;
Tubingen: 1. C. B. Mohr [Paul Siebeck], 1953) 156-57; F. F. Bruce, Biblical Exegesis
in the Qumran Texts (Grand Rapids: Eerdmans, 1959) 7-10; Maurya P. Horgan,
Pesharim: Qumran Interpretations ofBiblical Books (CBQMS 8; Washington, D. C.:
The Catholic Biblical Association of America, 1979) 230-37, 252-59.

183 On the reconstruction ofthe text see Steudel, Midrasch, 45.



THE ORIGINS ANDFUNCTION OF QUMRAN DUALISM 397

lead them astray. 4Q174 4,3, a fragmentary text, refers to a "time when
Belial will open [or: be set loose] (nn~")," when there will be "over the
House of Judah difficult things to oppose them (CO~'iV')." It is not
certain whether nn~" should be taken as an active (qat) or as a passive
(niph (at) verb here. If it is a niph"al, it would be very close in meaning
to CD IV,12-13: Belial is let loose against Israel. Even if the verb is
active, however, the sense of the whole phrase would be the same:
Belial acts to oppose Israel (COC:l1iV'), which means that he causes them
to sin (cf. lQS 111,21-24; lQM XIII,IO-ll), probably through false
interpretations (cf. 4QI77 11,12-13).

Given the great similarities between CD 111,1 7b-IV,12a and
4Q174/4Q177 on the one hand, and CD IV,12b-19aand4Q174/4Q177
on the other, it is very likely that these two units in CD were written to
go together, probably by the same author. In CD III,17b-IV,12a the
author gives a history of the community that became Qumran, and in
IV,12b-19a he speaks of the activity of Belial against Israel "during
these years" until the time of salvation. Similarly in 4Q174/4Q177 a
central concern ofthe author is to address the problem ofthe attacks of
Belial and the men of his lot (4Q174 1-2 i 8-9; 4,3-5; 4Q177 11,4-7;
1-4,8) during the community's time of testing (4Q174 1-2 ii I, 4;
4QI7711,10; 12-13 i 13) until its salvation (4Q177 12-13 i 11-12, 14,
16).184

The significance of these observations is that we can safely assign
this "Belial" passage to a Qumran author. There is no doubt that
4Q174/4Q177 comes from the yahad, and I shall argue in Chapter 9
that CD III,17b-IV,12a also comes from the community that would
settle at Qumran, if not from Qumran itself. It is highly likely that CD
IV,12b-19a also comes from the yahad. Thus the figure of Belial and
the implied cosmic dualism in this unit can be attributed to the yahad.

(2) The next appearance of"Belial" in CD comes soon after the first,
in V,18. I shall quote the full text ofV,15c-19 so that the context will
be clear:

184 Cf. also 4QpP S8 (4Q171) 1-2 ii 10, which speaks of the "congregation of the
poor who will bear the period of humiliation [or error] and will be delivered from all
the snares of Belial Cnr?J "n!J)"; and lQH 8 XII, 12-13 [Suk. IV,12-13], which speaks
of Israel being "caught in their nets (om"~~::l tv!Jni1?)" in close connection with the
"plans of Belial."
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(15C)For previously (c~J::l~"o~) 16God visited their deeds, and his wrath
(,~~) flared up against their actions, for it is not an intelligent people;
17they area peoplelacking incounsel, becausethereisno understanding
in them. For previously (c~J::l~o) therearose "Moses and Aaron,by the
hand of the Prince of Lights, and with his cunning Belial raised up
Jannes and his "brother when Israelwas delivered the first time.185

Lines 15c-17a serve as a transition from the halakic discourse in
IV,19b--V,15b to the third historical overview in V,2o-VI,11a. They
provide both a fitting conclusion to the halakic discourse and a fitting
introduction to the historical overview. The halakic discourse ends by
accusing the nation at large of blaspheming God by rejecting the
statutes of the covenant. The author invokes Isa 50: 11 to name the
sinners within the nation as "igniters of fire, kindlers of blazes." He
applies the imagery of Isa 59:5 to condemn the futility ofthe people's
thoughts and deeds: their webs are spiderwebs, and their eggs are
viper's eggs. In Isa 59:5-6 the imagery ofthe "hatching" ofthe viper's
eggs is used for the thoughts of the people, which only lead to sin
(59:7), and the "weaving" ofthe spiderweb is used for the deeds ofthe
people, which end in sin and violence (59:6-7). Isaiah 50: 11 says that
the people, as kindlers offire (iV~ "n1p), will bum in the flames of their
own fire. The kindling of fire is used as an image for God's anger
towards the nation in Deut 32:22 (i1n,p iV~). Perhaps that link, as well
as the general polemic against the sins of the people, is what led the
author to draw on Deut 32:28 and apply it to the nation of Israel in
V,15c-17a: the nation is devoid of counsel; there is no understanding
in it.I86 Use of this verse was particularly appropriate in a section that
condemns the nation at large (CD IV,19b--V,15b). Thus V,15c-17a
makes a fitting conclusion to what has come before.

These lines also make a fitting introduction to the historical
overview in V,2o-VI,11a. At the end of the halakic discourse the
author warns that "the one who comes near to them [that is, the one

185 Or, with 4Q266 3 ii 6-7: "when he [Belial] acted wickedly (VW'ii::l) against Israel
the first time."

186 On the use ofthis verse see Chapter I, pp. 21-22, 27. In its original context Deut
32:28 was directed against the enemies of Israel, but the author of CD uses it against
Israel. That points to another link between Isaiah and Deuteronomy: Isa 27: 11, cited in
CD V, 16, says of Israel that "they are not a people with understanding." Note also that
the immediately preceding verse in Isaiah uses fire imagery in connection with the
desolate state of Jerusalem.
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who associates himself with those who reject the statutes ofGod] will
not go unpunished" (V,14-15). The beginning of the historical
overview that follows in V,20-VI, II a gives an illustration ofthat point.
The overview begins: "And in the age of devastation there arose the
movers of the boundary, and they made Israel stray. And the land
became desolate, for they spoke rebellion against the commandments
of God [given] by the hand of Moses and also by the holy anointed
ones." The author is referring to the exile. That event, the devastation
ofthe land, serves as an illustration ofGod's "anger flaring up" against
the deeds of the nation previously (c~JE)'~o,) (V,15-16).

In this context lines 17c-19 look distinctly secondary;"? "For
previously there arose Moses and Aaron, by the hand of the Prince of
Lights (C~"Nil ,tv), and with his cunning Belial raised up Jannes and his
brother when Israel was delivered the first time." It is difficult to see
how this sentence, which begins with ~;:" establishes either the
immediately preceding point, that God's wrath flared up against the
people because of their deeds, or the halakic discourse in
IV,19b-V,15b.188 There was a later tradition that Jannes and his brother
Jambres converted to Judaism, but that their conversion was insincere
and that they led Israel to apostasy in the golden calf incident. There is
no indication, however, that such a tradition lies behind our text. 189

The presence of lines 17c-19 can be explained by reference to Jub.
48:9 and IQM XIII,7-13a. Already in Jub. 48:9 Prince Mastema
(=Belial) is said to have assisted the Egyptian magicians in order to
make Moses and Israel fall. Clearly our author knows a similar

187 That these lines are an interpolation has been argued by Jerome Murphy
O'Connor, "An Essene Missionary Document? CD 11,14-VI, I," RB 77 (1970) 224-25;
and Jean Duhaime, "Dualistic Reworking in the Scrolls from Qumran," CBQ 49 (1987)
39,52.

188 The duplication of the C"Je)'o in V,17 (cf. V, 15: C"Je)'"O') adds to the suspicion
ofa secondary addition. It is possible that the redactor, noting that V,20-VI, 1 referred
to the generation of the exile, thought that the C"Je)'"O' of V, 15 must refer to events
previous to the exile, and so repeated C"J!)'O, but now connected it with the generation
ofMoses and Aaron. That seems unlikely, however, since V, 17b-19 does not speak of
the flaring of God's wrath against the nation and so does not appear to be an
interpretation ofV,15c-17a. It is more likely that the redactor uses C"J!)'O simply to
signal to the reader that in his view the history of Israel, from its very beginning, is to
be read in light ofV,17b-19.

189 See also the comments of Michael A. Knibb, The Qumran Community
(Cambridge: Cambridge University Press, 1987) 45--46.
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tradition. Moreover, lQM XIII,7-13a gives an account of the history
ofIsrael, according to which that history has been a continuous struggle
between truth and wickedness. Those who belong to the truth are ruled
by the Prince of Light ("NO 'iV) and the spirits of truth, while the
wicked are ruled by Belial and the spirits ofhis lot. It has been that way
from the very beginning. God chose Israel to be the nation (Ol')of his
inheritance. He has redeemed a remnant of that nation, and made it to
fall in the lot of light, ruled by the Prince of Light, whom God
appointed "from of old" (lNO) for that very purpose. God also made
(iin'liVl') Belial to bring about wickedness and guilt. Thus the whole of
Israel's history is seen from the perspective of a cosmic struggle,
foreordained by God, between the Prince ofLight and Belial, between
truth and wickedness. That is also the point of the addition in CD
V,17c-19. The division within the nation (cf. V,16: Ol')between those
who walk in the truth and those who walk in wickedness (the practices
of the wicked being described in IV,19b-V,15b) is seen from the
perspective of a cosmic struggle between the Prince of Lights and
Belial.

It has been objected that a straightforward identification of"mn'l and
his brother" in CD V, 18-19 with the magicians in Egypt who opposed
Moses and Aaron according to Exod 7:11-12, 22, is "open to serious
doubt, since in CD, as opponents of Moses and Aaron, they are
portrayed as Israelite leaders ofapostate Israel in Egypt" rather than as
Egyptians.'?' Such an objection, however, is not compelling. As we
have seen in 1QM 1,2, the faithless within Israel are grouped together
with Israel's national enemies in the eschatological war. In Jub. 48:9
the Egyptian magicians are emblematic of the national enemies of
Israel, who threaten to cause Israel to fall into the hands of its enemy.
So also in CD V,17c-19 Jannes and his brother, as Egyptians, stand at
the head ofthe enemies ofIsrael, led by Belial. As such, however, they
are also emblematic of all of Israel's enemies, including those within
Israel who through their wicked ways threaten to bring devastation on
the nation as a whole. A further implication is that, just as God saved
Israel through the help of the Prince of Lights in the nations's first
deliverance (CD V,19), so God's acting to save a remnant after the
exile (V,20-VI, l1a) was also the work ofthe Prince ofLight. Thus the
secondary addition of V,17c-19 is intended to provide comment on

190 Albert Pietersma, "Jannes and Jambres," ABD 3.638.
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both the halakic discussion in IV,19b-V,15b and on the historical
overview ofV,20-VI,lla.

CD V,17c-19 was very likely written under the influence of IQM
XIII,7-13a. Both units offer reflection on Israel's past, seen from the
perspective ofa cosmic dualism. As von der Osten-Sacken points out,
IQM XIII,7-13a itself represents an advance beyond the core of the
Rule o/War and witnesses to developed reflection on the dualism ofthe
eschatological war tradition. 1QM XIII,7-13a uses language that has
its origin in the holy war tradition; yet this section no longer uses that
language to speak ofthe war ofthe end time, but rather to look back on
the history of the nation and to praise God for his preservation ofthe
remnant in the truth. 191 CD V,17b-19 reflects precisely the same
development in thought and is almost certainly dependent on 1QM
XIII,7-13a. Here again, then, we see that the figure of Belial and the
associated cosmic dualism are not original to the Damascus covenant.

(3) The next occurrence of "Belial" in the Damascus Document
comes in CD VIII,2/XIX,14 (cf. also 4Q266 3 iii 25). After the Isaiah
Amos midrash in the A text, and the Ezekiel-Zechariah midrash in the
B text, both texts conclude with the statement: "And thus is the
judgment for all those entering his covenant who do not remain
steadfast in these [precepts]."!" Both texts then add: "they shall be
visited for destruction at the hand of Belial." This line about Belial is
probably secondary, for the very next line reads: "This is the day when
God will make a visitation." The immediate juxtaposition of punish
ment by Belial and punishment by God is somewhatjarring. To be sure,
they are not necessarily contradictory. The idea could be that God uses
Belial as an agent of destruction (cf. Jub. 49:2-3, where God uses the
powers of Mastema to slay the Egyptians). However, there are
weightier reasons for regarding the statement about Belial as second
ary.

As I have shown in Chapter 1, the Isaiah midrash of the A text and
the Zechariah-Ezekiel midrash in the B text served together in an older
version of the Damascus Document that stands behind both the A and
B texts to bind together CD VII,9b-13b and VIII,3b-12a1
XIX,15-24a:93 CD VII,9b-13b uses the Isaiah text to speak of God's

191 von der Osten-Sacken, Gott und Belial, 111-15.
192 On the reading ofthe B text, see Chapter 1, p. 11, n. 18.
193 See Chapter 1, pp. 12-39.
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eschatological "visitation" on those who despise his precepts. The so
called "Princes ofJudah" section (VIII,3b--I2a1XIX,15-24a) ends with
the threat that the head of the kings of Greece is coming to execute
vengeance [Btext: the vengeance ofthe covenant]. The author connects
these two texts with a remarkable midrashic circle, at the center of
which stands the motifofthe "sword that carries out the vengeance of
the covenant" (from Lev 26:25). Atthe eschatological visitation ofGod
those who despise the precepts (CD VII,9IXIX,5;VIII,1-2IXIX, 13-14),
who are the il11j1'l 'l1iD, "those who tum aside from Judah" (=tum aside
from the covenant) (VIII,3/XIX,15; cf. VII,12), will face the same
punishment as the renegades at the time of Israel's first visitation
(VII,13; VIII,I; XIX,?, 13), namely, "the sword that carries out the
vengeance ofthe covenant" (XIX, 13;cf. XIX, 10; VIII,11-12/XIX,24).
In other words, the "sword of vengeance" is the destruction foreseen
for those who despise the precepts. Therefore when the author adds
"and thus is the judgment for all those entering his covenant who do not
remain steadfast in these" in VIII,1-2IXIX,13-14, he is referring
backward to the depiction ofdestruction by the sword in the foregoing
midrashim, not forward to destruction at the hand of Belial. Thus
VIII,1-2IXIX,13-14 brings the preceding material to its proper
conclusion. There is no need for the statement about Belial, and it is
therefore secondary.

The words, "this is the day when God will make a visitation (1pE3'l),"
in VIII,2-3/XIX,15 sum up the preceding midrashic argumentation and
connect it back to VII,9/XIX,6, which began the whole midrashic circle
with its announcement of God's eschatological visitation (1pE3). The
words also connect the so-called "Princes of Judah" section to the
midrashic circle, as is clear particularly from the B text (CD XIX, 15),
which has the words "as he said" (missing in the A text) before the
citation ofHos 5:10. It is possible therefore that the words, "this is the
day when God will make a visitation," are also secondary, but that
possibility does not make the words about Belial original. 194

194 Too much has been made of the short phrase, "this is the day when God will
make a visitation." Scholars dispute whether it goes with the preceding material or
serves as a rubric for the rest of the admonition (see Davies, The Damascus Covenant,
155-56, 158-59). Jerome Murphy-O'Connor ("A Literary Analysis of Damascus
Document VI, 2 - VIII, 3," RB 78 [1971] 226-27) argues that there is no smooth
connection between VIII,2b-3a/XIX,15a and the quotation of Hos 5:10. Davies
proposes that originally the sentence read, "this is the day that God will visit the princes
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In conclusion, the statement about destruction at the hand of Belial
is secondary. It is extraneous, in that VIII, 1b-2a1XIX, 13b-14a provides
a satisfactory conclusion to the midrashic circle and states the actual
foreseen punishment (the sword of vengeance).'95 Also it disrupts the
line ofthought connecting the Isaiah and Zechariah-Ezekiel midrashim
with the so-called "Princes of Judah" section. The statement about
destruction at the hand of Belial was probably added by a Qumran
author to bring the Damascus Document into line with the eschatology
of the yahad. In fact Belial is more often the object of destruction
(1QM IV,2; XVIII, 1; 4Q177 12-13 i 16(?); 4Q286 7 ii 10[?]; l1Q13
111,7) than the agent of destruction (cf. 4Q390 2 i 4) in the DSS. But
according to lQS IV,11-13 the eschatological visitation (il"pE3) of
those who walk in the spirit of deceit (IV,9) will be afflictions at the
hand ofall the "angels of destruction." According to 1QM XIII, 12 the
angels of destruction are agents of Belial. Thus the yahad could say
that at least indirectly Belial will execute the eschatological punishment
of the faithless.

(4) The final occurrence of "Belial" in the Damascus Document
comes in XII,2b-6a (cf. 4Q271 5 i 18-21):

Every man over whom the spirits of Belial rule, and who preaches
apostasy, will bejudged according to thejudgmentofthe necromancer
and the wizard. But every one who goes astrayto profane the sabbath
and the festivals will not be put to death, for it is the task of men to
guardhim. And if he is healedfrom it, they shall guard him for seven
years, and afterwards he mayenter the assembly.

The biblical penalty for the necromancer and the wizard is death by
stoning (Lev 20:27). Deuteronomy 13:6 stipulates the death penalty for
the prophet who preaches apostasy (il'O ,~,), probably by stoning
(13:11). The Damascus Documentupholds this penalty. Biblical law

of Judah (il"ii" "'W not)." Subsequently the nN dropped out and ii'W "'W then became
part ofthe quotation. But all ofthis is quite unnecessary: CD VIII,2b-3aIXIX, 15a reads
perfectly well as it is. The line simply recalls VII,9IXIX,5b-6. The quotation of Hos
5:10 begins immediately (or with a short introductory formula as in XIX, 15). Against
Davies, the words ii"ii" "1W are, as I showed in Chapter I, essential to the quotation.

195 It should be noted that 4Q390 2 i 4 says that "the dominion ofBelial will come
upon them to deliver them up to the sword (:I'"" C'")Oii")." The language is very close
to CD VII,13; VIII,I; XIX, 13. 4Q390 probably comes from the late 2nd or early 1st
century Be, however, and cannot be used to prove the existence ofcosmic dualism in
the pre-Qumran Damascus covenant.
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also assigns the death penalty for the profanation ofthe sabbath (Exod
31:14, 15; 35:2; Num 15:32-36). Rabin proposed that "the sect had
abolished the capital punishment for Sabbath-breaking."!" Schiffman
objects: "Since the death penalty is biblical in origin, the term 'abolish'
here is inappropriate. One must bear in mind that even if the death
penalty remained 'on the books,' it need not ever have been carried
OUt.,,197 Thus we could have a case where the biblical penalty was
simply allowed to fall into disuse. It is perhaps more likely, however,
as Dupont-Sommer suggested, that the profanation of the sabbath in
view here is not "violation pure and simple of the Sabbath or the
feasts," for which the penalty could have only been death, but rather the
celebration of the sabbaths and feasts "on dates not conforming to the
sect's calendar." The author of Jub. 6:37 saw the problem clearly:
"Therefore, the years will come to them as they corrupt and make a day
oftestimony a reproach and a profane day a festival, and they will mix
up everything, a holy day as profaned and a profane one for a holy day,
because they will set awry the months and the sabbaths and feasts and
jubilees." The author(s) of the Damascus Document may have viewed
violations ofthe sabbath due to use ofa different calendar as less grave
than an outright, deliberate violation ofthe sabbath. 198The transgressor
was not to be put to death but was to be kept in custody (,otVo). Ifhe
was cured ofhis error, they would keep watch over him for seven years,
and then he could enter the assembly again. The author(s) apparently
appealed to Num 15:34, where the congregation kept a man who was
caught gathering wood on the sabbath in custody ('OtVo) "because it
was not clear what should be done to him."

In any case, this sabbath halakah stands in striking contrast to
Jubilees, which very explicitly assigns the death penalty for sabbath
violation (2:25,27; 50:8, 13). Jubilees 2:29 foresees the possibility of
sabbath violation as due to the "error oftheir [Israel's] hearts." As we
have seen, that error is the error offollowing the wrong calendar (6:35,

. 37; cf. also 1:14). Yet unlike CD XII,2b-6a, in Jubilees calendrical
error does not count as a mitigating factor. The penalty remains death.

196 Rabin, The Zadokite Documents, 60.
191 Lawrence H. Schiffinan, The Halakhah at Qumran (SJLA 16; Leiden: E. 1. Brill,

1975) 78.
198 A. Dupont-Sommer, The Essene Writings from Qumran (tr. G. Vermes;

Gloucester, Mass.: Peter Smith, 1973) 154 n. 6. See also the comments of Joseph M.
Baumgarten, "The Unwritten Law in the Pre-Rabbinic Period," JSJ 3 (1972) 12 n. 1.
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According to Jubilees, transgressions ofthe law ("errors" or "errors
of the heart") are the result of Belial and his evil spirits leading the
people astray (1:20; 7:27; 10:1, 8; 11:5; 15:31; 19:28; 50:5) and ruling
over their hearts (12:20). One can be "healed" from these evil spirits
and so walk in righteousness (10:10, 12-13). The language of CD
XII,2b-6a is very similar. Profanation ofthe sabbath is called "erring"
(ilJJM), caused by the "spirits of Belial.,,199 From such error one can he
"healed" (N!:l'). Given all ofthese points ofcontact, it is very likely that
the sabbath halakah in CD XII,2b-6a was written under the influence
ofand in direct opposition to Jubilees.200 That some ofthe contributors
to the Damascus Document knew Jubilees and its demonology is clear
from CD XVI,2b-6a, where the writer cites the book explicitly.
Moreover, CD XII,2b-6a stands apart from its context, which is
evidence that it is a secondary insertion. In X,14-XI,23 we have a
discussion ofsabbath regulations. Then, between XI,23 and XII, 1there
is text missing. In XII,1-2 there is a prohibition of sexual intercourse
in Jerusalem. In XII,6b-ll a are regulations regarding relationships with
Gentiles. Thus we are warranted in viewing XII,2b-6a as a secondary
insertion written under the influence ofand in response to Jub ilees. Its
demonology (Belial) can also be safely regarded as secondary.

6.8 Conclusion

We have found that wherever the name Belial occurs in the Damascus
Document, it is secondary, appearing under the influence either of the
yahad, or of the dualism of the Rule of War, or of Jubilees. Cosmic
dualism, therefore, was not a part of the original theology of the
Damascus covenant.201 As we have seen, the Damascus covenant did

199 mvn is used in connection with the Angel of Darkness (Belial) in IQS 111,21.
200 Hempel, Laws, 157-59, also finds influence from Jubilees here, and also argues

that D is reacting against a contrary position. However, she also says that this
interpolation supports the message ofJubilees, which seems incorrect, since Jubilees
does mandate the death penalty for sabbath violation.

201 There are three other texts in the Damascus Document that requires brief
discussion. CD XIII, 11-12 says that the overseer is to examine everyone who joins his
congregation "as to his actions, and his intelligence, and his strength, and his courage,
and his wealth; and they shall record him in his place according to his inheritance in the
lot of light." This passage seems to imply a simple entrance procedure like that in IQS
VI,I4-15, but without the two-year regimen, and even more that ofV,20b-24c. The
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know an ethical dualism. That, however, is not surprising. Ethical
dualism was a part of the (biblical) sapiential tradition of which the
Damascus covenant was an heir.

We saw in Chapter 5 that the yahad inherited the covenantal
theology, the polity, and the halakah of its parent movement, the
Damascus covenant. Apparently, however, it did not inherit cosmic
dualism from the Damascus covenant. That entered from somewhere

passage therefore does not presuppose the fully developed two-year regimen, and is to
be attributed to a pre-Qumran period. (Note that the entrance is into a "congregation"
rather than into a community. And if the subject of CD XIII,11 is the overseer of the
camp in XIII,7, then we are still dealing with material that governed life in the camps
of the Damascus covenant rather than with the yahady. The "light" terminology
suggests dualism. That persons could be ranked according to their inheritance in light,
however, does not require a fully-developed dualism such as we find in the yahad.
Already the sapiential tradition can speak of varying degrees of inheritance in truth
(4Q418 172,5; cf. also 55,6; 4Q416 4,3). (Some editors have read CD XIII,12 as
"according to his inheritance in the lot oftruth"; e.g., Rabin, The Zadokite Documents,
66-67; Dupont-Sommer, The Essene Writings, 157; but 4Q267 9 iv 9 probably
supports reading "light.") The terminology of the "lot of light" appears in the Rule of
War (IQM XIII,9; cf. also I,ll; XIII,5---{j). That could suggest that the dualism of the
Rule ofWar is already presupposed in CD XIII,11-12. However, the light terminology
is already used in connection with wisdom in the Aramaic sacerdotal texts (4Q548
1,12-16). It is possible that we are dealing with a text from the period when the yahad
was forming. Hempel, The Laws of the Damascus Document, 122-23, assigns CD
XIII, 11-12a to the "Serekh redaction" ofthe laws of the Damascus Document, that is,
to material that underwent redaction in order to bring it into line with the Rule ofthe
Community. That is another possible explanation for the traces of dualism here.

The term "sons oflight," ifthat is the correct reconstruction, appears also in 4Q266
1,I. That is dualistic language. The context, however, is not clear. It is possible that this
text is also to be attributed to the yahad. In any case, the term "sons of light" appears
in the Aramaic sacerdotal texts in connection with wisdom in 4Q548 1,12-16 and does
not require the full-fledged dualism oftheya/:zad.

Finally, the term "sons ofdawn" (,nrzm ')~) may appear in CD XIII, 14-15. Ifthat is
the correct reading (see the article ofBaumgarten cited on p. 381, n. 148), it is probably
a synonym for "sons of light," although it is also possible that it refers to catechumens
or candidates for admission to the covenant of the yahad. Whoever they are, they are
instructed not to exchange goods for money (but rather to share them). The term "sons
ofdawn" (,nw '):::l) appears in 4Q298 1-2 i 1.That text almost certainly comes from the
yahad. It is written in an esoteric script, which corresponds to the expectation that the
maskilwill keep the teachings ofthe community a secret from outsiders (1QS IX,17).
The allusions to Mic 6:8 in 4Q298 3-4 ii 5-7, containing the prime virtues of the
earliest community (cf. 1QS V,3-4; VIII,2), also point to a Sitz im Leben in the yahad.
It is probable that CD XIII, 14-15 also comes from the yahad and so cannot be used to
argue for a light/darkness dualism in the Damascus covenant.
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else. As a means of emphasizing the fundamental separation between
the yahad and the impurity that afflicted the rest ofJudaism (including
the rest of the Damascus covenant), the yahad developed a cosmic
dualism by drawing on three major traditions: the dualism that comes
into view in the Aramaic sacerdotal texts, probably coming from
priestly circles related to the circles from which the Enoch literature
comes; the dualism of the wisdom tradition; and the dualism of the
eschatological war tradition. This combined and complex dualism was
at once cosmic, anthropological, and ethical (as well as eschatological).
This dualism, not unlike the dualism that we find in Jubilees, was put
in the service ofdrawing a line between the purity ofthe yahad and the
impurity outside. The yahad is a refuge from Belial and the impurity
that he causes, while the rest of Israel belongs to the lot of Belial,
suffers under his ungodly influence and from impurity, and is destined
for destruction with him.

This view ofthings is clear from the Rule ofthe Community. As we
have seen, according to 1QS 111,21-25 even the sons of light are
susceptible to stumbling. That is because during the current reign of
Belial, which will run until the eschaton, Belial (the Angel of Dark
ness) and the spirits ofhis lot attack the sons of light and cause them to
stumble. And according to IV,15-18a, 23b-26, until the eschaton the
two spirits oftruth and sin (or injustice) continue to exist in opposition
to each other in the hearts of all humans (even in the sons of light).
These two conceptions of the struggle between light and darkness,
between truth and injustice, have different origins, the first (III,21-25)
in the eschatological war tradition, the second (IV, 15-18a, 23b-26) in
the sapiential tradition, combined with a cosmic dualism. But the result
of each is the same: until God's eschatological judgment not even the
sons of light/truth are immune from darkness, injustice, and impurity.
They are still subject to impurity in the world. Therefore at the
eschatological judgment God must purify the flesh of humans and
bestow on them a holy spirit, so that they may walk in the spirit oftruth
alone, without any sin (or injustice) (IV, 18b-23a). In the meantime,
however, the sons oflight/truth are not left without protection from the
spirit of darkness and injustice. They have recourse to God's holy
spirit, which is found in the yahad, even now. To give men a unique
opportunity to live in the holy spirit, protected from impurity, is the
raison d 'etre of the yahad.

The consequences ofthis development for the covenantal theology
of the community were profound. In Chapter 4 we saw that the
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Damascus covenant began as a covenant for "all Israel." But what
began as a covenant for "all Israel" became, in the yahad, an isolated
covenant community that regarded the rest ofIsrael as its enemy. More
exactly, apartofthe Damascus covenant became that community. This
remarkable development was due to a split within the Damascus
covenant, occasioned by the introduction into it of an alternative
halakah that undermined the very basis ofthe covenant, which was the
correct interpretation and practice of the law: knowing and doing the
"hidden things" of the law that had to be uncovered through careful
study ofScripture. In this way the covenantal theology ofthe Damascus
covenant, the parent movement of the yahad, was preserved but also
radicalized. It was preserved in that the covenant (of the community)
was (still) the means by which God would bring about salvation and
uphold his covenant with Israel. It was radicalized in that now the
yahad alone was understood to be a refuge from Belial and the object
of God's salvation. Only through the yahad would God uphold his
covenant with Israel.



CHAPTER SEVEN

COVENANT, LAW, AND THE RIGHTEOUSNESS OF GOD: A
STUDY IN THE HOVAy6T OF QUMRAN

7.1 Introduction

In the foregoing chapters we have paid little attention to the Thanks
giving Hymns (hoda,yot) from Qumran. It is appropriate that a study of
these hymns should come towards the end of our work, for in the
hymns there is a remarkable convergence ofthe covenantal theology of
the Damascus covenant (and of the Qumran community) with other
major theological traditions that we have studied in previous chapters,
especially dualism and the wisdom tradition. The purpose of this
chapter is to demonstrate that the hodayot preserve the basic covenantal
framework ofthe Damascus covenant (and ofthe Qumran community)
that we have studied in preceding chapters, as well as to show how the
concept of the "righteousness of God" brings Qumran reflection on
"covenant" and the other major theological traditions mentioned above
to a pointed culmination.

Since we are interested in this chapter in demonstrating that the
hodiiyotpreserve the covenantal framework ofthe Damascus covenant
and ofthe Qumran community, the first hymns that we shall study are
two hymns that clearly reflect that covenantal framework, namely,
IQH3VII,8-26 [Suk. XV,8-26] and IQH3VI,8-22 [Suk. XIV,8-22].1

I In the absence ofa standard edition ofthe Thanksgiving Hymns, it is necessary to
choose an edition for purposes ofcitation of1QH8

, My citations will follow the column
and line numbering ofthejirst edition ofMichael Wise, Martin Abegg, Jr., and Edward
Cook, The Dead Sea Scrolls: A New Translation (New York: HarperCollins, 1996)
84-114. The order of the columns there is based on the work of Emile Puech,
"Quelques aspects de la restauration du Rouleau des Hymnes (l QH)," JJS 39 (1988)
38-55. The column and line numbering of the Thanksgiving Hymns in the revised
edition of Wise, Abegg, and Cook, The Dead Sea Scrolls: A New Translation (2005)
(pp. 170-205), differs significantly from that ofthe first edition, as well as from other
publications. Unlike the first edition, the second edition takes into account clues to the
structure of the h8diiyot as suggested in the publication of the 4QH manuscripts by
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Before we come to those hymns, however, it is necessary to say
something about the genre, authorship, and relative chronology of the
hymns.

7.2 The Genre, Authorship, and Relative Chronology ofthe Hymns

It is useful and has become customary on formal grounds to distinguish
within the hodiiyot between thanksgiving psalms properly so called
(Danklieder) and psalms ofconfession (Bekenntnislieder). 2 The psalms
in the first category are modeled after the songs of thanksgiving in the
Psalter. As in the biblical psalms, the "I" of these psalms tells of a
situation of need (Not) and of God's rescuing him from danger
(Rettung), and sometimes these psalms also contain an oath (Geliibde). 3

The Bekenntnislieder, by contrast, are psalms of praise of a more
general nature. They praise God for his work as creator and as Lord of
all, and for the gift of wisdom, which allows insight into God's ways.

Eileen Schuller. Since the column and line numbering in the 2005 edition is so recent,
since it differs so much from other publications, and since not enough time has elapsed
to test the new numbering system, I have chosen not to use it. Furthermore, the earlier
work of Abegg, particularly in his electronic publication Qumran Sectarian Manu
scripts (versions 2.0 and following; Altamonte Springs, Fla.: OakTree Software,
2002-), underlies the concordance entries for 1QHa in Martin G. Abegg, Jr. (with James
E. Bowley and Edward M. Cook), The Dead Sea Scrolls Concordance. Volume One:
The Non-Biblical Textsfrom Qumran (2 parts; Leiden: E. 1. Brill, 2003) (see l.x there).
In order to maintain consistency with that work also, it was best to stay with the column
and line numbering of the first edition of The Dead Sea Scrolls: A New Translation.

The column and line numbers ofthe editio princeps (contained in E. L. Sukenik, The
DeadSea Scrolls ofthe Hebrew University [Jerusalem: The Magnes Press, 1955]) will
always follow in brackets (with the abbreviation Suk.).

2 On the terminology see GUnter Morawe, Aujbau und Abgrenzung der Loblieder
von Qumran: Studien zur gattungsgeschichtlichen Einordnung der Hodajoth (Berlin:
Evangelische Verlagsanstalt, 1960) 155-59, and esp. 11 n. 1, who correctly points out
that from a formal perspective only some of the hodiiyot are songs of thanksgiving in
the sense that this term is used for the OT psalms. It would be more appropriate to
speak of the hodiiyot as hymns of praise (Loblieder), of which some are songs of
thanksgiving and others are hymns of confession. Gert Jeremias, Der Lehrer der
Gerechtigkeit (SUNT 2~ Gottingen Vandenhoeck & Ruprecht, 1963) 170, prefers to
divide the hymns into three groups.

3 GUnter Morawe, "Vergleich des Aufbaus der Danklieder und hymnischen
Bekenntnislieder (1 QH) von Qumran mit dem Aufbau der Psalmen im Alten Testament
und im Spatjudentum," RevQ 4 (1963) 324, 327-28.
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These hymns can also praise God as savior, but the salvation is not
usually salvation from a particular situation of need (Not);4 rather it is
more generally forgiveness ofsins and the bestowal ofGod's goodness
despite human nothingness.' Moreover, the situation ofthe "I" in these
hymns does not have the specificity of the situation of the "I" in the
Danklieder.

Gert Jeremias demonstrated convincingly that certain ofthe hodilyot
can be attributed to the Teacher ofRighteousness, while others ofthem
must be ascribed to other authors." Specifically, he attributed to the
Teacher the hymns in lQHa X,I-19 [Suk. 11,1-19]; X,31-39 [Suk.
11,31-39]; XI,I-18 [Suk. 111,1-18]; XII,5-XIII,4 [Suk. IV,5-V,4];
XIII,5-19 [Suk. V,5-19]; XIII,20-XV,5 [Suk. V,20-VII,5];7 XV,6-25
[Suk. VII,6-25]; and XVI,4-40 [Suk. VIII,4-40].8 Given the thorough-

4 Morawe, Aujbau und Abgrenzung, 155, observes that Notberichte rarely appear
in the Bekenntnislieder; when they do appear, they are taken up into Reflexionen. For
the definition of the Reflexion, see n. 50.

S Morawe, ibid., 158 n. 281.
6 Jeremias, Lehrer, 168-267.
7 Morawe, Aujbau und Abgrenzung, 119-20, 133-34, divides lQH3 XIII,20-39

[Suk. V,2G-39]; XIV, 1-36 [Suk. VI,I-36]; and XV,I-5 [Suk. VII, 1-5] into parts of
three different hymns.

8 Jeremias, Lehrer, 171. Heinz-Wolfgang Kuhn, Enderwartung und Gegenwartiges
Heil: Untersuchungen zu den Gemeinde/iedern von Qumran mit einem Anhang uber
Eschatologie und Gegenwart in der Verkiindigung Jesu (SUNT ( Gottingen:
Vandenhoeck & Ruprecht, 1966) 22-24, does not include X,31-39 [Suk. 11,31-39] or
XI,I-I8 [Suk. 111,1-18] among the hymns of the Teacher (he also excludes XV, 1-5
[Suk. VII,I-5] from the Teacher hymn in XIII,2G-XIV,36 [Suk. V,20-VI,36]). The
reason is that these hymns lack any claim on the part of the author to be a mediator of
revelation. However, it is possible that the Teacher could have written hymns that did
not include this claim (cf. similarly Hermann Lichtenberger, Studien zum Menschenbild
in Texten der Qumrangemeinde [SUNT 15; Gottingen: Vandenhoeck & Ruprecht,
1980] 65). Since these hymns do not figure substantially in this chapter, we do not need
to solve that problem here.

Jurgen Becker, Das Heil Gottes: Heils- und Siindenbegriffe in den Qumrantexten
undimNeuen Testament (SUNT3; Gottingen: Vandenhoeck&Ruprecht, 1964) 53-55,
also counts XI,37-XII,4 [Suk. III,37-IV,4] (with reserve) and X,20-30 [Suk. 11,20-30]
among the hymns of the Teacher. He disputes the attribution of XII,29-XIII,4 [Suk.
IV,29-V,4] (the second part of the hymn) to the Teacher. He considers it to be a
secondary expansion. Asevidence Becker adduces (1) that the references to the enemies
are too general; (2) that there is no distinction between the "I" and the community, as
in the Teacher hymns; (3) that the language ofhumility in XII,29-30 [Suk. IV,29-30]
has no parallels in the Teacher hymns but does have parallels in the hymns of the
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ness of Jeremias's demonstration, it is unnecessary to present the

community; and (4) that XII,28-29a [Suk. IV,28-29a] makes a fitting conclusion to
what comes before, so that it is probably the original ending ofthe hymn. Kuhn, ibid.,
23 and n. 3, follows Becker.

In support of the attribution of XII,29-XIII,4 [Suk. IV,29-V,4] to the Teacher,
however, one could adduce the following considerations. The beginning of the second
part should perhaps be set at XII,22b [Suk. IV,22b] rather than at XII,29 [Suk. IV,29]
(so Jeremias, Lehrer, 213). The parallels between XII,5-22a [Suk. IV,5-22a] and
XII,22b-XIII,4 [Suk. IV,22b-V,4] are clear: "you have made yourself great through
me" in XII,8 [Suk. IV,8] and XII,23 [Suk. IV,23]; "you have enlightened my face for
your covenant" in XII,5 [Suk. IV,5] and "through me you have enlightened the face of
many" in XII,27 [Suk. IV,27]; "they do not esteem me" (XII,8 [Suk. IV,S] and XII,23
[Suk. IV,23]); "you reveal yourself [with your strength] in perfect light" (XII,6 [Suk.
IV,6] and XII,23 [Suk. IV,23]); "those who are in harmony with you will stand in your
presence always; those who walk on the path of your. heart will be established
permanently" in XII,21-22 [Suk. IV,21-22] and "those who have walked on the path
of your heart have listened to me, they have aligned themselves before you in the
council of the holy ones; you will make their right triumph" in XII,24-25 [Suk.
IV,24-25]. Morawe, Aufbau und Abgrenzung, 118, 135, in his formal analysis, calls
XII,8b-9a [Suk. IV,8b-9a] the Notbericht and XII,18b-29a [Suk. IV,18b-29a] the
Rettungsbericht of the first part, and XII,33b-35a [Suk. IV,33b-35a] the Notbericht
and XII,35b-38 [Suk. IV,35b-38] the Rettungsbericht ofthe second part, an analysis
that would support Becker's view. However, one could argue that the first part of the
hymn ends at XII,22a [Suk. IV,22a] with an "eschatological Rettungsbericht," as in
Morawe's analysis of the hymn in XI,I-I8 [Suk. 111,1-18] (ibid., 133; cf. also 120),
and that the second part begins with a section in XII,22b-23 [Suk. IV,22b-23] that
combines Notbericht and Rettungsbericht, as in Morawe's analysis of the hymns in
XV,7b-9 [Suk. VII,7b-9] and XIII,5-19 [Suk V,5-19] (ibid., 134-35; cf. also 131).
When we divide the text in this way, Becker's points 1,2, and 4 fall away. As for his
point 3, it is possible that the language of humility such as we find in XII,29-30 [Suk.
IV,29-30] was first used by the Teacher, and that this language was later adopted and
expanded on by the community (on this see pp. 415-16, 439). Finally, the expressions
ofpersonal suffering in XII,33-36 [Suk. IV,33-36] have a certain resemblance to those
inXV,I-5 [Suk. VII, 1-5] andespeciallyXVI,32-34 [Suk. VIII,32-34], both ofwhich
appear in hymns ofthe Teacher(Kuhn, ibid., 23, does not count XV, 1-5 [Suk. VII, 1-5]
among the hymns ofthe Teacher, but he does include XVI,32-34 [Suk. VIII,32-34]).

Although a final decision may not be possible, it seems best to conclude that
XII,5-22a [Suk. IV,5-22a] is a hymn of the Teacher and that XII,22b-XIII,4 [Suk.
IV,22b-V,4] reprises themes from that hymn; the second section was probably also
written by the Teacher, but it could have been written by a member ofthe community
in imitation of the first part. See further Jeremias, ibid., 214-18. Whether we consider
XII,22b-XIII,4 [Suk. IV,22b-V,4] to be a hymn ofthe Teacher or not, however, it does
seem to represent a transition from the hymns of the Teacher to the hymns of the
community. Such a state of affairs might explain why this part of the hymn contains
elements that arefound otherwise only in hymns ofthe community (cf. Kuhn, ibid., 23
n.3).
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arguments in support of these attributions here. It may be useful,
however, briefly to mention some of the major characteristics of the
hymns that he attributed to the Teacher.

The Teacher hymns employ very strong imagery, which is lacking
in the other hymns." The "I" of these hymns makes for himself very
high claims vis-a-vis the community. Not only does he claim to be the
leader and teacher of the community, but he claims to be a bringer of
salvation; by the criterion of adherence to or rejection of his teaching
God distinguishes between the righteous and the wicked. This "I"
claims to have the exclusively correct interpretation ofGod's law and
to be the founder of the community." At points he even claims for
himself roles that place him nearly on the level of God, such as being
the father to the community, or the embodiment ofGod's wisdom. 11As
Jeremias points out, behind these claims there can only stand one
(towering), uniquelyauthoritative figure, the TeacherofRighteousness
himself. 12That the "I" ofthese texts is indeed the Teacher is confirmed
by the fact that the claims made by the speaker and the experiences that
the "I" reports in these hymns are also predicated ofthe Teacher in the
pesharimP

The distinction between hymns ofthe Teacher and hymns written by
other members ofthe community finds support in the observation that
all of the hymns attributed by Jeremias to the Teacher are Danklieder;
none ofthem is a Bekenntnislied. Conversely most ofthe hymns written
by other members ofthe community are Bekenntnislieder; the genre of
the Danklied appears in them only rarely." Furthermore, Eileen
Schuller has argued (following Stegemann) that among the Cave 4
manuscripts of the hadayot, 4Q429 might have had only hymns ofthe
Teacher. 15 Similarly she suggests that 4Q432 may have had mostly
hymns ofthe Teacher, with a community hymn serving as an introduc
tion to the collection, while 4Q427 may have been a collection of

9 Jeremias, Lehrer, 172.
10 Ibid., 175,188-89,199,214,223,240,261--62,263.
II Ibid., 190-92, 198-99.
12 Ibid., 175-76.
13 Ibid., 176-77,188-89,212-13,215,241-42.
14 Becker, Heil, 55.
15 Eileen Schuller, "The Cave 4 Hodiiyot Manuscripts: A Preliminary Description,"

JQR 85 (1994) 144. See also her comments in DJD 29.75.
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community hymns only.16 These are only speculations, but if they are
correct, they would suggest that the hymns ofthe Teacher (Danklieder)
and the other hymns of the community (primarily Bekenntnislieder)
were composed and collected separately from each other and were
combined only at a later time to produce the collection that we know
now as 1QHa

•
I7 The fact that the hymns ofthe Teacher form something

ofa block in the middle of 1QHa is further support for that hypothesis. 18

Such a history 'of the hymns would make very good sense. It would
suggest that the first hymns were written at an early period in the
history of the community by the Teacher, in which he recorded his
gratitude to God for delivering him from his enemies (including the
Man ofthe Lie and his followers), for establishing him in the commu
nity as its founder (or as its reestablisher), and for revealing to him the
correct interpretation of the law. The hymns of the community were
composed later in imitation of the Teacher's hymns and under
inspiration from them.

There are two or three observations that support the temporal
priority of the hymns of the Teacher over the other hymns of the
community. 19First, as Becker observed, we do not find in the hymns of
the Teacher the dualism and predestination that we find in the other
hymns." The difference is best explained if the hymns of the Teacher
are based primarily on his own experiences and his interpretation of
them in light of Scripture, whereas the other hymns are the product of
the fully developed theology of the community, after it had drawn
together and synthesized the various traditions ofwhich the community
was heir, including the dualistic and wisdom traditions (the latter
including predestination) that we studied in Chapter 6. As we saw

16 Schuller, ibid., 145, 148-49; DJD 29.75.
17 Similarly Schuller, ibid., 144, 150. She also raises the possibility, however, that

the 4QH manuscripts are excepts from 1QHa• As she says, however, that is less likely.
18 Lichtenberger, Studien zum Menschenbild, 31. See also Armin Lange, Weisheit

und Pradestination: Weisheitliche Urordnung und Pradestination in den Textfunden
von Qumran (STDJ 18; Leiden E. 1. Brill, 1995) 197-98, 201.

19 Becker, Heil, 56, also suggests that the hymns of the Teacher are older than the
community hymns, although he does allow the possibility that some of the community
hymns may come from the time of the Teacher. Cf. also Morawe, "Vergleich," 329.

20 Ibid., 59-<>0. If lQH& XII,38 [Suk. IV,38] is part of a Teacher hymn (see pp.
411-12, n. 8 above), it would be the only exception to Becker's observation. The
references to Belial in XII,12-14 [Suk. IV,12-14]; XIV,21-22 [Suk. VI,21-22]; and
XV,3 [Suk. VII,3] are not yet dualistic, although they prepare the way for dualism.
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there, Qumran dualism is the result of a complex interweaving of
several traditions, and it is unlikely that the dualism was already fully
formed at the beginning of the Teacher's career in the community."

Second, very common in the hodayot are expressions regarding the
lowliness, impurity, and sinfulness ofhumanity in relationship to God
(in the so-called Niedrigkeitsdoxologienr/? The human is described as
"clay," "dust," "kneaded with water," "spat saliva" or a "mixture,"
"foundation of shame," "source of impurity," "oven of iniquity,"
"building ofsin," "spirit oferror," "depraved spirit," "vile shame," and
"lodging ofdarkness." While these expressions are found often in the
other hymns," we find only one place in the Teacher hymns where the
speaker reflects on the frailty and sinfulness of humans. In 1QHa

XII,29-31 [Suk. IV,29-31] the Teacher asks: "What is flesh compared
to this [God's power]? What is the creature of clay to do wonders? He
is in iniquity from the womb, and in guilt of unfaithfulness until old
age. And I know that justice does not belong to a man, nor to a son of
man perfection of path. To God Most High belong all the acts of
righteousness, and the path ofman is not secure except by the spirit that
God creates for him to perfect the path of the sons of man, so that all
his creatures come to know the strength of his power and the abun
dance of his compassion for all the sons of his favor.?" The expres
sions oflowliness in this Niedrigkeitsdoxologie are much less elaborate
than they are in other places." It is possible that in 1QHa XII,29-33
[Suk. IV,29-33] we have the earliest example of the Niedrigkeits
doxologie in the hodiiyot and a kind ofnucleus for further development.
In other words, continuing reflection in the community on the state of
humanity led to the accumulation ofother expressions for the impurity

21 Cf. Becker, ibid., 74.
22 On the Niedrigkeitsdoxologie, see pp. 438-39.
23 For a list of where they appear, see pp. 435-36. For a list of Niedrigkeits

doxologien and Elendsbetrachtungen, see Lichtenberger, Menschenbild, 74-75.
24 Becker, Heil, 54-55, and Kuhn, Enderwartung, 23, dispute the attribution of

these lines to the Teacher. For the possibility ofattributing them to the Teacher, see n.
8.

2S The statement that man is born in iniquity may be drawn from Ps 51:7 and
therefore does not necessarily presuppose the statements about the sinfulness of
humanity that we find in other (later) hodiiyot. Becker, Heil, 67, makes the point that
in the hymns of the Teacher "ist der Mensch hier also noch nicht radikal als SUnder
verstanden, der nichts anderes kann, als sundigen, so wie es spater in der essenischen
Gemeinde am 1w:l-Begriff(s. u.) deutlich ausgesprochen wird" (cf also p. 71).
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and sinfulness of humanity and the more elaborate Niedrigkeits
doxologien that we find in the community hymns."

For our purposes the chronological relationship between the hymns
of the Teacher and the hymns of the community is important only
insofar as it helps to bring into sharp profile the concept of the
righteousness of God, which appears already in the hymns of the
Teacher (XV,19 [Suk. VII, 19])27 and then is taken up and thematized
in the other hymns. When we come to discuss the topic ofthe relation
ship between covenant, law, and the righteousness of God, it will be
necessary to turn to a hymn ofthe Teacher, in order to demonstrate that
his understanding of this relationship was based on the covenant
theology ofthe Qumran community, which was itselfultimately based
on the theology ofthe Damascus covenant, and that this understanding
of the righteousness of God was then further developed in the other
hymns. Thus the early hymns of the Teacher can be seen as providing
continuity between the theology of the Damascus covenant and of the
early Qumran community, on the one hand, and the theology of the
later community hymns on the other hand. We shall begin, however,
not with the hymns ofthe Teacher, but with two community hymns that
contain clear references to community traditions and structures. We
begin with them because they will help us to see (1) that the covenantal
framework ofthe Damascus covenant and the Qumran community that
we have uncovered in previous chapters continues to be valid in the
hodiiyot; and (2) what the "righteousness of God" means within that
covenantal framework.

7.3 Covenantal Traditions in lQH' VII, 8-26 [Suk. XV,8-26]

The first hymn that we shall examine is 1QHa VII,8-26 [Suk.
XV,8-26]. The connections between this hymn and the community's

26 Jeremias, Lehrer, 171, makes a third observation that could support the temporal
priority of the hymns of the Teacher over the community hymns. His and his col
leagues' study of the vocabulary and style of the hodiiyot led them to the impression
that some of the hymns are "Schulerpsalmen" that imitate and repeat language and
expressions from the psalms ofthe Teacher. However, Jeremias himselfacknowledges
that this impression cannot really be proved.

