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PREFACE

This volume is based on the papers delivered at the Fifth International
Symposium of the Orion Center for the Study of the Dead Sea
Scrolls and Associated Literature held at the Hebrew University on
January 19–23, 2000. The inspiration for the symposium topic,
“Liturgical Perspectives: Prayer and Poetry in Light of the Dead Sea
Scrolls,” was the publication of two new volumes of poetical and
liturgical texts from Qumran in the Discoveries in the Judaean Desert
series (DJD 11 and 29). The corpus of more than 300 prayers and
psalms from Qumran, now fully accessible in DJD, is a tremendous
boon particularly because, until the Scrolls’ discovery, we had pre-
ciously few texts of Jewish prayers that predated the first medieval
Jewish prayer books.

True to the aims of the Orion Center and its symposia, the arti-
cles in this volume examine the latest Scrolls publications and view
the prayers from Qumran in the broader context not only of Second
Temple Judaism but also of the earlier, biblical and later, rabbinic
periods. A B offers a sensitive interpretation of two Qumran
laments (4Q179 and 4Q501) against the background of biblical and
postbiblical lament literature, paying careful attention to the artful
conflation and recontextualization of biblical verses in the composi-
tion of these two “poems of alienation.” M B considers
the intriguing juxtaposition of poetry and prose in the recently pub-
lished full edition of 4QNarrative and Poetic Compositiona,b,c; in so doing,
he makes important observations about “generic identification in the
Dead Sea Scrolls and related corpora.” E S explores
the place of poetical works in public communal worship, breaking
new ground by bringing broad considerations and factors (e.g., the
use of biblical psalms outside the Temple, concurrent religious and
social developments) to bear on this important issue.

Other areas of religious experience and practice, related to mys-
ticism and magic, are treated respectively by Esther Chazon and
Esther Eshel. E C isolates three modes of joint human-
angelic prayer that correspond to three types of religious experience,
and addresses the question of their correlation to different social real-
ities or religious outlooks. In her study of apotropaic prayers from
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the Second Temple period, E E classifies them into two
groups, one of prayers composed by the Qumran Community and
the other of prayers circulating more broadly; she differentiates these
defensive prayers from the incantations found at Qumran, which
were probably not of Qumranic origin. One of the texts discussed
by Chazon, the Songs of the Sabbath Sacrifice, is the topic of H
E’s contribution to this volume, in which he proposes the
identification of yet another fragment of this influential liturgy.

H S presents the fruits of over 40 years of his
research on the Hodayot (Thanksgiving Hymns) in his article with appended
charts, showing the number of psalms and sections of psalms in
1QHodayota. His definitive reconstruction of the 1QHa manuscript is
outlined in his Appendix 1. Stegemann’s identification of the formal
differences between the psalms of the Teacher and those of the
Community allows him to arrive at the important conclusion that
1QHa ix 1–xvii 36 comprises “a special collection of ‘Teacher’s
Psalms.’”

The rest of this volume, just over half of the articles, focuses on
connections between prayers from the Second Temple period and
the traditional Jewish liturgy as formulated after the Temple’s destruc-
tion in 70 . R S sets out to distinguish what, thanks
to Qumran, can now be known with certainty about “the existence
and diffusion of regular, communal prayer among Jews before and
after 70 ,” over against what remains uncertain, showing also that
there was “a larger common background.” B N brings
together the now ample evidence from both sectarian and non-sec-
tarian scrolls for prayers for peace, comparing these with the Priestly
Blessing and its use in the Temple service and in the later syna-
gogue liturgy. Early roots of the Rosh Hashanah liturgy and of the
Yom Kippur litany, “Our God in Heaven,” are traced back to the
second Temple period by T E and M W,
respectively, based on parallels with the Dead Sea Scrolls (4QInstruction
for Rosh Hashanah and 11QPsalmsa for Yom Kippur). D L
uncovers “remnants of a Temple prayer for fast-days” in early rab-
binic traditions (m. Tamid 2:4–5), noting its compatibility in form and
content with other prayers from the Second Temple period. J
T distinguishes between the non-Temple ma'amad liturgy and
the “sacrificial” ma'amad representing all Israel at the Temple (already
attested in the War Scroll), arguing that the former was the earlier
institution founded when the Seleucids polluted the Temple. As such

viii 
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it was, like Qumran prayer itself, “one of the earliest, if not the ear-
liest, attempts to replace the sacrificial service of the Temple with a
liturgical service.” In what was the concluding paper of the sympo-
sium, S R surveys the history of Jewish liturgical research
from its inception through the most recent studies on Qumran prayer,
focusing on the question of whether the Qumran corpus enables us
to recover the “pristine version” of standard Jewish liturgical texts,
as the earliest liturgists had claimed could be done, or whether it
affirms the more recent skeptical view of such reconstructions. He
concludes that while in the Second Temple period, some Jewish
groups prayed regularly with fixed texts bearing similarities to rab-
binic prayer, “there was no standard set of common compositions
widely employed by Jewry.”

The symposium and this volume of proceedings have been gener-
ously funded by the Orion Foundation, the Sir Zelman Cowen
Universities Fund, and The Hebrew University of Jerusalem. The
articles have undergone academic review by the editor of this vol-
ume. Eileen Schuller graciously agreed to review my own paper and
that of Hartmut Stegemann. The linguistic and copy editing was
begun by Dr. Avital Pinnick, the former Orion Chief-of-Publications,
and has been brought to completion by her successor, Dr. Ruth
Clements, with the help of research assistant Shelly Zilberfarb; Dr.
Pinnick also prepared the indices for the volume. On behalf of myself
personally as well as the Orion Center, I wish to thank the con-
tributors to this volume and all those who support the Center’s work
and academic life.

Esther G. Chazon
The Hebrew University of Jerusalem
September, 2002 Tishrei 5763

 ix
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1

QUMRAN LAMENTS AND THE STUDY OF 
LAMENT LITERATURE*

A B
University of Maryland

Among the Dead Sea Scrolls are four copies of the biblical book of
Lamentations (3Q3, 4Q111, 5Q6, and 5Q7) and several composi-
tions that draw on or bear a resemblance to Lamentations: 4Q179,
4Q282 (formerly 4Q241), 4Q439, 4Q445, 4Q453, and 4Q501. These
Lamentations-like texts have received little attention, even in recent
studies of Qumran poetry and prayer, and they merit consideration
under both these topics. Until the eve of this symposium, only 4Q179
and 4Q501 had been published,1 and it is these two texts that I will
examine in the hope of understanding more about their nature and
their meaning. Are they indeed laments? What are their composi-
tional techniques? What use do they make of scriptural references?
What is their place in Qumran religious expression?

4Q179

It is obvious that this composition has drawn heavily on the book
of Lamentations and on prophetic writings. Earlier commentators

* This article is dedicated to the memory of Susan Segal, a woman of hmkj and
dsj, who was tragically taken from her husband and seven children. Her son
Michael Segal, a young scholar of the Second Temple period, assisted in arrang-
ing the conference at which this paper was read.

1 For 4Q179 see J. M. Allegro, Qumran Cave 4.I (4Q158–4Q186) (DJDJ 5; Oxford:
Clarendon, 1968), 75–77, pl. XXVI, and J. Strugnell, “Notes sur le no. 179 des
‘Discoveries . . .,’” RevQ 7 (1970): 250–52. 4Q179 is scheduled for republication. For
4Q501 see M. Baillet, Qumrân Grotte 4.III (4Q482–4Q520) (DJD 7; Oxford: Clarendon,
1982), 79–80, pl. XXVIII. Translations are in F. García Martínez and E. J. C.
Tigchelaar, The Dead Sea Scrolls Study Edition (2 vols.; Leiden: Brill, 1997–1998), and
M. Wise, M. Abegg, and E. Cook, The Dead Sea Scrolls: A New Translation (San
Francisco: HarperSanFrancisco, 1996). 4Q282 now appears in Qumran Cave 4.XXVI:
Cryptic Texts and Miscellanea, Part 1 (ed. S. J. Pfann et al., in consultation with 
J. VanderKam and M. Brady; DJD 36; Oxford: Clarendon, 2000), 216–27; 4Q439,
4Q445, and 4Q453 appear in Qumran Cave 4.XX: Poetical and Liturgical Texts, Part 2
(ed. E. G. Chazon et al., in consultation with J. VanderKam and M. Brady; DJD
29; Oxford: Clarendon, 1999).
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assumed that it was a poem, as will I, although this is hard to prove
because no line has been completely preserved. The impression that
it is a poem stems largely from the biblical poetic texts of which it
is constituted. Maurya Horgan raised the possibility that it is actu-
ally several poems, on the model of the five chapters in the book
of Lamentations, and noted that it is uncertain which of the two
large fragments comes first.2 It is true that the second fragment quotes
Lam 1:1 and that the first is based on later parts of Lamentations,
but the composition invokes only selected parts of Lamentations, in
an order of its own making. It seems reasonable to assume that we
are dealing with one poem, but the text is so poorly preserved that
we have little sense of its coherence.