27 See also 1QHa XII,31 [Suk. IV,31]. On the problem ofthe attribution ofthe latter
to the Teacher, see n. 8.
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covenant traditions are obvious. In lines 10 and 11 the hymnist says: "I
love you lavishly and with whole heart and with whole soul.i.I have
im[posed on myself not] to tum aside from all that you have com
manded (iln'l,~)."28The phrase, "with whole heart and with whole soul,"
and the imposition on oneself not to tum aside from God's command
ments are found in the regulations for entrance into the Damascus
covenant and the yahad, and also for community discipline. The one
who enrolls in the Damascus covenant does so with the oath of the
covenant, to return to the law of Moses "with whole heart and with
whole soul," and imposes (c'lP'I) on himself (''I'I.u)to return to the law of
Moses with whole heart and with whole soul" (CD XV,9-10, 12).
Likewise the one who enters the yahad "imposes on himself' ('1.u cp'I'
,w!J~) with a binding oath "to return to the law of Moses, according to
all that he commanded (il1~ 'WN ""), with whole heart and with whole
soul" (1QS V,8). In 1QS VIII,I7 punishment is prescribed for any
member of the community who "turns aside insolently from what is
commanded in any matter" (ilO' 1'1: ':1 rnsen '1"0 "0'1), and the
requirement "not to tum aside" from God's commandments is also
found in IQS 1,15; 111,10.

Another allusion to the framework ofthe Damascus covenant and of
the yahad is found in lines 14-20. Here the hymnist sets in opposition
to each other the righteous man, whom God predestined to keep the
covenant and to obtain eternal salvation, and the wicked, whom God
predestined to reject the covenant and to receive their punishment on
the day of slaughter. The hymnist declares to God that God has
established the righteous man (,n'~'I'ii) for the "period of favor" (1.u,0
11~')' "to keep your covenant," and "to walk on all [your path[.?" Of

28 The reconstruction of the beginning of line 11 as "0 ["n'::3' "mO"]pil (so M.
Delcor, Les hymnes de Qumran (Hodayot) [Paris: Letouzey et Ane, 1962] 268-69) is
made probable by the parallels in CD and 1QS discussed immediately below.

29 The words "your path" are not in the text, but they are the standard reconstruc
tion-the scribe appears to have omitted them from his text (see Jean Carmignac, "Les
hymnes," Les textes de Qumran led. 1.Carmignac et al.; 2 vols.; Paris: Letouzey et Ane,
1961-63] 1.160; Delcor, Les hymnes, 270; A. Dupont-Sommer, "Le Livre des hymnes
decouvert pres de la mer morte (1QH): Traduction integrale avec introduction et notes,"
Semitica 7 [1957] 92; Menahem Mansoor, The Thanksgiving Hymns: Translated and
Annotatedwith an Introduction [STDJ 3; Grand Rapids: Eerdmans, 1961] 183; Svend
Holm-Nielsen, Hodayot: Psalms from Qumran [Aarhus: Universitetsforlaget, 1960]
227,230). This reconstruction, or a similar one (e.g., "to walk in all that you love"; cf
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the wicked, on the other hand, the hymnist declares to God that God
has predestined them for "the time of your wrath" (il~~'in [rp]~).30

These are the ones who reject God's covenant. Their souls loathe (il:1JJM
CiDEl~) God's commandments and choose what God hates ('W~:1 "n:1'"
iln~~w).

In the Damascus Document (D) we read: "There is determined a
time of wrath (pin rp)31 for a nation that does not know him, and he
has established (l"~il) [periods of] favor (p~' ["'JJ'O])32 for those who
search his precepts and walk on the perfect path" (4Q266 2 i 3-4;
4Q268 1,5-7). The next line reads: "He uncovered their eyes for hidden
things and opened their ears and they heard deep things, and they
understood everything that happens before it comes upon them." This
line is reminiscent ofother passages in CD that tell ofthe origins ofthe
Damascus covenant. God raised up a remnant in Israel (the Damascus
covenant) and "opened" up for them the hidden things ofthe law (CD
111,16). The covenant's task was to "dig a well" (CD III,12b-17a;
VI,2b-lla) in order to find those hidden things of the law, so as to
learn and then to obey the correct interpretation of the law.33 A
reference to the "time of anger" (p,n r» in which God raised up the
Damascus covenant is also found in CD 1,5. Of all who reject (~,~,

O~'Oil) the regulations ofthe Damascus covenant (4Q266 11,5) or those
ofthe yahad(1QS 11,25) it is said that "their souls loathe the disciplines
of righteousness" (p1~il ""0":1 'WEl~ il?JJ'; 4Q266 11,7) or "the disci
plines ofthe knowledge of righteous regulations" (MJJ1 ""0"::1 'WEl~ il~JJ'

p'~ "t:lElWO; 1QS II,26-III, 1), and they are to be expelled from the
covenant, probably at the annual covenant renewal ceremony (4Q266
11,16-18; lQS II,19). According to CD II,15, the maskil of the
Damascus covenant instructs the members of his camp to "choose

1QHB IV,24 [Suk. XVII,24] ) is supported by (1) the contrast with the wicked who walk
on a path that is not good (line 18); and (2) the frequent use of the verb "walk" in
conjunction with references to the ways ofGod (IQHB IV,24 [Suk. XVII,24]; XII,21,
24 [Suk. IV,21, 24]; XIV,6-7 [Suk. VI,6-7]).

30 Dupont-Sommer, "Le Livre des hymnes," 92, reconstructs ii:l~,[,n 'J)'o],
(followed by Delcor, Les hymnes, 271).

31 The parallel in 4Q268 1,5 reads [pin] '~p ppn ("he has determined times of
wrath").

32 This reconstruction, proposed by Baumgarten (DID 18.119-20), is sound (see
Baumgarten's comment ad loc.).

33 For more on this, see Chapter 4, p. 221.
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(,m~,) what [God] approves and to reject what he hates (N~il))."34 In
1QS 1,3-4 the leader ofthe yahad (perhaps the maskfl) is instructed "to
love what [God] chooses (,n~) and to hate (N'~il)") everything that he
rejects." All of these parallels are evidence that the contrasting
statements about the righteous and the wicked in 1QHa VII,14-20 [Suk.
XV, 14-20] are in direct connection with the covenantal structure ofthe
Damascus covenant and of its daughter the yahad"

In setting in opposition to each other the predetermined destinies of
the righteous and the wicked, our hymn stands very close to the
viewpoint of the second discourse of CD (II,2-13). There also God is
said to have predestined to destruction "those who tum aside from the
path and who abominate the precept," that is, those who have rejected
the covenant. God has designed it so from the beginning of the world.
God knew the deeds of the wicked even before they were established;
indeed, he is the one who causes them to stray (11,6-10, 13). On the
other hand, God has also raised up "summoned men of renown," that
is, those who remained faithful to God's covenant, in all generations
(11,11).36 For all of these people-both righteous and wicked-God
knew "the years ofexistence, and the number and detail of their ages,"
and he knows what will be "until it happens in their ages for all the
everlasting years" (11,9-10). In other words, here history is viewed as
the unfolding of God's predestined plan for the righteous and the
wicked (cf. 1QS 111,15-17).The Damascus covenant is an integral part
of that unfolding history. Although in l Ql-l" VII,14-20 [Suk.
XV, 14-20] the predestination of the righteous and the wicked is said
to be from the "womb" rather than from the beginning ofthe world, the
basic idea of CD 11,2-13 is replicated here: those who remain faithful
to the covenant, on the one hand, and those who do not remain faithful
to it, on the other hand, belong to God's predestined, unfolding plan of
history, which will result in the salvation of the righteous and the
punishment of the wicked.

In Chapter 6 we saw that CD 11,2-13 is firmly grounded in the
wisdom tradition, which attributed God's plan for history to his work

34 On this passage as a homily of the maskil for the members of the camp, see
Chapter 6, pp. 379-80, 390.

35 The mention of the "Many" in line 11 also points to the organization of the
Damascus covenant and of the yahad.

36 On the term CrD "N"'P see Chapter 9, p. 518.
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as creator." In God's created order there is a fundamentally dualistic
structure to reality. This dualistic structure encompasses creation,
history, ethics, and eschatology. By examining the structure ofreality,
and the course ofhistory, the wise man is able to discern the difference
between wisdom and folly, and between good and evil, as well as their
eschatological rewards and punishments. Moreover, there is a correla
tion between wisdom and truth, and between foolishness and sin.
Insight into the structure of reality-that is, into the order of cre
ation-leads to correct discernment ofwisdom and folly, which is also
correct discernment of truth (noN) and sin (or injustice) (~'l' or ii~'l').

This insight into the nature of reality-also called the "mystery of
existence" (ii'lm t1)-is not given to everyone, but only to those to
whom God grants it. Although the existence of sin in a world created
by God remains a problem, those who are given knowledge of the
"mysteryofexistence" are assured ofthe eschatological victory oftruth
over sin. God, who is the God of truth, will bring sin to an end, and
then truth will prevail forever. Those who know the mystery of
existence and order their lives by it will be participants in the eschato
logical victory of truth.

1QHa VII,8-26 [Suk. XV,8-26] shares the same outlook. The
destiny ofthe wicked is that they will undergo great judgment (VII, 19
[Suk. XV,19]), which in this case means that they will be destroyed
(allusion to Deut 28:46; cf. also lQS V,12-13). The "God of truth
(nON)" will bring an end to sin (ii~'l')(1QHaVII,2S [Suk. XV,2S]). Thus
we find that, exactly as in the wisdom tradition, the eschatological goal
of history is the destruction of sin and the revelation of the truth of
God, and of his glory and power (VII,20 [Suk. XV,20]). We see that
1QHa VII,8-26 [Suk. XV,8-26] lies directly in the sapiential and
covenantal traditions of the Damascus covenant.

According to VII,22-23 [Suk. XV,22-23], the destruction of the
wicked will happen "in the sight of all your [God's] creatures ('1~'1l'~

TiDl'O ~'~)." In lQHaVI,16 [Suk. XIV,16] the destruction ofsin "in the
sight ofall your creatures" (1'1iDl'O ~,~ '1~'1l'~) is called the revelation of
God's righteousness (1np'~ iin~,~,). If we read VII,22-23 [Suk.
XV,22-23] in light of VI,16 [Suk. XIV,16], we may say that the
"mystery" of existence, including the presence of sin in the world, is

37 For background to this paragraph, see Chapter 6, pp. 329-36, 390-91.
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resolved by, and finds its culmination in, the eschatological victory of
truth over sin, and that that victory is also the revelation of the
righteousness of God.

7.4 Covenantal Traditions in LQli" VL8-22 [Suk. XIV,8-22]

Mention of 1QHaVI,16 leads us to the next hymn to be discussed, that
in lQHa VI,8-22 [Suk. XIV,8-22]. This hymn also shows important
connections with the covenantal theology of the Damascus covenant
and ofthe yahad. As we saw in Chapter 6, the Damascus covenant was
aware from an early time of an (ethical) dualistic interpretation of its
history (CD II,14-III,17a; 4Q266 2 i 3-6 [=4Q268 1,5-8]). That
dualistic interpretation ofhistory had its roots in the sapiential tradition
and thus could be, and was, ultimately linked to God's work as creator
(CD 11,2-13). The establishment of the Damascus covenant was the
means by which God, the creator of the world and the one who has
determined the destinies ofall generations, gave Israel the opportunity
to be faithful to the covenant and so to be saved, in contrast to those
who rejected the covenant and so were destined for destruction. As we
saw in Chapters 3 and 4, the Damascus covenant's hopes in the earliest
period seem to have been focused on national restoration. Indeed, the
origins ofthe Damascus covenant can be traced back to a movement in
Palestine aimed at national restoration. At least in its story of origins,
ifnot in fact, the Damascus covenant arose as a movement that pinned
its hopes on the promises of national restoration found in the exilic
prophets and in the Deuteronomistic tradition. The covenant under
stood it to be necessary to enter into a (new) covenant whose members
would study Scripture intently in order to discover and then to do both
the revealed and the hidden things ofthe law (Deut 29:28). Thus in the
Damascus covenant's theological explanation of its history, God
himself raised up the covenant (from the remnants of the exile), in
order to allow the faithful within Israel to return to the law of Moses
with whole heart and with whole soul and thus to be restored, as God
had promised through the prophets. One can say that God established
the Damascus covenant, and through it the opportunity to observe
perfectly the law of Moses, precisely so that he could fulfill his own
promises ofrestoration given to Israel through the prophets. Fundamen
tally, then, the very existence of the Damascus covenant is the



422 CHAPTER SEVEN

(gracious) means by which God was to uphold his own faithfulness to
Israel.

This theological framework was preserved in the yahad, but it was
also radicalized. In Chapter 6 we saw that in 1QS III,13-IV,26 the
ethical dualism ofthe sapiential tradition came to be combined with a
cosmic dualism (as well as an eschatological war dualism), and the
result was an anthropological dualism, according to which "the spirits
of truth and sin feud within the heart ofman" (IV,23). Sin afflicts even
the righteous (cf. 111,21-24). Therefore God in the eschaton must
destroy the spirit of sin from within the righteous. God will obliterate
sin forever (ioU' mi"Oizr), and truth will no longer be defiled by
wickedness under the dominion ofsin (IV, 18-19). God will purify men
with his holy spirit, so that they will be only righteous. This event will
have the character of a "new creation" (IV,25). In the meantime,
however, God has established the yahad, where he purifies men of sin
with the holy spirit and where they comply with all the laws (111,7-9),
in anticipation of the eschatological purification. In other words, just
as God established the Damascus covenant as a way to offer Israel the
chance to return to God and so to be restored, so God established the
yahad (at a later time) as a place where the faithful within Israel could
be purified and where they could follow the laws ofGod in perfection.
Thereby God could establish a faithful remnant in Israel, bring about
his promised victory over sin, and so vindicate his own promises and
faithfulness to Israel.

The same idea is at work in 1QHa VI, 15-16 [Suk. XIV, 15-16]. God
will destroy all sin and wickedness forever (ill'? '''OiDn lliD["] i1"ll ,,~,),

and this will be the vindication ofGod-the eschatological revelation
of the righteousness God (,np'~ i1n"~')'38 Here the term "righteous
ness" is used explicitly to refer to God's victory over sin. The thought
runs along the same lines as we have discussed above in connection
with the existence ofthe Damascus covenant and ofthe yahad. Just as
within the (ethical) dualistic interpretation of history the existence of
the Damascus covenant signals the vindication ofthe promises ofGod,
insofar as that covenant was the means by which God would fulfill his
promises to Israel and bring truth to victory and wickedness to defeat,
so from a later perspective, and from within a more complex dualism,
the yahad, as the place where sin is destroyed and truth triumphs, both

38 For a discussion of the grammar of these lines, see Kuhn, Enderwartung, 35.
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now (proleptically) and in the eschaton, could be seen as the place
where God's promises would be vindicated. There is a fundamental
continuity in the covenantal framework between the Damascus
covenant and the yahad. Now, in IQHa VI,16 [Suk. XIV,16], the
vindication of God's purposes and promises within that covenantal
framework is called explicitly the revelation ofGod's "righteousness."

Indeed, the hymn in 1QHaVI,8-22 [Suk. XIV,8-22] has other clear
points of contact with the covenant traditions of the yahad. In this
hymn (as in lQHa VII,8-26 [Suk. XV,8-26]), we have words drawn
from the covenant entrance procedure: "I have imposed upon myself
with an oath ('iVE)~ ~l' 'mo'pil m,,~iV~) not to sin against you" (VI,17
[Suk. XIV,17]) (cf. IQS V,8). "In this way I was brought near ('niV~m)

in the community (,n'~) of all the men of my council" (IQHa VI,18
[Suk. XIV,18]). The verb ilm is used for admission (or ranking) of the
members of the community in 1QS IX,16. Indeed, there is a clear
parallelism between these two places. In 1QS IX,14-16 the maskil is
instructed to

separate and to weigh the sons of righteousness according to their
spirits;" to keep hold of the chosen ones of the time according to his
will, as he has commanded; and to carry out the judgment of each man
according to his spirit; and to include each one according to the purity
ofhis hands, and according to his intellect (,,?~w '5J'?,) to bring him near
('(V'JiI'?); and thus shall be his love (1n:lmt) along with his hatred.

In lQHa VI,18-19 [Suk. XIV,18-19] the hymnist says: "According to
his intellect I bring him near ('~iV"N '~~[iV] 'E)~), and in proportion to his
inheritance I love him (')::1ilN)." Later the hymnist says: "I will not admit
into the council th[ose who are not coun]ted [in your coven]ant," which
is reminiscent of the statements about those not included in the
covenant in 1QS 111,1; V,11, 18 and CD XIX,35; 4Q266 11,6.

These parallels suggest that the hymnist of 1QHa VI,8-22 [Suk.
XIV,8-22] is a maskil/" Further support for that contention comes from

39 As 4Q259 111,10 shows, "sons of Zadok" here is to be emended to "sons of
righteousness. "

40 On the cultivation of wisdom psalms, and especially psalms of thanksgiving,
among the sages oflsrael, see Sigmund Mowinckel, "Psalms and Wisdom," Wisdom
in Israel and in the Ancient Near East (ed. M. Noth and D. Winton Thomas; VTSup 3;
Leiden: E. J. Brill, 1955) 210-14, 217. On the composition of community psalms by
sages at Qumran, see Becker, Heil, 52 n. 5.
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a comparison between VI,II-12 [Suk. XIV,II-12] and lQS
III,13-IV,26. Lines 11-12 of our hymn are fragmentary: "And you
instruct (?:>rvn1) your servant.i.of man, for according to the spirits ("£)?
rrrm)...between good and eviL.[to make known?] their effects
(cn?,,!)£)." Although the text is fragmentary, it seems quite likely that
this is a reference to the capacity and responsibility of the maskil to
discern between the different spirits of people and to know the results
of their actions. This capacity and this responsibility are visible in the
charge given to the maskil in 1QS 111,13-15 to

teachallthe sons oflight aboutthehistory of humans according to their
kindsofspirits(cmm, "~"O ?'~?), andabouttheirsignsaccording to their
deeds intheir generations, and the visitation of their punishments with
the timesof their recompense.

According to 1QS IV, 15-16, all the results (n?,,!)£) of the deeds of
humans lie in the divisions of the spirits of truth and sin, according to
each person's inheritance in each spirit. Knowledge of the spirits and
of the results of their deeds belongs to the maskil (IV,2-14).41

Thus this hymn can be located squarely within the covenantal
framework of the yahad. Moreover, we have here evidence of the
continuing influence and importance of the developed dualism of the
yahad" The evidence is the connection in lines 11-12 of this hymn
with the theology found in the discourse on the two spirits in 1QS
III,13-IV,26, as discussed above, and particularly in the explicit
reference to the opposition between truth (noN) and sin (i1?1.I), and the
destruction ofthe latter, in lines 15-16.43 The opposition between truth
and sin is explicit in 1QS 111,19 and IV,17-20.

It is interesting, however, that in 1QH3 VI,15-16 [Suk. XIV, 15-16]
it is the "chosen ones" who themselves are called "truth." Truth is not
only one of two mutually opposed powers, although it is that also.
Truth is embodied in the lives ofthose whom God has chosen (,","n:l)
for his community. God will destroy sin definitively, and that will be

41 A connectionwith the doctrineof the twospiritsisalsofoundherebyCarmignac,
"Leshymnes,"155;Dupont-Sommer, "LeLivre desHymnes," 89;andDelcor,Hymnes,
36,263.

42 On the recentlydisputedquestionas to the importance of dualismatQumran,see
Chapter6, pp. 319, 375-78.

43 Contra Becker, Heil, 146 and especially n. 7: "Man kann sogar sagen, daB der
Dualismus ganz zurucktritt" in the community hymns.
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the revelation ofthe righteousness ofGod. According to IQS IV, 19-23
the destruction of sin coincides with the eschatological purification of
man through God's spirit and the restoration ofthe glory ofAdam, and
God will do that for those whom he has chosen (in:) for the covenant.
Together these events constitute the victory oftruth. Thus one can say
that the revelation of the righteousness of God, which is practically
synonymous with the victory of truth, is the manifestation of God's
righteousness in the salvation of the chosen ones from sin.

The revelation ofthe righteousness ofGod is also the vindication of
God as creator ofthe world. According to 1QS 111,15, "everything that
is and everything that will be comes from the God of knowledge, and
before they existed he established their entire design." The existence
ofthe polar opposites oftruth and sin are therefore part of that design.
The existence ofsin in God's world is part ofthe mystery ofexistence,
that is, part of the order of creation that is established by God (cf.
4Q416 2 iii 14). To put it another way, the ultimate reason for the
existence of sin in the world, as well as its power, is part of the
"mysteries of God" (cf. IQM XVI,11), and complete knowledge of
those mysteries belongs only to the "God ofknowledge." Yet according
to the wisdom tradition, through meditation on the orderofcreation one
can come to understand the difference between good and evil, between
truth and sin, between wisdom and folly, and come to understand their
respective consequences (4Q416 2 iii 14-19; 4Q417 2 i 6-9). Thereby
one can come at least to a partial understanding of the "mystery of
existence." Such knowledge comes as a gift from God (4Q418 123 ii
4). It is such insight into the order of creation, the "mystery of exis
tence," that allows one the confidence that God has set a time to
destroy sin (IQS IV,18-19). Thus the hymnistof IQHaVI,8-9, 12-14
[Suk. XIV,8-9, 12-14] thanks God for granting him wisdom and
insight into the ways ofGod.44 That insight includes the knowledge that

44 There are many striking parallels between the hodayot and 4Qlnstruction (4Q415,
416,417,418, 418a, 423 [with lQ26]) that show how deeply rooted the h8dayot are
in the wisdom tradition known at Qumran. Apart from general shared notions about
God as the creator, note the following particularly close parallels: the term "spirit of
flesh" (,w~ rm), which, as far as I know, appears only in 4Qlnstruction (4Q416 1,12;
4Q4171 i 17; 4Q418 81,1-2) and in the h8diiyot (IQHBIV,25 [Suk. XVII,25]; V,19
[Suk. XIII,13]; anticipation of the end of sin (4Q416 1,13; lQHBVI,15-16 [Suk.
XIV, 15-16]; XIX,26 [Suk. XI,26]; 1QS X,23-24); the beliefthat no one can stand just
in God's judgment (4Q417 2 i 16; 1QHB XV,28 [Suk. VII,28]); the verbatim agreement
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God will destroy sin (VI,15-16 [Suk. XIV,15-16]). God, precisely as
the "God of knowledge," as the creator of all that there is, is the
foundation of truth (cf. 4Q417 1 i 8). He is therefore the guarantor of
truth, that is, the guarantor ofall that is ultimately lasting and enduring
(noN).

In conclusion we can say that the revelation ofthe righteousness of
God in the ultimate victory oftruth over sin, that is, in the salvation of
the chosen, in the restoration of the glory ofAdam, and in the destruc
tion of sin (and of the wicked; cf. 1QS IV, 11-14), is within the total
economy of God's work the vindication of God as the creator of the
world and as the guarantor of truth." This eschatological victory of
truth (or revelation ofthe righteousness ofGod) is also the culmination
ofthe covenant (IQS IV,22). From this perspective, then, the ultimate
purpose of the covenant (community) is to confirm the righteousness
of God through the salvation of the chosen.

7.5 Covenant and the Righteousness o/God in lQS IX,26-XI, 22

The next text that we shall study is 1QS IX,26-XI,22. There is much
in these columns that is reminiscent of the hodayot. Indeed, 1QS
XI,15c-22 contains a hymn that is very similar in form and content to
some of the hodiiyot (see especially lQH3 XIX,27b--38 [Suk.
XI,27b--38]), and so it is for good reason that many scholars include
this part of lQS in discussions of the hodiiyot.46 The hymn in lQS
XI,15c-22 begins with ilnN l":J, a formula of blessing familiar to us
from the hymns. The hymn contains a Niedrigkeitsdoxologie (with
statements about the lowliness of humans in comparison to God) in
XI,21-22 similar to those that we find in the hodiiyot. Finally, in X,23
the hymnist (probably a maski!) explicitly refers to his singing ofrrrnn.

on 'iU)iO tv"K "::l~" CMl1' "E)~ in 4Q418 55,10 and 1QH8 XVIII,27-28 [Suk. X,27-28].
45 See Peter von der Osten-Sacken, Gott und Belial: Traditionsgeschichtliche

Untersuchungen zum Dualismus in den Texten aus Qumran (SUNT 6; Gottingen:
Vandenhoeck & Ruprecht, 1969) 126-27, who posits a dependence of 1QS XI,3-6 on
lQH8 IX,20-2 1 [Suk. 1,20-21], such that God's merciful righteousness is established
on "what always is," that is, upon the order of God's creation. One could say that God's
righteousness is based on the truth of God (IQS XI,4), that is, on his capacity as
guarantor of the order of creation.

46 E.g., Morawe, "Vergleich," 330-32.
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In order to situate this material within the context of community
traditions it will be helpful if we first analyze it into its constituent,
formally distinct units. As has already been mentioned, XI,15c-22
consists of an independently standing hymn, whose beginning is
marked by the formula iln~ l":J. Starting at X,6,47 and running through
XI,2b, there is a long section marked by repeated first-person singular
declarations in the imperfect tense ("I shall bless"; "I shall sing"; "I
shall raise the flute of my lips"; "I shall enter the covenant of God";
etc.). This series of declarations is to be distinguished formally from
what comes before it (lX,26-X,S) and from what comes after it
(XI,2c-15b; and XI,15c-22).48 Among the declarations is the statement
that "with hymns (rrrm) I shall open my mouth, and my tongue will
recount always the righteous acts ofGod ("~ mpi~) and the unfaithful
ness of men (C"iV~~ '?.iio), until their transgressions come to an end (i.ii
C.iiiV5) em)" (X,23-24).

In XI,2b a new section begins. The first-person declarations in the
imperfect tense cease. Now the maskil says, "As for me (,,~~), my
judgment ("~5)iVO) belongs to God." The emphatic "~~, which appears
again in XI,9, 11, and which appears often in the hodayot, marks the
beginning ofa new section. Morawe divides the following lines into the

47 I follow the usual emendation Of'J;j'~il to 'J;j,~lt in X,6, which is now confirmed
by 4Q256 8 ii 4 and 4Q258 2 iv 3.

48 Cf. Morawe, "Vergleich," 330, who considers all of X,9-XI, 1 as Gelubde, and
distinguishes it from both what comes before and what comes after. The relationship
between IX,26-X,5 and X,6-XI,2b requires some clarification. As 4Q259 IV,6-l0
makes clear, the material in lQS IX,26-XI,22 stands on its own. This material is
sometimes called a "hymn" of the maskil (e.g., DlD 26.152), but strictly speaking
IX,26-XI,2b tells of what the maskil should do (or will do), including the singing of
hymns, while the hymns properly so called come in XI,2c-15b and XI, 15c-22. The
material in IX,26-X,5 reads much like the material in lQH8 XX,4-11a [Suk.
XII,4-11 al, which likewise gives instructions for the maskil (cf. parallel in 4Q427 2+3
ii 5) regarding the singing ofhymns (m"ii) at different times of the day and night, and
at the tum of the seasons. Morawe, Aufbau und Abgrenzung, 146-47, considers all of
IQHa XX,3b-Ila [Suk. XII,3b-Ila] to be Gelubde, and he also notes the similarity
between that passage and IQS IX,26-X,8 ("Vergleich," 330 n. 50). Thus we should
view 1QS IX,26-X,5 as a similar instruction for the maskil on singing hymns at the
different times of day and night and at the coming of the seasons. In X,6 the third
person speech changes to first-person speech. Here begin the declarations ofthe maskil
running until XI,2b (thus I would start the Gelubde here rather than at X,9, as Morawe
does). The beginning ofa new section in X,6 would explain some of the repetitions in
IX,26-X,5 and X,6-8. Following the declarations in X,6-XI,2b are the hymns.
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following parts:" XI,2-8, Reflexioni" XI,9-11, Elendsmotiv;
XI,12-13a, "ein Stuck, das gewisse Ahnlichkeit zu den Not
Rettungsberichten hat"; XI,13b-15a, Rejlexion. He sees in these parts,
as well as in the rest of IX,24b-XI,22, elements of the Danklieder and
Bekenntnislieder that are found consistently in the hodiiyot; only they
do not appear in the same order as in the hodiiyot. Morawe's analysis
is helpful in that it lets us see that the focus ofthis section is reflection
on the faithfulness ofGod in delivering from sin (Rejlexion) and on the
sinfulness and lowliness of humanity (Elendsmotiv).

We noted above that in X,23-24 the maskil declares that he will sing
ofthe "righteous acts ofGod ('~ n,p'~) and the unfaithfulness of men
(C'iV~~ '1'0), until their transgressions come to an end (C1'iV~ cm '1')."
One can view the formal elements in XI,2b-15 as corresponding to the
first two parts of this declaration. In XI,2b-9a the maskil tells of the
righteous acts of God ('M1p'~): God forgives the sins of the maskil
(XI,3). God grants him insight into the divine mysteries, by which
(alone) he can walk in perfection (XI,2, 4-5). God established the
yahad, in which he has placed the chosen to be an everlasting planta
tion (XI,7-9a). As we shall see below, God's "righteousness" in the
hodiiyot includes his deliverance from sin and his establishing of the
community as a place in which (alone) perfection ofpath is possible."
Those same elements are present here.

In XI,9b, on the other hand, the maskil begins a new section (with
another emphatic "~~), speaking of his belonging to "evil humankind"
(i13JiV' C'N') and to the "assembly of sinful flesh" ("1' 'iD::1 "0'). He
laments: "my iniquities, my transgressions, my sins...with the depravi
ties of my heart, belong to the assembly of worms and of those who
walk in darkness. For to man does not belong his path, nor can a human
steady his path." This section (XI,9b--Ild) can be seen as correspond
ing formally to the declaration of the maskil in X,23-24 to sing of the
"unfaithfulness of man."

49 Morawe, ibid., 330.
50 For a definition of the formal element called Reflexion in the hOdiiyot, see

Morawe, Aufbau und Abgrenzung, 79~ 91. Included are "Aussagen ...die katechismus
artig den Heilsweg des SUnders explizieren" (p. 79). But see also the criticism of
Becker, Heil, 136.

51 See pp. 443, 444-55.
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Finally, in XI,lle-15 the maskil returns to singing of God's
righteousness ("~ np'~), As Morawe notes, this section has certain
similarities to the Notberichte and Rettungsberichte in the hodiiyot; but
mostly this section is further reflection on the "righteous acts ofGod."

Thus XI,2b-15 can be seen as corresponding formally to the
declaration of the maskil in X,23-24. There is in X,23-24, however,
one element not found in XI,2b-15, namely, "the end of the transgres
sions" of"unfaithful men." That is no surprise since, as we have seen,
XI,2b-15 contains only someofthe elements ofthe Dankliederand the
Bekenntnislieder in the hymns. Better examples ofmaterial correspond
ing to the structure implied in X,23-24 may be found in the liturgical
material in IQS I-II and in the hymn in IQH a XIX,15-27a [Suk.
XI,15-27a]. The liturgical rubrics for the annual covenant renewal
ceremony in IQS 1,21-26 state that the priests will recite the "righteous
acts of God" ("~ mp'~), while the Levites recite the iniquities of the
people of Israel. Then the members of the covenant confess their sins.
That suggests that the hymnic material in IQS XI,2b-15 may have its
roots in the practice ofconfession of sins connected with the covenant
renewal ceremony." Indeed, the same has been suggested as a possible
Sitz im Leben for the hymns ofthe community." A similar structure is
found in the hymn in IQHa XIX, 15-27a [Suk. XI,15-27a], and here we
also find a reference to the "end oftransgression," as called for in IQS
X,23-24.54In this hymn the hymnist thanks God for bestowing on him
the knowledge of truth. He also declares that righteousness (p'~il)

belongs to God, and, although the text is fragmentary here, it appears
that that "righteousness" consists in God's acts of kindness, perhaps
specifically in salvation, apart from which there is only perdition (1QHa

XIX,15-18 [Suk, XI,15-18]).55 Those lines correspond to the "righ-

52 Note that the same wordsare used for the confessionof sins in 1QS 1,24-25 and
XI,9.

53 Kuhn, Enderwartung, 31-33. Cf also Peter Stuhlmacher,Gerechtigkeit Gottes
bei Paulus (FRLANT 87; Gottingen: Vandenhoeck& Ruprecht, 1965) 160.

54 Morawe,Aufbau und Abgrenzung, 145-46, 161, considers lQH8 XIX,27b-36
[Suk. XI,27b-36] to be partof the samehymn as XIX,15-27a [Suk.XI,15-27a]. That
is unlikely.The hymn in XIX,27b-36 [Suk.XI,27b-36] is best seenas independent.It
has someformalsimilaritiesto the hymnin 1QS XI,15c-22, whichshouldalso be seen
as independentof what comesbefore it (cf. Morawe, "Vergleich," 330).

55 Seetheproposedreconstructions inDupont-Sommer, "Le LivredesHymnes,"79;
and Delcor, Les hymnes, 240-41.
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teous acts ofGod" in 1QS X,23. In the next section, which begins with
an emphatic '1JN, the hymnist laments the sinful inclinations of humans
(1QHa XIX,19-22 [Suk. XI,19-22]); this section corresponds to the
recounting of the "unfaithfulness of men" in 1QS X,23. But the
hymnist also looks forward to the day when "iniquity will be de
stroyed" (i1~'j) m~~ i1'); on that day he will sing praises to God (I QHa

XIX,22-24 [Suk. XI,22-24]). A similar anticipation of the end of sin
and the victory of truth appears in XIX,26 [Suk. XI,26]: "your truth
will be displayed" (j)'1Enn i1~noN'). These lines correspond to IQS
X,23-24, where the maskil says that he will tell ofthe righteous acts of
God and of the unfaithfulness ofmen "until their transgressions come
to an end" (ej)iV~ em i1').

Thus the hymn in IQHa XIX,15-27a [Suk. XI,15-27a] corresponds
nicely to the whole structure implied in 1QS X,23-24, whereas in 1QS
XI,2b--15 we have only some of the parts of the Danklieder and
Bekenntnislieder in the hymns. Be that as it may, this kind of formal
analysis is useful, because it can help us to see even in the case of 1QS
XI,2b--15 how the concept of the righteousness of God is connected
with covenantal thought. We have seen that both in the structure
implied in lQS X,23-24 and in the actual hymn in l Ql-l" XIX, 15-27a
[Suk. XI,15-27a] there is a reference to the ultimate end of sin. As we
saw in our study of 1QHa VI,15-16 [Suk. XIV, 15-16], the eschatologi
cal destruction of sin and victory of truth will be the revelation of the
righteousness of God, and the vindication of God as creator. We also
saw that the yahad understood its own present existence as the
proleptic manifestation of God's righteousness, because even in the
present God purifies humans from sin within the community, and in it
they follow the laws perfectly (lQS III,7-9).

That is precisely the point of 1QS XI,11e-15, the last section in 1QS
XI,2b--15. God's righteousness is at work even in the present, even
while sin continues its (temporary) reign, when God forgives sins and
enables the perfection of path within the community. To walk in
perfection is the calling of the community during the reign of Belial
(1,16-18). The language of XI,14-15 is strongly reminiscent of the
community discipline in lQS 11,25-111,12, which supports the proposal
that XI,14-15 does in fact refer to life within the community. In XI,14
the maskil says that "in his plentiful goodness" God "will atone for all
my iniquities" ('1mm1' ~,~ i1'::l '::l~'1), which may be compared with
111,6-7: "for it is by the spirit of the true counsel ofGod that the ways
ofa man are atoned (,,::l,;:'), all his iniquities (mul'1' ~'~)." In XI,14-15
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the maskil says that in God's righteousness God "will cleanse me from
the impurity of the human" (tv'JN n'JO ~J'i1t!)~) and from the sin of the
sons ofman, which may be compared to III,7-8: "it is by the holy spirit
ofthe community, in its truth that [a man] is purified ('iltO~) from all his
iniquities." The idea is that outside of the yahad there is only sin and
impurity. Belonging to the yahad brings both present justification and
the promise ofsalvation in the final judgment.56 Thus in and ofhimself
the hymnist must judge himself to belong to "evil humankind" (XI,9),
but within the community he can regard himself as justified.

In conclusion, the hymnic material in 1QS XI,2b-15 shares the
covenantal framework that we have found in the two previous hymns
analyzed. The justification ofthe chosen within the covenant commu
nity, saved from sinful humanity, confirms the righteousness ofGod.57

The emphasis here is on present justification, whereas in the two
previous hymns the emphasis was on God's future action. The
underlying conception of the righteousness of God, however, is the
same.

Excursus on the Concept ofthe Righteousness ofGod in the hodayot

In order to obtain a deeper understanding of the concept of the
righteousness of God in the hodiiyot, it will be helpful to inquire into
its biblical background. The concept ofthe righteousness ofGod in the
hodiiyot draws on three major strands ofbiblical tradition: the psalms,
the wisdom tradition, and the Gerichtsdoxologie, especially the form
of confession of sins in the Deuteronomistic tradition. We shall take
each of these in tum.

Since the hodiiyot from a formal point of view are based on the
canonical psalms, it is not surprising that the theology of the psalms
also exercised influence on them. This is certainly true ofthe concept
of the righteousness of God. It is well known that in the psalms the
term "righteousness" (p'~ and i1P'~), when used of God, refers to
several things. The term is used in one sense as an attribute of God.
Here it can have a range of meanings. It can refer to God's justice in

56 For more on this, see Chapters 3 and 6 (pp. 122,376-77).
57 Kuhn, Enderwartung, 31-33, has also emphasized the covenantal framework of

the hymns.
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judging (e.g., 9:5,9; 72:2; 96:13; 98:9) or to his faithfulness (143:1).
But often it refers more specifically to God's faithfulness in saving
those with whom he has a relationship (e.g., 7:17; 31:2; 35:24, 28;
51:16; 71:2, 15,24; 143:11), and indeed sometimes the term becomes
virtually synonymous with God's "salvation" (40:11; 65:6) and even
with God's "victory" (e.g., 98:2). In a different sense it can also be used
to denote the gift ofrighteousness that God gives to people (e.g., 24:5;
72:1).

We find all of these senses of the term in the hodiiyot as well. In
lQHa XVII,33 [Suk. IX,33] we hear of God's "just rebuke" (mom
jj;:'P'~), which probably means God's judgment and correction (cf. the
similar phrase, "those who rebuke in righteousness" [p'~ "n";:"o] in
ion- X,4 [Suk. 11,4] [=4Q432 3,2] and IQHa XIV,4 [Suk. VI,4]). The
reference here then would be to God's righteousness as ajustjudge.

In lQS XI,12 the maskil says: "If I stumble in the sin of the flesh,
my judgment will be in the righteousness of God, which endures
eternally." Here the sense of the term is close to the sense of God's
faithfulness manifested in salvation that we find in the psalms. Indeed,
the parallelism in XI, 11-12 indicates that the term "righteousness of
God" here is nearly synonymous with salvation: "IfI totter, the mercies
[or faithful acts] of God are my salvation forever, and if I stumble in
the sin ofthe flesh my judgment ("~£)iVO) will be in the righteousness of
God, which endures forever." Here "judgment" and "salvation" are
parallel to each other, as are the "mercies [faithful acts] of God" and
the "righteousness of God." Just as God's merciful acts lead to
salvation, so does the righteousness ofGod lead to the ~£)iVO ("justifica
tion") of the maskil, which here means a state of salvation." Thus the
"righteousness of God" is God's acting (in power) to save."

58 As 1QS X,11; XI,2-3, 5, 10-15 indicate, the term ~DrvO can denote both (1) God's
judging of sinners; and (2) God's justification of sinners, the latter both in a forensic
sense (forgiving sins) and in an effective sense (making possible perfection ofway); as
well as therefore (3) the resulting righteousness of the justified. Cf. Becker, Hei/,
122-25 (cf. also 71-73 for the hymns ofthe Teacher); and Stuhlmacher, Gerechtigkeit
Gottes, 154 and n. 6. Note also the similarity between the expression, "to God belongs
[my] judgment (~E)rvc)," in lQS XI,2, 10, and the expression, "to you [God] belongs
righteousness (i1P'~/p,~)," in lQHa IV,20 [Suk. XVII,20]; VIII,18 [Suk. XVI,9]; and
XIX,18 [Suk. XI,18] (on these latter three places see below).

59 Stuhlmacher, ibid., 154-55.
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In X,11-12 the maskil says: "I shall prove his [God's] judgment
according to my sins, and my transgressions are ever before my eyes.
To God I shall say 'my righteousness,' and to the Most High 'founder
of my well-being,' 'source of knowledge and spring of holiness,'
'height of glory and omnipotence for eternal glory.'" Since the
reference to God as "my righteousness" is followed by epithets that
speak ofGod as the source ofwell-being, knowledge, and holiness, we
may take the epithet "my righteousness" for God also as pointing to
God as the source of righteousness, which then becomes God's gift to
the maskii'" Thus we have here a use of"righteousness ofGod" that is
similar to the use ofthe word in the psalms to refer to God's gift.

Finally, the understanding of God's righteousness as God's victory
is also present in the hymns. In IQHa VI, 15-16 [Suk. XIV, 15-16] the
hymnist says: "All sin and evil you will destroy forever, and your
righteousness will be revealed (lnp'~ nn,jj1) before the eyes ofall your
creatures (TiVl)O ~1~ 'lj'll)~)." This is almost certainly an allusion to Ps
98:2. The first three verses of Ps 98 read:

ISing to the LORDa new song, for he has done marvelousthings.
His righthandandhis holyarmhavegottenhimvictory[orsalvation:
" nl''lw1i1].

2The LORD has made knownhis victory[or salvation: 1nl"w'];
he has revealed his righteousness (mi"~ rr») before the eyes of the
nations (c'1JiT ')'1").

3He has remembered his steadfastlove and faithfulness to the house of
Israel.
All the ends of the earthhaveseen the victory[or salvation:nl"w~] of
our God.

The psalm speaks of God's righteousness in bringing about salvation
(in the form of victory) for the people of Israel. The hymnist in l Ql-l"
VI,15-16 [Suk. XIV, 15-16] draws on this hymn of praise for the
righteousness of God in victory for Israel but transposes it into a
cosmic key. God's righteousness in victory (or salvation) will be
revealed, not just before the nations, but before all of creation, when

60 One is reminded here of Paul's distinctionin Phil 3:9 between"my righteousness
that comes from [or is based on] the law"and "the righteousnessthat comes from God
that is given to faith." In the present case,however,the maskil speaks of the righteous
ness that comesfrom God as "my righteousness."It becomeshis (the maikfl's) because
God gives it to him.
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God finally and definitively destroys the power of sin so that truth
alone will stand. As we saw above, within the covenant theology ofthe
community this eschatological victory will constitute the vindication of
God as creator of the world.

A second source for the concept of the righteousness of God in the
hodiiyot is the wisdom tradition. We have already seen in Chapter 6
that the wisdom tradition was a major factor in the dualism ofboth the
Damascus covenant and the Qumran community. In particular, the
Damascus covenant drew on the wisdom tradition to affirm God's
sovereignty over history. That sovereignty is manifested, among other
things, in God's predestinating ofthe righteous and the wicked (cf. CD
11,2-13; lQS 111,15). It is no surprise, then, that the wisdom tradition's
understanding of God's righteousness also entered into the commu
nity's thought.

Certainly there is a long and esteemed tradition within biblical
wisdom according to which it is within human capacity to choose the
path of righteousness and to reject the way of sin (Ps 1; Prov 8:20;
11:5; Sir 15:11-20), and to walk in perfection (Prov 10:9; 11:20; 20:7;
28: 18), and that such righteousness and perfection are the way to life
(Prov 12:28). That tradition is well represented at Qumran (e.g., lQS
1,8;11,2; 111,9-10;IV,22). On the other hand, there is also in the wisdom
tradition a profound sense ofthe unworthiness ofhumanity before God,
and that sense ofunworthiness finds expression in statements about the
inability of humans to be righteous before God. So we find in Job
25:4-6:

How then will a man be righteous (p1~') before God ('N Cl'),
and how will one born of a woman (iltvN ",,) be pure?

Ifeven the moon is not bright,
and the stars are not pure in his sight,

how much less a man (tv'~N), who is a maggot (ilOi),
and the son of man (C1N 1::1), who is a worm (m"m)?61

The language used in 1QS X-XI and in the hodayot shows that this
aspect of the wisdom tradition was also very strong at Qumran. Here
are some examples:

But I belong to evil humanity, and to the assembly of sinful flesh (itv::l
"1'); my iniquities, my transgressions, my sins ...with the depravities of

61 cr. also Job 9:2; Sir 18:2.
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myheart, belongto the assembly ofwonns (i70i)and of those who walk
in darkness. For to a human does not belong his path, nor can a man
(tzmtt) establishhisstep; forjudgmentbelongsto God, andfrom his hand
is the perfection of the path. (1QS XI,9-II)

What indeed is the son of man(c'2till::l) amongyour marvelousworks,
and as what will the one born of a woman(i7W2t '1?~) be counted before
you? (IQS XI,20-2I)

I know that no one is just (tV~2t P'~~ 2t?) besides you. (l QH3 VIII,20
[Suk. XVI, 11D.

The same sense ofthe unworthiness ofhumans before God is reflected
in the borrowing from Job ofother expressions describing the lowliness
of humanity. Humans are "clay" (,on) (cf. Job 4:19; 10:9; 22:6; lQS
XI,22; 1QH3 IX,21 [Suk. 1,21]; XI,23-24 [Suk. 111,23-24]; XII,29 [Suk.
IV,29]; XIX,3 [Suk. XI,3]; XX,26, 32 [Suk. XII,26, 32]; XXIII, 12 [Suk.
XVIII, 12]) and "dust"('~j)(Job4:19;10:9; lQHaV,21 [Suk. XIII, 15];
VII,21 [Suk. XV,21]; XVIII,4, 5, 12 [Suk. X,4, 5, 12]; XIX,3 [Suk
XI,3]; XX,24-27 [Suk. XII,24-27]) that cannot understand God's
wisdom unless it is revealed, or be righteous unless God perfects one's
path,'"

Once this aspect of the wisdom tradition entered into the commu
nity's thought, it was easy for it to be combined with other expressions
for the frailty, sinfulness, and impurity of humanity as created beings.
The idea that humans are dust ('~j) and will return to the dust is found
not only in Job 10:9; 34: 15, but also, ofcourse, in the story of creation
(Gen 2:7; 3: 19). And indeed in the hymns we find the human being
expressly described as the one who "returns to the [or his] dust" (::ltV
1'tlj)~) (lQHaXVIII,4, 12 [Suk. X,4, 12]; XX,26, 31 [Suk. XII,26, 31]).
The hymns take this aspect ofhumanity's frail existence as "dust" and
connect it with other expressions to describe the low state ofhumanity.
In close connection with descriptions of humans as "clay," as "dust,"
and as "worms" are further descriptions of humans as "kneaded with
water" (C'lOil ~::l)o) (lQHaV,21 [Suk. XIII,15]; IX,21 [Suk. 1,21]; XI,24

62 Another importantversefrom Scripturethat expressesa similaridea is Ps 143:2:
"Do not enter into judgment (o~lZ)o:J) withyour servant, for no one living is righteous
before you ("n ~:> T)5:l~ P'~" N~ ":»." This verse has influenced 1QH8 XV,28 [Suk.
VII,28] and XVII,14-15 [Suk. IX,14--15].
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[Suk. 111,24]; XX,25 [Suk. XII,25]),"spat saliva" or a "mixture" [of
clay] (p'i~~O)63 (IQS XI,21; IQHaXX,32 [Suk. XII,32]), a "foundation
ofshame" (m,,tm "0) (lQHaIX,22 [Suk. 1,22]), a "source ofimpurity"
(rrun i'pO) (I QHaIX,22 [Suk. 1,22]; XX,25 [Suk. XII,25]), an "oven of
iniquity" Clmm i'~) (I QHa IX,22 [Suk. 1,22]), a "building of sin" (mJo
nsenn) (1QH8 IX,22 [Suk. 1,22]), a "spirit of error" (ilJ)1Mil M1i) (1QHa

IX,22 [Suk. 1,22]) or a "depraved spirit" (muJ rm) (1QHa V,21 [Suk.
XIII, IS]; IX,22 [Suk. 1,22]), "vile shame" (p?P rm») (1QHa V,21 [Suk.
XIII, 15]; XX,25 [Suk. XII,25]), and a "lodging ofdarkness" (1tz"n -me)
(lQHa XX,25-26 [Suk. XII,25-26]).

The term "kneaded with water" may also come from reflection on
the creation story, although the term is not biblical, so that we cannot
know that with certainty.64 Lichtenberger suggests that both rmsn "0

and rrun i'PO are taken from the language of sexual impurity to
describe the extreme impurity ofhumans.65 It is possible, however, that
there is a different derivation for each. The term miUil "0 is probably
a secondary formulation based on the phrase l?P miU "'0 ("his [the
human's] foundation is vile shame") in IQHa V,21 [Suk. XIII, 15], so
that l?P n'iU is the primary formulation (cf. XX,25 [Suk. XII,25]). In
Job 10: IS Job speaks ofhimselfas "filled with shame" Cl"P UJiD). The
substantive miU is often used in the OT in the sense of "nakedness."
The adjective C'iU ("naked"), which begins with the same two
consonants as miu, is used in the creation story (Gen 2:25), and it is
also used by Job (1:21) to speak of his humble origin and his future,
humble death. Therefore it may be that l?P miU also comes from
reflection on created human nature and refers to nothing more than the
human's low state.

As for il')i't i'pO, given the fact that the Qumran community believed
that purity was possible only within the yahad (lQS 111,3-9), it seems
more likely that the description ofthe human as a "source of impurity"
is an assessment of the state of the human being apart from God's
justification than that it is connected in some way with sexual impurity.
It is also possible that there is a reminiscence of the Enoch tradition,
according to which the fall of the angels has infected all of the world

63 On the meaning of this word see Lichtenberger, Menschenbild, 82-83 n. 33.
64 Ibid., 83-84.
65 Ibid., 84-85.
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and all of humanity with impurity (1 En. 15:8-16:3; Jub 7:20-33;
11:4). That the Enoch tradition and its view ofthe effect of evil spirits
influenced Qumran thought and especially its anthropology, even if its
anthropological dualism can be largely explained without it, is clear
from texts such as 4Q444 1 i 8 and 4Q511 48-49+51,2-3, which speak
ofthe "spirits of bastards." The latter term alludes to the illicit unions
between angels and women in the Enochic myth ofthe origins of sin."
The spirits are impure and the source of impurity (cf. 4Q444 1 i 8); by
contrast, God is a "source of purity" (,m~i1 "p[o; 4Q511 52-59,2).67
The Enoch tradition may also account for the terms "spirit oferror" and
"depraved spirit," since error is traced back to the influence ofthe evil
demons (cf. Jub. 10:1). The descriptions "oven of iniquity" and
"building of sin," like "source of impurity," can be understood as
descriptions of the human person outside ofGod's justification in the
yahad. The description "lodging of darkness" can be connected with
the anthropology ofthe community, according to which all people have
a share in darkness (1QS 111,17-26), though some more than others (cf.
4Q 186).68 Here the share in "darkness" is emphasized to highlight the
fallen nature of humans. All of the terms discussed above have the
same function: to express the frailty, impurity, and sinfulness of
humanity apart from God's justification and the utter inability of
humans to stand or to be righteous before God in and of themselves.
The nucleus of the concatenation of terms lies in the wisdom and
creation traditions' view(s) of humans as "clay" and "dust." To that
initial insight have accumulated other expressions for the lowliness of
humanity.