Fragment 1, the large two-column fragment, opens with a con-
fession of guilt, but not in the typical formulaic language of peni-
tential prayers: “. . . all our sins and it is not in the power of our
hands for we did not heed.” These sins presumably led to the cat-
astrophe described immediately afterwards, the destruction of Jerusalem
by fire and ravaging—this description forms the bulk of the extant
text. The description moves from inside to outside. It begins with
the lack of sacrificial odor on the altar and progresses to the holy
courts (of the Temple), the squares (fit only for animals), the deso-
late citadels, and the absence of entering pilgrims. The culmination
is “our hljn” (referring to the Temple precinct, the city, or perhaps
even the entire country), which has become a desert. The column ends
with another reference to sins and transgressions, perhaps forming
an inclusio with the beginning of the column.

The second column of the first fragment invokes Lamentations
more often, especially Lamentations 4. Its themes are woe, defilement,
and the dire straits of those who once lived in luxury.

The second large fragment develops the metaphor of the aban-
doned woman of Lam 1:1 by calling on similar images in Isa 54:6.
It breaks off with a reworking of Lam 1:2 in which Jerusalem is
weeping for her children.

The style is overtly biblicizing, as are many poems and prayers
in Qumran and beyond. Despite the fact that the poem is laced

2 M. P. Horgan, “A Lament over Jerusalem (4Q179),” JSS 18 (1973): 228. This
text was also studied by Hartmut Pabst, “Eine Sammlung von Klagen in den
Qumranfunden (4Q179),” in Qumrân: sa piété, sa théologie et son milieu (ed. M. Delcor;
Paris: Ducolot; Leuven: Leuven University Press, 1978), 137–49.

ORION_F2_1-17  5/20/03  1:25 PM  Page 2



        3

with biblical allusions, to such an extent that it is composed largely
of a pastiche of biblical phrases, no biblical verse is quoted in its
entirety. Moreover, the biblical allusions are obvious but are not
exact quotations. There is a distinct tendency to add words to bib-
lical expressions or to combine biblical citations. The composition
displays some interesting features in this regard, not unlike other
Qumran texts but not exactly like them either. The ways in which
scripture is used in the Bible itself, at Qumran, and in rabbinic exe-
gesis has become the subject of much fruitful research, and I would
like to relate my analysis to that enterprise.

In making additions to and combinations of biblical phrases, the
author of 4Q179 employed the exegetical techniques of his period.
But 4Q179 is not, I think, an exegetical piece per se, as that term
is usually meant. To put it in reductionist terms, it is a poem, not a
pesher. It is an example of what Devorah Dimant has called “antho-
logical style, which makes use of biblical allusions, reminiscences, and
semi-citations as a literary feature.” Dimant distinguishes this from
“the anthological style with exegetical purpose.”3 The distinction is
useful but not absolute. For one thing, the allusions and citations
may unintentionally reveal the interpretations of the poet’s commu-
nity, or may call upon those interpretations in a more conscious
way. Secondly, the juxtaposition of verses from different parts of the
Bible often creates a new interpretive effect, whether or not that was
the author’s purpose. An allusion makes the reader see the quoted
verse in a new light, as well as in its original context. We cannot,
therefore, easily decide whether a composition has an exegetical pur-
pose. It may be better to put the question of exegetical purpose on
a continuum, from texts that are formally exegetical, like the pesharim,
to those that are overtly but not formally exegetical, like the rewriting
of parts of the Bible, to those that employ biblical verses, and by
definition the meaning that adheres to those verses, as a means rather
than as an end. Prayers and hymns, it seems to me, are in this last
category. They use scriptural citations for many purposes: to embel-
lish their literary art, to invoke the authority of tradition, and, through
subtle exegetical techniques, to drive home their message. Their use

3 D. Dimant, “Qumran Sectarian Literature,” in Jewish Writings of the Second Temple
Period: Apocrypha, Pseudepigrapha, Qumran, Sectarian Writings, Philo, Josephus (ed. M. Stone;
CRINT 2:2; Assen: Van Gorcum; Philadelphia: Fortress, 1984), 504.
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of scripture is somewhat comparable to that of later piyyutim and
medieval Hebrew poetry, but it often goes far beyond them. It is
difficult to ascertain the significance of the way a scriptural verse 
is cited, or the connection between that verse and another; but it is
worth attempting to discern these nuances because they may hold
the key to the meaning of the poem.

In a recent paper,4 Paul Mandel drew some parallels between
Qumran and rabbinic exegesis. Among the “styles of presentation”
shared by both, he noted two that are of interest to my discussion.
One is the citation and interpretation of scripture woven into non-
exegetical contexts (his examples were the Damascus Document and
4QMMT). The second is scripture cited (almost) verbatim, with the
interpretation arising from juxtaposition of verses or through explicit
(minor) changes (exemplified by 4QReworked Pentateuch = 4Q364–367).
These two “styles of presentation,” especially the second one, describe
in a general way the main compositional techniques that I find in
4Q179. I was also taken by Mandel’s recognition of the fact that
the juxtaposition of verses creates an interpretive nexus, and I will
develop in greater detail how this works. But Mandel’s examples do
not include poems or prayers because, I suppose, the rabbinic mate-
rial contains so few of them.

The use of the Bible in prayer is the subject of several recent
studies. Rodney Werline shows how penitential prayers incorporate
and change biblical themes and phraseology.5 Judith Newman identifies
three modes of interpretation in prayers: the telling of history in
Nehemiah 9, the use of typology in Judith 9, and the use of exempla
in 3 Maccabees 2.6 Esther Chazon, in her study, “Scripture and
Prayer in the ‘Words of the Luminaries,’” isolates four strategies for
employing biblical material to compose new prayers: modelling,
florilegium, pastiche, and free composition.7 Daniel Falk’s article, “Biblical
Adaptation in 4Q392 Works of God and 4Q393 Communal Confession,”
shows how a prayer can be composed of a biblical base text and

4 P. Mandel, “Midrashic Exegesis and Its Precedents in the Dead Sea Scrolls”
(paper presented at the Annual Meeting of the Society of Biblical Literature, Boston,
November 1999).

5 R. Werline, Penitential Prayer in Second Temple Judaism: The Development of a Religious
Institution (Early Judaism and its Literature 13; Atlanta: Scholars Press, 1998).

6 J. Newman, Praying by the Book: The Scripturalization of Prayer in Second Temple
Judaism (Early Judaism and its Literature 14; Atlanta: Scholars Press, 1999).

7 E. Chazon, “Scripture and Prayer in the Words of the Luminaries,” in Scripture
and Prayer (ed. J. Kugel; Cambridge, Mass.: Harvard University Press, forthcoming).

4  
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modified by other biblical texts and/or by extrabiblical traditions.8

These studies build on their predecessors to further refine the study
of scriptural influences on Second Temple writings, and they also
contribute nuanced and insightful readings of their texts. They pro-
vide suggestive models of how modern readers may interpret ancient
prayers, and how they may uncover traces of ancient exegesis or
exegetical practices in prayers.

Let us look at some of the compositional techniques in 4Q179. I
call them compositional techniques because they form the ways in
which the poem is constructed. I do not think the poet set out to
interpret verses from Lamentations. I think he wanted to write a
poem, express an idea. He did so by quoting many biblical phrases.
To the extent that the phrases get explained or reinterpreted in the
poem, it is because the poet is working with known biblical themes
and models that he uses creatively for his own ends. To echo my
refrain, this is a poem, not a pesher. What I find interesting is that
in the case of 4Q179 and 4Q501, the compositional techniques cor-
respond to exegetical techniques.

My ‘control’ for these techniques is not rabbinic exegesis, but what
has come to be known as inner biblical exegesis, and I use Michael
Fishbane’s Biblical Interpretation in Ancient Israel as my guide.9 4Q179
exemplifies three exegetical techniques identified by Fishbane.

(1) The addition of an annotation unmarked by any deictic element.10

A biblical example is Deut 22:11, wdjy µytçypw rmx znf[ç çblt al,
where the words “wool and flax together” explain the meaning of
znf[ç. We find a similar explanation, without an indication that it
is an explanation, in 4Q179 2 4, µyl[çwry h]lwd[gh] ry[h [hbçy hkya],
which is an expansion of Lam 1:1: ry[h ddb hbçy hkya.

(2) The substitution of a more common term for a less common
one.11 An alternative analysis of my previous example is that hlwdgh
µylçwry replaces the more difficult µ[ ytbr of Lam 1:1.12 A clearer

8 D. K. Falk, “Biblical Adaptation in 4Q392 Works of God and 4Q393 Communal
Confession,” in The Provo International Conference on the Dead Sea Scrolls: Technological
Innovations, New Texts, and Reformulated Issues (ed. D. W. Parry and E. Ulrich; STDJ
30; Leiden: Brill, 1999), 126–46.

9 M. Fishbane, Biblical Interpretation in Ancient Israel (Oxford: Clarendon, 1985).
10 Fishbane, Biblical Interpretation, 58–65.
11 Fishbane, Biblical Interpretation, 56–57.
12 There may be a telescoping in our text of the phrases µ[ ytbr and µywgb ytbr

in Lam 1:1 but further comment must await the republication of the text.

        5
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case of substitution is in 4Q179 2 5: µymwal lk ytrç, in which the
biblical term twnydm was replaced by the more common µymwal.13 It is
possible that wtyb rwdm twtpça (4Q179 1 ii 9) replaces twtpça wqbj
(Lam 4:5).

(3) Blending or conflation of biblical phrases.14 The classic example
is 2 Chr 35:13: çab jsph wlçbyw, which conflates Exod 12:9: la
çaAylxAµa yk µymb lçbm lçbw an wnmm wlkat and Deut 16:7: tlkaw tlçbw.

1. 4Q179 1 ii 11 reads µtkw zp[b] µyalsmh. This is a conflation of
Lam 4:2: zpb µyalsmh and Job 28:16: rypwa µtkb hlst al.

2. 4Q179 1 ii 14 is hmqwrw tlkt yçmw, a combination of Ezek 16:13:
hmqrw yçmw çç and Ezek 27:24: hmqrw tlkt ymwlgb.

3. 4Q179 1 i 5 has hkphw ça tprçl hyh, which appears to com-
bine Isa 64:10: ça tprçl hyh and Isa 1:7: ≥ ≥ ≥ ça twprç µkyr[
µyrz tkphmk hmmçw.

4. 4Q179 2 6 reads hytwnmra lk ≥ ≥ ≥ tbwz[kw hbwx[k hyr[y]r[ hça[k].
The allusion to Isa 54:6, jwr tbwx[w hbwz[ hçak, is clear but there
may also be an allusion to Isa 23:13: hytwnmra wrrw[. (The root
rr[/hr[ plays on the ideas of childlessness, nakedness, and
degradation.)

5. We can see this conflation in action from the physical evidence
in 4Q179 1 i 14, where the original text read wnbwakml çwnal,
echoing Jer 30:15: ˚bakm çwna. The text was corrected by the
insertion of yt and the deleting of bwa, so that it now reads çwnal
wnytkm, conforming to Mic 1:9: hytwkm hçwna.

6. It is possible that µylçwry hlwdgh, which I earlier suggested was
an unmarked addition or a substitution, could be analyzed as a
conflation of verses. Compare Jonah 1:1: hlwdgh ry[h hwnyn and
Gen 10:12: hlwdgh ry[h awh, referring to Calah.

The type of conflation clearly at work in examples 1 and 2 can be
formulated as AB + AC = ABC. That is, two biblical phrases that
share a common term are joined into a hybrid phrase containing
the shared term plus the distinctive terms from both original phrases.
Conflation is often used to smooth away differences in the conflated

13 µymwal occurs with µywg in Gen 25:23; Isa 34:1; 43:4, 9; Pss 2:1; 44:3, 15;
105:44; 149:7. twnydm is a later word found, to be sure, in 1 Kgs 20:14–19 but
more frequently in Esther and Nehemiah. It occurs with µywg in Ezek 19:8.

14 Fishbane, Biblical Interpretation, 135–37.
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texts, as is the case in 2 Chr 35:13. A similar type of harmoniza-
tion is accomplished in the rabbinic tradition, in reference to the
Sabbath commandment, which opens with the word rwmç in Exod
20:7 and rwkz in Deut 5:11. The Mekhilta of R. Ishmael (Bahodesh 7)
explains that these two phrases were one utterance, two words spo-
ken and heard as one word (wrman dja rwbdb µhynç rwmçw rwkz).15

This does not create a new text that is a conflation of two earlier
texts; it is, rather, a conflation through interpretation. It literally
makes one thing out of two things. Its effect is similar to 2 Chr
35:13 in that it erases the dissonance between the two citations. This
piece of interpretation finds its way into the Lekha Dodi prayer, rwmç
dja rwbdb rwkzw, a nice example of halakhic exegesis imported into
a literary, non-exegetical context.

A modern example of a conflated text is the NRSV translation
of Gen 1:1: “In the beginning when God created the heavens and
the earth.” As the note in the NRSV indicates, this is a conflation of
When God began to create and In the beginning God created. The first alter-
native is preferable, according to scholarly opinion, but English-speak-
ing Christian Bible readers are so wedded to the KJV’s In the beginning
that it seemed too jarring to open the Bible with any other words.
The conflation lets the translators have their cake and eat it, too.

The conflation of biblical verses is the most dominant and most
important technique I have observed in 4Q179 and 4Q501, but har-
monization is not the reason for its use. Rather, it seems to be doing
the opposite: it sets up a dissonance between the common understand-
ing of a verse and the new understanding that the poet is advocating.

Let us look more closely at one conflation, 4Q179 1 ii 13–14:
hmqwrw tlkt yçmw [≥ ≥ ≥ ç]wblh {µ}yaçwn µyd[ bwf µtkw. This phrase fol-
lows a passage that describes those reared in scarlet (Lam 4:5) and
uses other terms from Lamentations 4. At first blush, the allusions
from Ezek 16:13, to jewelry and to silk, purple, and multicolored
clothing, merely enhance Lamentations’ image of the luxury that has
turned to poverty. But in fact the reference to Ezekiel is devastat-
ing, because this is a portrait of Jerusalem, the girl whom God

15 The Mekhilta goes on to give other cases of verses that were uttered as one
utterance. These verses appear to be contradictory, until the Mekhilta harmonizes
them in this manner. This is a legal exegetical technique, not a literary one, but
it works in the same way as does our text. See J. Lauterbach, ed., Mekhilta de-Rabbi
Ishmael (3 vols.; Philadelphia: Jewish Publication Society, 1949), 2:252.
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dressed in finery, and who then used her finery to attract lovers with
whom she prostituted herself. The Ezekiel reference undercuts the
Lamentations reference and turns sympathy into a critique of the
Jerusalemites. Those fancy dressers had turned away from God while
things were still good.

The word tlkt does not occur in Ezek 16:13, but is found in
Ezek 27:24 in association with hmqr. In fact, there is a tradition of
interpreting hmqr as “purple,” the color of tlkt. But in our text I
do not think that tlkt is just an explanatory addition, for then I
would expect it to follow hmqwr, not precede it. I see here a conflation
of Ezek 16:13 and 27:24—the latter is a description of the haughty
Tyre, with all her imported finery, whose imminent demise Ezekiel
is lamenting. This adds yet another negative image to the picture.