We may now return to our discussion ofthe wisdom tradition. It is
no wonder that when faced with two apparently contradictory views in
the wisdom tradition-that humans can be righteous before God, and
that they cannot be righteous before God-Qumran interpreters of
Scripture sought a harmonization. The result is that in their understand
ing of things, unrighteousness and righteousness are two possibilities

66 Cf. DJD 29.377.
67 Ifthere is a reminiscence of the Enoch tradition here, it would speak against the

claim of Lichtenberger, Menschenbild, 89-90, that the sinfulness of humanity is
explained only by the creatureliness of humanity.

68 Contra Lichtenberger, ibid., 89, who denies any connection with Qumran dualism
and finds the source in Job 10:21.
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for human existence. It does not lie in a human's own power, however,
to make himself righteous; it can only come as a gift from God. In and
of himself the human is not and cannot be righteous, but God in his
mercy enables the human to be righteous. Thus we read: "Only by your
goodness is a man righteous" (tO~N P'~~ 1~'~~ pi)" (l QHa V,22-23
[Suk. XIII,16-17]). A further conclusion that can be drawn from this
view ofhuman nature is that, ifhumans can be made righteous only as
a gift from God, then righteousness belongs to God (alone). That idea
is found in several places (lQH3 IV,20 [Suk. XVII,20]; VIII,18 [Suk.
XVI,9]; IX,26 [Suk. 1,26]; XII,31 [Suk. IV,31]; XIX,18 [Suk. XI,18];
cf. also XIX,7 [Suk. XI,7]). Finally, the view of human nature drawn
from the wisdom tradition was easily combined with the understanding
of God's righteousness in the psalms with the result that God's
sovereign, saving righteousness is understood to manifest itself in
God's perfecting of the path of his chosen ones.

H.-W. Kuhn has classified these passages that speak ofthe lowliness
and sinfulness of humanity and that praise God for his righteousness
under the genre of the Niedrigkeitsdoxologie'" Following Becker, he
connects the Niedrigkeitsdoxologie in the hymns tradition-historically
to the Gerichtsdoxologie in the OT, which sets a confession of sin on
the part of humans over against God's righteousness (e.g., Exod
9:27-28; Lam 1:18-22; Job 4-5; Ezra 9; Neh 9; Dan 3:31-4:34; 9).70
He argues that the difference between the OT Gerichtsdoxologie and
the Niedrigkeitsdoxologie of the hodayot is that whereas the OT form
focuses on confession ofguilt, the form in the hiJdayot includes along
with a confession ofsin reflection on the creaturely frailty ofthe human
("die kreaturliche Nichtigkeit des Menschen").71 While this classifica
tion is generally sound, it is important to note that the
Niedrigkeitsdoxologien in the hodayot are influenced by more than one

69 Kuhn, Enderwartung, 21-29. He distinguishes from the Niedrigkeitsdoxologie
another form that he calls the Elendsbetrachtung. The latter does not include a
doxology; it has only a reflection on the fallenness and nothingness of humanity. The
usefulness of the distinction is diminished by the observation that the doxological
element and the element ofreflection on human frailty are conceptually distinct, and by
the fact that Kuhn includes only two passages under the Elendsbetrachtung: 1QHa

XI,23-25 [Suk. 11I,23-25] and XIX, 19-22 [Suk. XI, 19-22]. Of these, the latter does
have a doxology preceding it in XIX, 17-18 [Suk. XI, 17-18].

70 Ibid. The reference is to Becker, Heil, 135.
71 Kuhn, Enderwartung, 27.
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tradition." They are influenced not only by the O'TGerichtsdoxologie,
but also by the wisdom tradition-which should be distinguished from
the Gerichtsdoxologie, even if the latter may be found occasionally in
the wisdom tradition-and perhaps even by the Enoch tradition. While
it may be true that in the O'I' the genre of the Gerichtsdoxologie could
be combined with sapiential reflection on the weakness and sinfulness
of humanity (e.g., Job 4-5), it is equally clear from the O'T that
reflection on the weakness of humanity as creatures of God and
confessions ofhuman sinfulness existed separately from each other and
that the one did not necessarily imply the other. If the Niedrigkeits
doxologien are based on more than one tradition, that would explain
why they are found in varying levels of expansiveness in the hodiiyot
(for example, the doxology in IQfl" XII,29-33 [Suk. IV,29-33] is less
expansive than the others)."

In any case, reflection on the frailty of humanity, along with
reflection on the problem of sin from other traditions (e.g., the Deu
teronomistic tradition; the yahad as a refuge from impurity, etc.), led
to the profound sense of human sinfulness that we find in the
Niedrigkeitsdoxologien. The result is that existence in the flesh (1lD:l)
comes to be closely connected with sin (1QS XI,9, 12). Indeed, "flesh"
comes to be understood as a form of existence from which the self
cannot be separated and that compels towards sin, for the flesh as flesh
becomes the house of sin (e.g., lQl-l" IV,25 [Suk. XVII,25]; V, 19-22
[Suk. XIII,13-16]; XII,29 [Suk. IV,29]).74

As noted in the previous section, the idea that righteousness belongs
to God (alone) is found in the OT Gerichtsdoxologie, and that form is
the third major strand of biblical tradition that contributed to the
concept of the righteousness of God in the hodiiyot. Although the
significance of this OT form for the hymns has been noted before, it
requires more thorough investigation, since it is prominent in the Deu
teronomistic tradition, which in tum was significant in the origins of
the theology of the Damascus covenant. The idea that "righteousness
belongs to God," expressed in the exclamation, "to you [God] belongs
righteousness" (p'~iT jj~~ and the like) is frequent in the hodiiyot.
Exclamations about the righteousness of God appear as standard

72 Cf. Becker,Heil, 136.
73 See further pp. 415-16 above.
74 See Becker,Heil, 109-14.
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elements of confessions of sins in the biblical tradition. The closest
parallels to the hodiiyot are Dan 9:7, which says, "righteousness is
yours, 0 Lord" (npi~n '1~iN 1"), and Bar 1:15 (cf. also 2:6), where the
confession ofsins begins, "to the Lord our God belongs righteousness"
('tq> Kupiq> geq> itJlIDV it <>lKOtOauvll). In the confession of sins in Neh
9:33 the people say, "you have been righteous (p'li~) in everything that
has come upon us." Similarly in his confession ofsins in Tob 3:2 Tobit
says: "You are righteous (BtKOtO<;), 0 Lord, and all your deeds are
just." Also in Pr Azar 4 (LXX Dan 3:27) the confession of sins begins
with the words, "You are righteous (BtKOtO<;) in all that you have
done."

The common context for all ofthese exclamations is a confession of
sins in which the sinfulness of the people of Israel is set in sharp
contrast to the righteousness of God. Many if not all of these texts of
confession have their background in Deuteronomistic tradition. In Deut
30:1-5-a text that I have shown to have been very important to the
Damascus covenant'<s-God promises the people of Israel that, even
though they should be taken into exile because of their sins, yet if (or
rather when)" they come to their senses (1:::l:1' 'N rcern) among the
nations where God has driven them (In'lin ,tvN 0""" "~:1) and return to
God with all their heart and with all their soul (ltvEl~ "~:::l' 1:::l:l'? "~:::l),

God would restore their fortunes and bring them back to their land.
This part ofDeuteronomy gave structure to the Deuteronomistic prayer
of Solomon in 1 Kings 8. There Solomon prays (8:46-53):

Ifthey sin against you-for there is no one who does not sin-and you
are angry with them and give them to an enemy, so that their captors
take them captive to the land of the enemy, far (iipmi) or near (il:::l'ip);
and ifthey cometo their senses (c~~ ~N ':::l"wm) in the land to which they
have been taken captive, and repent, and plead with you in the land of
their captors, saying"we have sinned (u~~n), and we have done wrong
('J'Ium,), we have actedwickedly('JJJWi)"; and if they return to you with
all their heart and with all their soul (CW~J ~~:::l' C:::l:::l~ ~~:::l) in the land of
their enemy,who took them captive,and they pray to you toward their
land,whichyou gaveto their fathers,the city thatyou have chosen,and
the house that you built for your name-then hear (nJJow,) in heaven

75 See Chapters 3 and 4, pp. 81-83, 93-95, 109-12, 153-54.
76 As I show in Chapter 3, this text could be and was read as a promise rather than

a condition: when Israel went in exile they would tum to God. See pp. I] 0-11.
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your dwelling place their prayer and their supplication, and maintain
their cause, and forgive (nn'?o,) your people who have sinned against
you and all their transgressions that they have committed against you,
and grant them compassion in the sight of their captors, so that they
might have compassion on them; for they are your people and your
heritage, whom you brought out of Egypt, from the midst of the iron
smelter. Let your eyes be open (mnn:) TJ~l' nWl~) to the supplication of
your servant (1'::Il' ronn ~N) and to the supplication of your people
Israel, listening to them whenever they cry to you; for you have
separated them from all the peoples of the earth to be your heritage, as
you promised through Moses your servant when you brought our
ancestors out of Egypt, 0 Lord GOD.

That the prayer in Dan 9:4b-19 is rooted in the Deuteronomistic
tradition is clear from the formal and linguistic parallels between that
prayer and Solomon's prayer. In 9:4b Daniel calls upon the God who
"keeps covenant and steadfast love with those who love him and who
keep his commandments," which is a Deuteronomic and Deu
teronomistic formula (cf. Deut 7:9; 1Kings 8:23; Neh 1:5; 9:32). In the
next verse he confesses that "we have sinned ('JNt!ln), and we have done
wrong (,rlIn), and we have acted wickedly (mJiDim)." Then he says:

Righteousness belongs to you, 0 Lord (ilp'~il ~J'N 1~), but to us belongs
open shame, as on this day (mil C,',; cf. Deut 29:27), to the people of
Judah and to the inhabitants of Jerusalem, and to all Israel, those who
are near (C'::I"pil) and those who are far (c'pm'in) in all the lands to
which you have driven them (c~ cnn1n '~N m~'Nil '?,::I), because of
their treachery that they have committed against you" (cf. Lev 26:40).

Daniel goes on to confess that "all Israel has transgressed" God's law,
with the result that God has poured out upon Israel "the curse and the
oath that is written in the law of Moses." That curse is, of course, the
devastation of the land and the exile (Deut 30: 1; cf. Deut 28: 15-68;
29:9-28; Lev 26: 14-45). God is therefore righteous (p"~) in all that he
has done (Dan 9:14) because he has upheld the words of the law of
Moses by bring destruction upon Israel for its sins (9:12). After this
confession of sins Daniel asks God to have mercy "according to all
your righteous acts" (lmp'~ ~~:», and to "listen (UOiD) to the prayer of
your servant (l'~u n'EJn ~N)," to "open your eyes" (TJ~.I) i1npEJ), and to
forgive (iin~o) the people. Daniel says that "we do not present our
supplications before you on the grounds of our own acts of righteous
ness ('J'n,p'~ ~u), but on the ground of your great mercies."
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This prayer of Daniel is a prayer in the great Deuteronomistic
tradition. The Deuteronomistic background ofhis prayer could hardly
be more evident. Linguistic and stylistie differences indicate that it was
not composed by the author of Daniel.77 The use of Deuteronomistic
tradition and the great interest in the promise ofthe restoration ofIsrael
suggest that the prayer originated in post-exilic circles that were
interested in the restoration of Israel. Thus it stands close to the
theology of the post-exilic Deuteronomists, of Nehemiah, and of the
Damascus covenant. 78 In this context, God's righteousness lies in his
faithfulness in keeping his word (Dan 9:12, 14; Neh 9:33; Ezra 9: 15).
God is justified in having rendered judgment on sinful Israel by
bringing punishment on the nation. But because God also promised
Israel that, when they should repent oftheir sins, God would restore the
nation, Israel is able to appeal to God's righteousness in asking that
God also uphold that promise (cf. Bar 2:27-35). The Deuteronomistic
tradition holds that God is righteous (cf. Neh 9:8: p"'~) in having once
fulfilled his promise to give Israel the land, which was one of God's
"righteous acts" (n,p,~) (1 Sam 12:7), and so Israel can appeal to God
to act once again according to his n,p'~ to restore Israel to the land
(Dan 9:16). The same pattern of Deuteronomistic thought is found in
Neh 1:5-11 and Bar 1:15-3:8 (cf. also Neh 9:32-37; Tob 3:2-6; Pr
Azar 3-22 [=LXX Dan 3:26-45]).

The influence ofthis tradition on the understanding ofthe righteous
ness of God in the hodiiyot is not as obvious as that of the other two
traditions that we have studied, but it does appear in a few places. The
exclamation, "righteousness belongs to you [God]" appears in three
places: lQHaIV,20 [Suk. XVII,20]; VIII,18 [Suk. XVI,9]; and XIX,18
[Suk. XI,18].79 The phrase appears in IV,20 [Suk. XVII,20] in the
context ofthe confession ofsins. Two lines later the hymnist speaks of
God's restoring his humility through punishments, which might reflect
the Deuteronomistic idea that in his righteousness God first punishes
sins and then brings restoration. In VIII,18 [Suk. XVI,9] the hymnist
praises God for his steadfast love and his favor, and once again the

77 John 1. Collins, Daniel (Hermeneia; Minneapolis: Fortress Press, 1993) 347.
78 cr. Collins, ibid., 359: "The prayer in Daniel 9 is a traditional piece that could

have been composed at any time after the Exile." On restoration movements in the post
exilic period, and how the Damascus covenant fits into them, see my Chapter 4.

79 Similar phrases appear in 1QHB IX,26 [Suk. 1,26] and XII,31 [Suk. IV,31].
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context is probably the forgiveness ofsins.80 While the influence ofthis
particular biblical tradition on the hymns appears to be relatively
modest (in merely verbal terms), in combination with the other biblical
traditions on the righteousness of God it makes a very important
contribution.V Its contribution is to affirm that despite human unfaith
fulness, God, who alone is righteous, is faithful in freeing members of
the community from sin (e.g. IV,20-24 [Suk. XVII,20-24]). It also
links the concept of the righteousness of God to the Deuteronomistic
theme ofthe restoration ofthe people ofGod, which, as we have seen,
was very important in the theology of the Damascus covenant and its
offshoot the yahad.

We may now summarize the results of this excursus on the concept
ofthe righteousness ofGod in the hodiiyot as seen from the perspective
of biblical tradition. The three major biblical traditions that we have
studied have been combined in a remarkable way, such that God's
"righteousness" connotes his exclusive, all-encompassing sovereignty
in creation, judgment, and salvation. It also connotes his power in
acting to forgive sins and to make righteous. The wisdom tradition and
the tradition of the Gerichtsdoxologie are used together to emphasize
the contrast between the righteous God and unrighteous humanity (and
Israel) and the vast distance that separates them. The tradition of the
Gerichtsdoxologie provided language to express a profound sense of
the sinfulness ofthe people, while the wisdom tradition (along with the
creation tradition) provided an anthropological basis (human frailty) for
understanding that sinfulness. Equally important, however, is the
insight that the Deuteronomistic (covenantal) tradition placed absolute
confidence in God's righteousness in upholding his promise to restore
repentant Israel. Therefore the covenant becomes the means through
which God's righteousness is to be confirmed. In that respect our
analysis of the biblical roots of the concept of God's righteousness in
the hodiiyot supports our findings with regard to the relationship
between covenant and the righteousness of God from our analysis of
the hymns in the first part of this chapter.

80 Carmignac, "Les hymnes," 165, finds an allusion to Jer 14:22 here, and that is
probably correct. The context in Jeremiah, as in Dan 9, is communal confession ofsins
and the appeal for mercy.

81 Holm-Nielsen, Hodayot, 86, suggests a possible allusion to Dan 9:24 in 1QHB
XII,37 [Suk. IV,37].
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7.6 The yahad and the Revelation ofHuman Sinfulness

The result ofthis confluence ofthe community's various traditions was
a deepened awareness of the problem of sin. We saw above that the
wisdom tradition held two seemingly opposite views: on the one hand,
it is possible for a person to walk in perfection; on the other hand, no
one can be righteous before God. The Qumran community resolved this
(only apparent) contradiction by affirming that perfection of path is a
possibility for humans; it is possible, however, not by a person's own
capacity, but only as an act of God's righteousness. In the earliest
traditions in the Damascus covenant there is confidence in the ability
of persons to walk in perfection as a matter of free choice." So, for
example, in the second discourse in the Damascus Document the maskil
calls upon his audience to "choose what [God] desires and to reject
what he hates, so that you can walk perfectly in all his paths" (CD
11,15-16; cf. also 4Q266 2 i 4). In lQS VIII,1, 10, one of the commu
nity foundation documents." one of the stipulations for the establish
ment ofthe community is that its founding members have two years of
"perfection of path," upon which they will become the foundation of
"holiness" in the community. They are the ones who will atone for sin
(VIII,3, 10). Thus whereas in later material it is God's atonement that
allows for perfection of path and the steadying of one's steps (lQS
XI,2-3, 10-11, 13-15),84 here it is perfection of path that is atoning.
Perfection ofpath is assumed to be possible without the need for a prior
act ofatonement by God. In lQS III,9b--l0 the member ofthe commu
nity is admonished to "steady his steps so as to walk in perfection in all

82 See also Becker, Heil, 66-67, who points out that in the early (Teacher) hymns
there is not yet a sense of man as a sinner who can do no other than sin, as in the later
hymns.

83 On the relationship between this community foundation document and the others
in IQS V and VI, see Chapter S, pp. 311-15.

84 In XI, 10 there is influence from Jer 10:23. This verse is a source ofinspiration for
the common exclamation in the hymns, "I know" ("nlJ'"), in regard to human sinfulness
and weakness (cr. IQHB VII, 12-13 [Suk. XV,12-13]). There may also be influence
from Ps 37:23-24, which states that a man's steps are secured by God. In 4QpPSB

(4QI71) 1+3-4 iii 14-17 these verses from Ps 37 are interpreted of the Teacher of
Righteousness. The ability to walk in God's path comes as a gift from God.
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the paths of God."85 Already here, however, it is clear that it is only
within the community and through the atonement offered there by God
that such perfection is possible (cf. 1I,25-1I1,9a). Thus we have a
transition from the idea that a person can steady his steps and so atone
for sins, as in 1QS VIII, 10 (cf. 111,11),86 to the idea that God's atone
ment, offered to those who belong to the community, is necessary for
perfection of path. The way was thus opened for the view that
belonging to the yahad was the exclusively sufficient means for
perfection of path and justification. Accordingly 1QS III,3 states that
no one will be justified (p'~'l ~,?) who has not entered the community
of the covenant.

There had always been a recognition that members of the commu
nity could sin (cf 1QS VIII,I6b-I9; VIII,20-26; cf. also CD
XX, 1b-8a). The community's understanding ofthe problem ofsin was
radicalized, however, by three factors." First, it was radicalized by the
belief that the community was the exclusively sufficient means for
perfection of path, as discussed above. Justification is possible only
within the yahad (1QS 111,3). This beliefwas probably connected with
the community's understanding of itself as a refuge from impurity and
deceit, as discussed in Chapter 5. Second, it was radicalized under the
influence of dualistic theology, according to which sin is inevitable,
even for the elect (IQS 111,21-25; IV,23-26). As we saw in Chapter 6,
this dualistic theology had a long and multi-faceted pre-history. It was
put into the service ofemphasizing the gulf that separated the commu
nity as a refuge from sin from the rest ofJudaism; however, because of
the anthropological dualism already inherent in the wisdom tradition,

8S These lines are usually translated in the sense that the member is exhorted to
steady his own path. The probable allusion to Ps 119:133 in this line, however, suggests
that God could be the subject of r::lil" (cf. also 1QS XI,13). In either case it is clear that
it is only within the community of God that steadiness of path is possible.

86 The allusion to Ezek 20:41 in 1QS 111,11 means that the line should be translated:
"Then he will be accepted as a pleasing atonement before God, and it will be for him
a covenant of an everlasting community," rather than, "he will be accepted by means
of a pleasing atonement," or the like. That is, the a is a :J of identity rather than a a of
instrumentality (cf. Wernberg-Meller, The Manual ofDiscipline, 65). The thought thus
parallels lQS VIII,9-10 closely.

87 There is no need to postulate foreign influence as a cause of the deepened
awareness of sin at Qumran, as does Herbert Braun, "Romer 7,7-25 und das
Selbstverstandnis des Qumran-Frommen," ZTK 56 (1959) 17 ("unter gnostischem
EinfluB").
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which was a part of the inheritance of the Qumran community, it was
impossible to dispense with belief in the inherent sinfulness of all
people, including community members. Finally, the community's
understanding ofsin was radicalized by reflection on the righteousness
of God and on the unrighteousness of humans. As we saw above, the
awareness ofthe gulf separating God and humans was due especially
to the wisdom tradition and the tradition ofthe confession ofsins, both
of which emphasized the unrighteousness of humans before God.

One can say, then, that belief in the sole sufficiency ofthe yahad as
a means to justification before God coincided with or (it may be more
accurate to say) led to a deepened awareness of the problem of sin. In
other words, the discovery ofGod's saving righteousness in the yahad
was simultaneously the revelation of the depth of human sinfulness.f
The possibility of sinning was no longer understood simply as failure
to choose perfection of path (cf. CD 11,15-16); rather it was now
understood as the unavoidable state of human existence outside ofthe
yahad. That is the view that dominates many ofthe later hodayot, Some
of the early hymns, especially those written by the Teacher himself,
followed the earlier view that perfection ofpath was possible for those
who turned from sin (e.g., IQHa XIV,6-7, 20 [Suk. VI,6-7, 20]89).90 In
the later hymns, however, perfection of path is possible only by the
mercy ofGod within theya/:zad (lQS XI,2-3, 13, 17; IQHa VII,12-13

88 Cf. Becker, Heil, 137,00 the Niedrigkeitsdoxologien in the community hymns:
"Daraus ergibt sich zwangslaufig, daB diese Bekenntnisse tiber die Unheilssituation
nicht eine dem Heil vorgegebene Erkenntnis, sondem erst die Foige der Heils
zuwendung sind. Ohne Heilsmitteilung weiB der Mensch auch nichts tiber seine
Verlorenheit. Ebenso gilt: Erst angesichts der Grofse Gottes, die dem Menschen
offenbart wurde, erkennt er sich selbst als der Nichtige und Ohnmachtige."

89 But even in the Teacher hymns the mention ofBelial as the counselor ofsinners'
hearts (e.g., IQHB XII, 12-14 [Suk. IV,12-14]; XIV,21-22 [Suk. VI,21-22]; and XV,3
[Suk. VII,3]) points to a developing dualistic understanding according to which sinners
are compelled in their sinning.

90 The earlier view that humans are capable of perfection of path is also implicit in
IQHB IX,36 [Suk. 1,36]. Form-critical considerations indicate that IX,34b-38 [Suk.
1,34b-38] must be considered an independent unit. Its call to "listen" marks it as a
speech of the maskil, rooted in the wisdom tradition (cf. CD 1,1; 11,2, 14; 4Q298 1-2
i 1,2; 3-4 ii 4; on this form of speech, see Chapter 6, pp. 379-82). The formal elements
are exactly the same as in 4Q298: call to listen; participial phrases describing the
hearers in terms of wisdom; admonitions in the imperative. Thus the unit does not
necessarily stand in any direct connection with the confession of human sinfulness that
precedes it in 1QHB IX,27 [Suk. 1,27].
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[Suk. XV,12-13]; XII,30-32 [Suk. IV,30-32];91 XX,34-35 [Suk.
XII,34-35]; cf. also IV,21 [Suk. XVII,21]). Thus the revelation of
God's righteousness in establishing e yahad ui which (alone)justifica
tion, purification, and atonement were possible coincided with (or led
to) a deeper awareness of the profound sinfulness of'humanity."

In conclusion, then, one can say that the rise of the covenant
community is not only the (proleptic) manifestation and confirmation
ofthe righteousness ofGod, but it is also the revelation ofthe depth of
human sinfulness. The earliest community foundation documents (see
IQS V, 1-2; VIII,13) testify that from the very beginning of its
existence the community that eventually became Qumran was aware of
the threat of sin and impurity that participation in Judaism outside of
the community presented. It was, however, the existence of the fully
established yahad and its self-understanding as the exclusive means to
righteousness before God that led to the profound sense of the
sinfulness ofhumanity that we find in the hodiiyot, and to the concomi
tant belief in the utter impossibility ofhuman righteousness apart from
justification by the mercy of God. At the same time, the existence of
the yahad and its anthropology led to the realization of the enduring
problem of sin even within the yahad, a problem that could be solved
only by an eschatological act of purification and justification by God.

7.7 The yahad as Locus ofJustification

Ifthe establishment ofthe yahadis both the revelation ofthe righteous
ness of God and the revelation of the depth of human sinfulness, it is
at the same time also the means by which God enables people to
become righteous. As we have seen, the complete purification of the
righteous will not happen until the eschaton (lQS IV,20-22). Already
in the present, however, life within the community makes possible a
proleptic purification, in that sins are forgiven within the community,
and there perfection of path is made possible (111,6-12). Such perfec-

91 This part ofthe hymn may come from the Teacher but at a later time in his career.
On the question whether this part belongs to a hymn of the Teacher or not, see n. 8.

92 In Chapter 9 we shall see that this idea-the establishment of the yahad
coinciding with the revelation of the sinfulness of humanity-is also present in CD
III,17b-19 and explains the rough transition from III,17a to III,17b
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tion takes the form of the correct observance of the whole of the law,
both the hidden law and the revealed law. Thus one can say: God's
righteousness lies in his setting the member ofthe community free from
sin and in making it possible for him to observe the law perfectly, so
that he might stand righteous before God in the final judgment on the
basis of his works in the law.

In order to substantiate the last sentence, it will be necessary to
study the relationship between covenant, law, and the righteousness of
God in the hodiiyot. We shall do that in three steps. First we shall study
the framework for the relationship between covenant, law, and the
righteousness of God that was already established in the pre-Qumran
period. Specifically we can see the framework established in MMT. In
a second step we shall study one of the hymns of the Teacher to see
how the relationship is formulated there. Finally we shall move to
hymns composed by others than the Teacher to see how the framework
continues to function there.

We shall begin with MMT. After setting out a series of halakic
disagreements between the author(s) and the recipients ofthe letter, the
author(s) of MMT say(s) that "we have separated ourselves from the
multitude of the people ...and from participating in these things [false
practices in the law]" (C 7-8).93 The author(s) then say(s) that the
addressee (now singular)" should study Scripture, and quote(s) from
the end ofthe book of Deuteronomy, which predicts that in later days
(or at the end of days: C~O"jj n",nN:l) the people of Israel would tum
aside from the law (Deut 31:29) but also that, when the blessings and
curses ofthe law have come upon the people, they will take it to heart
and return to God with all their heart and with all their soul" (30: 1-3)
(C 10-16). We saw in Chapters 3 and 4 that Deut 30:1-5 was abso
lutely central to the self-understanding ofthe Damascus covenant. That
passage is the Deuteronomists' summary of the preaching of the
prophets to the exiles in the land of their exile, and more specifically,
ofthe "new covenant" theology ofthe exilic prophets. The message of
those prophets and of the Deuteronomists who were their heirs was
that, if (or rather when) the exiles should return to the LORD with all
their heart and with all their soul in the land of their exile, God would

93 Line numbers follow the edition in DJD 10.
94 The singular addressee of section C is generally thought to be a national leader

ofthe people ofIsrael (see DJD 10.111,117-21; and Chapter 5, pp. 257--64).
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restore them to the land of Israel from their exile. This idea was
foundational for the rise ofthe covenantal theology ofthe various post
exilic covenants that appear in Nehemiah, the work of the Chronicler,
and the Damascus covenant itself." Thus when the author(s) of MMT
cite(s) this passage of Deuteronomy, he is (they are) drawing on a
central part of the Damascus covenant's traditional covenantal
theology.

It must be noted that in the citations ofDeut 30 and 31 the words "in
later days (or at the end ofdays: O~O~iT n~imt:l)" have been moved from
their biblical context in Deut 31:29 (cited in C 12), which has to do
with the people's turning away from the law, and inserted in the
citation of Deut 30:1-3 in C 14 (which has to do with the coming of
blessings and curses and with Israel's return to God), even though the
words do not appear in Deut 30: 1-3 itself." In C 21, after having stated
in C 18-20 that the blessings and the curses foretold by Moses have
already been realized, the author(s) write(s): "This is the end of days
[o~O~iT n~,nN],97 when they will return (,:m,rw) within" Israel."?" In this
way the author(s) shift(s) the "eschatological" or future!" focus away

95 See Chapters 3 and 4.
96 The word(s) "at the end" ([n]"nic:J)may also appear in C 16, but the fragmentary

state of the text prohibits certainty in the reading and context.
97 Not "at the end of days" as Qimron has it in DID 10.21. Cf. Florentino Garcia

Martinez, "4QMMT in a Qumran Context," Reading 4QMMT: New Perspectives on
Qumran Law and History (Atlanta: Scholars Press, 1996) 18.

98 The Hebrew reads [~N].,rZr::l ,:nurw. Qimron's translation "when they will return
to Isra[el)" is wrong. Cf. Garcia Martinez, ibid., 18-19.

99 Garcfa Martinez, ibid., 21-22, suggests that the phrase, "and this is the end of
days," in C 21 could go with the preceding sentence, "we know that some of the
blessings and the curses as written in the book ofMoses have come, and this is the end
of days." From a grammatical point of view, the prefixed particle rD in the following
word almost certainly requires that the phrase, "and this is the end of days," be taken
with what follows: "And this is the end of days, when they return in Israel...."
Otherwise it would be difficult to make sense of the particle. On the basis of C 14,
however, one can argue that the blessings and the curses also belong to the "end of
days."

100 I use the word "eschatological" in a qualified sense here. As Garcia Martinez,
ibid., 20-23, points out, the use of C'Q'j1 n',nN here does not carry quite the same
eschatological weight as it does in later writings from Qumran. I use "eschatological"
in the sense that the author(s) ofthe document do(es) seem to have understood himself
(themselves) as living in a time of restoration, predicted for the future from the
perspective ofMoses (see below), even if it is not the time ofeschatological judgment.
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from the time ofapostasy (Deut 31:29) to the time ofthe blessings and
the curses and, most especially, to the time of repentance, when Israel
would according to Deut 30:1-3 "return to the LORD ...with all [their]
heart and with all [their] soul." In other words, on the basis of the
eschatological interpretation of Deut 30:1-3, the fact that some of the
blessings and curses foretold in the law of Moses have already come
upon Israel (C 18-21) is taken to mean that "it is the end ofdays, when
they will return in Israel.;" (C 21; cf. C 14). Hence the author(s)
understand(s) himself (themselves) to be living in the time of restora
tion.

As we saw in our study of the origins of the Damascus covenant in
Chapter 4, the covenant understood itself to be the means by which
Israel would return to God and to the law of Moses with all its heart
and with all its soul, and believed that thereby God would restore
Israel. As we saw in Chapter 5, MMT comes from the transitional
period when a segment of the Damascus covenant was starting to
isolate itself from the rest ofJudaism as a way ofprotecting itself from
a proto-Pharisaic halakah, adherents of which had infiltrated the
Damascus covenant. It is clear from lines C 12-16, however, that the
author(s) considered himself (themselves) to be in continuity with the
theology ofthe Damascus covenant. Accordingly he (they) understood
the present to be a time to return to God, and more specifically, to
return to the law ofMoses (correctly interpreted). The beginning ofline
C 22, which comes after the words, ''this is the end of days, when they
will return within Israel," in C 21, is damaged, but it is possible that it
read "to the law" (i1"n?), so that we would have: "This is the end of
days, when they will return within Israel to the law [of Moses] ...."101

That would agree well with the present interpretation.
If we read MMI' as standing in continuity with the theology of the

Damascus covenant, we have the following situation: The author(s)
call(s) on the recipient (singular in C 10-32) to tum back to the correct
interpretation ofthe law, that is, to the traditional interpretation of the
law in the Damascus covenant itself(C 26-28). He (they) appeal(s) to
the recipient to ask God to protect him from the power of Belial, who
threatens to mislead him. If he does the works of the Torah correctly,

101 Cf. Garcia Martinez, ibid., 18-19.
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it will be accounted to him as righteousness, and it will be for his own
good and for the good of Israel (C 28-32):02

Although this text comes from the pre-Qumran period, the basic
framework of thought that we find in the later hodilyot is already
present. God established the Damascus covenant as a means by which
Israel could return to the law of Moses, perform it correctly, and so be
restored by God. The demonic power of Belial threatens to mislead
Israel into the improper observance ofthe law, but by the help of God
one can be delivered from his power and so observe the law correctly.
Correct observance ofthe law will be reckoned to one as righteousness,
and that is what will preserve one in the final judgment "at the end of
time (nl'i1 n",n~::l)" (C 30).

This framework ofthought came later to underlie the theology ofthe
yahad. God established the community ofthe covenant in order that its
members might observe the law correctly (1QS V, 1-2). Although the
Angel ofDarkness causes even the sons oflight to stumble, God assists
them in their struggle against sin (111,20-25). Even though the full and
permanent purification of the members of the community has to await
the eschaton (IV,20-22), already in the present the yahad makes
possible a proleptic purification and justification (111,6-9). Those who
live within the yahad are given the possibility of perfection of path
(111,9-10), and it is those who persevere in perfection ofpath who will
receive eschatological salvation (IV,22-23). Thus one can say that it is
God's prevenient grace, in establishing the covenant, that first allows
for righteousness in the law; in the end, however, it is perfect fulfill
ment of the works of the law that establishes one as righteous before
God in the final judgment.

This framework of thought is what determines the relationship
between covenant, law, and the righteousness of God in the hodayot.
We may now tum, then, to our analysis of the relationship between
covenant, law, and the righteousness of God in the hymns. We shall
begin with the reflection of the Teacher. As an example we may take
l Ql-l" XII,5-XIII,4 [Suk. IV,5-V,4], where the relationship comes to
clearest expression. It was noted above that in the hymns ofthe Teacher
the dualism and predestination that are so prominent in the other hymns

102 I accept the order of fragments 11-13 and 14-17 aspresented in DlD 10.58--63.
An alternative order would not affect my argument. For a brief discussion of the
problem, see pp. 205-06 in that volume.
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and in other writings from Qumran are not yet evident. Rather, we find
in them a strong focus on covenant and law. That focus demonstrates
the continuity in thought between the pre-Qumran period (MMT),
where, as we have seen, those themes are also prominent, and the
hymns of the Teacher. But the way in which these themes are treated
in the hymns ofthe Teacher will also have important similarities to the
way in which these themes are treated in the community hymns.

As was demonstrated above, the hymn in 1QHB XII,5-XIII,4 [Suk.
IV,5-V,4] actually consists of two parts, one part in XII,5-22a [Suk.
IV,5-22a] and a second one in XII,22b-XIII,4 [Suk. IV,22b-V,4] that
repeats themes from the first.!" We shall begin with the first part. The
Teacher starts by thanking God for "enlightening" his face (or
presence) for the covenant. By this the Teacher presumably means that
God has made him a source of enlightenment for the members of the
community. He says just that in XII,27 [Suk. IV,27] in the second part
of the hymn. A common theme in the hymns ofthe Teacher is that the
Teacher is a source of special revelation, a theme that appears, besides
the present lines, in X,8-9, 13 [Suk. 11,8-9, 13]; XIII,8-9, 11 [Suk.
V,8-9, 11]; XVI,16 [Suk. VIII,16].104 In XII,21 [Suk. IV,21] the
Teacher calls those that follow his teaching "those who walk in the way
of [God's] heart (iT~J' 1"J "~"iT)" (cf. XII,17-18,24 [Suk. IV,17-18,
24]). Similarly, CD I,ll says that God raised up the Teacher of
Righteousness to direct the members of the community in the way of
God's heart (,J, 1"J 0~""iT').105 In lQHB XII,10 [Suk. IV,10] the
Teacher says that God has engraved the law on his heart. In other
words, the Teacher mediates the correct interpretation of the law. His
opponents, by contrast, are mediators ofdeceit (XII,7, 9-10 [Suk. IV,7,
9-10]) who want to change God's law and who give easy interpreta
tions (n'p,n) of the law to the people (XII,10-11 [Suk. IV,10-11]).
These opponents are presumably the "seekers of easy interpretations"
(n'p,niT "iD"') known to us from the pesharim and other community
texts. They are under the influence of Belial. They do not choose the
path ofGod's heart (XII, 12-13, 17-18 [Suk. IV,12-13, 17-18]). They
seek God with "the stubbornness of their heart" (OJ, m,",w) and with

103 See p. 412, n. 8.
104 On the imagery of water here for correct teaching, and on the use of the image

of"early rain" here for the Teacher, see Jeremias, Lehrer, 261.
105 See also 4QpP S8 (4Q171) 1+3-4 iii 15-17.
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"idols" (0""'''') and the "obstacle oftheir iniquity" (cJm;"'W~Q) (XII,15
[Suk. IV,15]). As is clear from lQS II,II-18 (cf. also CD XX,9-10),
these terms of derogation refer to persons who are unfaithful to the
precepts (legal interpretations) of the covenant. In short: "they have
turned away from [God's] covenant" (lQH8 XII,19 [Suk. IV, 19]). In the
final judgment God will destroy these men of deceit, while those who
are in harmony with God and who walk in the path of his heart will
stand forever (XII,20-22 [Suk. IV,20-22]).

Thus we have here the same framework that we found previously in
our analysis ofMMTand lQS: God established the community, and in
this case especially the Teacher within it, as the means by which the
faithful might know and practice the correct interpretation of the law.
Those outside of the fold are under the power of Belial. Although we
do not yet have here a full-blown dualism, the presence ofBelial in this
hymn suggests that this hymn prepares the way for dualism, as would
be appropriate for a text that lies (chronologically) near the beginnings
ofthe community's history (cf. similarly MMTC 29). Those who walk
on God's paths-who are righteous by virtue ofthe correct practice of
the law-are assured eternal salvation. The opponents of the commu
nity are destined to destruction. By way of summary, then, we might
say that according to this hymn God establishes the community as a
way to become free from sin and the power of Belial and to be right
before God on the basis of the works of the law, so as to be able to
stand in God's judgment.

No explicit reference to the righteousness ofGod is made here. The
Teacher does make reference to God's righteousness, however, in
another ofhis hymns, specifically in 1QH8 XV, 18-20 [Suk. VII, 18-20].
There he says: "I rely on the multi[tude ofyour compassion and] I hope
in [the abundance] ofyour mercy, to make the plantation thrive and to
make the shoot grow large, to seek refuge [give refuge?] in strength
and...your righteousness (jj:;,np'~). You have established me for your
covenant, and I shall cling to your truth." Although the text is fragmen
tary, the general sense is clear enough. Here God's righteousness lies
in his establishing the Teacher in the covenant. Thereby God estab
lishes the Teacher in, and causes him to teach, the truth of God,
namely, the correct interpretation of the law, against his enemies
(XV,10-15 [Suk. VII,10-15]). Those who adhere to this truth will be
declared righteous in the judgment, while those who reject that truth
will be declared guilty (XV,12 [Suk. VII,12]). Thus already in this
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early text there is a clear connection between covenant, law, and the
righteousness of God.

We now tum to the second part of our first hymn (XII,22b-XIII,4
[Suk. IV,22b-V,4D. We find a similar pattern of thought here. God
revealed himself to the Teacher and through him enlightened the face
of many (XII,23, 27 [Suk. IV,23, 27]; cf. XII,6 [Suk. IV,6D. God
revealed to him the wonderful mysteries (XII,27-28 [Suk. IV,27-28]).
Those who listen to the Teacher are "those who walk on the path of
[God's] heart(il~::1?1"::1 C~~?1ilil)(XII,24 [Suk. IV,24]; cf. XII,21 [Suk.
IV,21]). That is, they are the ones who observe God's law correctly.
They are the ones who have been gathered together for God's covenant
(XII,24 [Suk. IV,24]). God protects them from scoundrels when they
scheme against them (XII,25-26 [Suk. IV,25-26]; cf. XII,13 [Suk
IV,13]). God will vindicate them, while he will destroy at the judgment
all those who violate God's word (XII,25-27 [Suk. IV,25-27]; cf
XII,20-22a [Suk. IV,20-22aD. Here again we find reference to "God's
righteous acts" (ilp'~ ~fl.l1)o) (XII,31 [Suk. IV,31]). God's righteous acts
lie in his perfecting the path of men in the covenant.

Once we have observed this framework of thought in this hymn of
the Teacher, we can see its continuing presence in some of the other
hodiiyot. In the hymn in 1QH3 IV,17-25 [Suk. XVII,17-25], the
hymnist praises God's acts ofrighteousness (mp'~) and acknowledges
that to God (alone) does righteousness (ilp'~) belong. He confesses his
sins and asks God to free him from sin. He acknowledges that God
"levels the path" of the one whom he chooses; that is, God in his
righteousness prevents his chosen ones from sinning and enables them
"to walk in all that [God] loves and to reject all that [God] hates." As
CD 11,14-16; III,12b-17a and lQS 1,3-4 show, choosing what God
loves and rejecting what God hates means to observe perfectly the law
of Moses according to the interpretation of the covenant. Thus God's
righteousness lies in his establishment of the community, in his
forgiving of sins, and in his enabling the member ofthe community to
observe perfectly the law of God.

Similarly in the preceding hymn (1QH3 IV,9-15 [Suk. XVII,9-15D
the hymnist praises God for his forgiveness. He also says that the
posterity of the faithful will stand before God, and that they will
receive all the glory of Adam as their inheritance. That is reminiscent
of CD 111,19-20,which says that all those who remain steadfast in the
"sure house" (the yahadi will acquire eternal life, and all the glory of
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Adam will be theirs. 106 In other words, those who hold steadfastly to the
precepts of the community will receive eschatological salvation. The
parallel use of terminology suggests that the same idea may underlie
lQH8 IV,9-15 [Suk. XVII,9-15]. God provides the means whereby
those who "serve him loyally" can obtain salvation.

In lQH8 VII,10-12 [Suk. XV,10-12] the hymnist declares that he
loves God "with all heart and with all soul" and that he has "im[posed
upon himself not] to tum aside from all that [God] has commanded."
He has joined the Many so as not to desert any ofGod's precepts. The
language here is reminiscent of descriptions of entrance into the
covenant (cf. CD XV,9-10, 12; IQS V,8-9). What is significant here
is that the hymnist acknowledges that it is only God who enables him
to walk in God's paths. God has determined the righteous man for the
covenant. The result for him will be "eternal salvation and endless
peace" (1QH8 VII,12-17 [Suk. XV,12-17]). The wicked, by contrast,
choose what God hates; in other words, they reject the precepts of the
covenant (cf. CD 11,14-16; III,12b-17a). They are destined for
destruction (I QH8 VII, I7-20 [Suk. XV, 17-20]). As we saw above,
their punishment "before the eyes of all [God's] creatures" will be the
revelation ofthe righteousness ofGod (cf. 1QH8 VI, 16 [Suk. XIV, 16]).
We see here also, then, that God's righteousness consists in his raising
up a covenant in which he makes it possible for the members to observe
the law perfectly and so to obtain salvation, while those who do not
belong to that covenant are destined for destruction.

7.8 Conclusion

We shall now draw some conclusions from our foregoing study. In
MMI', the Rule of the Community, and the hymns studied above we
have uncovered a consistent theological framework for understanding
the relationship between covenant, law, and the righteousness ofGod
in the hiJdiiyot. The authors of all of these works understand the
covenant community (in the case of MMI', the pre-Qumran covenant
community) to be the means by which God (I) offers forgiveness of
past sins; (2) brings the members ofthe covenant community to return
to God with all their heart and with all their soul; (3) enables the

106 For a fuller discussion of these lines, see Chapter9, pp. 505-14.
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members to observe the law perfectly; and (4) delivers them from the
power of Belial (or the Angel of Darkness). (5) Those who remain
steadfast in the community and in the observance of its precepts will be
preserved and will stand righteous before God in the final judgment.

With respect to the hodiiyot more specifically, this complex ofideas
becomes associated with the concept of the righteousness of God. As
we saw in our excursus on the righteousness ofGod, the authors ofthe
h8diiy8t were the inheritors ofthe Deuteronomistic tradition, according
to which God's righteousness lies in his forgiveness of sins for
repentant Israel and in his upholding of his promise to restore a
repentant Israel that would tum to God with all its heart and with all its
soul. From the wisdom tradition they understood God's righteousness
to lie in his enabling ofa frail humanity to walk in perfection of path.
With inspiration from the psalms they understood God's righteousness
to lie in God's eschatological victory, when sin would be destroyed and
truth would come forth in victory to last forever. When seen against the
background of these OT traditions, one can say that in the hodiiyot the
"righteousness of God" is a term that well encompasses all of the
elements in the preceding paragraph. In his righteousness God (1)
forgives sins (l QHa IV,17-19 [Suk. XVII,17-19]); (2) brings repentant
Israel to return to the law of Moses with all its heart and all its soul
(l Qll" VII,10-17 [Suk. XVII,10-17]); (3) enables repentant Israel to
observe the law in perfection of path (IQS XI,2-3); (4) delivers them
from the power of Belial (cf. lQHa XII,12-14 [Suk. IV,12-14] with
XII,25-26 [Suk. IV,25-26]); and (5) will destroy sin forever and bring
truth to victory (in the eschatological salvation of the elect; 1QHa

VI,15-16 [Suk. XIV,15-16]).
As we saw above in our excursus, the righteousness of God is

understood to be God's exclusive, all-encompassing sovereignty in
creation, judgment, and salvation, as well as his power to forgive and
to make righteous. Therefore it can be said that justification of the
sinner at Qumran is truly an act ofthe righteousness ofGod sola gratia
(lQHa V,22-23 [Suk. XIII,16-17]). 107 As Jiirgen Becker correctly
notes, however, justification at Qumran is more specifically solagratia
sub lege. lOSThe justification ofthe sinner through the righteousness of

107 Becker, Heil, 125.
108 Ibid., 117-18, 125-26, 161-62 (cf. also 70-71). See also Siegfried Schulz, "Zur

Rechtfertigung aus Gnaden in Qumran und bei Paulus," ZTK 56 (1959) 183.
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God is the forgiveness of sins and the deliverance from sin, in order
that the justified might be restored to perfection of path in the law of
Moses (lQHaIV,1 7-25 [Suk. XVII,17-25]; Vll,8-17 [Suk. XV,8-17]).

This justification happens within the yahad, and only there (I QS
111,3-12). We have had several opportunities in this volume to note that
life within the yahad is understood to be a proleptic purification ofthe
elect, in anticipation oftheir eschatological and final purification.109 If
in the final purification the spirit ofsin will be removed from the elect,
and the holy spirit of God sprinkled over them so as to purify them
from all evil deeds (IQS IV,20-22), then life in the yahad in the
present is a proleptic purification, since the holy spirit of the commu
nity and compliance with its laws are the means to purification and
justification in the present (lII,3-12). This explains why justification at
Qumran must be sub lege. Since the eschatological purification has not
yet happened, justification in the present is possible only for those who,
within the community and by God's grace, walk in perfection of path
in the law of Moses. We saw earlier that 1QS III,3-12 represents
something of a transition from the (earlier) belief, reflected in lQS
1l1,9-12, that a person can walk in perfection ofpath as a matter offree
choice (CD 11,15-16; 4Q266 2 i 4), which perfection is considered to
be atoning and purifying in itself(I QS 111,11; VIII,3, 10), to the (later)
belief, reflected in 1QS 111,6-9, that God's (prevenient) atonement and
purification are themselves necessary for perfection of path (1QS
XI,2-3, 10-11, 13-15).110 In either perspective, however, it is clear that
it is perfect compliance with the law of Moses, as interpreted by the
community, that is the hallmark of purification and justification.
Moreover, it is those who achieve perfection of path within the
community that are promised future purification and justification (I QS
IV,22-23).

In this way the nomistic element ofjustification at Qumran comes
into sharp focus. It is natural to compare Qumran's doctrine of
justification sola gratia sub lege with the Pauline doctrine ofjustifica
tion by faith XroptC; €pyrov vouou, The fundamental difference is this:
For Paul the eschatological purification andjustification ofsinners has
already occurred through the death and resurrection of Christ. In his
crucifixion Christ died to sin, and sin was condemned in his flesh (Rom

109 See the referencesin n. 56.
110 See pp. 444-45.
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6:10; cf. 8:3; 2 Cor 5:21); those who are baptized into Christ share in
his crucifixion death (Rom 6:3-4, 6, 11). God raised Christ from the
dead by the Spirit (8: 11); God sends the Holy Spirit into the lives of
those who believe (Rom 5:5; 1 Cor 3:16; 6:19; Gal 3:2-5, 14), and the
Spirit justifies (and purifies) them (1 Cor 6: 11; cf. Rom 8:4; 1 Thess
4:7-8), giving them new life (Rom 8:10-11, 13). Ofcourse, one might
say that even for Paul the justification of sinners through the death and
resurrection ofChrist is proleptic, in that believers still await righteous
ness and the redemption oftheir bodies in fullness (Rom 8:23; Gal 5:5),
and the present gift of the Spirit is but a pledge of more to come (Rom
8:23; 2 Cor 1:22; 5:5). Nonetheless-and this is of crucial signifi
cance-for Paul the eschatological outpouring of the Spirit promised
in Ezek 36:25-27 (cf. also 11:19-20) has happened (2 Cor 3:3), and so
sin is put to death in believers (Rom 8:2, 13; Gal 5:24).