I note in passing that Lamentations Rabbah also uses Ezekiel 16 in
association with Lamentations, but in a different context. Commenting
on the word ddb in Lam 1:1, Lamentations Rabbah says:

It is like a king who had a son. Whenever he did as his father wished,
he dressed him in fine wool, and whenever he got angry at him he
dressed him in rags. So, when Israel did as God wished, he dressed
them in fine garments, as in “I dressed you in hmqr (Ezek 16:10). 
R. Simai says [that hmqr means] “purple” [aryprwp] and Aquila trans-
lated “embroidered” [ˆwfylwqypa]. And since they angered him, he
dressed them in garments of loneliness (µyddb).16

There may be an underlying common exegetical tradition of explain-
ing garments in Lamentations by referring to Ezekiel 16, but if so,
it is applied quite differently in these two cases.

4Q179 is too fragmentary for a close reading of individual lines,
but we can see that along with the verbal conflation there is a cor-
responding tendency to conflate the imagery. Whereas Lam 1:1 speaks
of a widowed woman dwelling alone and then goes on to portray
a faithless woman, 4Q179 2, calling on descriptions of destroyed
cities from Isa 54:1–6 and perhaps Zeph 2:4, speaks of a woman
abandoned, barren, and bitter. 4Q179 1 i introduces prophetic
imagery of Jerusalem as a wasteland, a habitat for wild animals, a
theme absent from Lamentations except for 5:18.

The dominant imagery is the absence of people and cultic ritual,
desolation, and abandonment. There is a heavy emphasis on the

16 The text is problematic. See S. Buber, Midrash Ekhah Rabbah (Vilna: Romm,
5659/1899; rprt. Hildesheim: Olms, 1967), 42. Translation is my own.

ORION_F2_1-17  5/20/03  1:25 PM  Page 8



city’s destruction and its aftermath, but no mention of a foreign
enemy or of the exile of the people (common themes in Lamentations
and other biblical laments and in Second Temple penitential prayers).
Jerusalem’s suffering is highlighted; the imagery of a desert waste-
land gives the impression that the city has been long abandoned.
This is somewhat strange if the composition dates from a time when
Jerusalem was a thriving city. It is one thing to claim, as many
Second Temple penitential prayers do, that even though the Jews
have returned to Judah they are still spiritually in exile. It is quite
another to dwell on the image of Jerusalem in ruins. This negative
portrait is intensified by the reference to the absence of the odor of
sacrifice on the altar ([jb]zmb wb ˆya jwjynw) and the implied criticism
of the city’s elite, who wore the clothing of Jerusalem the prostitute.

All of this begins to add up to a peculiarly Qumranic view of
Jerusalem. The poet may be conveying a picture of the condition
of Jerusalem of his own time, which he couched in the language of
the destruction of 586 . To the Qumran community, the Temple
was a place of impurity, unfit for sacrifice, and whatever sacrificing
was done there would not be pleasing to God. It may not be going
too far to say that for the Qumranites the Temple was, in a cultic
sense, still in ruins. The prophecy of Jer 33:10–11 had not yet been
fulfilled, for as our poem says hb h[{ç}mçn awl h[j]mç l[wq] (4Q179
1 i 13). It remains for the eschaton to usher in the rebuilding of the
Temple. Meanwhile, we have this poem, a depressing glimpse of 
the destroyed city, and two antidotes, in 4QTan˙umim (4Q176) and
the Apostrophe to Zion (11QPsa 22), which invoke biblical passages of
comfort and the hope for the future rebuilding of Jerusalem.

My foregoing comments raise questions about what type of text
4Q179 is and where it was composed. I will address the issue of
genre now, and defer the question of place of origin until after an
analysis of 4Q501.

4Q179 is known by titles like 4QApocryphal Lament (its official list-
ing), “fragments of ‘Klage-Dichtungen’,”17 “A Lament over Jerusalem”
(Horgan), but these titles really tell us little except that the piece
draws heavily on the book of Lamentations. Is it a lament for
Jerusalem in the same sense as the book of Lamentations, or in the

17 J. Maier, “Zu Kult und Liturgie der Qumrangemeinde,” RevQ 14 (1990):
543–86; see p. 578.
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sense of later qinot for Tisha b’Av? That is, is it a work written to
commemorate the destruction of Jerusalem? My interpretation of the
poem suggests that it is at least as much a complaint about the pres-
ent state of Jerusalem as a dirge commemorating the events of 586
. There may be additional arguments to support this view.

Why was the work composed? Horgan suggested that it was writ-
ten to commemorate a contemporary historical occasion—the attacks
on Jerusalem by Antiochus Epiphanes IV in 169/8 and 168/7 
that are mentioned in 1 Macc 1:16–40 (where there is a compara-
ble lament). Her opinion is echoed by Wise, Abegg, and Cook.18

Horgan prefers this suggestion to seeing the poem as a lament over
the destruction of the First Temple at a time when the Second
Temple was standing. However, in light of the fact that the theme
of the exile is so prevalent in prayers of the Second Temple period,19

and that a text like ours can easily be related to the theme of exile,
there is no need to seek a post-586 threat to Jerusalem to account
for a Jerusalem lament. We know from Zech 7:5 and 8:19 that Jews
commemorated the destruction of Jerusalem with fasts and lament-
ing (dwps). Schiffman, following this line of thought, notes that the
Jews in the Second Temple period continued to mourn over the
destruction of the First Temple, and suggests that 4Q179 “is such a
text, adapting the biblical Lamentations with exegetical expansions.”
He suggests that it “may represent the general sorrow of the Jewish
people for the loss of the ancient glories of First Temple times.”20

This may be so, but there are very few remnants of Jerusalem
laments from the Second Temple period outside of the Bible. We
do not know what the lamenting mentioned in Zech 7:5 involved.
Only one copy of our text has been found and to my knowledge
there are no others at Qumran that resemble it. While there are
many Second Temple penitential prayers with the theme of sin-exile-
return, they do not include Jerusalem laments like this. The closest
things to it are the few short passages in 1 Macc 1:25–28, 37–40;
2:7–13; 3:44–45, 50–53. These are associated with a new instance

18 Horgan, “Lament over Jerusalem,” 222; Wise, Abegg, and Cook, Dead Sea
Scrolls, 237.

19 See M. Knibb, “Exile in the Damascus Document,” JSOT 25 (1983): 99–117;
M. Knibb, “The Exile in the Literature of the Intertestamental Period,” Heythrop
Journal 17 (1976): 253–72; and Werline, Penitential Prayer.

20 L. H. Schiffman, “Jerusalem in the Dead Sea Scrolls,” in The Centrality of
Jerusalem (ed. M. Poorthuis and Ch. Safrai; Kampen: Kok Pharos, 1996), 74.
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of Temple destruction, not a commemoration of the First Temple.
Moreover, they are not actually laments uttered by the people. The
passages in 1 Maccabees 1 are poetic descriptions in lament-like 
language. The passage in 2:7–13 is spoken by Mattathias and is
accompanied by gestures of mourning; it is most like the individual
and communal laments of the Bible in times of trouble, and it does
not commemorate the First Temple. The passages in 1 Maccabees
3 serve similar functions, as poetic descriptions and as the people’s
prayer for help and compassion in their trouble. The lament for
Jerusalem, in and of itself, seems to have diminished in the post-
exilic period, and to have been absorbed into penitential prayer. The
mourning over Jerusalem that continued after the return and the
rebuilding of the Temple is not mourning per se, but an aspect of
penitential prayer. And the aspect that is stressed in penitential prayer
is the state of exile that the Jews consider themselves to be in, not
the description of the destroyed Temple.

Laments are generally associated with times of public mourning,
ad hoc or fixed occasions that also entailed fasting. A lament for
Jerusalem might have been recited on fast days like those mentioned
in Zech 8:19. But despite the ascetic nature of the Qumran sect,
there is no evidence that public fasting played a role in their reli-
gious observances. Communal fast days, as Noah Hacham has recently
shown, are unknown there except for Yom Kippur.21 If there were no
public fasts, that eliminates an obvious occasion for the recitation 

21 N. Hacham, “Communal Fasts in the Judean Desert Scrolls,” in Historical
Perspectives: From the Hasmoneans to Bar Kokhba in Light of the Dead Sea Scrolls. Proceedings
of the Fourth International Symposium of the Orion Center for the Study of the Dead Sea Scrolls
and Associated Literature, 27–31 January, 1999 (ed. D. Goodblatt, A. Pinnick, and D. R.
Schwartz; STDJ 37; Leiden: Brill: 2001), 127–45. Hacham suggests that the Qumran
community replaced the physical aspects of repentance that fasting entails with
other, more spiritual, means, just as they had replaced sacrifice with prayer. There
may be a more pragmatic reason for the absence of the fixed days of public fast-
ing at Qumran, at least those days that were observed elsewhere during this period,
by analogy with the reasons for the absence of Purim. R. Beckwith, The Old Testament
Canon of the New Testament Church and Its Background in Early Judaism (Grand Rapids:
Eerdmans, 1985), has argued that Purim was not celebrated at Qumran for cal-
endrical reasons, since Purim would always fall on the Sabbath in the Qumran cal-
endar. Although the exact dates of the fasts mentioned in Zech 8:19 are uncertain,
if we adopt the rabbinic dates for these fasts, we note that 9 Av likewise always
falls on the Sabbath at Qumran, and the other fast days occur on Fridays. This
would certainly be problematic and may have prevented the observance of these
fast days altogether. Or it may simply have been that the Qumran community did
not adopt post-Torah festivals and fasts at all, except for their own special days
(another possible reason for the absence of Purim at Qumran).
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of a lament over Jerusalem. Of course, such a lament might have
been recited at another time, on either a fixed or an ad hoc occa-
sion. What this occasion might be, though, is difficult to imagine.
4Q179 has so far not been identified with any of the formal daily,
weekly, or festival liturgies, and the Qumran calendar does not offer
any suggestive possibilities.

For these reasons, I am reluctant to conclude that 4Q179 is a
poem written primarily to commemorate the historical destruction
of Jerusalem. I prefer to see it as a hymn or penitential prayer (there
is a clear admission of sin), of which there are many examples from
this period, rather than a Jerusalem lament, for which there are few
examples. It joins a number of other such prayers whose Sitz im
Leben at Qumran is not currently known.

4Q501

This composition can be considered a companion piece to 4Q179
in that it, too, relies heavily on Lamentations and other biblical
phraseology. But it is not a lament over Jerusalem. It makes no ref-
erence to the city or the Temple. The exile motif is much less explicit,
although it can be read out of the allusions to Lamentations 5. The
poem is, rather, a supplication or petition, similar in some ways to
penitential prayers of the Second Temple period, but lacking a con-
fession of sins and a reference to God’s former acts of deliverance.
It is close in tone and structure to the communal laments of the
Bible. The speaker portrays his community as beleaguered by those
who speak false words. The community feels itself to be wandering,
broken, isolated, and dispossessed. God is bidden to avenge the com-
munity against its enemies.

Communal laments in the Bible have been well-studied by form
critics, and their most common structural elements have been
identified.22 4Q501 shares with biblical communal laments the fol-
lowing elements, at least in part: invocation, request for deliverance,
lament proper, request to curse the enemy. The invocation is incom-
plete because God’s name is not mentioned; but he is addressed in

22 See P. W. Ferris, The Genre of Communal Lament in the Bible and the Ancient Near
East (Atlanta: Scholars Press, 1992), 92–103, especially p. 93. Of the twenty-five
laments that Ferris diagrams, all but one contain an invocation, all have the lament
proper, and twenty-three ask for deliverance from and/or revenge on the enemy.
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the second person. The request for deliverance is expressed through
the words, “. . . do not give our inheritance to strangers.” The lament
proper typically speaks of both physical danger and mental anguish,
and this is true in our case, as well. The speaker describes a wan-
dering, bent and broken people, attacked by the false words of the
enemy. This is followed by the plea that God take revenge on the
enemy.

The theme of “lying words,” or the enemy who uses his tongue
to do harm, is known from the ancient Near East in general and
the Bible in particular.23 The language and imagery of the poem is
general enough for us to conclude that it was not composed at
Qumran, and its similarity to 4Q509, which is also not specifically
Qumranic, seems to confirm that conclusion.24 But it is also true
that the theme of attack by false words or a lying tongue (ˆwçl
hmhypwdg ˆwçl, hmrqç) fits well with the mentality of the Qumran
community, who viewed their own interpretations as true and the
interpretations of others as false. Similar sentiments about being saved
from evil tongues and words are found in 1QHa 13:24, 15:11–13,
and 16:35–38.25 At the least, the composition may have had special
meaning for the Qumran community, whether or not it originated
there.

The chapter from Lamentations most evident in this text is
Lamentations 5, itself a prayer of supplication, the hallmark of which
is rwkz, the invocation to God to remember.26 Allusions to Lamentations
5 are rkn ynbl ≥ ≥ ≥ wntljn µyrzl (l. 1, cf. Lam 5:2); rwkz (l. 1) and hfybh
tprj harw (l. 5, cf. Lam 5:1); wnwzja twpw[lzw wnrw[ [rmkn] (5:10). In
this last example I see another conflation, similar to those in 4Q179.
Here the line combines Lam 5:10: b[r twp[lz ynpm wrmkn rwntk wnrw[,
“our skin is burning like an oven from the heat of the famine” and
Ps 119:53: ˚trwt ybz[ µy[çrm yntzja hp[lz, “Heat (agitation) has
seized me from the wicked, who have abandoned your Torah.” The
conflation, “our skin is burning and we are seized by heat by the

23 For example, the Babylonian poem Ludlul bel nemeqi I.68, 90–95 (ANET, 596–597);
Psalms 52; 109:2; 120:2–3.

24 B. Nitzan, Qumran Prayer and Religious Poetry (STDJ 12; Leiden: Brill, 1994),
353–54; D. K. Falk, Daily, Sabbath, and Festival Prayers in the Dead Sea Scrolls (STDJ
27; Leiden: Brill, 1998), 209–11.

25 Column and line numbers are given according to the reconstruction of 
H. Stegemann (see Appendix 1 to his article in this volume pp. 224–26).

26 See Nitzan, Qumran Prayer, 90–107. rwkz is also often part of the invocation in
communal laments.

        13

ORION_F2_1-17  5/20/03  1:25 PM  Page 13



tongue of the insolent,” is a key to the meaning of the poem. It
recontextualizes the Lamentations verse in terms of the Psalm 119
verse. “We are physically devastated,” says the poem, “like the
Jerusalemites in Lamentations, not by famine but by the wicked peo-
ple who have abandoned the Torah.” The poet clarifies the nature
of their wickedness by adding the explanatory words wdg ˆwçl ynplm
hmhyp, “from before their insolent tongue.” Insolent words are the
cause of the harm. The poet’s problem comes not from famine but
from Jewish opponents.

Bilhah Nitzan has noted the allusions to Ezek 34:4 and 16 in the
words çbwj ˆyaw µyrwbç, byçm ˆyaw µy[wt (l. 3), but she did not com-
ment on the context of these words.27 Ezekiel is prophesying against
the “shepherds,” the political leaders of Judah, who failed to pro-
vide proper protection for their “sheep” and whom God will call to
account. Ezekiel presents a vision of restoration to the exiles, a vision
in which the old leaders will be replaced either by God or by his
duly appointed Davidic representative.28 It is not hard to see our
poet equating his community with the sheep, awaiting restoration
and the replacement of the “shepherds” of their own day. 4Q501
is not simply a moving dirge by mourners recalling a past exile, nor
is it a poem about oppressed people in physical danger. It is not
even the standard “We are still in exile” line of the penitential
prayers. It is a vindictive attack against the group that the speaker’s
community sees as its opponents in the matter of “words”—that is,
teachings and interpretations. The opponents are the “Babylonians”
from whom the poet seeks to be rescued; they are also the “shepherds,”
the failed Judean kings against whom God will bring judgment.