At Qumran, by contrast, the eschatological outpouring ofthe Spirit
was still awaited (1QS IV,20-21 ).111 To be sure, the yahad itself is said
to have a "holy spirit" by which one can be purified from sin (1QS
111,7-8). God can send his holy spirit to individuals by which they are
able to receive insight (IQHa VI,13 [Suk. XIV,13]; XX,12 [Suk.
XII,12]), be strengthened (VIII, 16 [Suk. XVI,7]) and purified (VIII,21
[Suk. XVI, 12]), and be preserved from sinning (XV,6-7 [Suk.
VII,6-7]). Still, until the eschaton human life is characterized by the
inner struggle between good and evil, light and dark, truth and sin (1QS
111,17-25; IV,17-I8, 23-25; IQHa VI,II-I2 [Suk. XIV, 11-12]). The
standard ofrighteousness before God, and the righteousness that avails
before God in the eschaton, is perfection of path (1QS IV,22), which
means perfect fulfillment of the law (III,9-11). In the time before the
eschaton such perfection is not possible by one's own efforts alone,
because of the presence of sin in the person. Therefore justification is
possible only by the goodness ofGod (sola gratia): It is God alone who

111 Kuhn, Enderwartung, 48-52, 88 (cf. also 13), has argued that according to IQH 4

XI,19-23 [Suk. III, 19-23] and XIX, 10-14 [Suk. XI, 10-14] those in the community
have already experienced a new creation in the present, and so new creation was not
just a future expectation at Qumran. His interpretation ofthose passages is questionable.
In any case, while there is no question that the community members believed that the
spirit of God was in the community and so purified them and made them new, 1QS
IV,18-23 shows that there was an expectation of an eschatological outpouring of the
spirit and ofa new creation. To use that language for salvation in the present at Qumran
is to go too far.
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makes obedience possible. At the same time, however, perfection of
path-perfect observance of the law-remains the standard of
righteousness before God, in the present as well as in the final
judgment, and therefore it remains the hallmark ofjustification in the
present.!" Within Qumran's strictly covenantal framework a nomistic
basis is the only possible ground for justification, no matter how deep
a sense ofGod's grace is involved. 1

13 Therefore justification must also
be sub lege. Short of the justification of the sinner by means of
purification by the holy spirit of God, which is possible only in the
eschaton, justification in the present is possible only by means of
purification by the (holy) spirit of the community, and concretely that
means perfection in the law. The organic link between past and future
justification (or between past justification and future judgment) means
that final judgment is also based on perfection in the Iaw.There thus
arises at Qumran a thoroughgoing nomistic view of justification. In
Pauline theology, by contrast, the vicariously atoning death of Jesus
Christ, his resurrection, and the gift ofthe Spirit make possible, through
baptism, the removal of sin and the justification of the sinner on
grounds other than the law. Therefore while at Qumran the gift of the
spirit is essentially connected to the necessity of perfection in the law
of Moses (1QS 111,6-8), in Pauline theology life in the Spirit means
freedom from the law ofMoses (Gal 5:18). To be sure, even in Pauline
theology the Spirit establishes a rule for Christians (Rom 8:2), which
rule takes concrete form in the law ofChrist (l Cor 9:21; cf. Gal 6:2).
Nonetheless, the basis ofjustification is no longer nomistic as it is at
Qumran. The final judgment will be according to works (but not works
of the law) (Rom 14:10; 2 Cor 5:10). Even if sin remains a possibility
(a possibility to be avoided) and a constant threat for the justified
before the eschaton (Rom 6:12; Gal 5:17), the Spirit puts sin to death
in the person (Rom 8:13), and that apart from the law of Moses (Rom
8:3--4; Gal 5:18).

The h8diiy8t of Qumran can be seen as a culmination of the
covenantal theology of the Damascus covenant, as well as a bringing
together of all of the major strands of Qumran thealogy-not only the
long tradition of covenantal theology, but also dualism, the wisdom

112 Cf. Braun, "Romer 7,7-25 und das Selbstverstandnis des Qumran-Frommen,"
13.

113 Cf. Schulz, "Rechtfertigung," 163.
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tradition, and reflection on the righteousness ofGod in Scripture. The
basic framework of the Damascus covenant, which stands at the very
beginning of the historical development of Qumran theology, is still
preserved, at the end of that development, in the hodayot, This
framework is as follows: In accordance with his faithfulness, God
raises up a (remnant) covenant people from within Israel. In his
goodness God brings this covenant people to tum with all their heart
and with all their soul to God, to the study of the law of Moses, and to
the doing ofthe law with perfection. He does this in order that through
this covenant people God might keep his promise to restore Israel.
Those who, by God's grace, attain perfection in the law within the
covenant will stand justified before God in the final judgment. God in
his goodness provides the means by which the people might attain this
perfection, namely, the covenant itself. In the eschaton God will
destroy the wicked and bring the elect to victory.

This framework is preserved in the hodiiyot, Moreover, the hodiiyot
bring this theology into sharp focus by means of the concept of the
righteousness ofGod, for which concept the authors ofthe hymns draw
on three major biblical traditions: the psalms, wisdom, and the tradition
of confession of sins (and Gerichtsdoxologiey. According to the
hodayot, the eschatological destruction of sin and the victory of the
elect will be the revelation of the righteousness of God, that is, the
vindication of God as creator, judge, and savior.

I do not intend to suggest that the theology ofthe hodiiyot represents
the theology ofthe Qumran community. It is undeniable, however, that
it represents a major aspect of the theological reflection of the
community. The fact that the theological framework of the hodiiyot
stands in continuity with the earliest covenantal theology of the
Damascus covenant indicates that the hodiiyot stand in the mainstream
of the development of Qumran theology and in some way represent a
culmination of it. It goes without saying that the theology of the
hodiiyot also prepares the way to a significant degree for Paul's
theology ofthe righteousness ofGod revealed in Jesus Christ. Thus the
hodiiyot of Qumran, besides being of great interest in their own right,
can be seen as a bridge between the covenantal theology ofthe Second
Temple period and Paul's teaching on the righteousness of God and
justification by faith.
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COVENANT RENEWAL IN THE DEAD SEA SCROLLS AND
JUBILEES AND ITS BIBLICAL ORIGINS

8.1 Introduction

In Chapter 3 we uncovered the biblical, historical, and theological roots
ofthe formula "entering the new covenant in the land ofDamascus" in
the Damascus Document (D). There I concluded that, although the term
is indeed dependent on the famous "new covenant" text in Jer
31:31-34, among others, the idea of "newness" as such was not the
most important factor in the adoption ofthe term. From the perspective
of the movement behind D (and indeed of the post-exilic redactors of
the Pentateuch), the "new covenant" could be and was subsumed under
the prior and larger category of "covenant," so that theologically the
term "covenant" was to be preferred to "new covenant." The term "new
covenant" was adopted because that is the term that appeared in the
prophetic texts that the movement behind D read as being fulfilled in
its own history. Thus the "new covenant" does not have to do primarily
with new content or new revelation (although those may have been
included) or even with the eschatological nature ofthe "new covenant."
Rather it has to do primarily with the identification of the covenant
movement that the remnants ofthe exile established (or rather that God
established for them) with the "new covenant" foretold by Jeremiah. I
also argued in Chapter 3 that the Qumran community did not have an
expectation of an eschatological new covenant as much as it had an
expectation ofan eschatological renewal ofthe one (and only) covenant
of God. 1

That leads to the topic of the present chapter, covenant renewal. I
indicated in Chapter 3 that "new covenant" and "covenant renewal"
needed to be conceptually distinguished and that a separate study on
the topic of"covenant renewal" was necessary. It is frequently assumed
that "new covenant" and "covenant renewal" are interchangeable terms

I See esp. pp. 121-23.
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in the Dead Sea Scrolls (DSS), and so we find them used interchange
ably also in the secondary literature.' When one studies the terms
closely, however, one realizes that they have quite different roots and
quite different theological significations. We have seen in Chapters 3
and 4 that the "new covenant in the land of Damascus" refers quite
specifically to a covenant movement that arose at the time ofthe exile,
or that at least traced its origins back to the exile, and that had a clearly
discemable polity and theological framework not unlike other cove
nants of the post-exilic period. "Covenant renewal" is a theological
concept that has different roots and a different signification from the
"new covenant in the land ofDamascus." This is no mere quibble over
words. In order to demonstrate this, it is necessary to undertake a
separate examination of the topic of "covenant renewal."

We shall be interested primarily in the three places in the DSS
(1QSb 111,26; V,21; 1Q34 - 1Q34bis 3 ii 6=4Q509 97-98 i 8) where the
verb iV1n (pi'el) is used with the object n",~. Before we come to those
texts, however, it will be helpful to look at Jubilees, a book that has
much in common with the DSS. In this book the notion of "covenant
renewal" is found much more frequently than in the DSS, and its
meaning is easily discemable. Therefore we shall study that hook first,
and see what we might be able to learn from it about covenant renewal
that may help us better to understand the topic in the DSS. We shall
also look at the OT, where we can already see the roots of the idea.

2 E.g., James C. VanderKam, "Covenant," Encyclopedia ofthe Dead Sea Scrolls
(ed. Lawrence H. Schiffman and James C. VanderKam; 2 vols.; Oxford: Oxford
University Press, 2000-01) 1.153; Craig A. Evans, "Covenant in the Qumran
Literature," The Concept ofthe Covenant in the Second Temple Period (ed. Stanley E.
Porter and Jacqueline C. R. de Roo; Leiden: Brill, 2003) 59, 79; and Shemaryahu
Talmon, "The Community ofthe Renewed Covenant: Between Judaism and Christian
ity," The Community ofthe Renewed Covenant: The Notre Dame Symposium on the
Dead Sea Scrolls (ed. Eugene Ulrich and James VanderKam; Notre Dame: University
ofNotre Dame Press, 1994) 12, who translates iTrv," n"':::1 as the "renewed covenant."
See also his "The Essential 'Community of the Renewed Covenant': How Should
Qumran Studies Proceed?" Geschichte - Tradition - Reflexion (3 vols.; ed. Hubert
Cancik et al.; Tubingen: J. C. B. Mohr [Paul Siebeck], 1996) 1.345-46.
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8.2 The Concept ofCovenant Renewal in Jubilees
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Covenant renewal is an extremely important topic in Jubilees. 3 Indeed,
the motif of covenant renewal serves as the basic framework for the
book. As becomes clear in the early chapters, the book opens just after
Moses has "renewed" the covenant for Israel at the feast of weeks by
giving them the law on Sinai (cf. 6:19). The content of the book of
Jubilees is said to be revelation that Moses received from God during
the forty days and forty nights that he was on Sinai (l :4). In 1:5 God
tells Moses to

set your mind on everything that I shall tell you on this mountain,and
writeit in a bookso that [Israel's] descendants mightseethat I havenot
abandoned them on accountof all of the evil that they have done to
instigate transgression of the covenantthat I am establishingbetween
me and you todayon MountSinai for their descendants.

The clear implication is that the revelation that Moses receives includes
the correct interpretation of the law. When future generations err in
their interpretation and practice of the law, Jubilees will serve as a
testimony against them (l :6, 8-9). Moreover, the content of the book
itself will become the basis for future renewals of the covenant.

The motifofcovenant renewal in Jubilees is closely connected with
its calendar. Moses is said to have gone up on Sinai on the sixteenth
day ofthe third month (1: 1). On the seventh day thereafter and for forty
days and forty nights subsequently he received the revelation from
God. The "seventh day" and the "forty days and forty nights" come
directly from Exod 24:15-18. The implication is that the renewal ofthe
covenant at the Festival of Weeks (mentioned in 6: 19) happened the
day before the opening scene, that is, on the fifteenth day of the third
month, when God made the covenant with the people ofIsrael on Sinai
(Exod 24:3-8). The text itself does not give the precise day of the

3 None ofthe places in Jubilees where the concept "to renew the covenant" appears
has been preserved in Hebrew. There is no reason to doubt, however, that the
underlying Hebrew in these places had n"~ and tV," (pi'el) , The Ethiopic in 6:19;
22: 15, 30 has forms of the cognate verb hds ("to renew") and the noun kidan
("covenant"). The letters ,~ appear in the fragmentary 4Q221 2 ii 1, perhaps a fragment
of Jub. 22. VanderKam and Milik (see DID 13.70) mention the possibility that the
letters are the beginning of the word n"~ in Jub. 22:30 (where "renew your covenant"
appears), but they acknowledge that the letters could be the beginning of a different
word as well.
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covenant renewal at Sinai, but since the fifteenth day ofthe third month
(or the "middle" of the third month) is the day of covenant renewal
throughout the work, we assume that that is also the day in question
here, and that date fits the implicit reading ofthe Exodus story that we
find here.

The significance of the fifteenth day of the third month is, first of
all, that it is in Jubilees the set day for the Festival ofWeeks. This fixed
festival day is based on Lev 23: 15-16, which reads:

And fromthe day afterthe sabbath,fromthe dayon whichyoubring the
sheaf ofthe elevationoffering,youwillcountoff sevenweeks;theywill
be complete. You willcountuntil thedayafter the seventhsabbath, fifty
days; then you will present an offering of new grain to the LORD.

The interpretation of the term "sabbath" in 23: 15 was disputed in
Second-Temple Judaism. In Jubilees and at Qumran it was interpreted
as the seventh day ofthe week (Saturday), and more specifically as the
Saturday falling after the Festival ofUnleavened Bread and not as the
Saturday that fell during the Festival, as in the Sadducean interpreta
tion." In the (Pharisaic-)rabbinic calendar the "sabbath" was interpreted
as the (first) festival day (cf. m. Hag. 2:4; m. Menah. 10:3; b. Menah.
65b-66a). In the calendar followed by Jubilees the Festival ofUnleav
ened Bread always began on the fourth day ofthe week (Wednesday),
the fifteenth of the first month (1/15). Accordingly the waving of the
orner at the Festival of First-Fruits always occurred on the first day of
the week (Sunday), the twenty-sixth ofthe first month (1/26), since that
was the day after the first sabbath after the Festival of Unleavened
Bread (Lev 23: 11). Therefore the Festival of Weeks always fell seven
weeks hence (cf. Lev 23: 15-16) on the first day ofthe week (Sunday),
that is, on the fifteenth day ofthe third month (3/15).5 Jewish tradition

4 Cf m. Hag. 2:4; m. Mench. 10:3; b. Menah. 65b--{)6a.
5 This reckoning assumes that the first day ofthe year (1/1) was the fourth day ofthe

week (Wednesday), which is never made explicit in Jubilees itself. It has been proposed
alternatively that 1/1 in the calendar of Jubilees fell on the third day of the week
(Tuesday) (see Julian Morgenstern, "The Calendar of the Book of Jubilees, Its Origin
and Its Character," VT 5 [1955] 60; once one recognizes that the year began on a
Wednesday and that an intercalated day came at the end of the third month rather than
at the end of the first month, the problems that Morgenstern raises on pp. 58-59 fall
away) or on the first day ofthe week (Sunday) (Michel Testuz, Les idees religieuses du
Livre des Jubiles [Paris: Libraire Minard, 1960] 159-63). Testuz points to 49:12 to
argue that the prohibition ofslaughtering the Passover lamb while it was still light was
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came to regard Pentecost (the Festival of Weeks) as the day on which
God gave the Torah (cf. b. Pesah. 68b), and this tradition is already
reflected inJubilees. Although the OT never specifies the day on which
God gave the law, the fifteenth day of the third month was not an
unreasonable deduction from Exod 19:1, which can be interpreted to
mean that Israel entered the wilderness of Sinai at the beginning ofthe
third month, with the giving of the law following soon thereafter."

The fifteenth day ofthe third month is not only the day of the Sinai
covenant in Jubilees; it is the day on which all the "covenant makings"
between God and humans-and even between humans-v-occur.
According to Jub. 6:10 Noah made a covenant with God and swore an
oath in the third month not to eat blood. The text does not state on
which day ofthe month the covenant was concluded. According to 6:1
he left the ark and built an altar on the first day ofthe third month. The
implication of6: 17-19, however, is that the fifteenth day ofthe month
is the day intended. In an unvocalized Hebrew text the word for
"weeks" (niJ)~~) can be interpreted as meaning "oaths" (niJ)~~). This
verbal similarity enabled a word-playon the Festival ofWeeks: it could

needed to prevent slaughtering on the sabbath (cf. 50:12). Thus the preparation for the
Passover (1/14) must have fallen on a sabbath, and 1/1 must have been the first day of
the week (Sunday). However, 49: 1 says that the lamb is to be slaughtered "before"
evening. Taken together, 49: 1 and 49: 12 indicate that the lamb was to be slaughtered
just before dark (right at "twilight"), but still on 1/14, This directive is not due to the
fact that 1/14 was a sabbath, but is interpretation of Exod 12:6. Texts from Qumran
confirm that that community's year began on a Wednesday. See the calendrical
documents in DJD 21 (e.g., 4Q326; 4Q394 3-7 i 1-3) and the commentary of
Shemaryahu Talmon, DID 21.4-5, 17-28. We can assume the same calendar for
Jubilees. See further James C. VanderKam, The Book ofJubilees (Sheffield: Sheffield
Academic Press, 2001) 99; Annie Jaubert, La notion d 'alliance dans Iejudaisme aux
abords de I'ere chretienne (Paris: Editions du Seuil, 1963) 101; and her "La calendrier
des Jubiles et de lasecte de Qumran. Ses origines bibliques," VT3 (1953) 250-64 (esp.
252-54).

6 Cf. 4Q266 11,17 (=4Q270 7 ii 11). Alternatively, though less likely, Exod 19:1
could have been understood to mean that Israel entered the wilderness of Sinai at the
third new moon, which could have been understood as falling in the first half of the
(third) solar month, with the giving ofthe law falling in the middle ofthat month. Ernst
Kutsch, "Der Kalender des Jubilaenbuches und das Alte und das Neue Testament," VT
11 (1961) 44, argues on the basis of Exod 19:1, 16 against the thesis that P used the
calendar ofJubilees on the grounds that, if P used that calendar, it should have dated
the arrival of the Israelites at Sinai to 3/13. However, ifone reads 19:1 as meaning "in
the third month," nothing actually excludes the interpretation that they did arrive on that
day.
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be understood as the "Festival of Oaths." Therefore the day on which
Noah swore his oath could quite naturally be linked with the Festival
of Weeks. Accordingly when Israel is commanded to observe the
"Feast of Weeks/Oaths" every year on the fifteenth day of the third
month, the purpose is to "renew the covenant"-the same covenant that
Noah made (cf. 6:10, 11, 17). Thus there is one covenant that is
continuously renewed. Indeed this festival was celebrated from the day
of creation until the days of Noah. After Noah died his sons and all
their descendants corrupted the festival until Abraham, Isaac, and Jacob
and the sons of Jacob again observed it. But the children of Israel
forgot it in the days of Moses until he renewed it for them at Sinai
(6:18-19). Israel is to renew this covenant every year (6:17,20-21).
We know from lQS 11,19 that the Qumran community observed an
annual covenant renewal ceremony. 4QDa (4Q266) 11,17 (=4QDe

[4Q270] 7 ii I I) showsthatthe Qumran community's parent movement
also observed an annual covenant renewal ceremony and confirms that
it took place in the third month (almost certainly on the fifteenth day of
the month). As CD XV,6, 8 and IQS V,8 show, entrance into the
covenant included an oath.

The covenant between the pieces with Abram was made "in the
middle of the third month" (=3/15) (Jub. 14:10, 20), as was the
covenant with the changing of his name (15: 1). In both cases
Abra(ha)m is said to have observed the "festival," which in 15:1 is
explicitly said to be the Festival of Weeks, even though the Sinai
legislation had not yet been given. That points to a central idea of
Jubilees: even the patriarchs observed the law (or at least significant
parts of it) that would later be revealed to Israel. Thus the giving ofthe
law at Sinai was only a "renewal" ofa covenant that had already been
in existence since long before the whole law was revealed. Israel thus
stands within the same (one) covenant ofGod as the patriarchs. So also
in 44:4 Jacob observes the Festival of Weeks, presumably on 3/15 (cf.
44:5). So important is this date for the author that even the "covenant"
between Jacob and Laban is concluded on this day (29:5-8). The
implication ofall of this is that there is one covenant that was continu
ally renewed by the patriarchs until the days ofMoses. Moses renewed
the covenant for Israel by mediating to them the law. This law is no
additional or truly "new" covenant, but the one covenant of God
renewed so that Israel might be sanctified (cf. 2: 19; 22:29). Finally, as
mentioned above, for the author ofJubilees and his contemporary circle
the contents of the book (and particularly its 364-day calendar and its
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sabbath halakah) represent the correct interpretation ofthe law, so that
the annual covenant renewal in their time will have focused on renewal
of commitment to that halakah. This halakah, however, is not viewed
as new; rather it was revealed long ago. Already Noah and his
descendants knew the 364-day calendar (6:32), and the correct sabbath
halakah was revealed to Moses at Sinai (2:20, 25-33; 50:6-13).

The covenant, however, is renewed not only on the human side. We
also find references in Jubilees to God's renewal of the covenant. In
22: 15 and 22:30 Abraham prays that God will renew his covenant with
Jacob. It is not clear exactly what that renewal means, but there are
some hints. The blessing includes both elements of the so-called OT
covenant formula: "that you might be a people for him...and he will be
God for you" (22: 15). The "covenant formula"-in the form "they will
be my people and I will be their God"-appears earlier in direct
connection with God's election and sanctification of Jacob and his
offspring for sabbath observance (2:19-20). That indicates that God's
renewal of the covenant with Jacob includes the separation and
sanctification of the people of Israel through the giving of the law of
Sinai (and especially the sabbath law). That supports the contention
above that the Sinai covenant is not really an additional or "new"
covenant vis-a-vis the covenant with Noah; rather, it is an extension of
it so that God can fulfill his plan of sanctifying a people for himself.

Moreover, Abraham prays that God will bless Jacob not only with
the blessings with which God blessed Abraham, but also with the
blessings of Adam and Noah (22: 13). Here the Abraham of Jubilees
picks up a hint in Gen 35: 11. There God says to Jacob:

I amGod Almighty. Be fruitful and multiply. A nationand a company
of nations will come from you, and kings will come forth from your
loins. The land that I gaveto Abraham andto Isaac I shallgive to you,
and I shall give the land to youroffspring after you.

God not only renews for Jacob the promises that he made to Abraham
(cf. Gen 17:4-8), but he also blesses Jacob with the blessings ofAdam
and Noah, "be fruitful and multiply" (cf. Gen 1:28; 9:1, 7).7 To be
fruitful and to multiply means, ofcourse, to "fill the earth" (Gen 1:28;
9:1). The Abraham ofJubilees picks up the allusion to Gen 1 and 9 and

7 Of course, in the strict sense the blessingof Gen 1:28 is not madeto Adam but to
the man and woman of 1:26-27. However, if one readsthe creation stories ofGen 1-3
together, it is legitimate to take the man of 1:28 as Adam.
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says that Jacob's descendants "will fill all of the earth" (Jub. 19:21).
The promise that Jacob would inherit the land (Gen 28:4) becomes the
promise that he will inherit all ofthe earth (Jub. 22: 14). In the author's
rewriting of Gen 35:9-15 God promises to Jacob that from him will
come forth kings who "will rule everywhere that the tracks ofmankind
have trod," and God promises to give to Jacob's offspring "all of the
land under heaven, and they will rule in all nations as they have
desired. And after this all of the earth will be gathered together and
they will inherit it forever" (Jub. 32:18-19). Not only the name of
Abraham, but also the names of Adam and Noah will be blessed
through Jacob and his descendants, and through them will come the
renewal ofcreation (19:24-25; cf. 1:29 with 19:25). This indicates that
for the author ofJubilees the covenant of the patriarchs is connected
not only forward to the covenant at Sinai but also backward to God's
purposes in creation," This in tum means that God's covenant with
Israel has a creational scope and goal: the ultimate end of God's
covenant with Israel is that the covenantal blessings of Israel should
one day encompass the whole of God's people in creation and indeed
eventuate in a new creation." The way for the covenantal theology of
Jubilees was prepared by the priestly redactors of the Pentateuch who
themselves had already bound together the covenant of the patriarchs
and the covenant of Sinai with the creation stories in Genesis within a
comprehensive covenantal theology (more on this below). In summary,
then, we see that also on God's side there is one covenant that he

8 See further 16:26: "And he [Abraham] blessed his Creator who created him in his
generation, because by his will he created him, for he knew and perceived that from him
there would be a righteous planting for eternal generations and a holy seed from him,
so that he might be like the one who made everything."

9 In Jubilees this creational (and universal) scope remains strictly within the
framework of Jewish covenantal thought, in contrast to Paul, for example, where the
covenantal framework is transcended or, to put it more accurately, radically consum
mated in Jesus Christ. It is possible that already in J En. 10 there is a univer
sallcreational scope that pushes beyond the framework ofJewish covenantal theology.
More likely, however, even here the future salvation of the world remains within a
covenantal framework: the righteous descendants ofNoah who will be saved in the end
time are in effectthe righteous within eschatological Israel and those ofthe nations who
convert to Israel (cf. 4 Ezra 3: 11). See George W. E. Nickelsburg, J Enoch J
(Hermeneia; Minneapolis: Fortress Press, 2001) 226; and Heinrich Hoffmann, Das
Gesetz in derfruhjtuiischen Apokalyptik (Gottingen: Vandenhoeck & Ruprecht, 1999)
138-39. Nonetheless, the focus on Noah in 1 Enoch is noteworthy.
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renews. The one covenant of God has its ultimate end in an intention
for creation. That agrees with what we find in 1:29, where the end of
history is a new creation. (The creational scope ofGod's covenant can
also be seen in 6: 18, where it is said that the Festival of Weeks was
celebrated "from the day of creation.")

Before we conclude our discussion of Jubilees, we must make an
observation on the meaning ofthe term "renewal" within a covenantal
context. It is sometimes assumed that the primary (or even the only)
sense in which the covenant is "renewed" in both the OT (cf. Jer
31:31-34) and in post-biblical Judaism is that after Israel has broken
the covenant, God or Israel or individuals within Israel restore it. That
is certainly one sense in which the covenant can be renewed (cf. Jub.
6: 19). However, as we see inJubilees, covenant renewal includes much
more than that. When Abraham prays that God will renew the covenant
for Jacob, he is not praying that God will restore something that has
been broken or lost. Rather, he is praying that God will bring the
covenant to full effect (ultimately in a creational sense). When Moses
renews the covenant at Sinai, he not only restores what had once been
established but then forgotten (6:19), but he also in a sense "updates"
the covenant for a new situation. God had intended from the beginning
of creation to set apart for himself a people and to sanctify it with the
sabbath (2: 19-20), and the angels in heaven observed the sabbath from
the beginning of creation (2: 17-18). Prior to the giving of the law at
Sinai, the sabbath law had not been revealed, although, from the
author's point of view, the patriarchs probably observed it." But at
Sinai God gives the sabbath law explicitly and reveals its proper
observance, so that Israel may be sanctified among the nations of the
world. Jacob was already sanctified in his observance ofthe law (2:24);
through the law of Sinai and its proper interpretation God now
sanctifies Israel. The "renewal" of the covenant in this case includes
both a preservation of the old and an "expansion" of it, so that God's
purpose might be more fully realized. These observations will help us
to understand better the concept of "covenant renewal" in the DSS.

10 See Iaubert, "Le calendrier des Jubiles," 252-53; James C. VanderKam, "The
Origin, Character, and Early History of the 364·Day Calendar: A Reassessment of
Jaubert's Hypotheses," CBQ41 (1979) 393.



470 CHAPTER EIGHT

8.3 The Roots ofthe Concept ofCovenant Renewal in the OT

Before we come to the DSS, however, it will be helpful to take a look
atthe roots ofthe concept of"covenant renewal" in the OT. The phrase
"to renew the covenant" does not appear in the OT, and the closest
thing to it (at least verbally) is the "new covenant" of Jer 31:31-34. In
Chapter 3, however, I argued that the idea of "newness" in the "new
covenant" was not very important for the Qumran community or its
parent movement, because the "new covenant" was a term that had a
reference primarily to the past (the origins or at least presumed origins
ofthe movement in the exile) and because the idea ofa "new covenant"
had already been subsumed under a more comprehensive covenantal
theology that laid the emphasis on the Sinai covenant. I also argued that
the way in which the new covenant was subsumed under the Sinai
covenant in D and in Jubilees has a parallel (and perhaps roots) in the
post-exilic redaction of the Pentateuch, where a "new covenant
theology" was embedded within the Sinai pericope.

A similar situation exists with the concept of "covenant renewal."
Although the phrase "to renew the covenant" does not appear in the
OT, the concept that I have discussed above, that covenant renewal in
Jubilees goes far beyond the restoration of a broken covenant to
include the bringing of the covenant to full effect, the "expansion" of
the covenant, so to speak-that concept also has its roots in the OT. I
have already alluded to the biblical roots of the concept above, when
I suggested that the priestly redactors of the Pentateuch laid the
foundation for this concept in their connecting the covenant of the
patriarchs and the covenant of Sinai with the creation stories in
Genesis. We shall look at that more closely below. Before we do that,
however, it will be helpful to consider how the so-called covenant
formula binds together not only the Pentateuch but also other parts of
the OT in a comprehensive covenantal theology.

Recent work on covenantal theology in the OT from redaction
critical or final-form perspectives has emphasized the unitary nature of
the covenant. That is to say, OT scholars have shown that the final
redactors of the Pentateuch did not view the Abrahamic and Sinaitic
covenants as two different and successive covenants but rather as one. II

11 See already Walther Zimmerli, "Sinaibund und Abrahambund: Ein Beitrag zum
Verstandnis der Priesterschrift," GottesOfJenbarung: Gesammelte Aufsatzezum Alten
Testament (Munich: Chr. Kaiser Verlag, 1963) 205-16. Zimmerli begins with the
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Rolf Rendtorffhas demonstrated this in a particularly clear way in his
study ofthe covenant formula in the OT. 12 The covenant formula exists
in three forms: the LORD will be the God of Israel ("I will be their
God," and similar formulations); Israel will be his people ("they will be
my people," and similar formulations); and in the combined form ("I
will be their God, and they will be my people," and similar formula
tions). Rendtorffstudies all ofthe occurrences ofthese formulae in the
O'T.Our interest is primarily in their usage in the Pentateuch and in Jer
31:33. He shows thatthe priestly redactors ofthe Pentateuch have used
this formula in a conscious and theologically reflective way to establish
the unitary nature ofGod's covenant spanning from Abraham through
the exodus to the giving ofthe law at Sinai. We can see this by looking
at some specific texts.

First, there is a conscious linkage between God's covenant with
Abraham in Gen 17:1-14 and the exodus in Exod 6:2-8. In Exod 6:2-4
God says to Moses that he appeared to Abraham, Isaac, and Jacob as )el
sadday ("God Almighty"), that he established his covenant with them,
and that he promised to give them the land of Canaan. All of these
elements are direct references to the covenant with Abraham (cf. Gen
17:1, 7, 8). Whereas in Gen 17:8 the covenant formula appears in the
first form ("I will be their God"; cf. also 17:7), in Exod 6:7 it is
expanded to the combined form ("I will take you as my people, and 1
will be your God"). This is appropriate, since Israel has become a
people in Egypt (Exod 1:7, 9) and will become God's people in the
exodus, when God remembers his covenant with the fathers and leads

question ofwhy P mentions the covenant with Noah and the covenant with Abraham,
but passes by the covenant at Sinai in silence (the account in Exod 24 and 32-34
coming from J and E). He finds the answer in Lev 26:40-45: When Israel finds itself
in exile, it will remember not only the covenant at Sinai but will look back even farther
to the covenant with the fathers. The Grundtext of the Holiness Code knew of the
covenant at Sinai (Lev 26:45), but before this has been added a declaration by a later
hand that God will remember (as pure promise) the covenant with the fathers (26:42).
As Zimmerli notes, there are hints that P connected the Sinai covenant with the Noah
covenant and the Abraham covenant, not only in Lev 26:40-45, but also in Exod 6:2-8
(revelation of God's name; cf. Gen 17:1)and in Exod 31:16-17 (the sabbath as a "sign"
and a "covenant"; cf. Gen 9; 17). Thus the events at Sinai are by P "ganz rein als
Einlosung jener fruhen Gnadenzusage, auf welcher der Bund nun allein ruht,
verstanden" (p. 215).

12 RolfRendtorff, Die "Bundesformel": Eineexegetisch-theologische Untersuchung
(SBS 160; Stuttgart: Katholisches Bibelwerk, 1995).
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Israel out of Egypt to the land that he promised to the fathers (2:24;
6:5-6).13

The combined formula appears again in Lev 26: 12, which comes in
the context of the blessings and curses at the end (according to Lev
26:46) of the giving of the Sinai law. What is noteworthy here is that
in Lev 26:9 there is again a reminiscence of the covenant with
Abraham: "I will look with favor upon you and make you fruitful and
multiply you; and I will maintain my covenant with you" (cf. Gen
17:6-7).14 In addition, Lev 26: 11-12 picks up a theme that appears in
Exod 29:43-46, namely, that God will dwell within the midst ofIsrael.
In both Exod 29:46 and Lev 26: 13 this dwelling of God among the
people is connected with the exodus, in such a way that God's dwelling
within the midst of Israel comes to be understood as the goal of the
exodus. Moreover, in Lev 26:42-45 God promises that even if Israel
should fall into disobedience and be scattered among the nations, God
will remember his covenant "to be their God." The usage of this
formula here connects the verse back across the Sinai legislation to the
first use of the formula in Gen 17:7, 8. The message is clear: God's
covenant with Abraham is unbreakable (regardless of Israel's obedi
ence or disobedience according to the Sinai law) and is the foundation
ofIsrael's existence. The priestly redactors have added the formulae in
Gen 17:7, 8; Exod 6:7; Lev 26: 12,45 in a very deliberate way to bind
together the promise to Abraham, the exodus, and the law of Sinai in
a unitary covenantal conception. 15

The unitary nature ofthe covenant with Abraham and the covenant
at Sinai becomes even more clear when we consider Exod 19:3-6. In
19:5 the covenant formula appears (in a Deuteronomic form): "you will
be my treasured possession out of all the peoples." In 19:4 there is a
direct reference to the exodus, which connects this text with 6:6-7.
Most significantly, however, 19:5 connects the Sinai law back to the
covenant with Abraham. Just as in Gen 17:9, 10 God commands
Abraham and his offspring to "keep ('OiD) my covenant ("n",~)," so also
in Exod 19:5 God says: "If you obey my voice and keep (cn,oiD) my
covenant ("n"':l), you will be my treasured possession out of all the

13 Ibid., 20-22.
14 There is also, of course, an allusion to the blessings of Gen 1:28 and 9: 1, 7; we

shall return to that point below.
15 Rendtorff, Die "Bundesformel", 23-27.
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peoples." God laid the obligation ofcircumcision on Abraham and his
offspring, by which they should "keep" the covenant. Now God
expands the demand of"keeping the covenant," and its concrete form
is the law ofSinai. It is clear that the redactors do not think ofthe Sinai
law as a covenant different from God's covenant with Abraham. The
obligation of circumcision is an anticipation of the obligation of the
observance of the full Torah to be given at Sinai (cf. Lev 12:3).16 It is
true that in the covenant with Abraham in Gen 17 and in the texts
dealing with the exodus the emphasis is on God's promises, whereas in
Exod 19 the emphasis is on Israel's obligations. However, an absolute
distinction between a covenant ofpromise and a covenant ofobligation
is impossible for the redactors of the Pentateuch. The Abrahamic
covenant itselfcontains both promise and demand. The law of Sinai is
not an additional covenant with Israel but only an extension of the
covenant with Abraham (contrast Gal 3:15-18).

This connection between the covenant with Abraham and the law of
Sinai is important for understanding the nature ofGod's covenant with
Israel. The conditional clause of Exod 19:5 might suggest that God's
upholding of his covenant with Israel is dependent on Israel's obedi
ence. Such is not the case, however. For one thing, God's covenant
with Abraham and his offspring is called an "eternal covenant" in Gen
17:7, 13 in both of its aspects (promise and demand). In addition the
covenant is, again in both of its aspects, God's covenant. Its validity is
therefore independent of human "keeping" or "not keeping." This
means that the enduring validity ofGod's covenant with Abraham and
his offspring is presupposed in Exod 19:5. Moreover, since the
enduringvalidity ofGod's covenant is presupposed, Israel's obedience
or disobedience is not the condition of the validity ofGod's covenant;
rather God's covenant is itself the condition of the possibility of
Israel's being God's treasured possession. Israel can and should keep
this covenant, so that it may remain God's treasured people. A similar
line of thought appears in Lev 26.17 If Israel breaks God's covenant
(Lev 26:15), the nation will be punished: specifically, Israel will be

16 Ibid., 32, 60-61, 85.
17 Rendtorff, Die "Bundesformel", 86. See also Christoph Dohmen, "Der Sinaibund

als neuer Bund nach Ex 19-34," Der Neue Bund im Alten: Zur Bundestheologie der
beiden Testamente (QD 146; ed. Erich Zenger; Freiburg: Herder, 1993) 71-72; and
Lothar Perlitt, Bundestheologie im Alten Testament (WMANT 36; Neukirchen:
Neukirchener Verlag, 1969) 179.
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scattered among the nations (26:33). That, however, will not invalidate
God's covenant. God will remember the covenant and renew his
promise to be Israel's God (26:42-45).18

Finally, Rendtorffmakes an interesting observation on the relation
ship between the use of the covenant formula in the Pentateuch and in
Jer 31:33. In certain key places-the covenant with Abraham (Gen
17:7); at the exodus (Exod 6:6-7); at the end of the Sinai legislation
(Lev 26:12, 45); at the end of the Pentateuch (Deut 29:12); and in the
new covenant passage (Jer 31:33)-the content of the covenant is
defined in terms of the covenant formula itself: God's covenant is for
him "to be their God" and for them "to be his people." That indicates
that from the perspective of the redactors of the Pentateuch the main
content ofGod's covenant is his intention (promise) to be Israel's God
and to have Israel as his people." The use of the covenant formula
creates a bow that spans from Abraham, through the exodus, across the
Sinai legislation, to the new covenant of Jeremiah. This indicates the
continuity ofGod's one covenant." By placing the covenant formula
at the beginning ofthe history ofIsrael in Abraham, the redactors have
indicated the essence of God's one covenant with Israel for all of its
subsequent history: to be their God, and to have Israel as his people. All
other aspects of the relationship between God and Israel (exodus, law,
exile and restoration) follow from that premise."

Thus we may say that in the view ofthe redactors ofthe Pentateuch
there is only one covenant of God. God recalls this covenant at
different times in history and even "expands" upon it by giving it a new
configuration in order to fulfill God's purposes. In this sense the law of
Sinai can be considered a renewal of the one covenant of God. The

18 The RSV and the NRSV translate Lev 26:40, 41with "if' (so also the NEB in
26:41), so that Israel's repentance becomes the condition of God's remembering his
covenant. That is a possible reading. However, the LXX and the Luther translation
render the verses without the conditional "if': the people will remember their iniquity
and humble their hearts, so that God will remember his covenant. On this reading
repentance still precedes God's remembering his covenant, but there is also the
implication that God will ensure that this happens. That the text could be read this way
is confirmed by 4Q504 1-2 v 6-16, which alludes to Lev 26:44-45; Deut 4:30; Deut
30:1-2, and attributes to God the initiative for bringing about Israel's repentance. For
more on these texts, see Chapter 3, pp. 108-12.

19 Rendtorff, Die "Bundesformel", 31, 46, 47,84,89.
20 Ibid., 53, 89.
21 Ibid., 20, 43, 62.
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covenant of God that Israel is to keep (Exod 19:5) is none other than
the covenant of God that Abraham and his offspring are to keep (Gen
17:9, 10). God promised "to be God" to Abraham and his offspring,
and they would remain his people if they kept his covenant (Gen
17:7-8, 14). God made Israel his people in the exodus (Exod 6:7), and
Israel, by keeping the covenant (the law ofSinai), will be set apart from
all the nations ofthe earth. Thereby it will be and remain what God has
already made it in the exodus: his treasured possession among all the
peoples of the earth (Exod 19:5). Thus the law of Sinai is God's way
ofrenewing his one covenant with Abraham and his offspring (=Israel)
for a new situation and his way of bringing his purposes of the
covenant closer to fruition.P

To Rendtorff's observations we may add two more. First, we have
noted above that in Oen 35: 11 and in Lev 26:9 the covenantal language
in relationship to Jacob and to Israel is combined with the blessings
given to Adam and Noah in Gen 1:28 and 9: 1, 7. Even the covenant
with Abraham recalls those blessings (Gen 17:6: "I shall make you
exceedingly fruitful"). That indicates that the priestly redactors of the
Pentateuch not only had a unitary understanding of the covenant of
God, but also connected it with God's intentions for the whole of
creation. We have seen that in Jubilees this hint offered by the
redactors ofthe Pentateuch has been taken up and been made explicit.

It has sometimes been argued that the covenant with Noah (Gen
6: 18;9:8-17) is secondary in importance to the covenant with Abraham
and the covenant at Sinai. This is a valid observation insofar as the
covenant with Noah is not taken up again in the rest of the Pentateuch.
We read in one discussion of the Noachic covenant:

The historical development of the covenant from a constitutive act
instrumental in creating a new society and a correspondingly new value
system in the time ofMoses has, in this late narrative [the covenant with
Noah], become little more than a theological motif or literary device by
which to confer religious value upon that which already existed, namely,
the orderly process of the natural world. Even the oath that upheld a
promise is gone, but in its place there is simply the sign that serves to
remind God of his promise.P

22 Ibid., 82-83.
23 George E. Mendenhall and Gary A. Herion, "Covenant," ABD 1.1190.
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Our foregoing observations suggest, however, that we should not
dismiss the importance ofthe covenant with Noah so quickly. Through
the covenant with Abraham (and Jacob) and with Israel, God will
ultimately fulfill his intentions for creation as embodied in the
blessings given to Adam and Noah (and see note 11 above).

There is one other covenant-the covenant with David-that
requires mention. Although the term is not used in 2 Sam 7:1-17, two
other OT texts speak of a "covenant" that God made with David (Ps
89:4; Jer 33:21). The content of that covenant is that the throne of
David will never lack one ofhis descendants to sit upon it (Ps 89:5,30,
37-38; Jer 33:21; cf. 2 Sam 7:16). For the present discussion it is
interesting that in Jer 33:22, 26 the covenant with David is described
in terms similar to the covenant with the patriarchs, and is explicitly
linked with the fortunes of the offspring of Jacob. In Jer 33:22 God
promises that the offspring of David will be like the "host of heaven"
and the "sand of the sea" for number (cf. Gen 15:5; 22:17; 32:12). In
Jer 33:26 God promises to restore both the offspring of David and the
offspring of Jacob. Furthermore, the promise to David in 2 Sam 7:14
regarding his offspring occurs as a variation of the covenant formula
that we have encountered elsewhere: "I shall be a father to him, and he
will be a son to me." In David's prayer in response to God's promise,
David links God's promise with the covenant formula and even with
the exodus (7:23-24).24 These links indicate that the covenant with
David could also be drawn into connection with the (one) covenant of
God with Israel. Indeed, already in the OT (Isa 55:3), and then also in
later literature (Jub. 1:24-25; 4Q174 1-2 i 7-8; 2 Cor 6:18; Rev 21:7),
we find a merging ofthe promises to Israel and to David, such that the
promise given to David could be transferred to Israel as a whole. This
merging of covenantal traditions is further evidence that in the post
biblical period "covenant" was understood in a unitary sense; this
understanding was most likely inherited from the authors and redactors
ofthe OT itself."

24 Cf. Rendtorff, Die "Bundesformel",34.
25 The plural ow6fiKal is found in the LXX five times (2 Mace8: 15; Wis 18:22; Sir

44:12,18; 45:17). The Hebrew manuscript B of Ben Sira has in 44:17 the singular
n~'J; 44: 18 in the same manuscript reads '~J ~~ n~n~i1 'n~J~ 'O,lJ rrr» C~',lJ mKJ,
literally, "with an eternal sign there was cut with him not to destroy all flesh." Clearly
this text is corrupt. Most likely mKJ is a corruption of n~'J, and an original i1n,~~ was
changed to m» to agree with nm(taken as masculine); so the original read, "an eternal
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8.4 Covenant Renewal in the Dead Sea Scrolls

477

We are now in a position to return to the DSS and to discuss the three
texts where the phrase "to renew the covenant" is found. We may begin
with IQ34 - IQ34bis 3 ii 6 (=4Q509 97-98 i 8), since the meaning of
"covenant renewal" there is very similar to what we have found in
Jubilees and in the QT. The document known as lQ34 - lQ34bis

(Prayers for Festivals) is part ofan anthology ofprayers for the Jewish
festivals, as the title suggests. The prayers overlap partially with
4Q507-09.26 From comparison of these fragmentary documents it is
clear that the prayers in the collection all follow the same formal
structure (a structure also found in the prayers of4Q504, although there
the prayers are for the days of the week): the name of the festival day

covenant was made with him, not to destroy all flesh" (cf. Gen 9:11). The n~i::l was
changed to mN::l("with a sign") under the influence ofGen 9: 12, 13, 17. Thus the plural
"covenants" in the LXX text of Sirach could be the result of two occurrences of a
singular n~i::l, one each in 44: 17 and 44:18. Manuscript M has in 44: 12 a singular,
cn~i::l::l. The plural suffix is probably responsible for the plural "covenants" in the LXX.
In manuscript B the word "covenant" does not appear at all at 45: 17. The end of the
first halfof the verse reads, ~5J~Q1 P1n::l1il~~tLlQ~1, "and he gave him authority in statute(s)
and j udgment(s)." The Greek translator may have read t:!5JtLlO ~p,n::l 'i1~~tLlO~" "and he gave
him authority in statutes ofjudgment," hence, eoroKev o')"tep...e~ouO'iov ev ow61iKate;
KptJuhrov.The translatorconsidered Ota6i\Kot to be an appropriate translation for C"p1n.

In 2 Mace 8:15 and Wis 18:22 the word "covenants" is probably equivalent to
"promises." In both cases the plural may have been influenced by the surrounding
plurals ('tOUe; 1totipoe; omwv; OpKOUe; xo'teprov).None ofthese five texts, therefore, is
evidence for a non-unitary understanding of"covenant." The plural n1n~i::l is found in
rabbinic literature to distinguish between the "covenants" at Mount Sinai, in the plains
of Moab, and at Mount Gerizim and to designate the blessings and curses connected
with each commandment (t. Safah 8:10-11; b. Ber. 48b; b. Safah 37b), but in earlier
Jewish literature these are all considered part of one (Sinai) covenant.

Paul also uses the plural (Rom 9:4 [if the plural is accepted as the correct reading];
Gal 4:24), but his use ofthe plural must be evaluated in light of his faith in Christ. As
Gal 3: 15-18 shows, he was able as a Christian radically to separate the covenant with
Abraham from the Sinai covenant, but it would be hazardous to assume that he also
held this view before he came to faith in Christ. Possibly Ota6i\Kat in Rom 9:4 means
"statutes," while in Eph 2:12 'tile; exayyeAiae; stands in apposition to OW6rlKWV,
"declarations ['covenants'] that came in the form of promises." See further Ernst
Kutsch, Neues Testament. Neuer Bund? Eine Fehlubersetzung wird korrigiert
(Neukirchen-Vluyn: Neukirchener Verlag, 1978) 94-95, 153-55.

26 The overlapping parts are these: 4Q508 1=IQ34 - lQ34bis 3 i 4-7; 4Q509
3,2-9=IQ34 - IQ34bis 2 + 1 i 1--4;4Q509 97-98 i 1-9=IQ34 - IQ34 bis 3 ii 3-7.
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is given, followed by: a request that God "remember" (")"~ "~l);

historical remembrances and petitions; a blessing; and a concluding
"Amen, Amen."

Our interest falls on lQ34 - lQ34bis 3 ii 3-7. In lines 3b-5a the
author states that God has rejected the great majority of humanity
because of its ignorance of God, its wickedness, and its deceit. In line
5b, by contrast, he states that God chose a people in the time of his
pleasure, for he remembered his covenant and separated them for
holiness among the nations. It is disputed whether this "chosen people"
is a reference to Israel as a whole or to the Qumran community.
Charlesworth cites numerous words in lQ34 - lQ34bis that "are likely
Qumranic.'?" Newsom, however, has argued that God's separating the
covenant people from the nations of the world makes better sense as
relating to Israel as a whole than to Qumran, and also points to
probable differences between the calendar at Qumran and the calendar
presupposed by the festival prayers, to argue cogently that this text is
of non-Qumran origin." That suggests that the "people" of line 5 are
Israel as a whole.

I agree with Newsom. When the author addresses God and says that
"you renewed your covenant with them in a vision of glory (n~,o:J

":J~)," this can only refer to the giving of the law at the Sinai the
ophany, which is called inExod 24: 17a "vision ofglory" (":J~ iT~'O).29

27 James H. Charlesworth, The Dead Sea Scrolls. Hebrew, Aramaic, and Greek
Texts with English Translations. Volume 4A: Pseudepigraphic and Non-Masoretic
Psalms and Prayers (Princeton Theological Seminary Dead Sea Scrolls Project; ed.
JamesH. Charlesworth and Henry W. L. Rietz; Louisville/Tubingen: Westminster John
Knox Press/Mohr Siebeck, 1997) (henceforth PTSDSSP 4A) 48,53 n. 25.

28 Carol A. Newsom, "'Sectually Explicit' Literature from Qumran," The Hebrew
Bible and Its Interpreters (ed. William Henry Propp et al.; Winona Lake: Eisenbrauns,
1990) 177-78.