I find additional support for this view in the influence from Psalm
109 on this poem, especially in the first line. Our text reads: la
rkn ynbl wn[ygyw wntljn µyrzl ˆtt, “Do not give our inheritance to
strangers and our produce to foreigners.” It sounds pretty close to
Lam 5:2, which reads oµyrknl wnytb µyrzl hkphn wntljn, but the last
part of the line, rkn ynbl wn[ygyw, resembles Ps 109:11 w[ygy µyrz wzbyw,
“May strangers plunder his produce.” Once again we find a confla-
tion, this time around the idea of strangers taking one’s possessions.
In Lamentations, the Babylonians are taking the land of Judah; in
Ps 109:11, the strangers are those who will rightfully dispossess the

27 Nitzan, Qumran Prayer, 354.
28 See M. Greenberg, Ezekiel 21–37 (New York: Doubleday, 1997), 705–709.
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person who speaks deceit and falsehood. Again, Lamentations has
been recontextualized to make the enemy those who speak falsely.
By quoting Ps 109:11, our poet is saying, “Don’t let my produce be
plundered”—that is, “Don’t let happen to me what will happen to
those who speak falsely.”

There is more of Psalm 109’s influence in our poem. 4Q501 4
reads: hmrqç ˆwçlb hkm[ ayklyj wnwbbs, echoing rqç ˆwçl and ynwbbs
in Ps 109:2–3. In fact, the overall contents of Psalm 109, an indi-
vidual lament by a person suffering from his opponent’s false words,
resembles the theme of our text. In line 4, the opponents are called
hkm[ ayklyj, a term found in Ps 10:8, 10, and 14 (another psalm
lamenting the power of the wicked over the weak), where it refers
to the weak who are set upon by the wicked. However, as Menahem
Kister has noted, in Qumran texts the word µyklyj refers to the
Pharisees.29 The term is similarly used in our poem in this opposite
sense—not, as in Psalm 10, for the oppressed, but rather for the
oppressors. These “weak of your people,” like the “foreigners/strangers”
mentioned earlier in the poem, are Jews of a different interpretive
persuasion. Lamentations 5 is here recontextualized by being com-
bined with Ezekiel 34 and Psalm 109 (and perhaps Psalm 10), and
is thereby transformed from a supplicatory prayer to end the shame
and loss of the Babylonian exiles into a prayer for the end of the
current religious suffering felt by the speaker. Or conversely, we may
say that a standard theme in communal laments about unspecified
speakers of false words has been placed into the setting of the destruc-
tion of Jerusalem and loaded with Jeremian (Lamentations) and
Ezekielian allusions to the exile and the future restoration. While
this piece may not look particularly Qumranic on the surface, I can’t
think of a better place for it to have found a home.

My interpretations of 4Q179 and 4Q501 have found these texts to
be in concert with the Qumran religious worldview, with respect to
the community’s perception of the contemporary Jerusalem estab-
lishment and the war of opposing words or interpretations. This
raises the question of whether these texts were composed at Qumran,
and of how one decides the locus of origin of a text. I will not

29 M. Kister, “jwlw ˆwçl .wmlw[w hrwth yç[m txqm tlygmb µynwy[,” Tarbiz 68 (1999):
317–71, p. 331 and n. 65.
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rehearse all the criteria, which have been nicely summarized and
critiqued by Falk30 and are also considered by Newman.31 The default
position has been that if a text does not contain terminology or ide-
ology distinctive to Qumran, it originated outside of Qumran. Thus
4Q179 and 4Q501, which on the surface do not manifest distinc-
tive traits, have both been declared “outsiders.”32 Esther Chazon has
recently complicated the discussion, making it yet more difficult to
ascribe Qumranic origin, by noting that even some of the ostensi-
bly distinctive ideas found in the core Qumran documents may have
been shared by other Jewish groups, such as those that produced
Jubilees and 1 Enoch.33 Qumran was not alone in some of its pecu-
liar ideas, so even the presence of these ideas in a Qumran text is
not absolute proof of Qumran origin. Conversely, the absence of
such terms or ideas does not prove that the document originated
elsewhere, for Qumran, after all, shared many beliefs with other
Jewish groups. As Newman notes, some Qumran-composed prayers
may have been “orthodox,” in the sense that they lack references
to the community’s distinctive beliefs. “Prayers,” says Newman, “need
not be ‘sectarian’ to have originated in a ‘sectarian’ group.”34 Conclusive
proof of an outside origin, according to Chazon, would be the pres-
ence of ideas that are incompatible with those held by the Qumran
community.35 But if such ideas were to be found in Qumran docu-
ments, one would then ask why those documents had been preserved
at Qumran.

I can’t cut this Gordian knot, so I will reframe the question. Ask
not where the text came from; ask why it was preserved at Qumran.
My assumption is that these texts, wherever they originated, were
not preserved by accident, but because they had some significance
for the community. How might they have been understood at Qumran?

30 Falk, Daily, Sabbath, and Festival Prayers, 9–16.
31 Newman, Praying by the Book, 234–40.
32 On 4Q179, see Horgan, “Lament over Jerusalem,” 223; Schiffman, “Jerusalem,”

74. Since 4Q501 is similar to 4Q509, and since the latter is considered non-
Qumranic in origin, it follows that 4Q501 would be considered the same.

33 E. Chazon, “Prayers from Qumran and their Historical Implications,” DSD 1
(1994): 271–73. See also C. A. Newsom, “‘Sectually Explicit’ Literature from
Qumran,” in The Hebrew Bible and its Interpreters (ed. W. Propp, B. Halpern and 
D. N. Freedman; Biblical and Judaic Studies 1; Winona Lake: Eisenbrauns, 1990),
67–187.

34 Newman, Praying by the Book, 235–36.
35 Chazon, “Prayers from Qumran,” 272.
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Why did the community find them meaningful? That is what my
interpretation tries to show. These texts, neutral on their surface,
can be read in a way that reveals an agenda that suits the religious
outlook of Qumran. While we may not know when or how these
works were used, we can have a better sense of why they were used.
Both texts are constructed on the scaffold of the book of Lamentations,
not because they are lamenting the destruction of 586, but because
by so doing they equate their own condition with what had become
the stock model of suffering and divine rejection. These are not
poems of mourning, they are poems of alienation.

Let me end by recapping my own interpretive strategy. I have
based my readings largely on analyzing the effect of biblical allu-
sions and conflations, which our poet employed as part of his for-
mal structure much as later poets use rhyme or alliteration. I have
taken seriously which words are chosen and the biblical contexts
from which they come. In poetry, as in midrash, allusive words do
not lose their contexts or their connotations. Like all poems, these
Qumran texts speak in metaphors—metaphors created through the
transference that goes on in the allusions and conflations: “the words
of the insolent burn me like the heat of the famine of the destruc-
tion”; “the Jerusalem elite were dressed in fine cloth like the whore
that Jerusalem became.” These allusions act somewhat like a vehi-
cle and a tenor, to use the literary terminology, pulling meaning
from one context and inserting it into another. While their purpose
was not primarily exegetical in a formal sense, they create new mean-
ing through the juxtaposition of old interpretations. It’s not a pesher,
it’s poetry.36

36 Postscript: At the conference where I read this paper, Prof. Avi Hurvitz brought
to my attention an article he had written some years ago entitled, “ydgb lç µrwaytl
9–10 z ùrwa-ynb tmjlm tlygmùb wynbw ˆwrha,” in Me˙qarim ba-Mikra uva-mizra˙ ha-
qadmon: mugashim l-Shmuel Levenshtam, be-melot lo shiv'im shanah (ed. Y. Avishur and 
Y. Blau; Jerusalem: Rubenstein, 1978), 139–44. Hurvitz notes the use of biblical
terms and phrases along with their later Second Temple counterparts, that is, the
combining of archaic and contemporary terms. But it seems to me that the same
phenomenon of conflation that I have been discussing is at work in his examples.
Further comment must await future study. It seems probable, though, that the tech-
nique of conflation of biblical texts identified in this paper will turn up in other
Qumran texts and that this paper will be helpful in interpreting those texts.