29 Our text uses ii~"O for "vision" whereas Exod 24: 17 uses ilttl1;l. In biblical Hebrew
ilttlO has the meaning of a "vision" that is subjectively apprehended as a means of
revelation, whereas ilttlQtends to have rather the meaning of "appearance." So in Ezek
1:28 iltt.,O is used for the "appearance ofthe likeness ofthe glory ofthe LORD," which
the prophet describes as "like the appearance of a rainbow," However, il~l1;l can also
mean "vision" in the same sense as i1ttiO (e.g., Ezek 11:24; Dan 8:16, 26, 27; 9:23; cf
the interchange between Dan 10:1 i1ttlO and 10:7 il~lO). The opposite does not hold
true: ii~"O is not used in the sense of "appearance" (unless it is so used at Ezek 43:3;
however the reading there is suspect). In the case of IQ34 - IQ34 biS 3 ii 6 the difference
is not significant.
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In this case therefore the renewal of the covenant does not refer to the
Qumran community, as is often argued." This is confirmed by line 7,
which says that "your right hand has written to let them know the
glorious regulations and the eternal deeds [or ascents].'?' The regula
tions written by God's right hand are certainly the Decalogue, said to
have been written by the finger of God in Exod 31: 19; Deut 9:10, not
the regulations of the Qumran community in 1QS, as proposed by
Charlesworth." Although God's election of a people "in the time of
[his] pleasure" could refer to the Qumran community or its parent
movement (cf. 4Q266 2 i 4), it is more likely that it refers to God's
election of Israel. God's remembering his covenant could also refer to
the establishment of the Qumran community or its parent movement
(cf. CD 1,4), but it more likely refers to God's remembering his
covenant with the patriarchs by establishing Israel as his people in the
exodus (Exod 6:5-8). God's separating the people for himself to make
them holy (w"P? l' ?'~i1?) is reminiscent of the description of the
community in lQS VIII,II; IX,5-6, but the fact that the people are
separated from the nations, and not from the rest of Israel (as in CD
VIII,8), indicates that the "people" here are Israel as a whole (cf. 1
Kings 8:53; Ezra 9:1-2; Jub. 2:19).33

Here we find, then, an understanding of "covenant" and of "cove
nant renewal" that agrees exactly with what we have found in Jubilees
and in the OT. God remembered his covenant with the patriarchs by
separating Israel and establishing the nation as a holy people (1Q34
-IQ34bis 3 ii 5; cf. Jub. 2:19; 22:15-16). As we saw above, the editors
of the Pentateuch seem to have held the same view. God remembered
his covenant (Exod 2:24), delivered the people from Egypt to make
them his own people (Exod 6:5-7), and sanctified the nation oflsrae1

30 Charlesworth, PTSDSSP 4A.53 n. 22; VanderKam, "Covenant," 152; Raymond
F. Collins, "The Berith-Notion of the Cairo Damascus Covenant and Its Comparison
with the New Testament," ETL 39 (1963) 577-78 (reprinted with the same page
numbers in H. van Waeyenbergh, ed., Melanges Gonzague Ryckmans: Miscellanea
Orientaliaet Biblica [BETL 20; Leuven: University of Leuven Press, 1963]); Evans,
"Covenant," 67-68.

31 1. T. Milik, DJD 1.154 (along with Charlesworth, PTSDSSP 4A.52-53), reads
C!;lllJ ~!;l.lJO, instead of c!;l,.lJ ~W.lJO as in Florentino Garcia Martinez and Eibert 1. C.
Tigchelaar, eds., The Dead Sea Scrolls Study Edition (2 vols.; Leiden: Brill, 1997-98)
1.146-147.

32 Charlesworth, PTSDSSP 4A.53 n. 26.
33 In agreement with Jaubert, La notion d'alliance, 216-17.
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by giving them the law at Sinai (Exod 19:4-6). Furthermore, God
renewed the covenant by giving Israel the law (1Q34 - 1Q34bis 3 ii 6).
This idea agrees with Jub. 6:19, although in the latter text it is Moses
who is said to renew the covenant rather than God. As we saw above,
however, Abraham's prayer in 22:15 that God might "renew the
covenant" with Jacob probably includes the law (as well as the
blessings). Thus in lQ34 - lQ34bis 3 ii 6 as in Jubilees, God "renews"
the covenant with the fathers by "expanding" it to include the law of
Sinai, so that just as the patriarchs were sanctified by their observance
of the eternal laws, so also Israel, now set apart as God's people, may
also be sanctified. In this way God's purposes for creation may be more
fully realized. We have the same kind of unitary understanding of the
covenant as we have in Jubilees and in the QT. Given the similarities
between 1Q34 - 1Q34bis and Jubilees and the differences between this
text and Qumran literature mentioned above, I consider 1Q34-1Q34bis

to be a non-sectarian text that shares a similar covenantal theology with
Jubilees. Therefore we cannot use it as evidence for the Qumran
community's understanding of covenant renewal.

There is another document, however, that does come from the
Qumran community and that also contains the idea of "covenant
renewal." The terminology "to renew the covenant" appears twice in
lQSb (=IQ28b, Rule ofBenedictions). In lQSb 111,26 the blessing for
the priests, the sons of Zadok, includes the benediction that God
"renew the covenant ofan eternal priesthood for you." In this case, the
term "renewal" has the sense of the restoration of something that has
been lost or broken. The term "covenant of an eternal priesthood"
comes from Num 25: 13, where the priesthood is granted eternally to
Phinehas, an Aaronide, and his descendants, on account ofhis zeal for
God in destroying an Israelite and his Midianite wife, thereby "making
atonement for the Israelites" (cf. Ps 106:30-31). The history of the
priesthood in ancient Israel and in post-exilic Judah/Judea is very
complex, but it seems that in the post-exilic period the Zadokites
claimed (rightly or wrongly) to be the legitimate heirs of the Aaronic
priesthood (see 1Chr 5:27-34), and in the post-exilic literature the line
of Eleazar, the (supposed) ancestor of Zadok, is given special promi
nence, as seen in Num 25:10-13.34 Therefore on the basis of the

34 See George W. Ramsey, "Zadok," ABD 6.1034-36; Merlin D. Rehm, "Levites
and Priests," ABD 4.297-310 (esp. 308-(9).
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Numbers text, as well as Ezek 40:46; 43:19; 44:15-16; 48:11, the
Zadokite priests will have viewed the "covenant of an eternal priest
hood" as theirs particularly." They held the high priesthood until the
deposition ofJason (Jesus) in 172BC (the brother ofOnias III, himself
deposed in favor of Jason in 175 BC). If it was at this time that a
significant portion of the Zadokite priesthood joined the (separatist)
group that would become the Qumran community, then this group of
priests will have been especially concerned about the restoration ofthe
"eternal priesthood" into their hands. In this light the significance of
the benediction in 1QSb 111,26 is clear."

The final appearance of the phrase "to renew the covenant" is
particularly interesting. It appears in the blessing for the Prince of the
Congregation in lQSb V,20-29. Line 21, according to the critical
edition, says: "And he will renew the covenant of the community for
him, to establish the kingdom of his people for ever...." The first
question to be asked is whether the subject of the verb "to renew" is
God or the Prince. Milik takes the subject to be God: God uses the
Prince as his instrument to establish the kingdom." Stegemann
proposes a different reconstruction of the text that also requires the
subject to be God: "and the covenant ofDa[vlid He (=God) may renew
for him (=the Messiahj.''" It is also possible, however, and perhaps
more likely, that the subject is the Prince. The evidence for this is the
structure of the blessings in 1QSb. The common structure for all the
blessings seems to be: (1) the superscription "Words ofBlessing" (1,1;
111,22); (2) the liturgical direction ~"~iDQ~ "for [or of] the instructor"
(1,1; 111,22; V,20); (3) the liturgical instruction 1':l~, "to bless,"
followed by a designation ofthe recipient(s) ofthe blessing (1,1, those

3S See IQS V,9 and IQSa 1,2, where the covenant is described as "their [=the
Zadokites'] covenant" (cn',~), and 4Ql74 1-2 i 17, where we read of "their [the
Zadokites'] council" (ilon~v). In 1QS VI,19 there is a reference to "their [the priests']
covenant," although there is no mention of the Zadokites. See also the Hebrew of Sir
50:24 (MS B), which includes the blessing, "God establish for him [Simon, son of
Onias, a Zadokite] the covenant of Phinehas."

36 On the possibility that the Hasmoneans were Zadokites, see Alison Schofield and
James C. VanderKam, "Were the Hasrnoneans Zadokites?" JBL 124 (2005) 73-87.
Even if the Hasmoneans were Zadokites, the Zadokite members of the Qumran
community probably viewed them as unfaithful Zadokites (see Chapter 5).

37 Milik, DJD 1.129.
38 Hartmut Stegemann, "Some Remarks to JQSa, to JQSb, and to Qumran

Messianism," RevQ 17 (1996) 499. He reconstructs the Hebrew as'~ rv,n','[,], n"~t
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who fear God; 111,22, the sons ofZadok, the priests; V,20, the Prince of
the Congregation); (4) a description of the function of each group or
person within the covenant (1,1,2, "those who do his will ...who remain
steadfast in his holy covenant"; 111,22, "the priests whom God has
chosen to strengthen his covenant, to [prove] all his judgments in the
midst of his people, to teach them according as he commanded, etc.";
V,21, 23, "and he will renew the covenant of the community for
him...to establish his covenant as holy"); (5) and a series of benedic
tions proper, with verbs in the imperfect and God as subject (1,3 and
following; 111,25 and following; V,23 and following). According to this
structure, the phrase "and he will renew the covenant of the commu
nity" in V,21 does not fall in the section ofbenedictions proper, that is,
in the section that invokes God's blessing upon the recipient, but in the
description of the Prince's function within the covenant. Thus the
function of the Prince within the covenant might be to renew the
covenant of the community for God (V,21) and to establish the
covenant as holy for those who seek God in the period of distress
(V,23).39

Given the defective state of the text, a firm decision on the subject
ofthe verb is not possible at this time. In any case, ifwe follow Milik's
reconstruction we do not have simply the phrase "to renew the cove
nant," but "to renew the covenant ofthe community." As 1QS 11,25-26;
111,11-12; V,7-8; and VIII,16-17 show, however, for the Qumran
community the "community" was essentially identical with the
covenant. Therefore if the Prince renews the covenant of the commu
nity, this is also to say that he renews the covenant of God.40 Whether
it is God or the Prince that renews the covenant, the renewal of the
covenant consists in establishing the "kingdom of his people" (n1;:'''0

'0,1), to rule injustice, to walk in perfection ofpath, and to establish the
covenant as holy. It is noteworthy that in 4Q252 V,2, 4 the "covenant
of royalty" (n,~"oi1· n~';:j) that is said to belong to David and his
descendants forever is called the "covenant of the kingship of his

39 In addition, if God were the subject of!D,n~ in V,21, we might expect the object
of renewal to be "the covenant of royalty" or the like (cf. 4Q252 V,2, 4; and 1QSb
111,26) rather than the "covenant of the community," although the latter is certainly
possible.

40 See also Jaubert, La notion d'alliance, 224-25, who points out that inJub. 28: 15
Judah, representing the royal house, is born on the fifteenth day ofthe third month, the
day ofcovenant renewal.
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people" (101' m~~o n'i:l). The term "kingship of his people" in 4Q252
is probably an objective genitive (the king's sovereignty over his
people), since this pesher-like exegesis has to do with the promise of
Gen 49: 10that rule over the people ofIsrael (here: over the "thousands
of Israel"; cf. IQSa 11,15) will not depart from Judah. In IQSb V,21,
however, "kingship of his people" may be a subjective genitive ("the
kingdom of [belonging to] his people"), or more likely includes both
subjective and objective aspects. The Prince will rule over the people
with justice and with power (objective), and in that way the kingdom
of the people of Israel will be established securely (subjective). As
1QSb V,23 shows, the people of Israel that the author has in mind are
none other than the covenant community itself, "those who seek God
in distress." Thus whether we read the "covenant ofthe community" or
the "covenant of David" here (see note 38), the covenant of the
community and the covenant of royalty merge. This state of affairs
agrees with our observation above that the covenantal traditions
regarding Israel and the Davidic dynasty could be and were merged in
the biblical tradition and in later Jewish and Christian texts. The two
covenantal traditions are held together by a unitary understanding of
covenant, such that the Prince will "renew" the covenant of God (or
God will renew the covenant of David for the Prince in the commu
nity), that is, bring the covenant to full effect, in establishing the
kingdom of the people of Israel.

A similar idea is found in 4Q252 V,2-6, the text mentioned just
above, which is a pesher-like exegesis of Gen 49: 10. Genesis 49: IDa
reads: "The scepter shall not depart from Judah, nor the ruler's staff
from between his feet." The "staff' ofGen 49: 10af3 is explained as the
"covenant of royalty," while the word "feet" (t:l'~Ji) is read as "stan
dards" (t:l'~J') and explained as the "thousands of Israel." In the Bible
this term refers to the people of Israel in the wilderness on the way to
the promised land (Num 1:16 and passim). In 1QSa 11,15 the "thou
sands of Israel" are eschatological Israel who will sit before the
messiah of Israel in the council of the eschatological community.
Clearly, then, the meaning of the exegesis in 4Q252 V,2-3 is that the
covenant of royalty of the Davidic line will eventuate in the royal
messiah's leadership over the saved, eschatological community. In
addition, the community itself will share in that royal rule (V, Ib).

Furthermore, the exegesis ofGen 49:10b~ in 4Q252 V,6, fragmen
tary though it is, probably also alludes to the Prince's leadership over
the redeemed community. Lines 3b and 4 are the exegesis of Gen
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49:10ba. We have here apparently one of the oldest messianic
interpretations ofthe words i1';1"iD N::l" "~ '1' ofGen 49: 10ba in the sense,
"until he comes to whom it belongs." This is clear from lines 3b-4,
which read: "Until ('1') the messiah of righteousness comes (N'::l), the
branch ofDavid. For to him (,';1) and to his descendants ('1'1'';1) has been
given the covenant of the kingship of his people for everlasting
generations.?" It is difficult to know what stood next in this fragmen
tary text. The following words, 10iD 1tvN, "because [or which or whom]
he kept," could refer either to David-God gave him and his descen
dants the covenant of kingship "because he kept" the ways ofGod (cf.
2 Sam 22:22; Ps 89:29; 132:12)-or to God-God kept his covenant
with David." Next there comes a lacuna, after which come the word
i11,nil and a reference to the men of the community. It has been
proposed that the lacuna should be completed as il1,niliD1", a reference
to the "Interpreter of the Law" who according to 4Q 174 1-2 i 11-13
(cf. also 4QI77 11,5) will rise with the Branch of David;" that may be
correct.

In any case, following upon this comes what is likely the exegesis
of Gen 49: 10bJ3, which contains the obscure words 0"01' nilp" ,';11,
usually rendered in modem translations as, "and the obedience of the
peoples belongs to him," or the like. The rare word ili1p" appears one
other place in the OT (Prov 30: 17), where. it also seems to mean
"obedience.'?" Ancient translators, however, translated it in different
ways. The LXX translates the word ililp" (in the construct state ni1p") as
1tpooo01da ("hope, expectation"), probably through metathesis to il1pn
(construct state n'pn).45 Aquila translated it as ouo'tllJ1a, meaning

41 Cf. similarly LXX: ero~ dv eA.&ij 'telCt1tOKelJ.Leva av'tql ("until the things that are
reserved for him come"); and even more closely Gen. Rab. 99.10: " m~'Oiltt) "0

(Theodor-Albeck,3.1280).
42 A. S. van der Woude, Die messianischen Vorstellungen der Gemeinde von

Qumran (Assen: Van Gorcum, 1957) 172, however, suggests that ,tt)l( relates to '0.1': the
people kept the commandments.

43 E.g., J. M. Allegro, "Further Messianic References in Qumran Literature," JBL
75 (1956) 175.

44. However, the LXX translates a mpt here (Greek y'fjpac;), which may be correct,
since this word appears in a similar context in Prov 23 :22.

45 Thus LXX Gen 49: 1Ob~ reads, "and he is the hope of the nations" (Kat av'to~

1tpOaOOKla eevciiv).
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"assembly.'?" This is also apparently how the exegete behind 4Q252
V,6 interprets the word. He writes " ...it is (N"n) the assembly (no~~) of
the men of...." The word N"n, which is typically used for the introduc
tion ofthe exegesis of a feminine noun in the Qumran writings, makes
it almost certain that the phrase that follows is an explication of nnp"
0"01' in Gen 49: 1Ob~.

How did the exegete derive no~~ from nnp" (or nnp")? One proposal
is that the exegete read this word as nnpn" (from the root ~np, elided),
"it is gathered together," hence as "those who are gathered," for this is
how the word is read in Gen. Rab. 99.10.47 Schwartz has objected to
this proposal that it is difficult to move from the (hitpael) verbal, "it
is gathered together," to the nominal, "those who are gathered.'?" A
possible response to this objection is that the exegete read nnp" not as
the hitpa'el nnpn" but as the (construct state) noun n~np through
metathesis (and exchange of " for ~), just as the LXX translator
apparently read it as n1pn through metathesis (and exchange of" for i),
That the word could be interpreted via the root ~np is shown by Gen.
Rab. 99.10 (see note 47). The exegete will have found no~~ to be a good
equivalent for the nearly synonymous il~ilp. Support for this hypothesis
comes from T. Levi 11:5-6 and fragments related to it. Here Levi says
that he named his son "Kohath" because he saw him "standing in the
midst ofthe congregation (O'uVO"(OlYll)." But in the Aramaic and Greek
fragments found in the Cambridge Genizah collection and in the Mt.
Athos manuscript of the Testaments ofthe Twelve Patriarchs respec
tively and published by Charles-fragments that Charles considered to
come from an original source ofthe Testaments-Levi says that when
his son Kohath was born, he saw that "the assembly of all the people .
would belong to him" (Aramaic: N01' ~~ ntD~~ rnrm n~; Greek: EX' ou'tql

46 "And the assembly ofthe peoples ishis" (Kat au'tq> rrUU'tTllla Aarov). For rrU<ITT\lla
in the sense of"assembly" or "congregation" see Josephus, C. Ap. 1.32.

47 van der Woude, Die messianischen Vorstellungen, 170-71, 172.Gen. Rab. 99.10
offers two interpretations of the phrase, one ofwhich reads "'.l.l l"'i1pno C',.l.li1 n'O'NW '0,

"the one to whomthe nations ofthe worldare gathered" (Theodor-Albeck, 3.1280). See
also Jonas C. Greenfield and Michael E. Stone, "Remarks on the Aramaic Testament
of Levi from the Geniza," RB 86 (1979) 223-24.

48 Daniel R. Schwartz, "The Messianic Departure from Judah (4Q Patriarchal
Blessings)," TZ 37 (1981) 265 n. 36.
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Eatat nauvaymYl1navto<; tOU Aaou).49 This is clearly an allusion to
Gen 49: IObf3, and we even have Aramaic Mtv~;:" equivalent to the
Hebrew no~;:, found in 4Q2S2 V,6. The word Milp'l in the biblical Hebrew
serves as the basis for a word-play with the name nilp, and that word
play in tum serves as the basis for a word-play with n~ilp.50

The "assembly" in 4Q2S2 V,6 is probably either the "assembly of
the men of mockery" or the like (note the use of MO~;:' in 4QpNah
[4QI69] 3-4 iii 7; and cf. 4QpIsab [4QI62] II, IO}-that is, the enemies
ofthe community-or it may refer to the "assembly of the men of the
community" itself. In either case, the text likely said that this "assem
bly" belongs to the messiah, in accordance with Gen 49: IObf3, either in
the sense that the messiah will rule over the redeemed, eschatological
community, or that he will subdue the enemies of the community. As
in IQSb V,21, then, so here we apparently have a close intertwining of
the future of the covenant of the community and the future of the
Davidic covenant. The covenant of royalty will eventuate in the
bringing to full effect the covenant of the community-the one
covenant ofGod-which is to say, it will eventuate in the eschatologi
cal victory ofthe people of God over its enemies.

8.5 The Merging ofTemple, Kingdom, and the People o/God

We see, then, that the concept of"covenant renewal" in the DSS agrees
with what we found in Jubilees, namely, that covenant renewal refers
not only to the restoration ofa broken covenant but also to its "expan
sion," whereby God brings the covenant to full effect. There is one
other way in which we can see this concept of covenant renewal at
work, and that is in the merging oftemple, kingdom, and the people of
God.

The blessing in IQSb III,Sappears to promise the "kingship" (M';:'~O)

to the (high?) priesthood." At first sight this seems to contradict the

49 R. H. Charles, The Greek Versions of/he Testaments ofthe Twelve Patriarchs
(Oxford: Oxford University Press, 1908) xi, liii-Ivii, 253.

50 Ibid., Ivii.
51 Milik, DJD 1.123, thought that 1QSb III,S fell within the blessing of the high

priest. That seems unlikely, since IV,21-28 (at least) almost certainly belongs to the
blessing ofthe high priest (cf. IV,27-28), and these lines are separated from III,S by the
section 11I,22-IV,20(?), a blessing on the Zadokite priests. But 111,1 makes clear that
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declaration of4Q252 V,2, 4 that the covenant ofkingship (n,~?oi1 n"':l)
was granted to David and to his descendants. However, from the
perspective ofthe dual messianism ofthe Qumran community this is no
contradiction at all.52 Already in late parts of the OT the high priest
receives royal honors (Zech 6:11-13).53 We find royal attributes (from
Isa 11) attributed to Levi (a type of the future high priest) in T. Levi
18:7 and 4QLevib ar(4Q213a) 1 i 14.54Moreover, the fragmentary text
1QTLevi ar (1Q21) 1,2 reads, "the sovereignty ofthe priesthood (n1;j?O

Nn'~il~) is [or will be] greater than the sovereignty of...," and the
fragment should perhaps be completed with a reference to the royal
kingship. 55 This makes very clear that the idea of the "kingship" being

111,5 belongs to the blessing ofsome group ofpriests. See Lawrence H. Schiffinan, The
Eschatological Community of the Dead Sea Scrolls: A Study of the Rule of the
Congregation (SBLMS 38; Atlanta: Scholars Press, 1989) 72-74.

52 The presence of dual messianism at Qumran has been and continues to be
disputed-in my view, without good reason. We cannot discuss the issue here, but see,
for example, John 1. Collins, The Scepter and the Star: The Messiahs ofthe Dead Sea
Scrolls and Other Ancient Literature (New York: Doubleday, 1995) 74-83. See also
my Chapter 3, n. 45.

53 This text from Zechariah shows signs of redaction. In 6:11 God commands the
prophet to crown the high priest Joshua. In 6: 12 the prophet is to say to him, "here is
a man whose name is Branch" (no~). The title "Branch" usually designates the Davidic
king (Jer 23:5; 33:15), apparently even elsewhere in Zechariah (3:8). In 6:13 it is said
that a priest will be next to the throne of the Branch, and that there will be peace
between the Branch and the priest. It seems clear that originally this text envisioned the
crowning of a royal Branch, and that he would rule together with a (high) priest, though
probably the royal figure would have the greater authority (cf. Hag I: 1-15). The text
seems to have been changed at a later time, after the high priest had gained the (sole)
authority in Judah, so that the high priest now has royal honors.

54 See further Anders Hultgard, L 'eschatologie des Testaments des Douze
Patriarches (2 vols.; Stockholm: Almqvist & Wiksell, 1977) 1.19-20, 281, on this
attribution of royal attributes to Levi (although I do not necessarily subscribe to
Hultgard's theory of a priest-savior). The Greek of4Q213a has been preserved in the
Mt. Athos manuscript published by Charles, The Greek Versions ofthe Testaments of
the Twelve Patriarchs, 29.

55 See Collins, The Scepter and the Star, 83-95. Collins, however, seems to
downplay too much the significance of the attribution of royal attributes to priestly
figures. Moreover, he argues (p. 92) on the basis ofthe Aramaic document 4Q541 that
the fusion ofroyal and priestly imagery in T.Levi 18 is the workofaChristian redactor,
because it is not in the Aramaic document. But then on p. 93 he denies that the Aramaic
document 4Q541 must have been part of the original Levi apocryphon from which T.
Levi 18 was produced. Against Collins, that makes it more likely that the fusion ofroyal
and priestly imagery is original.
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in the hands of the priest( s) was not at all extraordinary.56 Thus the
covenant ofpriesthood and the covenant ofDavidic kingship could also
be brought together in such a way that together they were understood
to eventuate in the culmination of the one covenant of God, which
would consist ofthe kingdom ofGod's people at the end ofdays, with
a temple at its center (cf. IQSb IV,25-26), ruled by the messianic priest
and the Prince of the congregation.

There is other evidence for the intertwining oftemple and kingdom.
In 4QI74 1-2 i 1-13 we find the expectation of the eschatological
temple joined together with the restoration of the Davidic monarchy.
The materially most substantial fragment that we have of this work is
fragment 1. According to Steudel' s reconstruction, this fragment was
probably part of the original column III in the document as a whole. 57
Fragment 1 as we have it opens in medias res with a quotation of Ps
89:23 (or probably, more accurately, with a conflated quotation of Ps
89:23 and 2 Sam 7: lOa). But Steudel, following Puech, suspects that
the preceding column (column II ofthe work as a whole, consisting of
fragments 9-11 + 4) ended with a citation of2 Sam 7: lOa.58 That verse
reads, "and I shall appoint a place for my people Israel, and I shall plant
them, and they will dwell (pta) in their own place and be disturbed no
more." According to Steudel' s reconstruction, this quotation comes in
the context of an interpretation of Moses' blessings on the tribes of
Israel in Deut 33. Although one might expect the quotation of2 Sam 7
to be linked to the blessing of Judah, that appears not to be the case.
The author seems to follow the order ofthe blessings in Deuteronomy,
and since in Deuteronomy the blessing on Judah precedes the blessing
on Levi, it is likely that in 4QI74 also the treatment of the blessing of
Judah appeared before the treatment of the blessing of Levi. The
blessing on Levi with accompanying commentary already appeared in
the original column I ofthe work (consisting offragments 9 i + 6_8).59
That would mean that the blessing on Judah with accompanying
commentary will have also appeared in column 1.60

56 The Aramaic and Greek fragments mentioned above (pp. 485-86) that apply the
messianic text Gen 49: 1Ob~ to Kohath may also be mentioned here.

5? Annette Steudel, Der Midrasch zur Eschatologie GUS der Qumrangemeinde
(4QMidrEschaf· b

) (STDJ 13; Leiden: E. J. Brill, 1994) 21, 25.
58 Ibid., 24, 41.
59 Ibid., 33-35, 37-38.
60 Ibid., 33, 37.
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Given the context of Deut 33, I suspect that what brought 2 Sam
7:10 into the text was Deut 33:28a, which says that "Israel lives (p~w~)

in safety." The connection with 2 Sam 7:1Oa, which contains the words,
"[Israel] will live (ptD,) in its own place," will have been obvious. Thus
a citation ofDeut 33:28 perhaps should be included near the bottom of
Steudel's reconstructed column II. After the citation of2 Sam 7:10a
and Ps 89:23 in 4Q174 1-2 i 1, the author continues with a citation of
2 Sam 7: lOb-Ll a: "as in the past, from the day that I appointed judges
over my people Israel." Then, in a very interesting move, the author
interprets "the place" (2 Sam 7:10a) where God intends to "plant"
Israel and where Israel will "live" (Deut 33:28; 2 Sam 7:10a) as the
"house," that is, the temple that God will establish for himself at the
end of days. With the word "house" the author not only alludes to 2
Sam 7:13,where God says that David's offspring will establish a house
(temple) for God, but more directly he quotes Exod 15:17-18: "the
temple of the Lord your hands will establish. And the LORD will rule
forever and ever." The Exod 15 text is linked verbally with the 2 Sam
7 text through the word "plant" (.u~~; Exod 15:17; 2 Sam 7:10) and
more distantly through the roots "to establish" <l'~; Exod 15:17 his; 2
Sam 7:13, 16), "to rule" (1'0; Exod 15:18; 2 Sam 7:13, 16), and the
word "forever" (c',.u'; Exod 15:18; c',.u 1.u, 2 Sam 7:13, 16 his).

Through these linkages there is a remarkable melding of kingdom,
temple, and the people of God.61 God will bring the people of Israel
into the land and plant them on the holy mountain, which is also where
God will establish his temple at the end of days. This is also the place
where the people of Israel will dwell securely under the protection of
the Davidic king, when Godplants them there. The connection between
king and temple is particularly interesting. According to the biblical
texts quoted, God will establish his temple at the end of days (Exod
15:17), but the son of David will also establish a temple for God (2

61 There is a similar melding of kingdom, temple, and people in Jub. 22:24. At the
end ofAbraham's blessing ofJacob, Abraham speaks ofa "house" that he has built for
himself to make his name to dwell there in the land. The language is reminiscent of
Deut 12:11; 14:23; 16:2,6, 11; 26:2, verses that speakofthe place (the temple) where
God will cause his name to dwell. Abraham says further that Jacob "will build my
house," which is reminiscent of2 Sam 7:13, where God says that the son ofDavid will
build God's house. That alludes to the future royal function ofthe descendants ofJacob
(cf. also Jub. 22: 12). Finally, this "house" is said to be for the people of Israel: "it has
been given to you and to your seed forever."
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Sam 7:13). It seems that, as the Qumran author interprets these two
passages, he has in mind two temples, the "temple of man" as the
penultimate temple, and a temple built by God as the ultimate temple
(cf. 11QTa [11Q 19] XXIX,8-9). We shall not discuss here the vexing
question of what the "temple of man" is.62 My own view is that it
means in the first instance a temple established by men (or an ideal
temple to be established by men) (according to 2 Sam 7:13), in contrast
to a temple established by God. In the context of the Qumran commu
nity and its eschatological expectations, however, the "temple ofman"
could also refer to a temple consisting of men (cf. 1QS VIII,4-10) in
exile from the temple at Jerusalem, until a new, purified temple could
be established there (11QTa [11Q19] XXIX,8-9). The connection with
the oracle to David, however, suggests that it could refer more
specifically to a temple to be built by the future Davidic king expected
by the community (cf. 2 Sam 7:13).

Moreover, both God (Exod 15:18) and the son of David (2 Sam
7:13, 16) are said to rule forever. In effect this means that in the end
time there will be a temple and a kingdom, and these will in fact be
virtually the same thing. God will rule in this temple/kingdom forever,
with and through the son of David and (presumably) the priestly
messiah (cf. lQSb IV,25-26; V,21). Moreover, the people ofIsrael (or
rather the elect within Israel) themselves will constitute this priestly
kingdom. We saw above that certain biblical texts as well as texts from
Second-Temple Judaism and the NT transfer the promise given to
David to the people ofIsrael. That happens in this text also. When God
promises to David in 2 Sam 7:11 that "I shall obtain rest for you from
all your enemies," the author interprets this (lines 7-8) as meaning that
God will give rest to "them," that is, to the members of the Qumran

62 For a convenient overview and discussion ofthe problem ofthe "temple ofman,"
see Michael O. Wise, "4QFlorilegium and the Temple of Adam," RevQ 15 (1991)
103-132. Wise (pp. 113, 117, 121-22, 131) identifies the "temple of man" with both
the temple that God "commanded to be built" according to the Temple Scroll and the
"house that God will establish for himself in the last days" (4Q174 1-2 i 2). In each
case thereference is to the temple ofthe first period ofthe eschaton, before the "day of
creation:' when God will create his ultimate temple. Wise's proposal (p. 115) that the
temple of 1-2 i 2 is a temple that will function only in the first period of the eschaton,
to be replaced by another temple of God's creation (as in l IQ'I" [11QI9] XXIX,9),
seems unlikely in view ofthe fact that according to 4Q 174 1-2 i 5 God will appear over
this temple "continually:' and in view ofthe fact that this temple stands in connection
with God's rule "forever."
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community, from the sons of Belial." Thus the members of the
community themselves are the inheritors ofthe Davidic kingdom. It is
possible that Isa 55:3, and perhaps also Exod 19:6, which calls Israel
a "kingdom of priests," have influenced this view."

8.6 Conclusion

We can see, then, that the idea of "covenant renewal" at Qumran is
sweeping in its implications and is rooted in a unified understanding of
covenant. The renewal of the covenant of God at the end of time will
draw together God's covenant with the people of Israel, his covenant
with the priesthood, and his covenant with David, because they are all
ultimately understood as one covenant. The picture ofthe eschatologi
cal future that the Qumran literature draws is a remarkable one, in
which the community will inherit all of the promises of God.

We saw above that inJubilees the idea ofcovenant renewal included
a creational aspect The covenant with Jacob, for example, includes the
blessings of Adam and Noah and the promise of a new creation (Jub.
19:24-25; 22: 13; 32:18-19). A creational element is not lacking in the
DSS. lQS IV,25 speaks of a new creation, and IV,22 says that "God
has chosen [the members of the community] for an everlasting
covenant, and to them will belong all the glory of Adam" (cf. CD
111,20). The culmination ofGod's covenant will include the restoration
of the glory that Adam had at creation but that he lost in the fall."
When the author of the Temple Scroll writes that God will create a
(new) temple on the "day of creation," he says that this will happen
according to the covenant that God made with Jacob at Bethel (11QTa

[11QI9] XXIX,9-IO). That covenant includes in the first instance
God's promise to be with Jacob and his descendants forever by
dwelling among them and the promise of the land (Gen 28: 13-15;
35:12; Lev 26:42; cf. also Exod 29:43-45; nor- [IIQ19] XXIX,7-8;

63 However, in lines 10-13 the author maintains the father-son relationship between
God and the son ofDavid as referring to the Davidic messiah, and not to the people of
Israel (contrast Jub. 1:24-25; 2 Cor 6:18; Rev 21:7).

64 Exod 19:6 is quoted in 4Q504 4,10.
65 See further 4QpP S8 (4QI71) 1+3-4 iii 1-2, where the inheritance of Adam

includes long life (cf. IQH8 IV,15 [Suk. XVII,15]: "abundance of days"). On the loss
of Adam's glory in rabbinic texts, see, e.g., Gen. Rab. 12.6.
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Jub. 1:26-29),66 but the creational context of the passage suggests that
the covenant might also include a creational aspect. When God builds
his (new) temple on the day of (new) creation, he will bring to
fulfillment his purposes for creation as he promised them to Jacob."

We see that the idea of covenant renewal does not include only the
idea of the restoration of the covenant after it has been broken,
although it can include that. The idea of covenant renewal is far more
sweeping. God "renews" the covenant also by "expanding" it, so to
speak, so as to accomplish through it all ofhis purposes. This concep
tion ofcovenant renewal comes to the fore most clearly in Jubilees. Its
roots, however, can already be seen in the QT. It also plays a signifi
cant role at Qumran. Conceptually, "covenant renewal" is to be
distinguished from the "new covenant (in the land of Damascus),"
which refers to a specific covenant movement within Second-Temple
Judaism, namely, the parent movement of the Qumran community.

66 See on this Michael O. Wise, "The Covenant of Temple Scroll XXIX, 3-10,"
RevQ 14 (1989) 56--57,59-60.

67 Cf. Jub. 3:8-14; 8:19, where the Garden of Eden is a prototype of the temple.
According to 8: 12-21, the Garden of Eden is part of the inheritance of Shem, who is
the father of the Israelites. Everything in it was "very good" (cf. Gen 1:31). Thus the
inheritance ofIsrael is eschatological Eden itself-the new temple and the new creation.

See also Wise, "4QFlorilegium and the Temple of Adam," 126--32, who suggests
that the C11C W1pC of 4Q174 1-2 i 6 should be translated as "temple of Adam." The
author of CD 111,20 connected the glory of Adam with the temple of the end of days,
and so did the author of4Q 174. "[T]he 'glory of Adam' in part at least consists of the
practice of the true cultus-never before administered-in that temple [at the end of
days]. It would not be unexpected for the community of CD to refer to that eschatologi
cal period in Edenic terms and to that temple as the Temple of Adam" (pp. 126--27).
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CD III,17b-IV,12a AND THE ORIGINS OF THE QUMRAN
COMMUNITY

9.1 Introduction

In the previous eight chapters we have engaged many topics: the
literary structure of CD XIX-XX (with parallels in CD VII-VIII); the
biblical, theological, and historical background of the "new covenant
in the. land of Damascus"; the emergence of the yahad from out of the
Damascus covenant; the origins and function ofQumran dualism; the
relationship between covenant, law, and the righteousness ofGod in the
hodayot; and the concept ofcovenant renewal in the OT, Jubilees, and
the DSS. In this last chapter we shall engage in a final literary analysis,
this time of the third discourse in the admonition of CD. The reason
that I have left this chapter for last is because through it we shall be
able to confirm many of the major arguments in this volume. As we
shall see, the literary, historical, and theological work that we have
undertaken in the preceding chapters will payoff handsomely in this
chapter, as it will enable us to make sense ofa difficult literary-critical
problem in CD 111,17. In tum, we shall see that a careful literary-critical
analysis of CD 111,1 7b-IV, 12a confirms the results of our preceding
literary, historical, and theological studies of the DSS.

9.2 The Literary-Critical Problem in CD III,17

Many scholars who have undertaken literary-critical analyses of the
Damascus Document (D) have noted an abrupt transition from CD
III,17a to III,17b. In CD III,12b--17a, in the last part of the review of
history that begins in 11,14 (or II,17b), the author speaks ofthe remnant
who remained steadfast in God's precepts at the time ofthe exile. With
them, he says, God (re)established his covenant, and to them he
revealed the "hidden matters" (of the law) in which Israel had gone
astray. This revelation to the remnant of the hidden matters ofthe law
is described metaphorically as their "digging a well," which refers to
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the discovery of the correct interpretation of the law through careful
study of it.1 As VI,2b-ll a shows, the diggers of the well were the
members of the Damascus covenant. This digging of the well to
discover the correct interpretation of the law brings forth "plentiful
water" that gives life to those who practice the correct interpretation of
the law, that is, those who follow the precepts of the covenant. On the
other hand, those who "reject" (the precepts) will not live (cf.
XIX,5b-13b).2 As I have shown in Chapters 3 and 4, this description
of things in III,12b-17a agrees with the origins of the Damascus
covenant insofar as those origins can be reconstructed. The Damascus
covenant traced its roots back to circles in the exile (the "remnant")
who believed that, ifthey were to be restored to the land of Israel, they
must enter a covenant to return to God with whole heart and with whole
soul, and to discover (and so to do) the "hidden things" of the law in
which Israel had erred. Thus III,12b-17a can be read as a straightfor
ward account ofthe origins ofthe Damascus covenant. The account is
thoroughly positive in that it connects the Damascus covenant with the
"steadfast" at the time of the exile.

It is therefore quite jarring when, in III,17b-18a, the author
unexpectedly writes, "but [and?] they defiled themselves with human
sin and unclean paths, and they said, 'for this is ours. '" This abrupt
transition raises a number ofquestions: Who are "they"? Are "they" the
remnant of III,13? If so, how does this negative evaluation of them fit
with their thoroughly positive evaluation as the "steadfast" remnant in
III,12b-17a? Or are "they" a different group?

A number ofdifferent solutions have been given to solve this puzzle.
Stegemann proposes that III,17a, III,17b, and III,18a all refer to
opponents of the Qumran community, namely, the rest of Judaism,

I We haveherethe idea of exegesisas revelation. Godopens the exegetes' eyes and
ears to see and hear the deep thingsof the law(cf.CD VI,3;4Q463 1,4;4QD8 [4Q266]
2 i 5-6), and through their exegeticalwork they come to understand it correctly.Thus
the revelationhappensat divine initiative, but it also requires human effort. Cf. 1Q22
11,8-9, where Moses commands Israel to appoint sages to explain (,lot:1) the law. The
digging of the well (,lot:1) is the exegetical work undertaken to do this (CD 111,16;
VI,3-4). See also Otto Betz, Offenbarung und Schriftforschung in der Qumransekte
(TUbingen: 1. C. B. Mohr [Paul Siebeck], 1960) 114.

2 Cf. CD VII,4b-6a; VII,9-VIII,18bIXIX,I-2a, 5b-32a, where we find the same
contrast betweenthose who obey the precepts and who will therefore live and those
who despise them and who will therefore be punished.
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which had a different interpretation of the law.3 But that is hardly
possible. There is nothing to indicate that the people ofIII,17a are the
same as the people of III,17b and III,18a. Moreover, the group that is
accused of having defiled themselves in 111,1 7b is the same group that
is said to have been pardoned in III,18b-c and who are evaluated
positively in 111,19-20. Noting this problem, Murphy-O'Connor
proposes that III,17b-18a is an interpolation "introduced at a stage
when it had become clear that the appeal of III, 17a had been refused;
those who rejected the remnant's claim are typologically identified
with the blind, obstinate Judeans who escaped deportation [and so
claimed that 'this land is ours']." This explanation is, however, equally
implausible. It leaves God pardoning the members of the covenant for
sins that they did not commit (III,18b-c). Moreover, as we shall see
below, it is possible to understand this text without resort to a hypothe
sis of interpolation, and an explanation that avoids a hypothesis of
interpolation is generally to be regarded as superior to one that requires
it. Davies rejects interpolation and suggests that III,17b should be
translated as a pluperfect, hence: "'they had been defiling them
selves...' In this case, it [the charge of defilement] applies to the
remnant who now, as a result of the revelation of God's will, became
aware of their past sins, aware that they were disobedient.
Acknowlegement [sic] ofthis brought divine pardon.'? Thus those who
defiled themselves are the same as the remnant. The remnant can be
said to have been sinful because, although they "held fast to the
covenant" (CD 111,12), "this statement by itselfdoes not imply that the
remnant obeyed the divine will completely, since such obedience

3 Hartmut Stegemann, Die Entstehung der Qumrangemeinde (Bonn: published by
the author, 1971) 148-50. He connects the people described in III,17b with those
described in III,17a: "wer sie diesbezuglich 'verachte', habe keine Anteil am
'Leben'...namlich diejenigen, die sich durch untilgbaren Frevel und unreinen Wandel
beschmutzt haben."

4 Jerome Murphy-O'Connor, "An Essene Missionary Document? CD II, 14-VI, I,"
RB 77 (1970) 209.

5 Philip Davies, The Damascus Covenant: An Interpretation of the "Damascus
Document"(JSOTSup 25; Sheffield: Sheffield Academic Press, 1982) 88. Michael A
Knibb, The Qumran Community (Cambridge: Cambridge University Press, 1987) 32,
and Eduard Lohse, Die Texte aus Qumran (Munich: Kosel, 1964) 73, also translate
with a pluperfect.
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became possible only after the divine 'revelation' and the new
halachah. "6

In general terms I think that Davies's interpretation comes closest to
the mark. However, there are three objections that can be raised against
his reading. First, in CD 111,2-4 the patriarchs are also said to have kept
the divine precepts and to have been counted as members of the
covenant, but there is no indication that they were guilty in anyway,
even though there were many precepts that had not yet been revealed
and that they therefore did not keep. Secondly, and more importantly,
CD 111,18 says that those who "defiled themselves" also said, "it is
ours." These words are most likely a citation of Ezek 11:15. There the
inhabitants ofJerusalem say that, since the exiles have gone far away,
"it [the land] has been given to us to possess" (cf. also Ezek 33:24).
God says (11: 16-17), however, that he is going to gather the exiles and
bring them back to the land ofIsrael, and it will be their land. Thus the
quotation of Ezek 11:15 suggests a false claim to possession of the
land. Davies writes that the "departure [of the exiled remnant in CD
111,13] from the land was precisely what taught them the folly of this
claim," namely, that the landwas theirs.I Davies's reading assumes that
the exiled remnant made this claim, whereas in Ezekiel the claim is
clearly made not by the exiled remnant but by those left behind in
Jerusalem. Therefore it seems more likely that the author ofthese lines
is drawing into question the claim ofsome group (perhaps even a group
in Jerusalem) that may have considered themselves to be in a position
to claim that the land of Israel was (or would be) theirs, but whose
claim to possession ofthe land the author regarded as false, rather than
that the claim came from the exiled remnant themselves. What group
the author might have had in mind we shall discuss below. While I
agree with Davies that those who defiled themselves are in some way
connected with the remnant, the author's implicit rejection of their
claim to the land introduces an element of discontinuity between the
remnant and those who were subsequently pardoned. Finally, Davies
himself notes that the words used to describe the "defilement" in CD
111,17 ("human sin," "impure paths") are more at home elsewhere in the
Quman literature in descriptions of non-members than of members."

6 Davies, ibid., 89.
7 Ibid.
S Ibid.
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That observation encourages us to take the charge of defilement as
being predicated ofan outside group from the perspective ofthe author.

What we seem to have, then, is a situation in which those who
defiled themselves (III,17b) and who were subsequently pardoned
(III, ISb-c) stand in a relationship of both continuity and discontinuity
with the remnant described in III,12b-17a. The remnant, as noted
above, is to be identified with the Damascus covenant. The members
of this remnant group, however, are said here to have defiled them
selves. Moreover, they are described in terms used elsewhere for those
outside of the Qumran community. How is this situation to be ex
plained?

In Chapters 2 and 3 I demonstrated that the term "new covenant in
the land of Damascus" is used in CD to refer to the parent movement
from which the Qumran community arose and not to the Qumran
community itself. The Qumran community stood in a relationship of
both continuity with and discontinuity from the "new covenant." In
Chapter 4 I showed that the "new covenant in the land of Damascus"
(or simply the Damascus covenant) was a covenant movement that
traced its origins back to the exile. This covenant was not originally an
anti-temple movement. As I showed in Chapter 5, however, at a later
point in its history, probably sometime between the years 175/172 BC
and 157 BC, there arose within the Damascus covenant a group of
separatists who decided that they could no longer participate in the
temple. This happened after the temple cult had come to be adminis
tered by a priesthood that adhered to an alternative (probably proto
Pharisaic) halakah. The separatists also separated themselves from the
rest of the Damascus covenant, because some of the members of the
Damascus covenant had also come to adhere to the alternative halakah,
and so the separatists viewed the covenant as having been corrupted.
Those who adhered to the alternative halakah were regarded by the
separatists as traitors ofthe new covenant and ofthe Teacher. For their
part, the separatists eventually became the Qumran community. They
accepted the traditional halakah ofthe "new covenant" and considered
themselves to be the true heirs of the "new covenant." Thus this group
of separatists stood in continuity with the new covenant. On the other
hand, the decision of these separatists to cease participation in the
temple and to separate themselves from the rest of the Damascus
covenant resulted in a certain discontinuity between them and the new
covenant (Damascus covenant), even while they continued to regard
themselves as heirs of the new covenant.
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I suggest that the abrupt transition from 111,1 7a to III,17b points to
the same situation of continuity amidst discontinuity in the historical
overview that begins in II,14 (or II,17b). Specifically, I suggest that
III,17a marks the original end of the historical overview (giving an
account ofthe history ofthe Damascus covenant) and that what follows
in III,17b-IV,12a is a later addition written from the perspective ofthe
Qumran community. There are three pieces of evidence that support
this view:

(1) The overview of history in CD V, I7b-VI, II a ends with the
digging of the well and with a statement on the necessity offollowing
the statutes of the interpreter of the law. It would make sense that the
overview of history beginning in II,14 (II, I7b) would end at the same
place-the digging of the well and the need to follow the precepts of
the covenant (III,16-17a).

(2) According to 11,15-16, the whole purpose of the overview of
history starting in 11,14 is to place before the audience a decision
between doing God's will or doing what God hates, and to give
examples of the consequences of making the right or wrong decision.
Following the examples ofthose who did or did not choose to do God's
will in II,17b-III,12a, and the discussion of the "deeds of God" (cf.
II,I4-15) in destroying the wicked (II,20-21; III,I, 4b-12a) and in
saving the righteous (III,2-4a, 12b-15a), III,15b-17a places before the
audience the same choice and thus makes a very fitting end to the
discourse,"

(3) From III,17b on, parallels to distinctively Qumran material
become numerous (see below). This may indicate that an older review
of history running up to and including the formation of the original
Damascus covenant ends at III, I7a and that the material starting in
III,17b continues the history with the rise of the Qumran community.
I now wish to defend this hypothesis in detail.

9 It is thereforeunnecessarytoconsiderasglosseseitherIII,16a(Murphy-O'Connor,
"An EsseneMissionaryDocument?," 208)or III,17a(Davies,The Damascus Covenant,
89). Both phrases fit excellentlywith the themeof the passage.
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9.3 CD III,J7b-J8a as Retrospective from the Qumran Community

The first thing to observe is the striking number of verbal parallels
between the second section (III,17b-IV,12a)and other documents from
Qumran, especially 1QS and IQHa. CD III,17b says, "but they defiled
themselves (",,~ni1 em) with human sin (tzmtt .3JtDEl:l) and unclean paths
(i1,) "'~":l')." A similar phrase, "they defiled themselves in paths of
fornication" (rm{1)t "':l,,:l ",,)n~,), appears in CD VIII,S/XIX, I7, but
we also find the verb "to be defiled" (",~ni1) connected with "impurity"
(i1,) in IQS IV,21-22 and IQHa IV,19 [Suk. XVII,19], with "paths of
wickedness" (UtD, ",~,,) in IQS IV,19, and with "the sin ofthe sons of
man" (C'N "'):1 nNcon) in 4Ql81 I ii 1. The expression "unclean paths"
(rru ",~,,) appears in IQS IV,IO (cf. also IQpHab VIII,12-13). The
expression "uncleanness of man" (tD')N n,) appears in lQS XI,14-IS.
In IQHa XIX, 10 [Suk. XI, I0] the hymnist praises God for purifying
man (tD')N) from offense (.3JtDEl), and this appears right after a reference
to God's "wonderful mysteries" (i1~N'El "'t') (cf. CD III, I8). In other
words, CD III,17b resonates very well with the profound sense of
human sinfulness that we find in IQS and in IQHa. As we saw in
Chapter 7, that profound sense of sinfulness developed within the
history of the yahad. Thus we may suspect that the language in CD
III,17b presupposes the developed theology of the yahad.

The term "wonderful mysteries" appears often in the DSS. 10 It
usually refers to the "mysteries" of God either as the source or as the
content ofknowledge (I Q27 I i 7; 1QS IX, 18; XI,S; IQHaIX,21 [Suk.
1,21]; X,13 [Suk. 11,13]; XII,27-28 [Suk. IV,27-28]; 4Q417 1 i 2; I i
13), including knowledge of God's kindness (IQHa XV,27 [Suk.
VII,27]; XIX,10 [Suk. XI,IO]), or as the divine plan (lQM XIV,14;
IQHa V,8 [Suk. XIII,2] [?]; 4Q418 219,2; 4Q437 6,1; 4Q491 8-10 i
12). In the present case (CD 111,18) the meaning comes closest to
knowledge ofGod's kindness in forgiving sins (cf. IQHaXV,27 [Suk.
VII,27]; XIX,10 [Suk. XI,IO]). Once again we see that this part ofCD
is particularly close to specifically Qumran material, especially 1QHa.

10 IQ27 1 i 7; IQS IX,18; XI,5; lQMXIV,14; lQHIV,8 [Suk. XIII,2]; IX,21 [Suk.
1,21]; X,13 [Suk. 11,13]; XII,27-28 [Suk. IV,27-28]; XV,27 [Suk. VII,27]; XIX,1O
[Suk. XI,10); (4Q181 Iii 5?); 4Q286 1 ii 8; 4Q301 1,2; 4Q403 I ii 27; 4Q417 1 i 2;
liB; 4Q418 219,2; 4Q437 6,1; 4Q491 8-10 i 12; 4Q511 44-47,6.
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The allusion to the Zadokites in the mention of the "sure house" in
CD 111,19 as well as the explicit mention ofthe Zadokites in 111,2 I-IV,4
calls to mind the frequent mention ofthe Zadokites in 1QS, 1QSa, and
IQSb. As we shall see below, this "house" is the yahad itself. The
promise that the steadfast will receive all the glory of Adam in CD
111,20 is very similar to IQS IV,23 (cf. also IQHa IV,15 [Suk.
XVII, IS]). The promise that God will atone for the faithful in CD IV, I0
is similar to CD XX,34, which also says that God will atone for the
faithful and which clearly belongs to a section of CD with a Qumran
Sitz im Leben, since it mentions the Teacher ofRighteousness (XX,32).
The statement that "when the period corresponding to the number of
the years is complete there will no longer be any joining to the house
of Judah but rather each one standing on his stronghold" in CD
IV,10-12 sounds very similar to the (admittedly fragmentary) 4Q I77
11,5-6 (a Qumran work), "there is no...each one upon his stronghold."
I have argued elsewhere that the passage in 4Q177 should be recon
structed in a way similar to CD IV, 10-12.11 In brief, then, there are a
number ofparallels between CD III,17b-IV,12a and Qumran material
that strongly indicate that the Sitz im Leben for this section of D is
either Qumran or the community that eventually settled at Qumran. In
what follows we shall attempt to discern the historical setting for this
material.

Given the points ofcontact with literature coming specifically from
the yahad, I propose that the judgment, "but they defiled themselves
with human sin and unclean paths, and they said, 'for this is ours,'" in
CD III, I7b-18a is written from the perspective of the Qumran
community and describes retrospectively the condition of the parent
movement ofthe Qumran community in light ofthe latter's separation
from that movement. 12 That would explain why there seems to be both
continuity and discontinuity between III,17a and III,17b. The Qumran
community viewed itself incontinuity with the remnant ofthe exile that
became the Damascus covenant, but it also viewed itself in discontinu
ity with respect to that parent movement insofar as it ultimately

11 Chapter 3, p. 102, n. 45.
12 Cf. also4Q390 1,6-7, whichin its reviewoflsraelite historysaysof the time after

the exile: "And I shall speak to them and I shall send them commandments, and they
will understand everything which they and their fathers had abandoned." It must be
noted, however, that here those who recognize their guilt are the people of Israel in
generaland not the membersof the covenant,as is indicatedby lines 7-10.
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separated itself from that movement. CD III,17b-18a marks the point
at which the Qumran community found it necessary to separate itself
from that movement. The members of that movement were "defiled"
and falsely claimed that they were the ones to inherit the land.

There are two considerations that help to explain this view ofthings.
First, as I showed in Chapter 7, the establishment of the yahad led to a
deepened sense of human sinfulness among its members. There were
three reasons for the radicalization of the problem of sin. First, there
developed a view within the yahad that membership in the community
was the sole (exclusively sufficient) means to righteousness before God
prior to the eschaton. Second, the emergence of dualism led to the
beliefthat sin dwelt even in the righteous. Third, various traditions that
were inherited by the yahad set over against each other the radical
unrighteousness of humans and the exclusive righteousness of God.
Sinfulness comes to be regarded as the inescapable state of human
existence. Purification and atonement for sin come to be regarded as
possible only through an act ofdivine mercy. Thus acknowledgment of
God's mercy injustification and atonement within the covenant (ofthe
yahadt can become at the same time a retrospective confession ofone's
own deep sinfulness. In other words, salvation from sin also brings
revelation and the knowledge of sin. An excellent example of this
viewpoint appears in IQHa XII,34b-39 [Suk. IV,34b-39]:

I remembered my guilty deeds with the unfaithfulness ofmy ancestors,
when the wicked rose up against your covenant and the scoundrels
against your word. And I said, "Because of my transgressions I have
been abandoned from your covenant.t'" But when I remembered the
strength of your hand with the abundance of your compassion, I
remained resolute and stood up, and my spirit kept firmly in place in the
face of affliction. For I leaned on your acts of mercy and on the
abundance of your compassion. For you atone for iniquity (p'1' i~~n)
and [to] purify ([i]jj~~) man (~ml() from guilt (jjC~l() in your righteous
ness. It is not for man ...you made...for you created the righteous and the
wicked..J shall hold firm to your covenant until...

Here the hymnist acknowledges his past guilty deeds in contrast to
God's righteousness and compassion in atoning for sin. Note, however,
that the hymnist conflates his own transgressions with the sins of his

13 Or: "And 1 said in my transgressions, 'I have been abandoned from your
covenant. ",
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ancestors, and he does not identify any particular sins of his own. He
simply counts himselfas part ofa mass ofsinful persons. Ifhe had had
to rely on himself, he would have been excluded from God's covenant
because ofhis sins. But since God atones for sin and purifies man from
guilt, the hymnist is able to belong to God's covenant (community). Or
to put it in a converse but equally correct way, it is belonging to the
covenant community that makes atonement and purification possible.

The thought here is remarkably close to that in CD III,17b-18: "But
they defiled themselves with human sin (ilm~ 'uWE) and unclean paths
(jj'~ ..~,,), and they said, 'for this is ours.' But God in his wonderful
mysteries atoned ('E)~) for their sins (tm'u) and forgave their transgres
sions (c'uWE)." It is not necessary to identify precisely what these "sins"
and "transgressions" and "unclean paths" are. As in l Qll" XII,34b-39
[Suk. IV,34b-39] the sins and transgressions and impurity are simply
a retrospective description ofthe state ofaffairs before God established
the yahad. Because the yahad itself is the sole means to purity and
righteousness before God, the members ofthe Damascus covenant were
in retrospect, that is, before the establishment of the yahad, ipso facto
sinners. It was God's establishment ofthe yahad (CD 111,19) that made
justification and purification possible. This self-understanding of the
community explains the apparently abrupt transition from CD
III,12b-17a to III,17h.-18a, that is, it explains why we find both
continuity and discontinuity between the two sections. It also explains
why in retrospect the community could claim both to be the remnant
(III,12-13) and to have been in a state of defilement (111,1 7) at a point
in its past.

Thus the Qumran community attributed its own beginnings to an act
ofpure grace on the part ofGod. We have observed above that the term
"wonderful mysteries" is sometimes used in the DSS in connection
with knowledge of God's compassion. More specifically, it is some
times connected with God's forgiveness of sins. So, for example, in
IQHa XV,26-31 [Suk. VII,26-31] the hymnist declares:

I thank [you, Lord], because you have taught me your truth, and you
have made me to know your wonderful mysteries, your kindness
towards man, in the abundance ofyour compassion to the depraved of
heart ...and all the sons of your truth you bring to forgiveness in your
presence, by purifying them from their sins in the greatness of your
goodness and in the abundance ofyour compassion, to make them stand
before you forever and ever.
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In understanding God's forgiveness of sins as part of the wonderful
mysteries of God, CD III, 18b agrees excellently with this text from
Qumran. CD 111,19 connects this act of divine forgiveness with the
foundation of the yahad. God's way of atoning for iniquity was the
creation of the Qumran community itself. The community is the "sure
house" that God built, within the walls of which the members are
assured ofGod's favor.

Although this interpretation of CD 111,17-18 does not require that
we identify specifically the sins and transgressions and impure paths
mentioned in those lines, there may be an allusion to a particular
historical circumstance. This leads to the second consideration that
explains CD III,17b-18a from the perspective ofthe Qumran commu
nity. As we saw in Chapter 5, the major factor that led to the rise ofthe
yahadwe» the betrayal ofthe Damascus covenant by some members of
the Teacher ofRighteousness's group who transferred allegiance to the
Man ofthe Lie and the alternative halakah that he espoused. As we saw
there, this alternative halakah threatened to undermine the Damascus
covenant's purity regulations. In response, a group from within the
Damascus covenant separated itself from the rest of the covenant in
order to preserve its traditional purity halakah (as well as the other
kinds of halakah). This group is what eventually became the Qumran
community. In this respect one can understand why the yahad, from a
later perspective, may have said ofthe Damascus covenant (from which
the yahad arose but from which it also separated itself) that "they"
(=the Damascus covenant before the rise of the yahady had "defiled"
themselves (CD III,] 7). This explanation sheds further light on the
sense of simultaneous continuity and discontinuity in these lines.

From this perspective we can also understand why the yahad
attributes the (false) claim, "it [the land] is ours," to the Damascus
covenant (CD III,] 8a). As was mentioned above, the claim, "it [the
land] is ours," comes from Ezek ]] ;]5. The inhabitants of Jerusalem
claim that, since the exiles have gone off to a distant country, the land
(ofIsrael) belongs to them. However, God promises that he will gather
the exiles and bring them back to the land of Israel; the land will be
theirs. The exiles will be restored to the land. As we saw in Chapters
3 and 4, it was precisely the prophetic promises to the exiles of
restoration to the land that stood at the heart ofthe Damascus covenant.
Thus the Damascus covenant will have claimed for itself promises of
restoration to the exiles like those in Ezek 11:17. Once the Damascus
covenant had been undermined by the infiltration of an alternative
halakah under the influence of the followers of the Man of the Lie,
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however, and once the yahad separated itself from the Damascus
covenant, the yahad came to apply to itselfthe prophetic promises that
once applied to the whole Damascus covenant. That the yahad came to
apply to itself texts from Ezekiel is beyond doubt. As we saw in
Chapter 5, the community saw fulfilled in itself the words of Ezek
20:41, where God says that, after he has brought the exiles back to the
land ofIsrael, he will accept the people "as a pleasing odor" (nn'l) n'l'~

c~n~ n~,~). In lQS 111,11-12, the one who remains faithful in the
covenant community will be accepted by God as a "pleasing atone
ment" (mn» 'l"El~~ n~,'l) (cf. also VIII,9-10). Moreover, the previous
verse in Ezekiel (20:40) says that the house ofIsrael will serve God on
God's "holy mountain, on the mountain height ofIsrael." According to
4Qppsa (4Q 171) 1+3-4 iii 11 the "high mountain of Israel" will be the
inheritance of the community. Thus the yahad viewed itself as the
inheritor of the land of Israel as promised by Ezekiel. The Damascus
covenant's claim to the land thus becomes a false claim (CD 111,17).

Moreover, it may be significant in this respect that in Ezek 11:15 it
is the inhabitants ofJerusalem who make the (false) claim to the land.
The Qumran community apparently consisted of those who left
Jerusalem, the "holy city," in a kind of voluntary exile (cf. CD
XX,22),14 ultimately going to the desert. Therefore those of the
Damascus covenant who remained in Jerusalem became from the
community's perspective the inhabitants of Jerusalem in the sense of
Ezek 11:15. Thus whereas the "remnant" (the original Damascus
covenant) arose in expectation that it was to possess the land (CD
111,17), the later Qumran community simply adopted that expectation
for itself and denied it to those who did not join them. In conclusion,
CD III,17b-18a makes excellent sense as retrospective from the
Qumran community on its past emergence from the Damascus
covenant.

14 For my understanding of CD XX,22-25, see Chapter 2, pp. 71-72. See also the
remarks ofAnnie Jaubert, "Le pays de Damas," RB 65 (1958) 224.
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9.4 The "Sure House" a/CD ///,19-20 as the Zadokite-Led Qumran
Community

The "sure" or "faithful" house that God built (111,19) is an allusion to
1 Sam 2:35, where God promised that he would raise up a faithful
priest and a faithful house in place of Eli. In the course of the biblical
narrative, those promises are fulfilled in the Zadokite priesthood (cf. 1
Kings 2:26-27, 35).15 The author of CD 111,19-20 says that such a
"sure" or "faithful" house "has not existed from ancient times and even
until now." This statement could be taken in three different ways. First,
it could be understood to mean that up until the present the priesthood
has not been completely faithful, perhaps not even the Zadokite
priesthood. Second, it could be taken to mean that, despite the promise
of 1 Sam 2:35, the Zadokite priesthood never did fully obtain its
promise ofan established house until the present time (of the author).
Although the Zadokites obtained the dominant position in the post
exilic priesthood, it seems that they shared power with other priestly
families. 16 Finally, it is possible that the author, by saying that the sure
house has not existed "even until now," is alluding to recent history,
when the Zadokite priesthood lost power in Jerusalem with the
deposition of the last Zadokite high priests in 175 BC (Onias III) and
172Be (Jason). 17 It seems likely that at some point after the Zadokites
lost the high priesthood, some of their number joined the community
that would eventually settle at Qumran. Furthermore, it is likely that
eventually these Zadokite priests gained a dominant position in the
Qumran community. Consequently, regardless of how we take the
phrase, "such as has not existed from ancient times and not even until
now," it is probable that the Zadokite-led community came to see itself
as the fulfillment of I Sam 2:35. The Qumran community became, in

IS In 2 Sam 7:16 it is said of the Davidic dynasty also that it will be a "sure house"
(1n':J 10N). The cultic references in CD III,21-IV,4, however, make clear that the
reference is to the house of Zadok rather than the house of David. Contra Georg
Klinzing, Die UmdeutungdesKultes in derQumrangemeindeund imNeuen Testament
(SUNT 7; Gottingen: Vandenhoeck & Ruprecht, 1971) 77-78, 150.

16 On this see Chapter 4, pp. 206-11; and George W. Ramsey, "Zadok," ABD
6.1036.

17 According to Josephus, A.J. 12.238-39, Menelaus (also called Onias) was a
brother of Jason (Jesus) and therefore son of Simon the high priest (see also 12.387)
and a Zadokite. But according to 2 Mace 4:23 Menelaus was the brother ofa different
Simon from the tribe of Benjamin (cf. 3:4-6).
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its own eyes, the "sure" or "faithful" priestly house promised by God,
while the community regarded the temple in Jerusalem as faithless.
This hypothesis presupposes that the Qumran community came to be
dominated by Zadokite priests. Since that view has been questioned by
other scholars, however, it requires a defense.

The publication ofthe 4QS fragments puts us in a stronger position
than scholars in the past to study the redactional history of the Rule of
the Community and (with all necessary and due caution) to try to glean
from that redactional history some insight into the history of the
community. One conclusion that I would suggest that we draw is that
in the earliest period ofthe community that would become Qumran the
Zadokite priests were not yet dominant, but that they became dominant
at a later point in its history. The basis for this hypothesis lies in a
comparison of IQS V,2 with its parallels in 4QSb (4Q256)and 4QSd
(4Q258). In 1QS V,2 authority in the community is vested in the "sons
of Zadok" and in the "multitude of the men of the community." By
contrast, in the parallel passages in 4Q256 9 iv 3 and 4Q258 1 i 2
authority is vested in the "Many." The case is similar with 1QS V,9 and
its parallels in 4QSb (4Q256) 9 iv 7-8 and 4QSd(4Q258) 1 i 7: while
in 1QSV,9 authority is placed in the "sons of Zadok" and the
"multitude ofthe men oftheir covenant," in 4Q256 9 iv 7-8 and 4Q258
1 i 7 the authority is apparently placed in the "council ofthe men ofthe
community. "

From her study ofthe 4QS fragments, Sarianna Metso has concluded
that 4QS256 and 4Q258 represent an older version of the document
than 1QS, 18 and so the "authority ofthe Zadokites" is the later reading.
That is also the conclusion of other scholars." Following Geza
Vermes's earlier view (Vermes later modified his view; see below),
however, Metso argues that the change from authority being vested in
the "Many" to authority being vested in the "Zadokites" and the
"multitude of the men of the community" should not be taken to

18 SariannaMetso, The Textual Development ofthe Qumran Community Rule (STDJ
21; Leiden: E. J.Brill, 1997) 143-49.

19 See Geza Vermes, "Preliminary Remarks on Unpublished Fragments of the
Community Rule from Qumran Cave 4," JJS 42 (1991) 255; idem, "The Leadership of
the Qumran Community: Sons of Zadok - Priests - Congregation," Geschichte 
Tradition - Ref/exion (3 vols.; ed. Hubert Cancik, Hermann Lichtenberger, and Peter
Schafer; Tubingen: J. C. B. Mohr [Paul Siebeck], 1996) 1.380-81; and Charlotte
Hempel, "The Earthly Essene Nucleus of 1QSA," DSD 3 (1996) 258-59.
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indicate a change in the structure of the community, since 1QS VI,8
shows that the "Many" consist ofboth priests and laymen. She says that
the reason for replacing the "Many" (C'l~'il) with the "Zadokites, the
priests who safeguard the covenant" and the "multitude of the men of
the community" was "undoubtedly theological: The redactor(s) wished
to stress the purpose OfC'I~'il as the true keeper of the covenant and, as
Vermes has pointed out, to emphasize the Zadokite link ofthe priestly
leaders of the community.,,20

Generally it seems correct that the changes in terminology do not
represent a change in the formal structure ofthe community. There are
other texts in addition to 1QS VI,8 that support this view. According to
1QS V,2D-23, when someone enters the covenant, he is to be examined
on the authority of the "sons of Aaron" and of the "multitude (~,,) of
Israel," which is probably the same as the "multitude (::1,,) of the men
of their covenant" (V,9) or the "multitude (:1,,) of the men of the
community" (V,2-3).21 Then he is to be registered according to his
rank. Examination and enrollment are the function of the "Many"
according to 1QS VI,21-22, which indicates that the two groups-the
"Many," and the group consisting of the "sons of Aaron" and the
"multitude"-are probably the same. Indeed, VI,19 also explicitly
mentions the "priests and the multitude (:1,,) of the men of their
covenant," and we gather that they are the same as the "Many," since
in one and the same section on community discipline the lot is cast by
the "Many" according to VI, 16 and according to the "priests" and the
"multitude of the men of their covenant" in VI, 18-19. It is true that
1QS V,20-22 does not mention the office ofthe inspector ofthe Many
or the man appointed at the head of the Many, as in VI,14, 19-20, but
the procedure ofV,20-23 is not incompatible with the presence ofsuch
an officer.P It is probable, therefore, that, from the perspective of
formal structure, the group described as the "sons of Zadok" and the
"multitude of the men of the community/covenant" in V,2-3 and V,9

20 Metso, The Textual Development, 78. The reference is to Venues, "Preliminary
Remarks," 254-55.

21 Note that both the "multitude ofIsrael" (V,22) and the "multitude of the men of
their covenant" (V,9) are "those who volunteer" (o~:::l,~noi1) "together" or for the
"community" (,n~ in each case) (V, 10, 22).

22 Note that in CD XIII, 11-12 the inspector is to examine each new member, while
"they" (perhaps the "Many" [cf. XIII,7], if the plural is not simply a periphrastic
passive?) inscribe him in rank.
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stands in the same place as the group described as the "sons ofAaron"
and the "multitude of Israel" in V,21-22, and as the "Many" in
VI,8-23, since the competence of the Zadokites and the multitude of
the men of the community in judging matters of law, property, and
judgment in V,3 matches what is said ofthe Many ofthe community in
VI,22 (cf. also the function of the sons ofAaron in IX,7).23

However, while the change in terminology from 4Q256/4Q258 to
1QS may not represent a change in the formal structure of the
community, it is probable that the change in terminology is not
intended simply to emphasize the "Zadokite link" ofthe priestly leaders
of the community, as Metso argues. I suggest that it points to an actual
change in the leadership of the community. That is, (the later) lQS
reflects a different period from 4Q256/4Q258, namely, a later period
when the Zadokite priesthood gained a dominant position in the
community. There are several observations and pieces ofevidence that
support this view.

Some writers have argued that the Zadokites were the leaders ofthe
community from its very beginning." There is no reason to doubt that
from the very beginning of its existence Zadokite priests belonged to
the community that would become Qumran." Especially if the
disenfranchisement ofthe Zadokites from the high priesthood and the
perceived defilement ofthe temple by a non-Zadokite priesthood were
major factors in the rise ofthe community that would become Qumran,
it is very likely that Zadokites belonged to the community from the
beginning. It is a different question, however, whether they were the
sole leaders ofthe community from its beginning. 1QS VIII, 1-16a and
IX,3-11, which belong close to the foundation ofthe community, make
no mention of Zadokites specifically. If the Zadokites already had a
leading role (already set apart from other priests), one might expect

23 It should be noted here that 1QS IX,7 places authority only in the hands of the
sons ofAaron. On this line see pp. 511-12.

24 E.g., Lawrence H. Schiffman, Reclaiming the Dead Sea Scrolls: The History of
Judaism, the Background ofChristianity. the Lost Library ofQumran (Philadelphia:
The Jewish Publication Society, 1994) 113.

25 There is reference to the "sons ofZadok" in 4Q266 5 i 16. In Chapter 2 I argued
that 4Q266 5 i 10-15 comes from a time near the beginning of the community that
would become Qumran (see p. 72). It is possible that 4Q266 5 i 16 comes from the
same time. If that is correct, it may be evidence for Zadokite authority in the early
history of the community.
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them to be named explicitly apart from other priests." Moreover, I have
argued in Chapter 5 that the community that eventually became
Qumran was constituted by a group of separatists from the (older)
Damascus covenant who became opposed to the temple. While
Zadokites may have had a prominent place in the Damascus cove
nant-insofar as the Zadokites seem to have had a leading role in the
Second-Temple priesthood in general-the Damascus covenant was in
its beginnings a covenant "for an Israel," and its polity was based on
the settled polity of late Persian Judah, in which the Zadokites, though
dominant, shared power with other (non-Zadokite) priestly families.
That means that other, non-Zadokite priests may also have had a
prominent position in the Damascus covenant. Therefore there are no
firm grounds for thinking that the Zadokites had sole leadership ofthe
community from the beginning.

The evidence from IQS in comparison with 4QS256/4Q258,
however, does indicate a time when the Zadokites were dominant. Is it
possible to determine that time? Some scholars have argued that over
the course of the history of the Qumran community the Zadokites
became less dominant. For example, Schiffman has argued that over
time, as the community attracted more lay Israelites, the Zadokites
passed from actual to ceremonial authority.27 In a similar but more
general way, Jerome Murphy-O'Connor argued (before the evidence of
the 4QS fragments was fully accessible) that the Qumran community
became more "democratic" over time, the original authority vested in
the priesthood alone (1QS IX,7) giving way to a shared authority
between priests and laymen (1QS V,2_3).28 However, careful study of
the texts gives no credence either to the view that the Qumran commu
nity became more democratic over time or to the view that the authority

26 It has been suggested that P's "sons ofAaron" and Ezekiel's "sons ofZadok" are
historically identical, and therefore the names could be used interchangeably (see
Merlin D. Rehm, "Levites and Priests," ABD 4.308--09). Klinzing, Umdeutung, 135-36,
suggests that the same is the case in the DSS. However, the importance of Ezekiel's
prophecies for the community and the evidence of the Rule of the Community
manuscripts indicate that the "sons ofZadok" are a particular group of significance to
the community and not merely synonymous with the "sons ofAaron."

27 Schiffman, Reclaiming the Dead Sea Scrolls, 113.
28 Jerome Murphy-O'Connor, "La genese litteraire de la Regie de faCommunaute."

RB 76 (1969) 534,548-49.
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of the Zadokites became weaker over time. If anything, the evidence
suggests that the authority of the Zadokites increased over time.

First, 4Q174 1-2 i 17 speaks against the view that the authority of
the Zadokites became weaker over time. There we read of the
"Zadokites and the men of their council." That formulation indicates
that when this text was written (perhaps as late as 71-63 BC)29 the
Zadokites were (still) considered to be the leaders of the community.
That evidence contradicts Schiffman's hypothesis that the Zadokites'
power gradually became merely ceremonial. Furthermore, 1QSa 1,2,24;
11,3 sees a prominent place for the Zadokites in the leadership of the
community at the end of days. Charlotte Hempel has argued that the
passages in 1QSa that acknowledge the special authority of the
Zadokites are later additions to the document, perhaps even coming
from the same redactor as was responsible for the replacement of the
"sons of Zadok" in 1QS for the "Many" in 4Q256/4Q258, and reflect
the same historical situation as in 1QS, namely, the increasedauthority
of the Zadokites." Finally, lQSb 11I,22-N,3 (or III,22-IV,20?)
contains a blessing for the Zadokites that may be separate from the
blessing for the priesthood in general (cf. 111,2), although the fragmen
tary state of the text makes it impossible to be sure. If the blessing for
the Zadokites is separate from the blessing for other priests, however,
then that would also point to a time when a distinction was made
between the priests in general and the Zadokites in particular (contrast
1QS VIII,1-16a; IX,3-11). A later dating would agree with the
evidence of 4Q174 and 1QSa.31

29 For this (very plausible) dating, see Annette Steudel, Der Midrascb zur
Eschatologie aus der Qumrangemeinde (4QMidrEschaf· b

) (STDJ 13; Leiden: E. 1.
Brill, 1994) 202-12,215.

30 Hempel, "The Earthly Essene Nucleus," 257-60. Since her article appeared, the
4QSE (4Qpap cryptA Serekh ha-(Edah) fragments have been published (4Q249a-i in
DJD 36). Some of these fragments have been dated quite early (early to mid-2nd
century BC). Among those earliest fragments, at least one (4Q24ge 1 ii 2 [=1QSa 1,24];
see DJD 36.558) appears to have contained a part ofSerek ha-(Edii that had a reference
to the "sons of Zadok." That might suggest that "sons of Zadok" does belong to the
earliest editions of this document. However, the dating is uncertain, and even a mid-2nd
century BC manuscript could represent later redaction of an earlier document.

31 The petition in 1QSb 111,26 that God might "renew the covenant of an eternal
priesthood" for the Zadokites and that he might give them their place in the "holy
residence," that is, that God might restore (faithful) Zadokites to the high priesthood (cf.
Num 25: 13) in the Jerusalem temple, demands a date after 175/172 BC, but no more
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Second, it is unlikely that the difference between 1QS IX,7 and 1QS
V,2-3 bears the significance that Murphy-O'Connor attributes to it,
namely, that it is evidence for the democratization of the community.
As can be seen from lQS V,9 and lQSa 1,2, the "multitude ofthe men
ofthe community" can also be described as the "[multitude ofthe] men
of their [i.e., the Zadokite priests'] covenant." That indicates that the
"men ofthe community/covenant," that is (presumably), the laity, were
subordinate to the priests. A similar subordination is implied in 4Q174
1-2 i 17, which speaks of the sons of Zadok and the "men of their
council...who came after them." If, as I have argued above, the passages
that attribute authority to the sons of Zadok are later than those that
attribute authority to the priests in general, then they indicate that in the
later history of the community the laity of the community were not
"equals" to the (Zadokite) priests, but continued to be subordinate to
them. Moreover, this situation does not seem to represent any signifi
cant change in the relationship between priests and laity from the
earlier history ofthe community. Even 1QS VI,19 speaks ofthe "priests
and the multitude of the men of their covenant." As we have seen
above, this group appears to be approximately equivalent to the
"Many" in other parts of the Rule, including the apparently early
4Q258 1 i 2. That indicates that from the very beginning of the
community that would become Qumran, the priests ("sons of Aaron")
had ultimate authority and the laity (the "men of their covenant") were
subordinate to them. The later history of the community brought no
fundamental change in this relationship. The only significant change
was that at some point the Zadokite priests specifically inherited the
priestly leadership of the community from the older, more general
"sons ofAaron." Although it is true that 1QS IX,7 does not mention the
"multitude of the men ofthe [or their!] covenant" as having authority,
and perhaps even excludes them, that does not have to be read as
implying a less "democratic" polity. If throughout the history of the
community the laity were always in a subordinate position vis-a-vis the
priests, then IX,7, in placing ultimate authority in the hands of the
priests alone, is not (completely) incompatible with the other passages
that place authority in the hands of the priests and the men of their

specific date can be given.
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covenant, if we understand the latter passages to mean that the priests
retained final authority.32

Finally, even if 1QS IX,7 is interpreted in a way that suggests a less
democratic polity than IQS V,2-3, it is not clear that IQS IX,7 is
actually older than lQS V,2-3. IQS V,7-9, which appears in the same
section as IQS V,2-3, stands close tradition-historically to CD
XV,7-10. The latter, as I have shown in Chapters 3 and 4, is the
procedure for entrance into the (old) Damascus covenant. As I have
shown in Chapter 5, 1QS V,7-9, with its simple rules for entrance into
the covenant, is based on the procedure in CD XV. By contrast, 1QS
IX,3-11 seems to presuppose the later, more developed two-year
discipline ofthe community that produced "men ofholiness who walk
in perfection" (lQS IX,5-6, 8; cf. VIII,10--'11; VIII,25-IX,2). That
suggests that 1QS IX,7 may actually be later than 1QS V,2-3.

In conclusion, then, there is no firm evidence that the Qumran
community became more democratic over time, or that the authority of
the Zadokites became gradually weaker. If anything, the evidence
seems to point in the opposite direction, namely, that the community
became more hierarchical. It seems most accurate to say, however, that
the structure of the community remained fairly fixed throughout its
history. From the beginning it was a community in which priests had
ultimate authority, no matter how much power they might have shared
with the laity. The only change that happened-it was, however, an
important change-was that at some point priestly power became
concentrated in the hands of the Zadokites specifically.

One can only speculate when this concentration ofpower occurred.
It may well have occurred when there was a sudden influx ofZadokite
priests into the community after the disenfranchisement of Zadokite
priests in Jerusalem. Alternatively it may have occurred when the
Teacher of Righteousness, who himself may very well have been a
Zadokite, joined the community. In 1 Sam 2:35, the place where God

32 Cf. Vermes, "Leadership," 381: "The earlier, no doubt original, version of the
Rule had no mention of the sons of Zadok. Final authority in all matters lay with the
Congregation, but this was reconcilable with the acceptance ofthe doctrinal and legal
expertise of the priest, i.e. the sons ofAaron." It is therefore probably unnecessary to
argue, as Davies does, that 1QS IX,7 represents an early draft of the blueprint for the
Qumran community that was later changed to include laity in a position of authority
(Philip Davies, Behind the Essenes: History and Ideology in the Dead Sea Scrolls
[Atlanta: Scholars Press, 1987] so-e1).
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promises to build a "sure" or "faithful" (priestly) house, God also
promises to raise up a "faithful priest." We might suspect that, from
Qumran's perspective, these two promises were fulfilled simulta
neously. When the Teacher of Righteousness came to the community,
God raised up both a faithful priest (the Teacher) and a faithful house
(aZadokite temple-community). In any case, the beliefthat the promise
of 1 Sam 2:35 had been fulfilled will have led to an elevation of the
status of the Zadokites in the community. We may note here that
Vermes, who in an earlier article thought that the use ofthe term "sons
of Zadok" in 1QS was meant only "to emphasize the Zadokite link of
the priestly leaders ofthe community.?" later came to the position that
I have defended here, that the introduction of"sons ofZadok" reflects
an actual change in authority in the community. Vermes attributes this
change specifically to an influx of Zadokites who took over the
community." We do not have to doubt that from its very beginning
there were Zadokites in the community that became Qumran, but it is
not necessary to assume that they had sole leadership from the
beginning, any more than they had sole leadership in the Damascus
covenant from which they (or at least some of them) came.

Thus the "sure" or "faithful" house of CD 111,19 is the Qumran
community itself. The author says in 111,20 that "those who remain
steadfast in it will acquire etemallife, and all the glory ofAdam is for
them." With this statement may be compared lQS IV,23, which also
promises all the glory of Adam to those within the covenant commu-

33 See p. 507 above.
34 Vermes, "Leadership," 381: "This democratically organized primitive commu

nity...was subsequently joined by a group ofZadokite priests, i.e. those associated with
the party ofthe reigning high priests, who achieved a successful 'takeover' [on p. 383
Vermes adds: 'and became paramount leaders'] thanks to their doctrinal expertise and
social status." Cf. similarly Stegemann, Entstehung, 221-22. Stegemann suggests that
the Zadokites fled Jerusalem at the same time as the Teacher ofRighteousness. That is
possible, although it is also possible that some Zadokites joined the community at their
loss ofthe high priesthood (172 BC?) and that the Teacher joined the community some
time (20 years) later (152 BC). Klinzing, Umdeutung, 135, doubts that the Zadokites'
loss of the high priesthood was a factor in the separation of the community. He states
(pointing to 1 Mace 7: 13-14) that the hasidtm were satisfied with an Aaronic high
priest, and since, in his view, the Qumran community arose out of the hasidim, we
should assume the same for the community. Against Klinzing, however, (1) it is
unlikely that the origins of the community lie in the hasidim; and (2) the Qumran
community's interpretation of Scripture (Ezekiel) will have led to the preference for a
Zadokite high priesthood.
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nity, as well as lQH3 IV,15 [Suk. XVII,15], and also 4QpPs 3 (4QI71)
1+3-4 iii 1-2, which says that the inheritance ofAdam will befor those
who return from the wilderness, presumably those who return from the
community in the wilderness to Jerusalem at the end ofdays in the last
battle(cf.lQMI,2-3).35In4QPs3(4QI71) 1+3-4 iii 11 the inheritance
of the community is said to be the "high mountain of Israel," which
comes from Ezek 20:40, and "his [God's] holy mountain." In Ezek
36:33-36 the restored Israel is described in Edenic terms. The term
"mountain" is not used there, but in 28:11-19 the garden of Eden is
located on the "holy mountain ofGod," which in Israelite tradition was
identified with Zion (Ps 48:3). It may be, then, that a mountain scene
is presupposed even in Ezek 36:33-36, at least in so far as that passage
relates to Zion. Thus "all the glory of Adam" (CD 111,20) that is the
promised inheritance for the community is a broad term. It includes not
only long days (4QPS3 [4QI71] 1+3-4 iii 1; lQH3 IV,15 [Suk.
XVII,15]), but also an Edenic existence in Zion. In brief, one could say
that the promised inheritance of the Qumran community is to live
forever on Zion, in an Edenic existence, serving God in righteousness.

9.5 CD III,21-IV,4b and the Development ofthe Qumran Community

We have seen that the community's formation and self-understanding
were heavily based on texts from Ezekiel that looked for a people of
Israel that was itself a kind of temple-community (Ezek 20:41). It
became clear from our study of CD 111,20 that the future of the
community-its inheritance of the glory of Adam-is also based on
texts from Ezekiel. This heavy dependence on Ezekiel explains why the
promise of III,20, that "all the glory ofAdam is for them [the commu
nity]," is next justified by appeal in CD 1I1,21-IV,2 to a further text
from Ezekiel (44: 15): "as (,rvl(~) God swore to them through Ezekiel
the prophet. ..." Ezekiel 44:15, in its original context, promises that in
the new temple the Zadokite priests alone will serve God as priests. The

35 A number of scholars have taken 1::J'0i1 "::JW in 4QPsa (4Q 171) 1+3-4 iii 1 as
meaning, "those who return to the wilderness," or as meaning, "those who repent in the
wilderness," that is, the Qumran community in its present existence in the wilderness
(see Maurya P. Horgan, Pesharim: Qumran Interpretations of Biblical Books
[Washington, DC: The Catholic Biblical Association ofAmerica, 1979] 213). The point
remains the same on either translation.
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influx of Zadokite priests into the Qumran community, and their
elevation to authority, as discussed above, will have been seen as the
fulfillment of the promise of Ezek 44: 15, as much as it was the
fulfillment of 1 Sam 2:35. The new temple where the Zadokites would
serve, however, would of course be located on the "very high moun
tain," Zion (Ezek 40:2). Thus the appeal to Ezek 44: 15 serves both to
reinforce the point that God has fulfilled the promises of 1 Sam 2:35
and to link the fulfillment ofthose promises to the future fulfillment of
the promise ofthe inheritance ofAdam. That is, God's promise to raise
up a "sure" or "faithful" house (1 Sam 2:35) has been fulfilled through
the formation of the Zadokite-led Qumran community. That initial
fulfillment points forward to the complete fulfillment of God's
promises regarding the Zadokite priesthood. When the Zadokite-Ied
Qumran community is able finally to return to Zion, at the end of days
(cf. CD 1V,4), there to serve God (Ezek 44:15) on his holy mountain,
which is also Eden (28:11-19; 36:33-36), then the community will
truly inherit all the glory ofAdam (4QPsa [4Q171] 1+3-4 iii 1-2, 11).

Against this background the author's interpretation ofEzek 44: 15 in
CD IV,2-4 makes good sense. Whereas MT Ezek 44: 15 speaks ofone
group of priests ("the levitical priests, the sons of Zadok"), the author
treats the three terms "priests, Levites, sons of Zadok" in the Hebrew
text as three different groups: "the priests and the Levites and the sons
of Zadok." To account for this difference it has sometimes been
proposed that the author knew a textual variant that included the extra
conjunctions." Such evidence as we have, however, does not support
that explanation, and it is better simply to assume that the author of'Cl)
has made the change himself intentionally to make a point. In this way
he was able to allude (again) to the historical development of the
community.

Specifically he refers to three stages in the history ofthe community.
The first stage of the community's history is the "priests," who are
identified as the "captivity of Israel" (?N'iD' ':JiD) who "went out from
the land of Judah." It is difficult to know to whom this first group
refers. In Chapter 4 I argued that the term ?~'iD' ':JiD is best translated

36 E.g., R. H. Charles, "Fragments of a Zadokite Work," APOT 2.808, who points
out that the Syriac and Latin versions have the conjunction before "the Levites." But
these versions do not have the conjunction before "the sons ofZadok." The additional
"and" in these versions is more likely to be an error (the LXX has no additional
conjunctions).
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"the captivity of Israel," but that it can encompass all three possible
meanings that have been proposed for it ("the captivity of Israel"; "the
returnees of Israel"; or "the penitents within Israel")." The L;l~iiD" ":liD

were the original members of the Damascus covenant and were
analogous to the iiL;l'Jii "):1 in Ezra, for the latter were the covenant
community in post-exilic Judah who identified themselves as those who
had gone into "captivity," had "returned" from captivity, and who had
separated themselves from the rest of the people. It is possible that the
term is used in the same way here, that is, that the author is referring to
the original members of the Damascus covenant. The fact that the ":liD

L;l~'iD" are said to have "left Judah" would support this interpretation,
since it would fit the original members ofthe Damascus covenant, who
traced their origins back to the exile (cf. CD VI,S), better than it would
fit the members ofthe Qumran community, ofwhom it is more difficult
to say that they "left Judah." This seems to me the most likely
interpretation. The L;l~'iD" ":liD are the original group of the Damascus
covenant, which traced its origin back to the exile and to which the
Qumran community ultimately traced its own origins. CD VI,S also
supports that interpretation.

There is, however, another possibility, and that is that the term has
been reinterpreted and reapplied to the new situation of the Qumran
community. There is precedent for such reapplication of terms. For
example, the Damascus covenant used the terms "Judah" for itselfand
"Ephraim" for the faithless who rejected the covenant or turned away
from it, while the Qumran community later used those terms to refer to
itselfand to its opponents respectively." In this case, the author would
be drawing on the community's ultimate origins (via the Damascus
covenant) as the "captivity of Israel" (L;l~iiD" ':liD) to allude to its
(voluntary) "exile" to the desert in CD IV,2, just as he drew on the
Damascus covenant's "departure from Judah" to allude to the commu
nity's departure from Jerusalem in IV,3.39 Thus the terms L;l~iiD" ":liD and
ii,m" ri~O C"i(~'''ii could be understood as archaisms that the author
drew from the parent movement (the Damascus covenant) to refer to
the more recent history ofthe Qumran community. As we have seen in

37 See Chapter 4, p. 146.
38 See Chapter 1, pp. 16-17.
39 Note that, unlike CD VI,S, CD IV,3 makes no reference to the "dwelling in

Damascus."
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this chapter and in Chapter 3, the founding members ofthe community
that became Qumran viewed themselves as the true heirs of the
Damascus covenant. It would be no surprise if they also continued to
identify themselves with the ~N'iV~ ~:liV. That they did so is very likely
(cf. 4QPsa [4QI71] 3-10 iv 24; 4Q266 5 i 15).40 There may in fact be
double entendre here. Perhaps we are to hear both senses: the Qumran
community traced its origins back both to the original members ofthe
Damascus covenant, who left Judah and went into exile (among whom
will have been priests), and to the priests who left Jerusalem more
recently to form the Qumran community. In any case, the "priests"
represent the first stage of the community's membership.

Next, in CD IV,3 the Levites (C~'~il) ofEzek 44:15 are interpreted of
those who "joined" (C~'~~il) the "priests," that is, those who joined the
~N'iV~ ":liDwho "went out from the land ofJudah," and they represent a
second stage of the community's history. Again it is difficult to
determine the reference. There are strong grounds, however, for
identifying the "Levites" with members who joined the Qumran
community after it had been founded, for in 1QS V,6 the term C~'~~il is
used of people who "join" the community. Indeed, these people (in
1QS V,6) appear to be the first people to join the community after the
original, founding members. There are in fact a number of parallels
between lQS V,I-6 and CD III,18-IV,7, which suggest a common
origin for them." Interpreting this group along the lines of 1QS V, 1-6
fits CD N,3 very well.?

40 Note that 4Q266 5 i 16 also brings together the ~irD' 'JrD and the "sons ofZadok,
the priests," and even has the formula ilOil ilJil that could introduce a typological
interpretation like that in CD IV,2-4. More likely, however, the formula is used simply
to state the tasks ofthe priests. The fragmentary state of the text makes it impossible to
determine.

41 Besides the use ofthe root m, for those who join the community, parallels are
atonement, remaining steadfast, sons of Zadok, and declaring guilt. See Preben
Wemberg-Meller, "P'~' P"~, and P1'~ in the Zadokite Fragments (CDC), the Manual
of Discipline (DSD) and the Habakkuk-Commentary (DSH)," VT 3 (1953) 313; and
Klinzing, Umdeutung, 78-79, 131.

42 Cf. Klinzing, ibid., 137. This may also lend some support to the view that the
"priests" of CD IV,2-3 are the original members ofthe Qumran community, rather than
the Damascus covenant. But it does not exclude an identification of the "priests" with
the Damascus covenant. As mentioned in the main text, the founding members of the
community that became Qumran viewed themselves as the true heirs ofthe Damascus
covenant. Thus they could also view themselves as the true 'NirD' 'JrD.
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Finally, the "sons of Zadok" constitute the third stage of the
community. Identification of this group has proved to be difficult as
well. Some scholars have proposed that the "sons of Zadok" stand for
the community as a whole" or for the laity." Such interpretations are
understandable, since the "sons ofZadok" are further described as the
"chosen of Israel, the summoned men of renown" ("N"I'p ~N'tD"I "I'''In~

own) in CD IV,3-4. The epithet OiZm "I~"'P ("the summoned men of
renown") is probably a contraction ofthe two epithets "men ofrenown"
(OiZl "ItD~N) and "those summoned to [or from] the assembly" ('l."O "IN"'p)
that are used in Num 16:2 for the 250 Israelite men who were leaders
ofthe "whole congregation" ofIsrael (cf. Num 16:3 and passim in Num
16).45 Numbers 16 recounts the rebellion of a group within Is-

43 So Hempel, "The Earthly Essene Nucleus," 257 n. 12; Klinzing, Umdeutung,
131-32, 139, 142 (p"~ '):J=P1~ '):J) (but see also p. 136); Davies, The Damascus
Covenant, 95. It is possible that the "sons ofZadok" are metaphorical in 4Q266 5 i 16.
It is more likely, however, that the "sons of Zadok" there are priestly members of the
community in its earliest period who were responsible for the (last) interpretation ofthe
law (line 17; cf. IQS V,9) (see p. 508, n. 25). On the "last interpretation ofthe law" cf.
4Q266 11,20-21 (=4Q270 7 ii 15).

Davies, Behind the Essenes, 58, argues that "the Qumran community saw in CD
[IV,3-4] an allusion to itselfas the 'sons of Zadok, the chosen ones ofIsrael, those
called by name who arise at the end ofdays' ... 'sons ofZadok, , though still representing
the community in its last phase, signified a their [sic] own particular group, that part of
the community who, arising at the end ofdays, followed the 'Teacher ofzdq'" (cf. p.
58). Davies's view, however, assumes that CD IV,3-4 itselfwas a product ofthe parent
movement ofthe Qumran community. However, as this chapter demonstrates, it is more
likely that this part of CD was first composed in the Qumran community, .so that it is
unwarranted and implausible to argue, as Davies does, that the reference to the "sons
ofZadok" has no real historical significance but simply appeared in an old midrash of
the parent community, which the Qumran community later applied to itself. Moreover,
the derivation of"sons ofZadok," as referring to the whole community, from the title
"Teacher of zdq" is most unlikely (Davies recognizes the problem himself on p. 59),
and in any case it is probable that the presence ofthe "sons ofZadok" in the community
antedated the arrival ofthe Teacher. My hypothesis provides a more satisfying historical
explanation for the use of the term.

44 Betz, Offenbarung und Schriftforschung, 18D-81.
4S Cf. also 4Q385a 3a-e,3 and the comment in DJD 30.137; and 4Q275 2,2. That

own 'N"P in CD IV,4 (cf. also ctD 'N"P in CD 11,11)means "those called by God" (cum
standing in place ofthe divine name) and is not an allusion to Num 16 is unlikely. 1QSa
11,2, 8, II and 1QM 11,6, in contexts that are clearly shaped by Num 16 (the "congrega
tion" tradition), have the article, cum 'wmc/ctlli1 'tll)N, even though Num 16:2 lacks the
article, CfD 'tll)K. That makes it likely that cum 'K"P is also based on Num 16:2.
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rael--eonsisting of Korah, Dathan, and Abiram, as well as these 250
Israelite men-against priestly authority and the.consequences ofthat
rebellion. In its final form, the chapter is a combination oftwo versions
of the story. In one version the Levites seek priestly authority for
themselves (cf. Num 16:la, 7b-11, 16-17). In the other, the claim is
made that the "whole congregation" ofIsrael are holy, and so the whole
community of Israel challenges priestly authority (16:1b-3). While
16:17 probably assumes that the 250 men were Levites, reflecting the
first version ofthe story, in 16:2-3 and 27:1-3 the 250 men are clearly
assumed to be lay Israelites. In 1QSa 11,2, 8 and 1QM 11,6-7 the "men
of renown, those summoned to the assembly" are apparently the laity
of Israel, although 1QSa 11,2 also includes Levites in this group (cf.
11,1). In any case, priests are apparently not included." Therefore ifthe
epithet CiVil '~'iP in CD IV,4 is indeed a contraction of the epithets
CiV(il) 'iV)~ and ,zm~ '~'iP from Num 16:2 (as used in 1QSa and IQM),
then it seems likely that the epithet in CD IV,4 does in fact refer to
laity, or more precisely, that it corresponds to what 1QSa knows as the
congregation ofIsrael (lay Israelites and Levites) apart from the priests
(cf. 1QSa 11,2-3, where the priests are mentioned separately from the
"men of renown"). If that is the case, however, it is most odd that the
author ofthe midrash on Ezek 44:15 in CD III,21...:-IV,4 would interpret
the "sons of Zadok," a term elsewhere so closely connected precisely
to the priestly leadership ofthe community, with non-priestly members.
How can one explain this anomaly?

A satisfying solution to this enigma comes in two observations.
First, it must be observed that in IQSa 11,13 the epithet "men of
renown" does include priests. Although Zadokite priests are not
mentioned there explicitly, we do at least have one piece of evidence
that indicates that the term "men of renown" could include priests.
Thus it appears that, although the term "men of renown" may have
originally referred primarily to lay Israelites (as well as Levites) in the
Qumran community, as in the biblical tradition, at some point in time
the term came also to include priests.

46 J. van der Ploeg, "La regle de la guerre: traduction et notes," VT 5 (1955) 377,
takes lQM 11,6-7 in the sense that the priests will be the men ofrenown during the 33
years ofwar. Thus he identifies the "men ofrenown, those called to the assembly" here
as priests. But as Jean Carmignac, La regie de la guerre des fils de lumiere contre les
fils de tenebres (Paris: Letouzey et Ane, 1958) 32, points out, this interpretation is
unlikely.
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Second, 1QSa 1,1 describes its document as "the rule for the whole
congregation of Israel" in the "last days" when they "gather [together
to walk?] in accordance with the regulation of the sons of Zadok the
priests and the men of their covenant who have turned away [from
walking on?] the path of the nation" (c~m 1"[:1 n~"o ']'0 'iD~) (lQSa
1,1-3). As Yadin indicated, there are points of contact between 1QSa
1,2-3 and 4Q174 1-2 i 14-17.47 The latter consists of a midrashic
treatment of three biblical texts: Ps 1:1; Isa 8:11; and Ezek 37:23. The
midrash begins: "Midrash on 'Blessed is the man who does not walk
[1?iI ~"] in the counsel of the wicked' [Ps 1:1]." That verse is then
interpreted by way of Isa 8:11: "The interpretation of this word: [they
are] the ones who tum away from the path [1"0 ~,o] [ofthe wicked?],
as it is written in the book ofIsaiah the prophet for the last days [n'l,n~"

C'lO'lil], 'And it happened that with a strong [hand he turned me aside
('l~,o'l') from walking on the path of] this nation [inil C,UiI 1":1 n~"o]."

Isaiah 8:11 is then interpreted by way ofEzek 37:23: "And they are the
ones about whom it is written in the book of Ezekiel the prophet that
'they will no longer defile themselves with [all] their idols.'" Finally,
those who according to Ezekiel would no longer defile themselves with
idols are identified as the "sons ofZadok and the men oftheir council,
pursuers of righteousness who have come after them to the council of
the community.?"

47 Yigael Yadin, "A Midrash on 2 Sam. vii and Ps. i-ii (4Q Florilegium),' IE! 9
(1959) 97 n. 24 and 98 n. 26.

48 Geza Vermes, The Complete DeadSea Scrollsin English(London: The Penguin
Press, 1997) 494, thinks that the reference to Ezekiel in lines 16-17 is not to Ezek
37:23 but to 44:10: "the Levites [strayed far from me, following] their idols." He then
reconstructs the following text thus: "They are the sons ofZadok who [seek their own]
counsel and follow [their own inclination] apart from the Council ofthe Community."
The reference to the "sons of Zadok" in 4Q174 1-2 i 17 makes an allusion to Ezek
44:10 an attractive possibility (it was already proposed as a secondary possibility by
John M. Allegro, DJD 5.55), since the topic ofthe Zadokites is prominent in Ezek 44.
If it were correct, it would lend support to my argument that 4QI74 is a key to
understanding the interpretation of Ezek 44:15 in CD IV,4 (see below). However,
Vermes is probably wrong, and an allusion to Ezek 37:23 is far more plausible, for at
least two reasons. First, a citation ofEzek 37:23 fits the physical space ofthe lacuna far
better than a citation of Ezek 44:10 (which would have to be a truncated citation; but
even then it is doubtful that there would be enough space). See Steudel, Midrasch, 25,
47. Second, it is difficult to understand why the author of the midrash would interpret
Ezekiel's Levites as referring to the Zadokites. Furthermore, given the course of the
midrash from the citation of Ps I: 1, there is every reason to believe that the sons of
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Given the similarity between lQSa 1,1-3 and 4Q174 1-2 i 17, it is
likely that the midrashic connections in 4Q174 1-2 i 17 that link the
sons of Zadok and the men of their council with those who "have
turned away from walking on the path of the people [Isa 8:11]" also
stand behind the similar statement in 1QSa 1,2-3. Ifwe ask why it is the
sons of Zadok (and the men of their council) specifically who are
identified as the righteous in 4Q174 1-2 i 14-17, the use of Ezekiel
may give us a clue. Ezekiel 37:23 says that characteristic ofthe future,
restored Israel is that it will no longer defile itself with its idols
(Cil~?'?j:l). Ezekiel 44:10 says that it was the Levites who went astray
after their idols (Cil~?'?j) when Israel went astray (?N'iD~ n'SJrl:l).
Moreover, 44: 12 implies that it was the Levites who led Israel astray in
the idolatry to which 37:23 alludes. Finally, 44:15 contrasts the sons of
Zadok both with the rest of Israel explicitly and with the Levites
implicitly (cf. 44: 10) by saying that the sons ofZadok kept the service
of the temple when the "sons of Israel went astray" (?N'W~ ~~:l n'SJrl:l).
Thus Ezek 37:23; 44:10, 12; and 44:15 could be linked exegetically
through these catchwords, in such a way as to lead to the conclusion
that the sons of Zadok could become the nucleus of the new, restored
Israel. Others in the community thus belonged to their [i.e., the
Zadokites'] council/covenant(4Ql741-2 i 17; lQSal,2). Together the
sons ofZadok and the men oftheir covenant become the "elect ofIsrael
(?N'iD~ ~,~n:l) in the last days (C~O~il n~,nN:l)" (4Q174 1-2 i 19; cf. CD
IV,3-4). Similarly, in lQSa 1,1-3 the sons of Zadok and the men of
their covenant who have turned away from walking on the path of the
nation (cf. 4Q 174 1-2 i 14-17) form the nucleus of Israel in the last
days (C~O~il n~,nN:l).