        17
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POETRY AND PROSE IN 4Q371–373 NARRATIVE AND
POETIC COMPOSITION a,b,c1

M J. B
Yeshiva University

Among the most difficult and unavoidable issues that Eileen Schuller
and I had to face in the preparation of three fragmentary manu-
scripts, 4Q371–373, for publication in the DJD series, were the dual
tasks of naming the text and of trying to determine its genre. The
three manuscripts had at an earlier juncture been named Apocryphon
of Josepha,b,c, based on the contents of 4Q372 fragment 1 (the largest
fragment of 4Q372). However, in a preliminary publication of that
fragment, Professor Schuller had already noted that its text was not
an extra-biblical story about the major figure of Genesis 37–50, and
that the title Apocryphon of Joseph was therefore not really appropri-
ate even for 4Q372 1, not to mention the other fragments which
had nothing to do with any Joseph figure, whether hero or tribe.2

But knowing what the text was not about did not aid us a great
deal in determining what its genre was.

The issue of generic identification also stood as one of the major
obstacles in our path to choosing a name for these texts. Aside from
the apparently varied nature of the contents of the manuscripts, one
of the major obstacles to any clear generic identification was the fact

1 I take this opportunity to thank Professor Eileen Schuller for graciously shar-
ing the cooperative effort of editing 4Q371–373 with me, and particularly for tol-
erating, as a veteran Qumran editor, some of the idiosyncrasies and exuberance of
a first-time one. Although the texts that I am discussing in this essay are those pro-
duced under our joint editorship, I bear sole responsibility for the analysis which
follows. Since the delivery of this paper, Professor Schuller and I have published
the texts in question in DJD 28 (D. M. Gropp, ed., Wadi Daliyeh II: The Samaria
Papyri from Wadi Daliyeh; E. Schuller et al., in consultation with J. VanderKam and
M. Brady, Qumran Cave 4.XXVIII: Miscellanea, Part 2 [Oxford: Clarendon, 2001],
151–204). The English translations of texts discussed in this paper utilize, but may
differ from, the DJD translation. Dr. Shani Berrin and Dr. Esther Chazon read
early and late drafts of this paper, respectively, and furnished perceptive and prac-
tical suggestions for its improvement.

2 “4Q372 1 is not an exegetical reflection on Genesis but rather a text in which
the figure of Joseph stands for the northern tribes” (E. M. Schuller, “4Q372 1: A
Text About Joseph,” RevQ 14 [1990]: 68).
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that some of the manuscripts contain material that appears to be
prose immediately juxtaposed with material that seems to be poetry.3

As a result, the somewhat ‘prosaic’ and unenlightening title, Narrative
and Poetic Compositiona,b,c, was ultimately selected for these texts.

In this paper, I shall examine briefly the nature and style of the
apparently poetic material contained in these fragments, and then
attempt to address the questions generated by the juxtapositions
between the prose and the poetry as they relate to the typology of
the manuscript and perhaps other Qumran works as well. (I must
stress at this point that I do not think that there is anything specifically
‘sectarian’ about the work that would link or limit it to a Qumran
provenance.) The Orion symposium theme and the order in the title
of this presentation should underscore the fact that this paper is
much more concerned with poetry than with prose.

My definition of poetry will not be overly nuanced; I cannot limit
the term to only those texts whose language exhibits the parallelis-
tic structure characteristic of biblical poetry, in part because these
fragments do not offer us enough text to evaluate in that way.4 More
significantly, as Professor Schuller has already noted in one of her
pre-official-publication treatments of 4Q372 1, this text possesses
many of the changing features of the poetry of late biblical Hebrew
which make it at times difficult to distinguish from prose: “longer
cola, frequent use of tricola, envelope formula, frequency of the
infinitive, and chiasmic construction.”5 Other touchstones which I

3 D. A. Diewert begins the article “Poetry” in the Encyclopedia of the Dead Sea
Scrolls (ed. L. H. Schiffman and J. C. VanderKam; 2 vols.; Oxford: Oxford University
Press, 2000), 2:679a, with the judicious statement, “Determining what is and is not
poetry among the inscriptional finds of the Judean desert is not a straightforward
task. There are no graphic arrangements of versification, and no colophonic indi-
cators marking a certain text as poetry.” Almost all of the limited work which has
gone into the study of Qumran poetry has focused on the Hodayot, as can be seen
from Diewert’s brief bibliography, 681a.

4 The treatment of biblical poetry, especially its parallelistic aspect, has grown in
the past two decades. See, for example, M. O’Connor, Hebrew Verse Structure (Winona
Lake: Eisenbrauns, 1980); J. L. Kugel, The Idea of Biblical Poetry (New Haven: Yale
University Press, 1981); R. Alter, The Art of Biblical Poetry (New York: Basic Books,
1985); A. Berlin, The Dynamics of Biblical Parallelism (Bloomington: Indiana University
Press, 1985). Perhaps because of the paucity of integral texts in the original Hebrew
(or Aramaic), there has not been much of an attempt to follow the history of par-
allelism in biblical Hebrew poetry into the post-biblical period. For a brief survey
of the later poetic material, see S. Holm-Nielsen, “Religiöse Poesie des Spätjuden-
tums,” ANRW Part 2, Principat, 19.1:152–86.

5 E. Schuller, “The Psalm of 4Q372 1 Within the Context of Second Temple
Prayer,” CBQ 54 (1992): 67–79, p. 70.
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shall use to identify poetry include direct addresses to God in prayer
or praise (which I assume are usually poetic in nature), the use of
phraseology deriving from biblical poetry, contents of a sapiential
nature (which are most frequently composed in poetic style), and any
other features which indicate that the text before us is not narra-
tive, legal, or some other sort of prose.

We begin with the assumption that the assignment of all the frag-
ments to the three texts is correct, that is to say, that we are deal-
ing with three manuscripts which overlap with each other in some
of their contents, although there is no passage which appears in all
three of the manuscripts. We thus cannot know whether they are
all copies of the same complete text or whether some may be
excerpted, to take one extreme, or eclectic, to choose another; 4Q371
and 4Q373 may or may not share the generic pluriformity of 4Q372.
Furthermore, we must add that it is very likely that our Narrative and
Poetic Compositiona,b,c has a long lost relative in 2Q22, published by
Baillet under the title “Un apocryphe de David (?).”6 One of its
columns overlaps 4Q372 fragment 19 and 4Q373 fragment 1, and
thus we should probably speak of four related manuscripts. The
introduction of 2Q22 into the equation actually confronts us with
yet another manuscript that seems to contain poetry and prose side
by side.

The prose material alone in this group of manuscripts appears to
be generically diverse. Some fragments recount a narrative of events
from the near past or present, such as 4Q372 fragment 1, which
apparently deals with Second Temple events, while others present
material that derives from Israel’s biblical history. Some pieces appear
to comprise an autobiographical narrative of a victory by a biblical
figure (probably either Moses or David) over a gigantic opponent
(either Og or Goliath), while other passages that are formulated in the
first person have no indication of speaker, and appear to allude to
the biblical period from a later perspective. Other prose material is
admonitory or hortatory; there are references to “telling of former
things” and “jubilees” which might derive from historical contexts,
various allusions to the military events of the desert wanderings, and
isolated references to priestly garments and to unclean animals. There

6 M. Baillet, J. T. Milik, and R. de Vaux, eds., Les ‘Petites Grottes’ de Qumrân (DJDJ
3; Oxford: Clarendon, 1962), 81–82.
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are also fragments about which we cannot say much beyond the fact
that they do not seem to be poetic in language, even though their
content is very unclear. These data alone can be seen to complicate
any generic identification.

Confusing matters far more, however, is the presence of passages
that are indubitably poetic, side by side with the various prose sec-
tions. Our inability to discern whatever connections might have
existed among them is probably due to the fragmentary nature of
the material more than anything else. Furthermore, the poetry in
the large fragment that Professor Schuller published initially (4Q372
1) is perhaps atypical of the other poetry in this text; it contains, as
an integral part of the narrative, and I cannot stress this too much, a
poetic prayer addressed to God by ‘Joseph,’ probably the tribe or
its representative. In its placement and function this passage resem-
bles a number of texts in the Hebrew Bible as well as in works from
the Second Temple period.7 A poetic text that is appropriate to a
speaker within a prose narrative does not surprise us at all, but in
this group of manuscripts this passage is unique. From the stand-
point of ‘prayer’ rather than that of ‘poetry,’ fragment 1 is proba-
bly the most important segment in these manuscripts, but my focus
in this essay is on poetry, rather than prayer. In almost all cases,
we are precluded by the absence of context from knowing whether
the other poetic passages were of a similar nature, embedded in the
prose around them. We shall return briefly to the nature of the
poetry within the Joseph prayer toward the end of our discussion.