In this perspective the basis for the interpretation of Ezek 44: 15 in
CD III,21-IV,4 becomes clear. On the basis of the exegesis outlined
above, the sons ofZadok, probably after they had come into dominance
in the community, came to be viewed as the nucleus of the future,
restored Israel. Accordingly, others who belonged to the community
were called the "men oftheir [i.e., the Zadokites'] covenant." Thus the
Zadokites (in the "present" time of the community) represent the
nucleus ofthe future, restored Israel, while the "sons ofZadok and the

Zadok are considered to be among the righteous, and no reason to think that they are
among the unrighteous, as Vermes's reconstructionand translation imply.For the way
that the Zadokites came to be linked to Ezek 37:23, see the main text.
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men oftheir covenant" together would form (in the future) the nucleus
ofIsrael in the last days. Thus the "sons ofZadok" in CD IV,3-4 really
are Zadokite priests; that is, the third stage ofthe community's history
occurred when Zadokite priests came into dominance. But since in the
last days (CD IV,4; C'O'il n'inNJ) the nucleus of the restored Israel
would also include laity, that is, "the men of their covenant," the term
"sons of Zadok" in CD N,4 does double duty, standing not only for
genuine Zadokite priests (in the "present" time ofthe community) but
also symbolically for the other members of the community (including
laity), who together with the Zadokite priests would constitute the elect
of Israel (CD IV,3; ?NiW' 'i'nJ) in the last days. Jacob Liver has put it
in similar terms:

So, according to the midrashic exposition of the Dam. Doc. the sons of
Zadok in Ez. 44, 15, standfor the members of the sect who are to serve
as the latter-day Israel = Sect nucleus....The place occupied by the
Zadokite priests may be at the root of the sectarian commentary on
Ezekiel44, 15, bindingtogetherthe sons of Zadokthe priests with the
elect of Israel in the eschatological era. Phrasedsomewhatdifferently,
the present status of the Zadokite priests within the sect may be
interpreted as resembling that of the sect in its entirety as the elect of
Israel withinthe overall framework of the latter-day Israel.49

It is possible that the author of CD III,21-IV,4 envisages the whole
community (including laity) as serving as priests in the last days, ifwe
take the verb 10.u in IV,4 to mean "stand" in the sense of"stand to serve
[at the altar]," corresponding to the prophecy of Ezek 44: 15. Since the
dispute in Num 16, where the epithets "men of renown" and "those
summoned to [or from] the assembly" are found, has to do with the
priestly status of the people of Israel as a whole (or of the Levites), it
is not implausible that those biblical epithets were chosen by the
community to refer to its present and future membership precisely
because they pointed to a future situation in which all members of the
community served as priests. Such a situation would agree with the
community's self-understanding, according to which the community
itself, including the laity, constituted a temple that by its own existence
offered acceptable sacrifices to God. The idea that the people ofIsrael
as a whole are a priestly people-a "kingdom ofpriests"-is also found

49 Jacob Liver, "The 'Sons of Zadok the Priests' in the Dead Sea Sect,'" RevQ 6
(1967) 10.
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elsewhere in Scripture (Exod 19:6). Since texts such as 1QSa and 1QM
11,1-8 seem to continue to distinguish between priests and laity in the
last days, however, it is more probable that even in the last days the
actual work of offering sacrifices continues to belong to priests.
Therefore it is perhaps more likely that the verb 'OlJ is used in CD IV,4
simply to define the "sons of Zadok" as those who will "arise" (come
to prominence) in the last days, thus reinforcing the eschatological
color of the line.

However that may be, it is true that the Qumran community provided
an exalted status for the Levites that seems to have been denied them
in the rest ofcontemporary Jewish society. As we saw in Chapter 4, the
polity of the Damascus covenant appears to be rooted in the polity of
the Chronicler, in which there was a balance of power between
Zadokite priests and Levites. The Zadokites remained dominant, but the
Levites, who had been disenfranchised in the post-exilic temple (cf.
Ezek 44: 10-14), were restored to a position ofrespect, as befitted their
ancient dignity." If that was also the case in the Qumran community,
we may surmise that the term "sons of Zadok" of Ezek 44: 15, as
interpreted in CD IV,4 ofthe "chosen ofIsrael, the men of renown," is
a broad term that includes not only (Zadokite) priests and lay Israelites
in the Israel of the last days, but also Levites (cf. lQSa 11,1-2) (and
possibly other non-Zadokite priests; cf. 1QSa 11,11-14). Thus, although
the "Levites" of Ezek 44: 15 are not interpreted of genuine Levites in
CD IV,3 but of those who "joined" the Qumran community after its
initial founding, we cannot take that to imply any exclusion ofLevites
from the community. On the contrary, as Liver has pointed out, the
peculiar interpretation of Ezek 44:15 in CD III,21-IV,4, as well as its
reading that diverges from the MT, is probably "to be connected with
the sect's opposing view on the manner of priestly and Levitic temple
service as laid down in Ezekie/40-48."51 That is, the Qumran commu
nity rejected "Ezekiel's demands regarding the exclusive rights of the
Zadokite priests" (also recognizing non-Zadokite priests),52 and so
found it necessary to reinterpret Ezek 44: 15 in a way that accorded with

50 Chapter 4, pp. 206-17.
51 Liver, "The 'Sons of Zadok the Priests' in the Dead Sea Sect," 9.
52 Ibid., 24.
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other parts of Scripture.53 Thus in the Qumran community the Levites
are restored to dignity, while the prominence of the Zadokite priests
remains.

9.6 A Missing List ofMembers a/the yahad in CD IV,4c-6a

Next comes the introduction to a list of names (CD IV,4c-6a),
apparently the names of the "chosen of Israel, men of renown" of
IV,3-4b, but the list of names itself is missing. References to the
enrollment of community members by recording (:~n;:,) are found
elsewhere in the DSS (lQS V,23; VI,22; VII,23; VIII,19; IX,2; CD
XIV,3-4; XIX,35), which makes it likely that we have to do here with
an introduction to what was once a real list ofnames. The editor ofCD
may have left out the names because he thought it was too long or
irrelevant, of for some other reason unknown to us. A similar case is
found in Ezra 8:20, where the editor apparently left out the list of
names ofnetinim who returned with Ezra to Jerusalem (cf. also 1 Chr
9:33). Murphy-O'Connor argues thatthe list will have been agenealog
ical record not unlike those found in Ezra and Nehemiah by which the
returnees to Judah from exile established their legitimacy as Jews (and
particularly as priests) (e.g., Ezra 2:59-63).54 Davies, however, has
observed that the language of CD IV,4c-6a is similar to the pre
destinarian language ercn11,2-13 and lQS 111,13, 19; IV,15 and so
argues that the list will not have been interested in the (physical)
genealogy of the members of the community but rather about their
status as the elect (hence cn"~1M~ should be translated as "according to
their generations" [a generation by generation listing] rather than
"according to their genealogies" [a listing of vertical, physical
descentj)." Since membership in the covenant did not come by way of
birth but by way ofa decision to enter the covenant (cf. CD XV,5-6),
which decision could, however, be understood in theological terms also
as election by God, Davies is probably correct. The missing list will

53 Jacob Milgrom, "Studies in the Temple Scroll," JBL 97 (1978) 503, points out
that the Temple Scroll assigns to Levites the priestly function ofpronouncing blessing.
It is possible, but unlikely, that the Temple Scroll allows the Levites to officiate at the
altar (p. 503 n. 11). See further my Chapter 6, p. 389, n. 166.

54 Murphy-O'Connor, "An Essene Missionary Document?," 213-14.
55 Davies, The Damascus Covenant, 95-96.
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have been a record of the names of the "men of renown" (CD 11,11;
IV,4), the "elect" (IV,3-4; cf. II,7). The detailed listing oftheir "deeds"
(CD IV,6) will probably have been intended to show that their
righteous deeds established them as among the elect and were foreor
dained by God (contrast II,7-8 on the deeds of the wicked)." The
listing of the "period of their standing" (C10l'O fP) will have corre
sponded to the belief that the time of their existence was also foreor
dained by God (cf. CD 11,9-10). Given the predestinarian flavor ofthe
passage, it is possible that the m1"n ("generations") ofthese individu
als refers neither to vertical, physical decent (Murphy-O'Connor), nor
to a generation by generation listing (Davies), but rather to the
"history" ofeach individual (cf. IQS III,13-14; IV, 15).57 It is possible
that the list contained the names of members ofthe parent movement,
but if the parent movement is as old as I have argued in Chapter 4
(having its origins in the 3rd century BC at the latest, and possibly as
early as the exile), then a list of all members of the parent movement
would probably have been unmanageable. It is more likely that the list
contained names only of members of the Qumran community itself.
Moreover, that would agree with the argument above that the "priests,"
"Levites," and "sons ofZadok" in CD IV,2-4b refer to members ofthe
Qumran community and not members of the parent movement.

Light is shed on CD IV,4c-6a from the midrash 4Q177 (4QCatencf)
1-4,10-12, where we have a similar reference to a list of names, each
man individually listed (tv'lN' tv'lN' n,otv~ C'IlD"~O [c]n,otv), with their
"years" and the "period of their standing" (CiOl'O fP). All of this
appears within a predestinarian context, which supports a
predestinarian reading of CD IV,4-6. These lines of the midrash
(4Q 177 1-4,10--;-12) are fragmentary, but there appears to be a discus
sion of the respective fates of those who belong to the lot of light and

56 In the fragmentary text 4Q275 3,2 there is reference to a "genealogical register"
(wm~). The context seems to be community discipline, and the recording ofjudgment
by curse and expulsion at the hand of the inspector (cf. 4Q266 11,14-16). Might this
fDm~ be of a kind similar to the list of names referred to in CD IV,4-6 (that is, a
"genealogy" not of physical descent but of community membership)? Cf. also 4Q266
5 ii 14, where there is reference to such registers for priests. However, in the latter case
the register may have been for the purposes ofestablishing legitimate priestly descent
(cf. Baumgarten, DJD 18.52, who compares itto Ezra2:62=Neh 7:64); the fragmentary
state of the text makes it difficult to know for sure.

57 On this meaning ofn,,",n, see Chapter 6, pp. 341-42, n. 59.
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those who belong to the lot ofdarkness (cf. 1QS 111,20-26). In line 12
"everything" is said to be written on tablets, and God made known the
"number of all the generations" to someone, perhaps to Abraham" or
one of the other patriarchs (cf. line 13). Those motifs also suggest
predestination. The reference to those who have (or had) "wallowed in
the spirits of Belial" (line 10) may refer to those who have joined the
community and so have been cleansed from sin (1QS 111,7-8); such
people are promised forgiveness forever. The next line is difficult to
decipher, but it may refer to the blessing that God will bestow on the
elect according to the covenant of the fathers (cf. CD
VIII,14-18/XIX,26-31).59 There is no indication here that genealogical
descent is considered important, unless one takes Cn'::lN to be a
reference to descent from the houses ofthe fathers, or the like, but that
appears not to be the case. There is reference to "their language" in line
11 and (probably) to the "offspring of Judah" in line 12, which may
indicate an interest in Jewish descent, but the main focus ofthe passage
appears to be on identifying the elect. In any case, the striking
similarities between 4Q 177and CD IV,4c-6a support the argument that
the latter comes from the Qumran community.

Finally, the reference in CD IV,5-6 to the "years oftheir residence"
(c""nii "JtD) may also point to a Qumran setting. Davies argues that the
"years of their residence" "may be taken to refer to the length of time
spent in exile outside 'the land of Judah,' amongst aliens and in the
'land of Damascus'" (pointing to the use of the verb ", in CD VI,5).
That is, the phrase refers to the years of exile in Babylon." Given the
Qumran context established for this whole section, however, it is more
likely that the reference is to years of residence in the Qumran

58 Steudel, Midrasch, 107.
59 Steudel, ibid., 73, 106, reconstructs 4Q177 1-4,lOd-lla [X,lOd-lla on her

reconstruction] as cn'JN n"J~' Cil'~P 'N'!)~ C~'J', "and he will bless them according to
the marvels of their times and according to the covenant oftheir fathers."

60 Davies, The Damascus Covenant, 97 (cf. with p. 217 n. 68 and pp. 122-23).
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community itself." A similar word for "place of residence" (,uo) is
used for the kind ofcommunity that Qumran became in 1QS VI,2.62

9.7 Atonement Only for Members ofthe Community

After a lacuna the text picks up again in CD IV,6b mid-sentence, but
the first two words are corrupt (C'~'iV iV"PiT). In my view the most likely
emendation is C'~'iV[~ii1] iV"PiT ['iV~N, "the first men of holiness...,"63

although C'~'iV[NiiT Cit] iV"PiT ['iV~?t, "the men of holiness-they are the
first ones...," is also possible." These emendations are supported by
frequent references to a class of men known as the "men of [perfect]
holiness" (cf. CD XX,2, 5, 7; 1QS V,13, 18; VIII,17, 20, 23; IX,8). In
either case this group is described as the "first ones" for whom God
atoned, and as persons who acquitted the just and condemned the
guilty. From the perspective of the present hypothesis-that this part
ofCD comes from the Qumran community-this group may very well
represent the initial nucleus of the community, the men who were set
apart for "holiness" (1QS VIII, 11). They are the ones for whom God
first atoned (CD 111,18; 1QS 111,6; V,6; VIII,3) and who condemned the
guilty (IQS V,7), in contrast to the opponents of the community, who

61 Moreover, as Davies, ibid., 96-97, points out, the interest in the "sufferings"
(n,,~) ofthe members ofthe community (CD IV,5) may be connected with the idea that
the sufferings of the community atone for the land (lQS VIII,3-4). That also supports
a Qumran origin for the passage.

62 But see also 4Q266 6 iv 3, where the word is used for dwelling places outside of
the land of Israel.

63 Already proposed by Wilhelm Bacher, "Zu Schechters neuestem Geniza-Funde,"
ZHB 15 (1911) 24; similarly Chaim Rabin, The Zadokite Documents (2nd ed.; Oxford:
Clarendon Press, 1958) 14; Johann Maier, Die Texte vom Toten Meer (2 vols.; Munich:
Ernst Reinhardt Verlag 1960) 1.51,2.47; Cothenet, "Le Document de Damas," 160.

64 Florentino Garcia Martinez and Eibert 1. C. Tigchelaar, The Dead Sea Scrolls
Study Edition (2 vols.; Leiden: E. 1. Brill, 1997-98) 1.554-55, give the latter
emendation but translate C"~'WN'iT as "forefathers." R. H.Charles, "Fragments," 808, and
Isaac Rabinowitz, "A Reconsideration of 'Damascus' and '390 Years' in the 'Damas
cus' ('Zadokite') Fragments," JBL 73 (1954) 18 (cf. also Knibb, The Qumran
Community, 33), emend to C~~'W[N'iT C~]£1"PiT, but that requires not only a skip from W

to W (as also in our emendation) but also metathesis from ]w"piT to W"PiT (a point
apparently missed by Murphy-O'Connor, "An Essene Missionary Documenr/,' 215,
who posits C~~1UJ[N'iT c~]tZ"'PiT as original).
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acquitted the guilty and condemned the just (CD 1,19).65 Thus in my
view the C"~'iDNi ofCD IV,6 are not the same as the C"~'iDNi ofCD III, 10
or of CD 1,4; VI,2.66 In III,10 the term clearly refers to the pre-exilic
generations who were unfaithful, while in 1,4 and VI,2 it refers to the
patriarchs.

CD IV,7-8 continues with, "and all those who entered after them to
act according to the exact interpretation of the law in which the 'first
ones' were instructed until the completion ofthe period ofthese years."
Depending on how we emend C"~'iD iD"pn in IV,6, "all those who
entered after them" are either a separate group from the "men of
holiness" but related to them (i.e., on emendation #1 we translate:
" ...the first men ofholiness...and all those who entered after them"), or
they are part ofthe "men ofholiness," along with the "first ones" (i.e.,
on emendation #2 we translate: "the men of holiness-they are [both]
the first ones...and all those who entered after them"). In other words,
in the first case the "first men of holiness" and "all those who came
after them" are both predicate nominatives of something in the lacuna
but are not identical with each other, while in the second case both the
"first ones" and "all those who entered after them" are predicate
nominatives of the "men ofholiness." In the first case the "first ones"
would be the initial members of the Qumran community, while "all
those who came after them" would be those who joined them later (cf.
IQS V,6). In the second case both groups would be included under the
rubric "men of holiness." For our purposes the difference is not very
important. As IQS IX,8-11 shows (cf. also CD XX,31-33), the "men
of holiness," whether that refers only to the initial members of the
community or also includes those who entered the community after
them, were to be governed by the "first directives (o"~'iDin C"t!l~iDon) in
which the men ofthe community began to be instructed" ("W~N ,~nn iiDN
C~ io"n~ ,n"n). As I have argued in Chapter 2, the "first directives" in
CD XX,31 are the precepts of the Damascus covenant, the parent
movement ofthe Qumran community." Similarly, the "exact interpreta
tion ofthe law" (rrnm w,,:J) also refers to the precepts ofthe Damascus

65 In agreement with Klinzing, Umdeutung, 79-80.
66 The term C'~'lDN' in CD has a variety of meanings: the patriarchs (1,4, VI,2;

probably also in VIII, 17/XIX,29); the pre-exilic generations (1,16[?]; 111,10); and the
initial members of the Qumran community (IV,6, 8, 9).

67 Chapter 2, p. 73. It is possible, but unlikely, that CD XX,8 also refers to the
precepts of the Damascus covenant. See pp. 44-45.
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covenant, which were adopted and honored by the earliest members of
the community that would become Qumran (cf. CD VI,14, 18; see also
CD XIII,6; XIV,18; 4Q266 11,18=4Q270 7 ii 12).68 Thus it is clear that
the "exact interpretation of the law in which the 'first ones' were
instructed (,:J "omii 'Wl()" (CD IV,8) refers to the halakah of the
Damascus covenant that was adopted by the community that would
become Qumran." The initial members of the Qumran community, as
well as those who joined them, were to be ruled by this same halakah
until the coming of the prophet and the messiahs of Aaron and Israel
(1QS IX, I 0-11), or, as CD IV,8-9 puts it, "until the period of these
years is complete" (cf. also CD XII,23-XIII, 1). Since 1QS IX,8-10
apparently distinguishes between those who "began to be taught,"
presumably at the beginning of the community, and the "men of
holiness" in general, I am inclined to take the "first ones" of CD IV,6
as referring only to the initial members of the Qumran commu
nity-they were the "first men ofholiness," as distinguished from those
who came after them (who also were men of holiness but were not
there at the beginning). It is probable that the "first men of holiness"
and "those who came after them" together constitute those whose
names were found in the missing list.70

The "first ones" in CD IV,9 are then also the initial members ofthe
community that would become Qumran." The phrase "according to the
covenant that God established with the first ones" (l;ll( C"pii 'Wl( n"':J:>
c":Jwl(,l;l) is similar to 111,12-13: "With those who remained steadfast in
the precepts of God, who were left from among them [the generation
of the exile], God established his covenant (m"':J nl( l;ll( C"pii) with
Israel forever." That might lead one to think that the covenant of CD
IV,9 is actually the Damascus covenant, and that the "first ones" are

68 On this see Chapter 3, pp. 116-19.
69 For more on the continuity in halakah between the Damascus covenant and the

Qumran community, see Chapter 5, pp. 244-50.
70 Cf. similarly Davies, The Damascus Covenant, 99-100.
71 In agreement with Cothenet, "Le Document de Damas," 161 n. 12, who writes:

"Les 'Premiers' ne representent pas comme en I, 4 (note 6) la generation de l'Exode,
mais les premiers hommes de parfaite sainete (IV, 6), qui se sont reunis pour obtenir le
pardon divin (Regie de la Communaute V, 6). II est frappant de constater combien tout
ce passage est proche de la Regie (V, 1-7)." And cf. Rabin, The Zadokite Documents,
15 (n. 3 to line 8): "These [the 'first ones'] need not lie far back," and p. 4 (n. 1 to line
12), where he quotes b. Her. 35b: "The last generation (ourselves) are not like the first
generations (our own fathers)."
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actually the initial members of the Damascus covenant rather than of
the Qumran community. We have seen above, however, that the idea
of God atoning for the "first ones" is more closely linked with the
beginnings of the Qumran community than with the Damascus
covenant. The Qumran community itself is the covenant through which
God works atonement (lQS 111,6-8, 11-12). CD IV,9-10 declares that
just as God atoned for the "first ones" (the initial members of the
community, by establishing the community itself), so also God will
atone for those who come after the "first ones" into the community
(IV,7-8, 10). Likewise CD XX,34 says that God will atone for those
who remain steadfast in the community. Since these people are defined
both as those who are instructed ("o"nil) in the "first ordinances"
(c"mvN'il C"~EltDOil) and as those who listen to the voice of the Teacher
ofRighteousness, the reference may be again, as in CD IV,7-8, to those
who entered the community after the initial members. In any case, it is
referring to a time later than the initial founding ofthe community. So
the point of CD IV,10 and XX,34 is the same: As God atoned for the
initial members ofthe community by establishing the community itself,
so God will atone for those who belong to the community at later times
also. This is further evidence that CD III,17b-IV,12a comes from the
Qumran community.

Finally, CD IV,10b-12a warns that, although God will atone for
those who belong to the community at later times than the initial
founding, there is a limited period of time to join the community and
so to be saved. When the "period ofthese years" is complete (probably
the period ofyears until the coming of the messiahs; cf. CD XIX, 10),
"there will no longer be any joining with the house ofJudah, but rather
each one standing on his stronghold. The wall is built, the boundary far
away." When the messiahs come, the only security will be within the
walls of the community. Those who do not belong to it will face their
own fates individually. I argued in Chapter 3 that 4Q 177 11,5-6,
although fragmentary, contains the same idea: When the messiahs come
there will no longer be any joining the community, but each will be on
his stronghold." Ifthat interpretation is correct, it is another indication
that CD 11I,17b-IV,12a comes from the Qumran community, since
there is no reason to doubt that 4Q177 comes from the community.

12 See p. 102, n. 45. Contra Steudel, Midrasch, 93 n. 8, who suggests that the suffix
c- in c,o"u~ in 4Q177 11,6 refers to the opponents of the community.
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In CD IV,12b there begins a new section, namely, a critique of
contemporary mainstream Judaism (IV,12b-V,17a). The words "and
during an these years" is probably a redactional link between
111,1 7b-IV,12a and IV,13-V,17a. In the present state of the text, the
word "years" ofIV,12b refers back to the "period ofyears" in IV,9, 10.
Those are the limited years in which it is possible to join the commu
nity before the coming of the messiahs. As we saw in Chapter 6,
IV,12b-19a is an independent midrash that a later redactor has
joined-not completely successfully-to IV,19b-V, I5b. It is possible
that the author of this midrash was the same as the author
III,17b-IV, I2a. In any case with IV,2b we reach a new section, and so
our analysis of the section beginning in III,17b has come to an end.

9.8 Conclusion

The significance of the foregoing literary analysis lies in two primary
contributions. First, it explains the abrupt transition from III,17a to
III,17b, which has heretofore not found a satisfactory solution. The
awkward transition isexplained bythe fact that the Qumran community
saw itself both in continuity with its parent movement and in distinc
tion from it. The Qumran community traced its ultimate origins, via the
Damascus covenant, hack to the remnant of the exile, but it attributed
its particular formation to an act ofdivine favor at a later time, through
which it also came to a deeper awareness ofthe problem ofsin outside
of the yahad. Therefore it could speak of itself (1) as having arisen
from the remnant of the exile; (2) as having been "defiled" by human
sins; and (3) as having been forgiven by God. The last of these
happened when God formed the community itself, in which alone
atonement is available.

The second major contribution of this literary analysis is that it
confirms the historical hypotheses regarding the Damascus covenant
and the Qumran community, and their relationship to each other, that
have been developed over the last eight chapters, but especially in
Chapters 1through 7. As we saw at the beginning ofthis chapter, there
are good reasons to think that the third discourse in CD that begins at
11,14 originally ended at 111,17a. Moreover, it is very likely that this
section comes from the Damascus covenant, before the rise of the
Qumran community. The historical overview running from 11,14 (or
II,17b) to III,17a explains the origins ofthe Damascus covenant. There
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is nothing in this section that demands a Qumran Sitz im Leben. By
contrast, everything in III,17b-IV,12a fits a Qumran Sitz im Leben (or
a Sitz im Leben in the community that would become Qumran). It
appears that a Qumran author has expanded the historical overview that
runs from II, 14 (or II, 17b) to 111,17a by adding III,17b-IV,12a, in order
to explain the origins ofthe Qumran community, its raison d'etre, and
its expected future. (The probability of this hypothesis is strengthened
by the observation that this is apparently not the only place in CD
where this kind of expansion has happened. It is probable that CD
1,1lc-II,1 is a [Qumran] expansion added to an older [pre-Qumran]
discourse in CD I,I-11b.73

) The expansion in CD III, 17b-IV,12a was

73 The historicaloverviewinCD1,1-11b deservesbrief mentionhere, since it bears
certain similarities to the historical overview in 11,14-111,17a. It has long been
recognized that 1,1-11b is composed in poetic form (see, for example, the metrical
analysis in Gert Jeremias, Der Lehrer der Gerechtigkeit [SUNT 2; Gottingen:
Vandenhoeck& Ruprecht, 1963] 151-52). The poetic form ends at Ll lb, and the
materialin I,ll c-II, 1 is to bejudged a secondaryaddition from Qumran. The original
(pre-Qumran) historicaloverviewin 1,1-11b traces history from the exile, which was
the result oflsrael's unfaithfulness, through God's preservationof a remnant, through
the raising up of a "shoot of the planting" to inherit the land, and ends with God's
raising up of the Teacher of Righteousness. In other words, the historical overview
(beforethe additionofl, 11c-I1,1)traced historyonly up until the verybeginningofthe
Qumrancommunity(or pre-Qumrancommunity), when the Teacherjoined it.

As I have argued in Chapter4, the "shoot of the planting" that God madeto sprout
"in order to possessthe land" (1,7-8) probablyreferred in the original discourse to the
Damascus covenant. That hypothesis coheres with our hypothesis on the probable
originsof the Damascuscovenant, namely, that the covenant saw itself as that part of
Israelthat God raised up in order to be restoredto the land. The historical overview in
1,1-11b drawsextensivelyon Isa59, amongother texts. As a rib (divine law-suit),this
historicaloverviewdraws on that chapter of Isaiah to indict Israel for its sins (cf. Isa
59:10, 12 with CD 1,8-9), becauseof which God hid his face from Israel (cf. Isa 59:2
with CD 1,3). Through the indictment of the law of Moses and the prophets, the
covenant becameaware of the sins that Israel had committed(CD 1,8-9), because of
which Israel had gone into exile. (Thus the realizationof guilt in 1,8b-9a, is different
fromthe indictmentof III,17b.The former is the guilt of national Israel on the basis of
the law and propheticcondemnation. The latter is an evaluationof the condition of all
of humanityfrom the perspectiveof the yal;lad.) God raised up the covenant to seek
God with a whole heart (CD I,10), by which they would be restored to the land. As a
consequenceof their "seeking" him (1i11tD"), God raised up for them the Teacher of
Righteousness to direct them in the path of his heart (cf. 1QH8 XII,17-18 [Suk.
IV,17-18]), in fulfillmentof the words of the prophet Hosea,who had said: "It is time
to seek (tD",,) the LORD, that he may come (K':J") and rain righteousness upon you
(c~ P'~ i1""1)" (NRSV);or, as thecovenantapparentlyreadthis text: "It is time to seek
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possible since, as I have argued here and in previous chapters, the
Qumran community saw itself in continuity with the Damascus

(rz",,") the LORD, until the Teacher of Righteousness should come to you" (N':J' ,.11

C;j" P'~ i1i"') (Hos 1O:12c).
I agree with those scholars (e.g., Davies, The Damascus Covenant, 63, 199) who

regard the chronological data "390 years" and "20 years" in CD 1,5--6, 10, as secondary.
They were added retrospectively from the perspective of the Qumran community.
Thereby the "shoot of the planting" is altered from the Damascus covenant to the pre
Qumran community that arose from within the Damascus covenant (probably the group
that boycotted the temple; see Chapter 5). In the original discourse the "groping for a
path" (1,9) referred to the situation ofthe covenant in the exilic and post-exilic periods
(cf. Isa 59). Support for this comes from the remarkably similar language in 4Q306.
There we read ofpersons who (I) "sought the law...with their whole soul" and who (2)
"groped" until (3) their eyes were opened and they saw. These lines agree with the
history of the Damascus covenant as outlined in CD 1,9-11: (I) groping; (2) seeking
God; (3) the raising up ofthe Teacher to give direct direction. 4Q306 has affinities with
MMTand is probably from the pre-Qumran period ("pre-sectarian"; see DJD 36.251).
Thus we are justified in seeing the original discourse of CD 1,1-11 b as referring to the
history of the Damascus covenant up until the arrival of the Teacher. With the
(retrospective) addition of"20 years" in 1,10 the groping now becomes the situation of
the covenant in the approximately twenty years between the rise of the pre-Qumran
community (ca. 175/172 BC) and the arrival of the Teacher of Righteousness in the
community (ca. 152 BC).

The subsequent lines (Ll l c-II,I) come from a later time and reflect the perspective
of the Qumran community. Lines llc-12 say that "he [God or the Teacher of
Righteousness] made known to the last generations what he did to the last generation,
the congregation of traitors." This statement seems to refer to the kinds of revelations
(through the Teacher) about the course of history, and specifically about the fate ofthe
community's opponents, that we find in thepesharim (e.g., IQpHab 11,1-10; VII, 1-2).
The pesher tradition may help us understand the perfect i1W.u in CD 1,12, which has
caused commentators difficulties. The perfect tense can be explained if we take the verb
in connection with 1,21-11,I. There we read that God's wrath was kindled against "their
congregation," that is, against the "congregation of traitors" (1,12), who are the
followers of the Scoffer (1,14) or the Man of the Lie. In 4QpIsab (4QI62) 11,8-10 the
words ofIsa 5:25, "the wrath of the LORD has been kindled against his people," are
applied to the "congregation ofthe men ofmockery who are in Jerusalem." The text is
fragmentary, but the implication is that the "men of mockery" have suffered or are
suffering something that the community interpreted as a manifestation ofGod's wrath,
as in CD 1,21-11,1.CD I,ll c-12 is probably referring to the same thing. Whatever event
this was, it was interpreted by the community on the basis of the Teacher's interpreta
tion of Scripture. (It may also be noted that the final destruction ofthe followers ofthe
Man of the Lie is tied to chronological calculations in CD XX,13-14; perhaps that
calculation in the community coincided with the addition of the chronological data in
1,5--6, 10, also by the Qumran community.)
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covenant. The abrupt transition from III,17a to III,17b, however, points
to the fact that there was also an element ofdiscontinuity between the
two.74

Thus this literary analysis confirms the historical hypotheses
advanced in previous chapters ofthis book. Specifically it confirms the
following hypotheses: (1) The Damascus covenant was a movement
that traced its origins back to the exile. At the heart ofthe covenant was
the requirement to search for the "hidden things" ofthe law so as to be
able to learn and to do the whole of God's law correctly. (2) The
Qumran community grew out of the Damascus covenant, but the
Damascus covenant and the Qumran community must be distinguished
from each other. (3) The problem of purity was a major cause of the
rise ofthe Qumran community. (4) The Qumran community saw itself
as standing in both continuity with and discontinuity from the Damas
cus covenant. (5) The Qumran community came to understand itselfas
the exclusive place of atonement, purification from sin, and future
salvation, while it also came to a deeper awareness of the problem of
sin. (6) The yahad became a Zadokite-Ied community, although it
probably was not so at its very beginnings.

74 Cf. the similar remarks of Charlotte Hempel. "Community Origins in the
Damascus Document in the Light of Recent Scholarship." The Provo International
Conference on the Dead Sea Scrolls (ed. D. W. Parry and E. Ulrich; STDJ 30; Leiden:
Brill. 1999) 325-26. 328.



CHAPTER TEN

SUMMARY AND CONCLUDING OBSERVATIONS

10.1 Introduction

In this concluding chapter we shall do three things: (1) summarize
briefly the main results of this study (10.2; 10.3; 10.5); (2) give a
chronological stratification of some of the most important documents
that we have studied (lOA); and (3) correlate the results of this study
with the information on the Essenes from the classical sources (10.6).

10.2 Historical Summary

The "new covenant in the land ofDamascus" was the parent movement
of the Qumran community. The "new covenant" traced its roots back
to the exile. From a biblical perspective, that is, on the basis of the
preaching of the prophets to the exiles and on the basis of the
Deuteronomistic theology of the exilic and post-exilic periods, the
"new covenant in the land ofDamascus" was the "new covenant" (Jer
31:31) that the exiles had to enter in the"land ofDamascus," that is, in
the "land of the north" or the land of their exile (CD VII,13c-21a), in
order that they might seek God with their whole heart and with their
whole soul, to learn and to do the whole ofGod's law, both hidden and
revealed, so that God might restore them to their land. The "new
covenant in the land of Damascus" stands very close theologically to
the groups known as the "children of the exile" or the "remnant ofthe
people" in Ezra and Nehemiah. The latter two groups consisted ofthose
who returned to Judah from the exile and their descendants, who, on
the basis of the prophetic and Deuteronomistic preaching, considered
themselves to be the true remnant of the people of Israel and the
nucleus ofthe future, restored Israel. The "new covenant in the land of
Damascus" was constituted by a similar group known as the ?~,w'l 'l:Jw,
the "captivity of Israel"/"returnees of Israel"/"penitent within Israel"
(CD VI,4-7) and their descendants, who identified themselves as the
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returnees from exile and considered themselves to be the nucleus ofthe
future, restored Israel.

The "new covenant in the land of Damascus," or simply the
Damascus covenant, was not only similar to the "children ofthe exile"
or the "remnant ofthe people" in Ezra and Nehemiah. From a theologi
cal perspective it is almost identical to the covenant of Asa in 2 Chr
15:9-15. The latter was a covenant that Israel was to enter to seek the
LORD with the whole heart and with the whole soul (15: 12), so that
God might deliver them (15:2, 4, 15). The covenant ofAsa is based on
the same prophetic and Deuteronomistic traditions ofpreaching to the
exiles as the Damascus covenant. That suggests that the origins of the
Damascus covenant are to be located in circles close to those from
which the Chronicler comes. There is another important similarity
between the Damascus covenant and the Chronicler. The Chronicler
has a broad vision for a restored Israel, encompassing both the South
and the North (both Judah and Samaria), centered around the worship
of the one God of Israel in Jerusalem, this at a time when more
conservative elements in Jerusalem were apparently pushing for a strict
separation between Jews in the South and proto-Samaritans in the
North. Just so, the Damascus covenant was a covenant for "all Israel"
(CD XV,S) and shows a kind of openness similar to that of the
Chronicler. Thus the Damascus covenant, although similar to the
"children of the exile" and the "remnant of the people" in Ezra and
Nehemiah and, like them, tracing its origins back to the exile, had a
somewhat broader vision for Israel.

It is difficult to date the rise of the Damascus covenant with
precision. Its tracing of its own origins back to the exile, and its
similarities with the "children of the exile" and the "remnant of the
people" in Ezra and Nehemiah argue for an early date. The similarities
with the covenant of Asa argue for a date closer to the time of the
Chronicler. In any case, its shared vision with the Chronicler of a
covenant for "all Israel" probably places the origins of the Damascus
covenant before the 2nd century BC, when the long-standing tensions
between Jerusalem and Samaria led to Jerusalem's final rejection ofthe
Samaritans as part ofthe people ofIsrael and to schism. The origins of
the Damascus covenant may be placed in the 3rd century BC, if not
before. Since it was constituted by people who had a consciousness of
belonging to the returnees from exile, and since some its traditions and
teachings probably do go back to the exile, the covenant could claim
exilic roots. The discourses in CD I, I-II b; 11,14-111,17a; VI,2-11 a are
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traditional discourses ofthe Damascus covenant that tell ofthe origins
ofthe covenant. Other pieces coming from the Damascus covenant are
the discourse in CD 11,2-13, the midrashim in VII,10-13b,
VII,21b-VIII,la and XIX,7-13b, VIII,3b-12a (l2b?)//XIX,15c-24b
(25a?). Most of the legal rulings in CD also come from the Damascus
covenant.

Given the fact that CD legislates for the "camps" of Israel, we may
suppose that members ofthe Damascus covenant lived invarious towns
and villages in Judah/Judea and probably also in Samaria. After the
events in the years 175 BC and following, when the Jerusalem temple
fell out of the hands of the Zadokite priesthood and was defiled by a
series of unfaithful high priests, a group from within the Damascus
covenant formed a covenant that boycotted the temple (CD
VI,IIb-VII,4a) but otherwise remained faithful to the teaching of the
new covenant. The reasons for this boycott can be seen in MMT. The
primary objection was that the new leadership of the temple followed
a different halakah from that espoused by the covenant. This halakah
was apparently proto-Pharisaic. Therefore the covenant could no longer
participate in the temple cult.

Ifwe assume that the appointment ofJonathan the Hasmonean, who
is probably the Wicked Priest of 1QpHab VIII,8-13 (and perhaps also
XI,4-8), as high priest in 152 BC was experienced as the usurpation of
the high priesthood from the legitimate Oniad high priest, then it is
likely that this Oniad high priest is to be identified with the Teacher of
Righteousness. This high priest found refuge in the covenant group that
had already boycotted the temple. This group regarded his arrival as the
fulfillment of its expectation of the coming of the Teacher of Righ
teousness (CD VI,IQ-ll; cf. 1,11), and so he became their leader.

Sometime after his establishment in this group, there was a faction
within the group that betrayed the Teacher and the teaching ofthe new
covenant by transferring allegiance to the Man ofthe Lie. The Man of
the Lie was a teacher of the law who challenged the authority of the
Teacher of Righteousness. The Man of the Lie promoted the same (or
similar) proto-Pharisaic halakah that was being endorsed in Jerusalem.
This event was what is called the betrayal ofthe new covenant in CD.
The betrayal was severe enough that it led the Teacher and his group
to form a community iyahadr that separated itself from traitors of the
new covenant. Separation from these traitors, the "congregation ofthe
men of injustice" (lQS V,I-2) whose deeds are "impurity" (V,19),
became a primary obligation of members of the yahad (1QS V,1-2).
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Thus the yahad became a kind of refuge from impurity for those who
remained faithful to the new covenant. The formation ofthe yahadwas
also seen as a fulfillment of prophecy (Mic 2:10-12).

This community came to understand itself as a substitute for the
temple (1QS VIII,1-16a; IX,3-11). That was a logical development for
a community that had already boycotted the temple. This development
was encouraged, however, by some other factors. First, the virtues of
Mic 6:8, extolled in the community, were seen as a substitute for
sacrifice in the temple. Second, the existence of the community as a
refuge from impurity, purged of "rebels," was understood to be the
fulfillment of Ezek 20:41, according to which God would accept
purged Israel as a sacrifice. Thus the life of the community itself was
like the sacrifice in the temple. Third, the coming of the Teacher of
Righteousness was believed to be the fulfillment of 1 Sam 2:35. That
in tum led to the belief that the community was the "faithful house" of
1 Sam 2:35 (CD 111,19), as a consequence of which the Zadokites
gained prominence in the leadership of the community. That in tum led
to the belief that Ezek 44:15, God's promise that the Zadokites would
serve God at the altar of the new temple, would be fulfilled in the
community when it returned to Zion to serve God there (Ezek 20:40)
and to inherit all the glory of Adam. Thus the community was the
proleptic manifestation of the eschatological temple of God (CD
III,2O-IV,4).

Since Ezek 20:35-38 says that God would purge Israel in the
wilderness, just as he had once entered into judgment with Israel in the
wilderness ofEgypt, after which Israel would inherit Zion (20:40-41),
it is no surprise that the community believed that it should move to the
desert to await the final salvation. It is at this time (probably in the end
of the decade of the 140s, or early in the decade of the 130s), some
years after the formation ofthe yahad, that it moved to the desert. The
decision to move to the desert will have also led the community to
organize itself according to the pattern of Israel's wilderness years
(implied in lQS VIII,1).

10.3 Covenantal Theology

The rise ofthe "new covenant in the land ofDamascus" was viewed as
coming at the initiative ofGod. The new covenant was God's gracious
means by which he would retain a remnant of faithful Israel, allow
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them to enter a "new covenant" to seek God with their whole heart and
with their whole soul, and so to be restored to the land and receive all
of God's promises for redeemed Israel. The content of the "new
covenant" did not differ from the content ofthe "covenant": it was the
law of Moses correctly understood and practiced. From the exilic and
post-exilic perspective, the fault of pre-exilic Israel was its failure to
observe the law of Moses correctly. God's gift to the remnant of the
exile that had been faithful to the law and whom God preserved was "to
reveal to them the hidden matters in which all of Israel had gone
astray" (CD 111,13-14; cf. VI,2-11a), that is, to disclose to them the
correct understanding ofthe law where Israel had failed. Thereby they
would be able "to return to the law of Moses with the whole heart and
with the whole soul, to what is found [therein] to do" (XV,9-10).

The group within the Damascus covenant that boycotted the temple
and that ultimately became the yahad inherited the covenantal theology
and the legal tradition ofthe Damascus covenant. In the covenant ofthe
community tyahad) it remained the purpose of members "to return to
the law ofMoses, according to all that he commanded, with the whole
heart and with the whole soul, according to all that has been revealed
of it" to the leaders of the community (IQS V,8-9), so as to "walk in
perfection on all the paths ofGod" (111,9-10). The community was the
means that God established by which one could be faithful to the
covenant in doing the law. As the community came to regard itselfas
the sole refuge from impurity, it came to see itself as the exclusive
means ofpurity and righteousness before God (11,25-111,12). This view
was radicalized by the adoption ofa dualistic world-view that regarded
the rest of the world outside of the yahad as defiled. It was further
radicalized by the adoption of biblical traditions that contrasted the
righteousness of God with the unrighteousness of humans. The result
was that what began in the Damascus covenant as a covenant "for all
Israel" and as a movement for the restoration ofall Israel became in the
Qumran community an exclusive covenant for the members of the
community, in which eschatological salvation was available only for
those who were proleptically purified and justified in the community
through compliance with the laws of God as promulgated in the
community (11,25-111,12).
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10.4 Literary Stratigraphy

In order to help the reader understand how I correlate the literary
evidence with my histories of the Damascus covenant and of the
Qumran community, I present in the table below a "literary stratigra
phy" of CD, IQS, IQHa

, and MMT, showing approximate dates for
these documents or for their constituent parts. 1For more precise literary
analysis, the reader is directed to the relevant chapters ofthis book. For
lQS I have checked my results against Metso's history ofthe develop
ment of the Rule ofthe Community based on the evidence of the 4QS
manuscripts. While the 4QS manuscripts cannot establish the precise
literary history of the Rule of the Community, they can make some
hypotheses more plausible than others. The analysis below fits Metso's
interpretation ofthe evidence from the 4QS manuscripts quite well, and
that gives credence to the historical reconstruction presented in the
preceding chapters. Since the 4QD evidence does not help much in our
knowledge of the redaction history of the admonition in CD, we must
rely on internal evidence.

3rd or early 2nd century BC
I. CD XV,5-15b (procedures for entrance into Damascus covenant)
II. Oldest strata of laws of Damascus Document (may be even older than

3rd century)?
III. CD XII,22b-XIII,7a; XIV,3-12a (rules for organization and leadership

of camps)
IV. CD X,4-10a (later than XII,22b--XIII,7a; rules for judges of congrega

tion)

1 With the possible exceptionof IQM XIII,1-6, I regard the Rule ofWar (IQM,
with4QM fragments)as of non-Qumran origin.It seemsto havecome,at least in most
of its parts, from priestly circles,perhaps in the Maccabeanperiod. Thus I also do not
assign it to the Damascuscovenant.

2 I assumethat there is morethan one stratumoflaws in D, but since the laws were
not afocusof investigationin thisvolume,I do not attempta stratificationof them here.
Foran attemptat such stratificationsee CharlotteHempel, The Laws ofthe Damascus
Document: Sources, Tradition and Redaction (STDJ 29; Leiden: Brill, 1998). My
historicalreconstructiondoes not agreewith herresults in everydetail. However,there
is generalagreementthat (I) manyof the lawsofD are old, predatingtheyahad as well
as the parent movementoftheyalJ,ad, and have a national frame of reference; and (2)
that we must distinguish between earlier parts of D that legislate for the parent
movementof theyahad and laterredactionunderthe influenceof the lifeof theyahad.
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V. (Sapiential) Discourses of the maskilim of the Damascus Covenant
A. CD 11,2-13 (but 1I,5c--6a ["with flames of fire by the hand of all

angels ofdestruction"] and 1I,6c-7a ["without remnant or survivor"]
are later additions)

B. CD 1I,14-111,17a
VI. Midrashim

A. CD VI,2-lla (the "Well Midrash")
B. CD VII, 1o-l3b, VII,21b-VIII,1a; XIX,7-13b (Isaiahand Zechariah

Ezekiel midrashim)
C. CD VII,13c-2Ia (Amos midrash)
D. CD VIII,3b-12a {l2b?)/IXIX,I 5c-24b (25a?) (so-called "Princes of

Judah" section)
VII. CD IV,19b-V, 17b(critique of"builders ofthe wall," the general Jewish

population; minus "who go after Zaw...they will preach," a Qumran
addition) (early- to mid-2nd century)

Between 175/172 and 152 BC
I. CD VI, IIb-VII,4a (formation ofthe covenant that boycotted the temple)
II. MMT (close to 152 BC)
III. CD I,I-II b (history of the covenant from the exile until the coming of

the Teacher of Righteousness; based on older sapiential tradition; "390
years" and "20 years" added later from the perspective of the Qumran
community)

IV. Preliminary Redaction of Damascus Document (?)

After 152 BC
I. Hymns of the Teacher ofRighteousness in IQHa
II. CD XIX,32b-35bNIII,2Ib (VIII,20-2Ia?) (/IXX,8b-13a, somewhat

later) (in yahadi
III. CD XX,21b-25a
IV. Oldest parts of Rule ofthe Community in or for the yahad (in approxi

mate order of composition)
A. 4Q256 5,1-8b=4Q258 I i 1-7b (=IQS V,I-13a minus redactional

material ["sons of Zadok. ..men of the community," V,2-3; "make
atonement," V,6; "to proclaim as guilty...enrolled in the community,"
V,7; "sons of Zadok," V,9; parts ofV,II-13?]

B. IQS VI,lc-8a (and V,24d-VI,lb)
C. IQS V,20b-24c

[4Q265 4 ii 1-9 (?) (development towards 2-year discipline)]
D. IQS VI,8b-23 (somewhat after lQS V,I-13a; 2-year discipline)
E. 1QS VI,24-VlI,27 (community discipline)
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V. Somewhat later parts of Rule oftheCommunity (140s BC?) in the yahad
(in approximate order of composition)
A. lQS IX,12-25 (preparation for move to desert)
B. lQS VIII,I-16a (somewhat after lQS VI,8b-23a; preparation for

move to desert; creation of class of"men ofholiness" [after 2 years
ofperfect behavior])

C. lQS IX,3-11 (a duplicate of lQS VIII,I-15ai
D. lQS V,13b-20a
E. lQS VIII,16b-19 (community discipline) (cf. CD XX,Ib-6a)
F. 1QS VIII,2o-IX,2 (community discipline; somewhat later than

VIII,16b-19) (cf. CD XX,6a-8a)

Last Quarter of 2nd century BC and later
I. CD XIX,35c-XX,la; XX,13c-34 (minus XX,21b-25a) (after the death

of the Teacher)
II. lQS I, I-III, 124

III. 1QS III,13-IV,26 (discourse on the two spirits)
IV. Non-Teacher hymns in lQHR

V. 1QS IX,26-XI,22 (including hodiiyot-like material)
VI. Redaction of our 1QS
VII. Qumran redaction of CD, especially:

A. CD 1,1 Ie-II,1
B. CD III,17b-IV,12a
C. cosmic-dualistic elements: CD 1I,5c-6a, 6c-7a; IV,12b-19a;

V,17c-19; VIII,2b/IXIX,14b; XII,2b-6a

10.5 Relationship to Other Hypotheses

I have already stated at the end ofChapter 4 how my hypothesis on the
origins of the Damascus covenant relates to the hypotheses of other
scholars on Qumran origins. Now that the study is complete, we may
summarize what was said there and then add some further remarks. I
said in Chapter 4, and repeat here, that it is necessary to distinguish
between the rise of the Damascus covenant, which was the parent
movement of the Qumran community, and the Qumran community

3 So Sarianna Metso, The Textual Development ofthe Qumran Community Rule
(SIDJ 21; Leiden: Brill, 1997) 71-73, 118, 143.

4 4Q255, which contains material parallel to lQS 1,1-5; III,7-12, and material that
may have belonged to an alternative version of the discourse on the two spirits, has
been dated to the years 125-100 BC (see DJD 26.27-38).
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itself. The advantage ofmy hypothesis is that it takes seriously the clear
indications of exilic origins of the Damascus covenant, but also takes
seriously the equally clear indications that the Damascus covenant was
a Palestinian organization. These two kinds of evidence can be
reconciled if we seek the origins of the Damascus covenant in a
movement among Palestinian Jews who identified themselves as among
the returnees from exile. Furthermore, my hypothesis agrees with the
growing consensus that the prehistory ofthe Qumran community must
be sought elsewhere than in the Maccabean crisis. There are no grounds
for finding the origins ofthe Damascus covenant in the hasidim ofthe
Maccabean period.

We must also be careful, however, not to subsume too quickly the
Damascus covenant, the parent movement of the Qumran community,
under the category of the "Essenes." The Damascus covenant has its
own history, and that history should be understood on its own terms
before we try to correlate it with the information on the Essenes from
the classical sources. Furthermore, we should not prematurely assume
that the community of 1QS and the "camps" of CD simply represent
two different "orders" of "Essenes," as use of the classical sources
might suggest. We have seen that the relationship between the
movement in CD and the community of 1QS is probably more complex
than that. CD witnesses to the parent movement from which the yahad
arose. Ofcourse, at a later time the yahad and the camps of CD may
have coexisted as related though distinguishable entities. But in the first
instance we should not simply impose the category of "Essenes"
(albeit a differentiable one) on the Damascus covenant and the yahad.
Finally, therefore, while we may agree with Boccaccini and the
proponents of the Groningen hypothesis that the prehistory of the
Qumran community must be sought in the 3rd century BC, we cannot
endorse the equating of that prehistory with the early history of the
Essenes, or (in the case of Boccaccini) with the history of Enochic
Judaism.

As for the origins of the yahad, my hypothesis agrees with the
widespread view that the origins of the yahad are connected with the
tumultuous events of the Maccabean period and in the immediately
following years. My hypothesis, however, brings greater precision to
the usual view. The historical analysis of Chapter 5 indicated that the
immediate cause of the rise of the yahad was not the rejection of the
temple. Already before the formation of the yahad there was a group
within the Damascus covenant, the parent movement ofthe yahad, that



544 CHAPTERTEN

had boycotted the temple. The rise ofthe yahad was also not caused by
disagreements over the law or over the calendar between members of
the yahad and mainstream Palestinian Judaism or the leadership in
Jerusalem. The parent group of the yahad had already rejected the
alternative system of halakah and the alternative calendar being
promoted in Jerusalem and within Palestinian Judaism.

More accurate is the view that the origins of the yahad can be
traced back to a dispute over the authority ofthe Teacher ofRighteous
ness. There was a betrayal of the Damascus covenant when, after the
Teacher had found refuge with and gained authority in that group ofthe
Damascus covenant that had boycotted the temple, some members of
the covenant betrayed him and the covenant as a whole by transferring
loyalty to the Man ofthe Lie and his alternative teaching. The Man of
the Lie espoused a proto-Pharisaic halakah much like that being
promoted by some ofthe leadership in Jerusalem. Those who remained
loyal to the Damascus covenant formed the yahad as a refuge ofpurity
from the "men ofmockery," the followers ofthe Man ofthe Lie, whose
alternative halakah threatened the purity ofthe camps ofthe Damascus
covenant. The ya/:ladthus separated itself, while preserving the rules on
purity, the calendar, and other points of legal interpretation that its
parent movement had espoused in opposition to the alternatives being
promoted.

My hypothesis has the advantage of being able to explain the
apparently "Sadducean" nature ofthe legal tradition behind the yahad.
The parent group ofthe yahad followed a Zadokite legal tradition that
extended back a considerable amount of time in the post-exilic era.
This legal tradition was challenged both by the adherents of proto
Pharisaic halakah and by the non-Zadokite administrators ofthe temple
after 175/172 BC~ This led to a split within the Zadokite priesthood.
Conservative Zadokites separated themselves from the temple and
formed the group that appears in MMT and ultimately in the leadership
oftheyahad. Other Zadokites who were willing to accept the new order
in Jerusalem became the Sadducees.

10.6 The Essenes ofthe Classical Sources

Our final task is to try to correlate the hypotheses presented in this
volume with the evidence on the Essenes from the classical sources. It
is of course not possible to engage here in a full study of the classical
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sources. Since a significant part of this volume has been dedicated to
uncovering the origins ofthe Damascus covenant as that appears in CD
and of the yahad as that appears in 1QS, and to the relationship
between them, and since the evidence of CD and of 1QS has figured
prominently in scholarship on the Essenes and has been viewed as
supporting Josephus's distinction between two "orders" ofEssenes (cf.
B.J. 2.160), it is in these areas that we shall focus our attention.

As I have argued in the introduction, at the end ofChapter 4, and
again in this conclusion, it is important that we do not try prematurely
to fit the evidence of the Hebrew sources into the framework of the
classical sources. That is not to deny that those whom the classical
sources call the "Essenes" ('EoO'l1VOl or 'EaOUlOt) stand in some
connection with the people to whom our Hebrew sources bear witness.
Pliny the Elder's notice ofa community of Essenes near the Dead Sea
(Natural History 5.15.73), and the similarity between Josephus's
description ofprocedures for entrance into the Essene community and
of community discipline in B.J. 2.119-61 and the rules laid down for
the yahad in 1QS VI-VII make this connection overwhelmingly
probable. The difficult task, however, is trying to determine exactly
how the description of the Essenes in the classical sources relates to
what we find in our Hebrew sources.

For our purposes, the problern is above alI the provenance and date
ofthe sources. There can be little doubt that Josephus's information on
the Essenes is drawn from prior sources.' The similarities betweenA.J.
18.18-22 and Philo's description ofthe Essenes inProb. 75-91 suggest
either that Josephus was dependent on Philo for the Antiquities account
or, more likely, that Josephus and Philo used a common source. There
are also some specific linguistic similarities between Josephus's
accountinB.J. 2.119-61 andProb. 75-91 (cf.,forexample,B.J. 2.119

Morton Smith, "The Description of the Essenes in Josephus and the
Philosophumena," HUCA29 (1958) 276-79. The argument ofTessa Rajak, "Cio che
Flavio Giuseppe vide: Josephus and the Essenes," Josephus and the History of the
Greco-Roman Period: Essays in Memory ofMorton Smith (StPB 41; ed. Fausto Parente
and Joseph Sievers; Leiden: E. J. Brill, 1994) 145, 155, that Josephus's description of
the Essenes comes from his own experiences, is not persuasive. Rajak dismisses and
does not answer Smith's points (p. 148). Rajak herselfacknowledges that her argument
is not "susceptible to proof" (p. 159). We do not need to doubt that Josephus knew of
the Qumran community and of other similar groups in Palestine, but there is no more
reason to think that his descriptions ofthe Essenes come from his own (insider Jewish)
knowledge of them than does his descriptions of the Pharisees and Sadducees.
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with Prob. 75; B.J. 2.124 with Prob. 85) that point to use ofa source.
Moreover, Josephus's description ofthe Essenes in B.J. 2.119-61 has
marks of being an interpolation within the framework of 2.119-66,
which is further evidence that he has used a source on the Essenes."

The question then is: From where did the source behind B.J.
2.119-61 come? Smith proposed that the source had a Syrian or
Transjordanian provenance, was a "typical piece ofGreek ethnography
of the sort made popular by Herodotus and frequent in the later
historical and geographical writers," and was written for Gentiles (and
perhaps by a Gentile), perhaps on the basis of an underlying Semitic
original.' While the details of this proposal are subject to debate, we
may agree with Smith that the source lies in the tradition ofGreek and
Hellenistic ethnography. A similar provenance has been proposed for
Josephus's description of the Essenes in A.J. 13.172.8 The habit of
explaining the Jewish sects in terms ofGreek philosophical schools or
various peoples in the Hellenistic world (in the case of the Essenes,
likening them to Pythagoreans [A.J. 15.371] and Dacians [18.22]) and
of pointing out unusual characteristics of their beliefs and practices
(e.g., B.J. 2.128) smacks ofthe Hellenistic ethnographers' and geogra
phers' reveling in the descriptions of various peoples and of their
peculiarities, and in the descriptions of religious or philosophical
groups. The idealized description of the Essenes (e.g., B.J. 2.122) is

6 Note especially that in 2.162--65Josephus compares the Pharisaic and Sadducean
views on fate and on the afterlife. In 2.119-61 Josephus discusses the Essenes' views
on the afterlife (2.154-58), but he does not discuss their view on fate, as he does in A.J
13.172. It seems to be the purpose of this section to compare the Jewish "schools" on
these two points of dispute. The section on the Essenes does not fit this framework and
so appears to be from a separate source. This observation is strengthened by the fact
that in B.J 2.166 Josephus compares only the Pharisees and Sadducees in terms of
social qualities. A treatment of Essene social life appears separately in the section on
the Essenes, which again suggests an independent source on the Essenes. See also
Smith, "Description," 292-93; and Roland Bergmeier, Die Essener-Berichte des
Flavius Josephus: Quellenstudien zu den Essenertexten im Werk des judischen
Historiographen (Kampen: Kok Pharos, 1993) 60---62, 66-67.

7 Smith, ibid.
8 Stephen Goranson, "Posidonius, Strabo and Marcus VipsaniusAgrippaas Sources

on Essenes," JJS 45 (1994) 295-98, who proposes that Josephus's source here was
Strabo. He also proposes that Strabo was a source for Philo. That could explain a
common source behind Josephus and Philo.
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also reminiscent of Hellenistic portrayals of ideal states," It is most
likely that the source for B.J. 2.119-61 lies in the tradition ofHellenis
tic ethnography.

If the source of Josephus's (and Philo's) descriptions of the
Essenes was Hellenistic ethnography, we must raise the question as to
how reliable the source is. There is much in B.J. 2.119-61 that agrees
well with what we find in the DSS, particularly in 1QS. The parallels
have been demonstrated elsewhere, and so there is no need to repeat
them here." Since the parallels are overwhelmingly with 1QS rather
than with others of the DSS, we may suppose that the source behind
B.J. 2.119-61 was a description of the Qumran community. There are
also discrepancies between Josephus's account and lQS, but they can
be explained on the assumption that in Josephus's source the author
(whether Jew or Gentile) was describing a Jewish community to which
he was an outsider. When we consider the fact that the Qumran
community maintained an air ofsecrecy about itself(cf. 1QS IX, 16-17;
manuscripts in cryptic script), it becomes all the more understandable

9 John Ferguson, Utopias ofthe Classical World (Ithaca: Cornell University Press,
1975) 22, finds in Philo's description of the piety of the Essenes "an element of the
Hellenic idealization of simple people." Rajak, "Josephus and the Essenes," 149-51,
suggests that the framework of BJ 2.120-61 is structured according to "the
themes...favoured in descriptions of ideal states in Greek political thought," and that
"the organization corresponds to a progression appropriate in studying a polity." The
themes are: family, household economy, the city, trade, cult, social hierarchy,
education, character. Rajak does not give any specific comparisons with Greek or
Hellenistic literature. But Gregory E. Sterling, '''Athletes ofVirtue ': AnAnalysis ofthe
Summaries in Acts (2:41-47; 4:32-35; 5:12-16)," JBL 113 (1994) 679-96 (esp.
689-93), shows that the topoi in Philo's and Josephus's descriptions of the Essenes
correspond to those found in descriptions of religious and philosophical groups in the
Hellenistic world. Doron Mendels, "Hellenistic Utopia and the Essenes," HTR 72
(1979) 207-22, suggests that historically the Essenes of Qumran actually formed their
mode oflife on the model of the Hellenistic utopia, and that Josephus and Philo depict
the Essenes in an ideal manner, although they did not write in the genre ofthe classical
or Hellenistic utopia. While it is unlikely that Qumran was modeled on a utopia, it does
seem likely that Josephus and Philo depict the Essenes in an idealized manner. See
further Niclas Forster, "Some Observations on Josephus' Description of the Essenian
Morning Prayer," Josephus and Jewish History in Flavian Rome and Beyond (ed.
Joseph Sievers and Gaiai Lembi; Leiden: Brill, 2005) 245-53.

10 See the lists in Todd Beall, Josephus' Description ofthe Essenes Illustrated by
the Dead Sea Scrolls (SNTSMS 58; Cambridge: Cambridge University Press, 1988)
123-27.
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that descriptions in this Hellenistic source are not in complete agree
ment with what we know from 1QS.

As mentioned above, the main question that concerns us is how
the information in Josephus might be correlated with our hypotheses
about the Damascus covenant and the Qumran community. Is it the
case, as is often supposed, thatthe long description ofthe non-marrying
Essenes in B.J. 2.119-59 refers to the Essenes ofthe Qumran commu
nity, while the description of"another order ofEssenes" who do marry
in 2.160-61 refers to the non-Qumran Essenes described in CD as
living in the "camps"? That is certainly an attractive way ofcorrelating
the evidence. The problem with this approach, however, is that
Josephus describes the non-marrying Essenes as not having "one city"
but as "settling in large numbers in every city" (2.124). If the celibate
and communal life described in 2.119-59 was characteristic of the
Essenes living in these other cities, we would have to suppose that
Qumran-like communities existed not only at Qumran but in many
other places in Palestine. That is not impossible. Indeed, this very
possibility was raised in Chapter 5 in connection with 1QS VI, 1c-8,
which lays down rules for "every place where there are ten men ofthe
community council," which implies that there may have been at one
time more than one yahad. On this interpretation the Essenes consisted
of many monastic communities of men who did not marry, as well as
groups ofmarrying Essenes who lived in the "camps." The evidence of
the DSS and Josephus would stand in agreement.

This solution, however, is not satisfactory. In his description ofthe
Essenes in A.J. 18.21, Josephus simply says, "they do not marry."
There is no mention of a second order of Essenes who marry. Rather
the suspicion arises that in A.J. 18.11-22, a description of a monastic
community (i.e., Qumran) has been taken and applied to all 4,000
Essenes. The same thing has happened in B.J. 2.119-61. As we recall,
this section shows numerous parallels with 1QS specifically, which
suggests that it is based on a source that described the Qumran
community. And yet it also applies this description to the numerous
cities in which the Essenes live (2.124). In both the War and the
Antiquities, then, a source that originally described the Qumran
community has been extended to describe the Essenes in general.

Support for this hypothesis comes from the source analysis ofR.A.
Argall. He has argued that behind the accounts on the Essenes ofPliny,
ofJosephus inAntiquities 18, and ofPhilo in Quod Omnis Probus lies
an older source on the Qumran community specifically from the late 1st
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century Be. "This older material identified the Essenes with the
Qumran community. It praised them for their uniqueness, absence of
money, and celibacy."!' This core of older material was taken up by
Pliny in his work. It was also taken up by Strabo and then by an
(unknown) Hellenistic Jewish author who edited it. Josephus and Philo
then both used the edited version. The major redactional changes ofthe
unknown Hellenistic Jewish editor were, first, to stress the "voluntary
nature of the sect"; and second, to eliminate "the geographical
references to the vicinity ofthe Dead Sea." Argall explains the reasons
for the redaction:

The HellenisticJewish author was aware that the Essene movement
wasmuch largerandbroaderthan the solitarycommunitywhich lived
by the Dead Sea. In fact, it was this author who supplied the number
4,000 for the size of the sect and placed them in communities
(plural).12

While more literary analysis ofJosephus's sources needs to be done, 13

a source history such as this would certainly explain why Josephus's
account of the Essenes in A..J. 18.18-22 (1) sounds like the Qumran
community; yet (2) also seems to apply to a broader Essene movement;
and (3) bears the characteristics of Hellenistic historiography. A
Hellenistic Jewish author has taken an account that originally described

II Randal A. Argall, "A Hellenistic Jewish Source on the Essenes in Philo, Every
Good Man is Free 75-91 and Josephus,Antiquities 18.18-22," For a Later Genera
tion: The Transformation ofTradition in Israel, Early Judaism, and Early Christianity
(ed. Randal A. Argall et al.; Harrisburg: TrinityPress International,2000) 16 (and see
also 24).

12 Ibid., 16-17.
13 Questionscan be raisedabout Argall's hypothesis. For example,Philo does not

include celibacy in his descriptionof the Essenes in Prob. 75-91 (as Argall, ibid., 18,
himselfnotes),although he does so in Hypoth. 11.14. It should be noted,however,that
Philo does include"self-mastery"('to£ylCpO-reC;) in the Essenes' loveof virtue in Prob.
84. Might this be a reference to celibacy? (Cf. Josephus's use of £YKpa'tEta in
connection with celibacy in B.J. 2.120.) Argall (p. 21) counts §§83-84 as part of
Philo's "creativeblock" in §§8Q-84, but he also notes that there are "individual words
or phrases in this creativeblockthat haveparallels inAnt. 18.18-22 and therefore may
derive from the source" (pp. 21-22). Might a reference to celibacy have indeed
occurred in the source here?
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the Qumran community and generalized it to refer to Essenes living in
the various villages of Palestine. 14

That hypothesis agrees very well with what I have argued with
respect to B.J. 2.119-61. Has the same thing happened in this case?
Has an account of the Qumran community been expanded by a
Hellenistic (or Hellenistic Jewish) author and been made to apply to all
the Essenes? Further literary analysis is necessary, but this seems to be
a strong possibility. A source on the Qumran community was expanded
to apply to all the Essenes (cf. 2.124). In the process some elements
were added that apply more accurately to the town-dwelling Essenes
than to the Qumran community. In addition, whereas the Hellenistic
Jewish redactor of A.J. 18.18-22 limited himself to eliminating the
reference to the vicinity of the Dead Sea and to introducing the figure
of 4,000 as the number of members of the sect in order to make the
description apply to all the Essenes, the author/redactor ofthe account
in B.J. 2.119-66 added the appendix on the "other order ofEssenes" in
2.160-61 in order to acknowledge the existence of the other Essenes.

As to the date of the source, the reference to the suffering of the
Essenes during the war with Rome in B.J. 2.152-53, if it were original
to the source, would require that the source in its final form be dated
after the war. It is more likely, however, that these paragraphs are
secondary, having been added either by Josephus himself or by
someone at an intermediate stage between the original author and
Josephus. They are dependent for their description ofmartyrdom on the
accounts of martyrdom in 2 Maccabees 6-7. Moreover, the statement
that the Essene martyrs died cheerfully, with the expectation that they
would "receive" (K0J.ltOUf.lEVOt) their souls "again," conflicts with the
reported Essene belief in the immortality ofthe soul in B.J. 2.154-58,
according to which after death the souls ofthe virtuous dwell in joy in
an abode beyond the ocean. The notion that the martyrs will "receive"
their souls "again" is clearly drawn from what is said about the
resurrection of the body in 2 Mace 7:11, where one of the seven
martyred brothers, about to lose his tongue and hands, speaks of his
"hope of receiving them again" ('taii'ta 1taAtv EA.1tH;ro KOJ.ltaao8at).
The belief in the resurrection of the body has been conflated with the

14 On the number 4,000 as a standard round number in Hellenistic historiography,
see Berndt Schaller, "4000 Essener - 6000 Pharisaer: Zum Hintergrund und Wert
antiker Zahlenangaben," Antikes Judenturn und Friihes Christentum (BZNW 97; ed.
Bernd Kollmann et al.; Berlin: Walter de Gruyter, 1999) 172-82.
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beliefin the immortality ofthe soul, such that the soul will be "received
again." Since this section is secondary, the main body ofthe source can
be dated to an earlier period. IS We might guess that the source behind
B.J. 2.119-66 comes from the same general time period as the source
behind A.J. 18.18-22 (late 1st century Be or early 1st century AD).16

We may now correlate the description of the Essenes in the
classical sources with our historical reconstruction based on the
Hebrew sources. One may surmise that, even after the rise ofthe yahad
in the second half of the 2nd century BC, there continued to be in the
1st century BC and probably even later groups in the cities and villages
of Palestine ("camps") that maintained allegiance to the Damascus
covenant. Since, as we have seen, the yahad emerged out of the
Damascus covenant and stood in continuity with it in theology and
polity, the beliefs and practices of the yahad and of the "camps" will
have been very similar, indeed almost identical, with the exception that
the yahad (1) viewed itself as a substitute for the temple; (2) was
therefore a monastic (celibate) community;'? and (3) developed a
unique theology in certain areas (e.g., cosmic dualism). It will have
been perfectly natural, especially for an outside observer, to consider
the yahad and the "camps" to be part of the same "school," at one in
their "mode of life, customs, and regulations," differing only in their
attitude towards marriage (B.J. 2.160). That would explain why the
classical sources subsume the non-marrying and marrying groups under
a single "school" with a single name ("Essenes"). In this regard it
should be noted that what Josephus (or his source) says about the

15 Bergmeier, Die Essener-Berichte, 70-71, also considers these paragraphs
secondary. He attributes the reference to the war "against the Romans" to Josephus, but
the actual description ofmartyrdom to the author ofthe source. Against Bergmeier, the
difference in the view ofthe afterlife between these paragraphs and paragraphs 154-58
indicates that the interpolator was someone other than the author of the main body of
the source. A reminiscence ofthe martyrdom theme in Philo, Prob. 89-90, suggests that
the martyrdom theme was added to the source before it was used by Josephus and Philo.

16 See the previous note. A terminus ad quem for the original source is given by the
time at which the allusions to the Maccabean martyrs were added to the common source
used by Josephus and Philo.

17 It is true that the Hebrew sources do not say explicitly that the members of the
yahad were celibate. However, if the yahad considered itselfto be a temple community,
and the evidence of the Hebrew sources suggests that it did, then it must be considered
nearly certain that at least some of the members of the yahad were celibate, at least
when living there.
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marrying Essenes in B.J. 2.160-61, namely, that they do not have
sexual intercourse with their wives when they are pregnant, agrees with
the prohibition of sexual intercourse with a pregnant woman in 4QDe

(4Q270)2 ii 15-16 (on Baumgarten's plausible reconstruction). 18Since
we can safely take the latter text as referring to the "camps" of the
Damascus covenant, where marriage was allowed (cf. CD
VII,6b--9a//XIX,2b--5a), that text confirms that the description of the
"other order of Essenes" in B.J. 2.160-61 does indeed refer to the
camps of the Damascus covenant.

Ifthe accounts ofthe "Essenes" in the classical sources come from
outsiders, that might also explain the origin ofthe name "Essenes." The
origin ofthe name is still disputed. I consider most likely the hypothe
sis that derives it from the Aramaic "011 (IJiise; "pious"). 19 Since neither
the members of the Damascus covenant nor those of the yahad used
this term for themselves, it is most likely that the term was coined by
outside observers who considered the people so denominated to be
particularly pious." Both Philo and Josephus describe the Essenes as
having a reputation for being particularly holy or reverent, and they
may rely on a common source for this description." If a Hellenistic or
Hellenistic Jewish source (or sources) lie(s) behind the accounts of
Josephus and Philo (as well as Pliny), we may surmise that in underly
ing Semitic source material the people living in Qumran and in the
camps of the Damascus covenant were described by outside (Jewish)
observers as "(the) pious" (ron or N"on), and in the Hellenized versions
of the source material these epithets became'Eoonvot and'Eccctoi."
The name was applied in the Hellenistic sources to both the people of
Qumran and the similar people in the "camps" of the Damascus
covenant indiscriminately.

18 See DJD 18.144-46.
19 SeeEmil Schurer,TheHistoryoftheJewishPeople in theAge ofJesus Christ (3

vols.; rev. ed.; Edinburgh:T & T Clark, 1995)2.559.
20 Use of the Aramaic'onappearsin 4Q213a3-4,6, but this is a non-Qumranwork.
21 Philo, Prob. 75: 6crto-t11~; Josephus, B.J 2.120: creJ.lvo-tll~

22 So Schurer,History, 2.559.The argumentof John Kampen,"A Reconsideration
of theName 'Essene' in Greco-Jewish Literaturein Light of RecentPerceptionsof the
Qumran Sect," HUCA 57 (1986) 61-81, that the term "Essene" is Greek in origin is
unconvincing (especially on the relationship between,EcrOT\VOl and 'Eoociot on pp.
79-81).
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In conclusion, we must respect the relative lateness ofthe classical
witnesses to the Essenes. We cannot necessarily assume that the
"Essenes" as a Jewish sect constitute the prehistory of the Qumran
community. To be sure, Josephus's statement that the Pharisees,
Sadducees, and Essenes were in existence at the time ofthe priesthood
ofJonathan the Hasmonean (Ant. 13.171) must be taken into account.
Two points, however, must be made. First, it is probable that this
information comes from a later source, and it has been proposed that
the placement ofthis notice about the existence ofthree Jewish schools
in the period of Jonathan has been dictated more by its position in
Josephus's source than by its connection to Jonathan specifically." Be
that as it may, it is still true that the existence ofthe Essenes is affirmed
for that period. Second, however, that does not necessitate the
conclusion that the "Essenes" were the parentmovement ofthe Qumran
community. It is possible that from the perspective ofthe source and of
a later time (late 1st century BC?), the existence ofa sect called by the
name "Essenes," which presumably (according to the source) includes
the Qumran community and/or the members of the camps of the
Damascus covenant, is traced back to that period (second half of the
2nd century BC).24 While there is no reason to doubt that the Qumran
community and its parent movement go back to that time (and the
Damascus covenant to an even earlier time), we cannot assume that
either group identified itselfas "Essene" specifically. Use ofthe name
"Essene" in the Palestinian population may go back to the 2nd century
Be (or even earlier). At least as the name appears in our sources,
however, it seems to be a name given to a group (or groups) at a later
time and by outside observers." As we have seen, the Hebrew sources
encourage us to trace the emergence ofthe yahad from out ofthe older
Damascus covenant, and priority must be given to those sources." Thus
we do well to avoid the term "Essenes" for the parent movement ofthe

23 Goranson,"Posidonius, Strabo and Marcus Vipsanus Agrippa,"295.
24 Similarly, when the Essenes,along with the Phariseesand Sadducees,are said to

have existed"from the most ancient times" (EIC 'tou 1tcivu apxaiou) (Ant. 18.11), this
may be taken as hyperbolein Josephus's source (fromthe late 1stcenturyBC?). From
the perspectiveof the source, these schools were "very old."

25 Cf. Jorg Frey, "Zur historischen Auswertung der antiker Essenerberichte: Ein
Beitrag zumGesprachmitRoland Bergmeier,"Qumran kontrovers (ed. Jorg Frey and
Hartmut Stegemann;Paderbom: Bonifatius,2003) 49-50.

26 In agreementwith Frey, ibid., 46-47.



554 CHAPTER TEN

yahad, even if we do not deny that there is a connection between both
the yahad and its parent movement, on the one hand, and the Essenes
ofthe classical sources 00 the other hand. When we take this approach,
there is no longer any obstacle to acknowledging the Zadokite (rather
than "Essene") origin ofthe yahad, even ifwe also avoid (as we should
avoid) using the term "Sadducean" for its origin?'

27 These observations also cast some doubt on Boccaccini's hypothesis that the
"Essenes" were really Enochic Jews, with roots in an anti-Zadokite priesthood. While
I believe Boccaccini's work is helpful, it is hazardous, as was noted above and at the
end ofChapter 4, simply to subsume the Damascus covenant and the yahad under the
category ofEssenes. The classical descriptions ofthe Essenes should be viewed in the
first instance as descriptions from outsiders, and from a later time, ofthose people who
come into our view in a primary way through the Hebrew sources. Alleged similarities
between the Essenes ofthe classical sources and Enochic Judaism may be coincidental.
They could also be due to outsiders' opinions of the beliefs and way of life of those
people who come into view in the Hebrew sources. Finally, as we saw in Chapter 6, it
is likely that the yahad adopted certain elements of Enochic Judaism. That, however,
does not justify a simple equation Qumran=(one manifestation of) Essenes=Enochic
Judaism.
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111,6-8 459, 530
111,6-9 311,451,457
111,6-12 374,376,448
111,7-8 431,458,526
111,7-9 122,422,430
111,7-12 542
111,8-9 276
111,9-10 434,444-45,451,539
111,9-11 458
111,9-12 457
111,10 236, 417
111,11 445, 457
111,11-12 122,377,378,482,504,530
111,13 342, 343, 383, 524
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111,13-14 525
111,13-15 341,347,424
11I,13-IV,14 349
11I,13-IV,26 341-49,350-51,374,

375-78,422,424,542
111,14-15 346
III,15 333,343,391,425,434
111,15-17 342,343,419
111,15-18 376
III,15-19 351
111,15-24 349
1II,15-IV,14 342,347
1I1,15-IV,26 348
111,17-18 341,344
111,17-21 345
111,17-24 349
111,17-25 458
111,17-26 437
111,18 341,345,349,376
111,18-19 342
111,18-25 376
III,19 341,342,424,524
111,20 122,321
111,20-21 329
111,20-23 121
111,20-25 350,351,354,361-62,451
111,20-26 526
11I,20-IV,1 342
111,21 405
111,21-22 350
111,21-24 349,357,360,391,422
111,21-25 407, 445
III,23 368
111,24 122,329,350,355,359,373,

377
111,24-25 359,360,361
111,25 342, 344, 345
1I1,25-IV,I 346,375
IV,1 342
IV,2 342
IV,2-6 346-47
IV,2-14 346,424
IV,6 342
IV,6-8 346
IV,7 362,378
IV,7-8 351,362
IV,9 342,403
IV,9-11 346-47
IV,1O 247,499

IV,11-12 342
IV,II-13 403
IV,11-14 351,354,362,426
IV,12 362,391
IV,12-14 346
IV,14 362,391
IV,15 341,342,347,524,525
IV,15-16 343,349,424
IV,15-18 347,349,407
IV,15-23 349,351
IV,15-26 347,349
IV,16 348
IV,I6-17 362
IV,17-18 458
IV,17-20 424
IV,18 122,349
IV,18-19 362,422,425
IV,18-23 347-48,347-49,360,376,

407,458
IV,19 349,350,499
IV,19-23 425
IV,2Q-21 122,345,348,349,458
IV,2o-22 348,350,376,447,451,457
IV,21-22 499
IV,22 122,347,378,426,434,458,

491
IV,22-23 377,451,457
IV,23 345, 422, 500, 513
IV,23-25 345, 458
IV,23-26 347,349,407,445
IV,24 343, 349
IV,24-25 345
IV,25 122, 348, 362, 422, 491
IV,25-26 346
V-VII 312
V,1 312
V,I-2 285,287,289,293,308,313,

314,447,451,537
V,I-6 517
V,I-10 384
V,I-13 278,285,287,289,293,295,

296,308,311,312-13,315,377,
541

V,2 506
V,2-3 316-17,507,509,511,512,

541
V,3 508
V,3-4 248,308-09,406
V,4 295
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V,5 61
V,6 295,517,527,528,541
V,7 278,527,541
V,7-8 482
V,7-9 512
V,7-10 234-35,236-37,239,244,

249,278,312,313
V,8 234,417,423,466
V,8-9 114,455,539
V,9 481,506,507,51 1,518,541
V,9-10 234
V,1O 286,287,289,293,507
V,lo-11 285,294
V,11 83,423
V,l1-13 541
V,12-13 420 .
V,13 265,276,286,314,527
V,13-20 286-87,293,311,542
V,14 294
V,I4-15 287,289
V,16 286
V,I6-17 294
V,17-19 80
V,18 285, 294, 423, 527
V,19 287,537
V,19-20 289
V,20 279,294
V,20-21 342, 346
V,20-22 507
V,20-23 248,507
V,20-24 405,541
V,21 343
V,21-22 508
V,22 52,507
V,23 524
V,23-24 384
V,24 342,343, 384
V,24-VI,1 248-49,541
VI-VII 545
VI,I-8 216,248-49,541,548
VI,2 527
VI,3-4 247
VI,4 249
VI,6 103
VI,7 249
VI,8 507
VI,8-13 387
VI,8-23 508, 541, 542
VI,13-14 242

VI,13-23 72,236-37,239,243-44,
249,313,316,383,389

VI,14 238,239,384,388,389,507
VI,I4-15 242,385,405
VI,15-16 237,242
VI,16 239,242,265,274,384,507
VI,I6-17 274,286
VI,17 242, 244, 248, 384
VI,18 242
VI,18-19 237,507
VI,19 239,481,507,511
VI,19-20 507
VI,20 389
VI,20-21 244
VI,21 241
VI,21-22 507
VI,22 239, 265, 508, 524
VI,24-VII,27 541
VI,25 265,274
VII,2-3 274
VII,3 265
VII,16 265
VII,17-18 274
VII,19 265
VII,21-22 274
VII,23 524
VII,26 248
VIII,1 314,444, 538
VIII,I-4 311
VIII,I-16 118,278,285,289,293,

296,309,311,312-13,314,315,
317,377,508,510,538,542

VIII,2 248,309,406
VIII,3 309,315,444,457,527
VIII,3-4 527
VIII,4-10 490
VIII,4-11 276
VIII,5 229
VIiI,6 295
VIII,7-8 280, 285
VIII,8 280, 295
VIII,8-9 310
VIII,9 123
VIII,9-10 445, 504
VIII,1O 68,295,310,313,444,445,

457
VIII,lo-II 275,313,512
VIII,l1 83,114,221,479,527
VIII,11-12 102
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VIII,12-13 313-14
VIII,13 447
VIII,13-14 315
VIII,16 61
VIII,I6-17 275,482
VIII,I6-19 67--68,275,445,542
VIII,I6-IX,2 67
VIII,17 265,276,417,527
VIII,18 276
VIII,19 54, 524
VIII,20 527
VIII,20-26 445
VIII,20-IX,2 67-68, 275, 542
VIII,21-23 274
VIII,22-23 286
VIII,23 67, 248, 286, 527
VIII,24 265
VIII,24-26 274
VIII,25-26 68
VIII,25-IX,2 512
IX,2 524
IX,3-6 276
IX,3-11 311,312,314,317,508,510,

512,538,542
IX,3-X,8 311
IX,4 295
IX,4-5 118
IX,S 310
IX,5-6 313,479,512
IX,7 508,509,511-12
IX,8 248,276,512,527
IX,8-9 313,314
IX,8-10 529
IX,8-11 528
IX,9-1O 245
IX,10 44, 70, 102
IX,10-1 I 70,529
IX,12 342
IX,12-19 383,384
IX,12-25 542
IX,13 114
IX,14 342,384
IX,I4-16 347,423
IX,15 72, 342
IX,15-16 383
IX,16 423
IX,16-17 256,547
IX,I7 238, 406
IX,18 338,342,499

IX,19-20 315
IX,20 114
IX,24-XI,22 428
IX,26-XI,2 427
IX,26-XI,22 426-31,542
X,2 264
X,II-I2 432
X,21 16
X,23 426, 430
X,23-24 425, 427, 428-29, 430
XI,2 427, 428, 432
XI,2-3 432, 444, 446, 456, 457
XI,2-15 427,428-29,430,431
XI,3-6 426
XI,S 338, 432, 499
XI,9 427,428,429,431,439
XI,9-11 428,435
XI,I0 432, 444
xi.io-u 444,457
XI,lo-I5 432
XI,II 427
XI,II-12 432
XI,II-IS 429,430
XI,12 432,439
XI,I2-13 428
XI,13 445,446
XI,13-15 428, 444, 457
XI,14-15 430-31,499
XI,15-22 426,427,429
XI,17 446
XI,20-21 435
XI,21 436
XI,21-22 426
XI,22 435

IQSa (lQ28a) (Rule of the
Congregation) 277, 500

1,1 277-78,279, 520
1,1-3 277,279,520-21
1,1-11,10 279
1,2 481,510,511,521
1,2-3 520, 521
1,4 278
1,8-10 59
1,9 59,279
1,19-20 238
1,21 59
1,24 510
1,25-11,2 279
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11,1 519
11,1-2 523
11,2 279,518,519
11,2-3 519
11,3 510
11,3-9 278
11,8 518, 519
11,11 279,518
11,11-14 523
11,11-22 279
11,13 519
11,15 483

lQSb (IQ28b) (Rule of Benedictions)
500

1,1 481-82
1,2 482
1,3 482
111,1 486
111,2 510
III,S 486-87
111,22 481, 482
III,22-IV,3 510
III,22-IV,20 486, 510
111,25 482
111,26 123,462, 480-81, 482, 510
IV,21..,..28 486
IV,25-26 488,490
V,20-29 481-83
V,21 123,462,481,482,483,486,

490

lQM
Rule of War 320,321,341,346,348,

350-72,373-74,378,387,391,
401,405,406,540

I 352-54,363,364-65
I, 358
1,1-2 365
1,2 305, 355, 364, 366, 400
1,2-3 514
1,4 363
1,5 358,371
1,5-7 353
1,6 353, 355, 362
1,7 356,357
1,9 353, 362, 371
1,10 360
Lll 353,357,359,366,406

1,11-12 360
1,11-15 353-54,361
1,11-17 353
1,13 358,365
1,13-14 358
1,13-15 348,359
1,14 353,360
1,14-15 369
II 364
II-IX 363, 364
11,1-8 523
11,6 518
11,6-7 519
11,9 366
111,4 125
111,6 362
111,14 341
IV,1 362
IV,2 403
V,1 341
VI,13-14 387
VII,I-2 387
VII,I-7 364
VII,6 366
X,6 366
X,8-18 350
XI,8 125
XII,4 366
XIII,I-6 357,358,366,367,540
XIII,2 385
XIII,4 368
XIII,5 359
XIII,5-6 406
XIII,7-13 358,361-62,366,399-400,

401
XIII,9 358, 359, 406
XIII,9-12 357
XIII,9-13 369
XIII,1O 321,361
XIII,10-11 397
XIII,11 355,360,368,369,378
XIII,12 358,359,362,366,391,403
XIII,15 357,358
XIV 364-65
XIV,3-4 364
XIV,4 366,385
XIV,4-12 360
XIV,7 357
XIV,8 366



INDEXOF OTHERANCIENT SOURCES 607

XIV,8-12 364,365
XIV,9 366
XIV,9-10 365
XIV,1O 369
XIV,14 338, 499
XIV,17-18 362
XV-XIX 354,363,364-65
XV,I-3 354,363,364,365
XV,4 366
XV,4-7 364
XV,7 385
XVI,3-9 354
XVI,II 360, 365, 425
XVI,ll-13 364
XVI,II-14 354,363,365
XVI,13-15 364
XVI,15 385
XVII,4-5 350,352
XVII,4-9 364, 369
XVII,5-7 365
XVII,5-8 361
XVII,6 361, 362
XVII,6-8 361,369
XVII,8 123,352,357,371
XVII,I0-17 354
XVII,16 358
XVIII,I 354, 403
XVIII,1-3 354,355,363,364-65,369
XVIII,5-6 364, 366
XVIII,6 385
XIX,12-14 364

lQ34 - 34bis (LiturgicalPrayers) 477
2+I i 1--4 477
3 i 4-7 477
3 ii 3-7 477,478-80
3 ii 6 462,477

IQHa (Hodayot) 499, 540, 541, 542
IV,9-15 [Suk. XVII,9-15] 454-55
IV,15 [Suk. XVII,15] 491,500,514
IV,17-19 [Suk. XVII,17-19] 456
IV,17-25 [Suk. XVII,17-25] 454, 457
IV,19 [Suk. XVII,19] 499
IV,20 [Suk. XVII,20] 432, 438, 442
IV,20-24 [Suk. XVII,20-24] 443
IV,21 [Suk. XVII,21] 447
IV,24 [Suk. XVII,24] 418
IV,25 [Suk. XVII,25] 425, 439

V,8 [Suk. XIII,2] 338, 499
V,19 [Suk. XIII,13] 425
V,19-22 [Suk. XIII,13-16] 439
V,21 [Suk. XIII,15] 435,436
V,22-23 [Suk. XIII,16-17] 438,456
VI,8-22 [Suk. XIV,8-22] 409,421-26
VI,11-12 [Suk. XIV,11-12] 424,458
VI,13 [Suk. XIV,13] 458
VI,15-16 [Suk. XIV,15-16] 422-23,

424,425,426,430,433,456
VI,16 [Suk. XIV,6] 420,423,455
VI,18-22 [Suk. XIV,18-22] 383
VI,21 [Suk. XIV,2I] 384
VII,8-17 [Suk. XV,8-17] 457
VII,8-26 [Suk. XV,8-26] 409,

416-21,423
VII,10-12 [Suk. XV,10-12] 455
VII,I0-17 [Suk. XVII,I0-17] 456
VII,12-13 [Suk. XV,12-13] 444,

446--47
VII,12-17 [Suk. XV,12-17] 455
VII,17-20 [Suk. XV,I7-20] 455
VII,21 [Suk. XV,21] 435
VIII,16 [Suk. XVI,7] 458
VIII,18 [Suk. XVI,9] 432,438,442
VIII,20 [Suk. XVI,11] 435
VIII,21 [Suk. XVI,12] 458
IX,20-21 [Suk. 1,20-21] 426
IX,21 [Suk. 1,21) 338,435,499
IX,22 [Suk. 1,22] 436
IX,26 [Suk. 1,26] 438, 442
IX,27 [Suk. 1,27] 446
IX,34-38 [Suk. 1,34-38] 446
X,1-19 [Suk. 11,1-19] 411
X,4 [Suk. 11,4] 432
X,8-9 [Suk. 11,8-9] 452
X,13 [Suk. II,13] 338, 452, 499
X,18-19 [Suk. II,18-19] 280
X,20-30 [Suk. 11,20-30] 411
X,31-39 [Suk. II,31-39] 411
XI,1-18 [Suk. 111,1-18] 411,412
XI,19-23 [Suk. 111,19-23] 458
XI,23-24 [Suk. 111,23-24] 435
XI,23-25 [Suk. 111,23-25] 438
XI,24 [Suk. 111,24] 435-36
XI,28-29 [Suk. 111,28-29] 356
XI,32-36 [Suk. 111,32-36] 356
XI,37-XII,4 [Suk. III,37-IV,4] 411
XII,5-22 [Suk. IV,5-22] 412,452
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XII,5-XIII,4 [Suk. IV,5-V,4] 411,
451,452

XII,6 [Suk. IV,6] 412,454
XII,7-9 [Suk. IV,7-9] 282
XII,7-12 [Suk. IV,7-12] 285
XII,8-12 [Suk. IV,8-12] 291-92
XII,9-10 [Suk. IV,9-1O] 62,452
XII,ID-ll [Suk.IV,ID-Il] 282,452
XII,12-13 [Suk. IV,12-13] 397,452
XII,12-14 [Suk. IV,12-14] 414,446,

456
XII,I2-22 [Suk. IV,12-22] 376
XII,13 [Suk. IV,13] 454
XII,14 [Suk. IV,14] 282
XII,15 [Suk. IV,15] 453
XII,16 [Suk. IV,16] 285
XII,17-18 [Suk. IV,17-18] 452,532
XII,18-29 [Suk. IV,18-29] 412
XII,19 [Suk, IV,19] 453
XII,2D-22 [Suk. IV,2D-22] 453, 454
XII,21 [Suk. IV,21] 418, 452, 454
XII,21-22 [Suk. IV,21-22] 412
XII,22-XIII,4 [Suk. IV,22-V,4] 412,

452,454
XII,24 [Suk. IV,24] 418,452,454
XII,24-25 [Suk. IV,24-25] 412
XII,25-26 [Suk. IV,25-26] 454,456
XII,25-27 [Suk. IV,25-27] 454
XII,27 [Suk. IV,27] 412,452,454
XII,27-28 [Suk. IV,27-28] 338,454,

499
XII,28-29 [Suk. IV,28-29] 412
XII,29 [Suk. IV,29] 412,435,439
XII,29-30 [Suk. IV,29-30] 411-12
XII,29-33 [Suk. IV,29-33] 415,439
XII,29-XIII,4 [Suk. IV,29-V,4]

411-12
XII,3Q-32 [Suk. IV,3D-32] 447
XII,31 [Suk. IV,31] 416, 438, 442,

454
XII,33-36 [Suk. IV,33-36] 412
XII,34-39 [Suk. IV,34-39] 501,502
XII,35-38 [Suk. IV,35-38] 412
XII,37 [Suk, IV,37] 443
XII,38 [Suk. IV,38] 414
XIII,5-19 [Suk. V,5-19] 411,412
XIII,7-13 [Suk. V,7-13] 56
XIII,8-9 [Suk. V,8-9] 452
XIII,l1 [Suk. V,l1] 452

XIII,2D-XIV,36 [Suk. V,2D-VI,36]
411

XIII,2D-XV,5 [Suk. V,2D-VII,5] 411
XIII,2D-39 [Suk. V,2D-39] 411
XIII,22-23 [Suk. V,22-23] 56,292
XIII,22-26 [Suk. V,22-26] 62
XIII,26-28 [Suk. V,26-28] 56
XIV,1-36 [Suk. VI,I-36] 411
XIV,4 [Suk. VI,4] 432
XIV,6-7 [Suk. VI,6-7] 418, 446
XIV,19 [Suk, VI,19] 62, 125, 291
XIV,19-21 [Suk. VI,19-21] 280
XIV,20 [Suk. VI,20] 446
XIV,21-22 [Suk. VI,21-22] 355,414,

446
XIV,26-27 [Suk. VI,26-27] 280
XV,I-5 [Suk. VII,1-5] 411,412
XV,3 [Suk. VII,3] 414,446
XV,6-7 [Suk. VII,6-7] 458
XV,6-25 [Suk. VII,6-25] 411
XV,7-9 [Suk. VII,7-9] 412
XV,ID-15 [Suk. VII,ID-15] 453
XV,18-20 [Suk. VII,18-20] 453
XV,19 [Suk. VII,19] 416
XV,26-31 [Suk. V11,26-3 I] 502
XV,27 [Suk. VII,27] 338,499
XV,28 [Suk. VII,28] 425, 435
XVI,4-40 [Suk. VIII,4-40] 411
XVI,16 [Suk. VIII,16] 452
XVI,32-34 [Suk. VIII,32-34] 412
XVII,I4-15 [Suk. IX,I4-15] 435
XVII,33 [Suk. IX,33] 432
XVIII,4 [Suk. X,4] 435
XVIII,5 [Suk. X,5] 435
XVIII,12 [Suk, X,12] 435
XVIII,27-28 [Suk. X,27-28] 426
XVIII,27-29 [Suk. X,27-29] 343
XIX,3 [Suk. XI,3] 435
XIX,7 [Suk. XI,7] 438
XIX,10 [Suk. XI,IO] 338,499
XIX,ID-14 [Suk. XI,ID-14] 458
XIX,15-27 [Suk. XI,15-27] 429-30
XIX,17-18 [Suk. XI,17-18] 438
XIX,18 [Suk. XI,18] 432,438,442
XIX,19-22 [Suk. XI,19-22] 430, 438
XIX,22-24 [Suk. XI,22-24] 430
XIX,26 [Suk. XI,26] 425, 430
XIX,27-36 [Suk. XI,27-36] 429
XIX,27-38 [Suk. XI,27-28] 426
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XX,3-11 [Suk. XII,3-11] 427
XX,12 [Suk. XII,12] 458
XX,24-27 [Suk. XII,24-27] 435
XX,25-26 [Suk. XII,25-26] 436
XX,26 [Suk. XII,26] 435
XX,31 [Suk. XII,31] 435
XX,32 [Suk. XII,32] 435, 436
XX,34-35 [Suk. XII,34-35] 447
XXIII,12 [Suk. XVIII,12] 435
4,8 62

4Q88 (Psc)

X,5-14 355

4QI58 (RP 8
)

6 199

4QI61 (pIsa 8
)

8-10,18 102

4QI62 (plsa")
11,6-7 280
11,6-10 25, 287
11,8-10 533
11,10 280,287,486

4Q163(plsa")
23 ii 10 287
23 ii 10-14 25

4Q165(plsa')
1-2,3 60

4Q167(pflos")
2,3 263

4Ql69 (pNah)
3-4 i 4-8 263
3-4 i 6-8 25
3-4 ii 1-2 24, 25
3-4 ii 2 16, 71, 96, 287, 304
3-4 ii 5 287
3-4 ii 8 24, 96, 287
3-4 iii 4-5 15
3-4 iii 5 24,52,96
3-4 iii 6-8 304
3-4 iii 7 486
3-4 iii 7-8 24
3-4 iv I 71

4Q171 (pPS8)
1-2i 17-19 305
1-2i1824
1-2 i 18-19 287,304
1-2 ii 10 397
1-2 ii 10-11 378
1-2 ii 17 13, 16, 71, 96
1+3-4 iii 1-2 491,514,515
1+3-4 iii 2 378
1+3-4 iii II 504,514,515
1+3-4 iii 14-17 444
1+3-4 iii 15-17 452
3-10 iv 8-9 264
3-10 iv 24 146,517

4Q174 (Flor) 202-05,317,395-97
1-2 i 1-13 488-91
1-2 i 3-4 203
1-2 i 4 159,299
1-2 i 6 492
1-2 i 7-8 476
1-2 i 8 355
1-2 i 8-9 396, 397
1-2 i 11 101-02
1-2 i 11-13 484
1-2 i 13 102
1-2 i 14 396
1-2 i 14-17 520-21
1-2 i 17 317,395,481,510,511,

520-21
1-2 i 19 395,396,521
1-2 ii I 397
1-2 ii 4 397
4,3-5 397
4,4 368

4Q175 (Test)
1-8 199

4Q177 (Catena") 281, 284, 395-97
1-4,6 396
1-4,8 397
1-4,10-11 526
1-4,10-12 341,395-96,525
5-6,6 282
5--6,7-10 281,284,285
5--6,8-9 283
5--6,9 282
5--6,10 283
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11,4-7 397
11,5 101-02, 484
11,5-6 500,530
11,6 102,530
11,6-7 396
11,9 396
11,10 397
11,12-13 397
12-13 i 11-12 397
12-13 i 12 361
12-13 i 12-16 378
12-13 i 13 397
12-13 i 14 397
12-13 i 16 397,403

4QI80 (AgesCreat A) 340
1,1 340
1,7 340
1,9 340

4Q181 (AgesCreat B)
1 ii 1 499
1 ii 5 499

4Q186 (Horoscope) 348,437

4Q213 (Levi" ar)
1-2 ii 12 323
3-4,1-7 325

4Q213a (Levi" ar)
1 i 14 487
1 i 14-17 321
li17324,368
1 ii 13 322, 328
3-4,6 552

4Q215a (Time ofRighteousness)
1 ii 4 347
1 ii 6 125

4Q216 (Jub")
1,15 83
11,13 83

4Q221 (Jub~

2 ii 1 463

4Q225 (pslub")
2 i 9 368
2 ii 13-14 368

4QSE (pap cryptA Serekh ha-(Edah)
277,279,510

4Q249a-i (pap cryptA Serekh ha
(Edah8-

i) 277,510

4Q249b (pap cryptA Serekh ha-(Edahb)

279

4Q24ge (pap cryptA Serekh ha- 'Edah")
1 ii2 510

4Q251 (Halakha A)
17,3 393

4Q252 (CommGen A)
v.i 483
V,2-6 483-86
V,2 482-83,487
V,4 482-83,487

4Q255 (paps") 542

4Q256 (Sb)
5,1 384
5,1-8 541
5,3-4 295
5,8 286
5,8-13 294
5,9 286
8 ii 4 427
9 iv 3 316,506
9 iv 7-8 506
9 v 6-8 234
9 v 7 234

4Q258 (Sd)
1 i 1 384
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