It is the presence in 4Q371–73 of poetic material that does not
seem to be integrally related to the prose juxtaposed to it which
raises a number of more serious questions about the nature of these
texts. The boundaries between poetry and so-called ‘elevated prose’
or Kunstprosa are, of course, not always clear. It is not always easy
to prove that a given passage in late or post-biblical Hebrew is prose

7 Exodus 15, Judges 5, 2 Samuel 22, Jonah 2, and Hezekiah’s prayer in Isa
38:9–20 are among the biblical examples, while Tobit 3, 8 and 13, Judith 16, the
apocryphal Additions to Esther and others derive from late antiquity. There are
two comparatively recent studies of this phenomenon in biblical and post-biblical
literature: J. W. Watts, Psalm and Story: Inset Hymns in Hebrew Narrative ( JSOTSup
139; Sheffield: JSOT Press, 1992); and S. Weitzman, Song and Story: The Literary
History of a Convention in Ancient Israel (Bloomington: Indiana University Press, 1997).
Both of these authors include some post-biblical material in their discussions, but
not, of course, fragmentary texts such as those we are examining.
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or poetry, or something awkwardly in between, even when we have
complete texts, and those under discussion are far from complete.
The question of the lack of coherence or overt sequence in the text,
however, would actually still exist if the material were all prose. The
fact that some of it is poetry whose relationship with the prose is
perplexing simply makes the problem of coherence stand out more
clearly.

The best example of this pattern in our manuscript, I believe, is
4Q372 fragment 3. I first present the whole fragment as published
in DJD 28, and later offer my rearrangement of lines 4–12 into
something resembling poetic form, where I have taken more liber-
ties in restoration within the text than are appropriate for DJD:

[ ]y [µ]ymçh t°° [ ] 1
[            ]k‚ µ[ hm°[ ]°lh hnybw hm‚k‚j‚ ˚[ ] 2
[                ] µyqydx[ ˚y]qj ˆybhl bblw [w_[ ] 3
[              ]y_jyç wyl[ br‚[[y hw]h‚y hllha vac [ ]µhm tybçh[l ] 4
[ ynw]çl wbr[y ˆyymw w_q‚[tmy ]tópnm yrbd yk fpçm dy_[ghl ]h‚p hnyb dmll bbl[w] 5
[ ]µ‚lk yk µtwqljm w_d‚bw_y alw µhyd[m wtyjçy al [qd]x yp yrma lkw tma 6
[ ]°ym dyghl yb wrbdw ynwçl yrb[d] wtamw yp jtp hwhy 7
[ ]y_k rz lkl µrf[y alw wyqj rja ywgl ˆty alw wymjr‚ 8
[ ]d‚[ yml[ d[ wm[ twyhl bq[y µ[ trk rça µhyn_[b] 9
[ wt]ljnb µy[gnh lk µywg dyb wdymçhl hlk larç‚[y] 10
[ ]a ˆydml hç[ hm war µdym çwrdy µmd ta‚w_ °°°°[  ] 11
[ ]wgrhn ˆydm yklm tçmjw aw_ls ˆb yrmz awh dja 12
[                                      ]q‚m‚[          ]l[ ] 13

The text begins with language that suggests a wisdom context: line
2, hnybw hmkj, “wisdom and understanding”; line 3, ˚y]qj ˆybhl bblw
µyqydx[h ˚yfpçmw, “and a heart to understand [your] righteous statutes
[and judgments].”8 Unfortunately, not enough of any line survives
for us to be able to discern the parallelism or whatever else could
denote the presence of poetry with more certainty.

Following a midline vacat, however, line 4 begins an unmistakably
poetic segment with the words hw]hy hllha, “let me praise the Lord.”
There does not seem to be anything in the surviving traces of the
preceding lines to indicate that such a passage was about to begin,
although it is not unlikely that line 3 in the previous section, which
is too fragmentary to assert that it is poetry, could very well be

8 We could also restore [wyfpçmw wy]qj, referring to God in the third person rather
than the second.
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restored with a first person speaker, along the lines of µynza yl ttn]
˚y]qj ˆybhl bblw [w[mçl, “[You have given me ears to he]ar and a
heart to understand [your] statutes.”9 That would make this section,
too, hymnic in nature, and we should then have two poetic texts,
or perhaps two parts of a single poetic text, following one another.
It should be noted, further, that there are no unrestored second per-
son references to God in the opening lines (1–4a), and that, in the
poetic segment that follows, God is referred to in the third person.

The language and structure of lines 4–7 can readily be seen as
poetic, with the parallelism still manifest. With somewhat aggressive
restorations, we might read:10

]yjyç wyl[ br[[y yyjb hw]hy hllha4 A
fpçm dyg[hl ]hp hnyb dmll bbl5 [yl ˆtn yk] B

wbr[y ˆyymw wqt[my ]tpnm yrbd yk C
[qd]x yp yrma lkw tma6 [rbdt ynw]çl D

]µlk yk µtwqljm wdbwy alw µhyd[m wtyjçy al E
ynwçl yrb[d] wtamw yp jtp hwhy7 F

]°ym dyghl yb wrbdw G

A Let me praise the Lo[rd in my lifetime;11 may] my meditation [be
sw]eet to him

B [For he has given me] a heart to teach understanding, a mouth
[to rel]ate judgment

C For my words [are sw]eeter than honeycomb and more pleasing
than wine

D [My] to[ngue speaks] truth and all the words of my mouth are
righ[teousness]

E Their testimonies will not corrupt, nor will their portions perish.12

For all of them . . .
F The Lord opened my mouth, and from him are the [wo]rds of

my tongue.
G And his word is in me to tell . . .

9 Modeled after Deut 29:8, d[ [mçl µynzaw twarl µyny[w t[dl bl µkl ⁄h ˆtn alw
hzh µwyh, “the Lord has not given you a heart to understand, or eyes to see, or
ears to hear until this day.”

10 For this and the following excerpt, I employ raised numerals for the manu-
script lines and capital letters for my reconstructed lines of poetry.

11 This portion of the reconstruction is based on a combination of Ps 146:2, 
ydw[b yhlal hrmza yyjb ⁄h hllha, and Ps 104:33–34, yhlal hrmza yyjb ¤hl hryça
yjyç wyl[ br[y ydw[b. Quite obviously, these could serve together to influence the
post-biblical author’s composition.

12 Schuller and I reject the ‘obvious’ calendrical understanding of µhyd[m and
µtwqljm because it simply does not fit the context. We understand the terms as
located within a wisdom framework.
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The only difference in this reading from the DJD version is the
absence of a restored vav from bbl at the beginning of line 5 (poetic
line B), and I believe that this is a justifiable reading on the basis
of the manuscript. If instead of [rbdt ynw]çl in D, we were to restore
[[mw]çl “to the listener” or [[wm]çl, “to hear,” then it should be
attached to the end of line C (“more pleasing than wine to the lis-
tener/to hear”). I should then suggest something like lkw tma [yrbd]
[qd]x yp yrma (“[my words] are truth and all the sayings of my
mouth are righ[teousness]”) for line D, since there is probably no
room at the end of line 5 for a subject + verb to govern tma of
line 6. The sapiential nature of the preceding lines is continued in
a fashion which can only be described as poetic. The language of
4–7 is poetically repetitive, echoing biblical poetic language in the
surviving text: òh hllha (Ps 146:2); yjyç wyl[ br[y (Ps 104:34); lkw
qdx yp yrma (Prov 8:8 yp yrma lk qdxbw); it is tempting to complete
the lacunae with further biblical language, as I have done somewhat
generously.

Whereas the poetic nature of these lines is fairly obvious, that of
those following is not quite as overt, although they might still be
claimed to be ‘poetic’:

wymjr8 G
rz lkl µrf[y alw wyqj rja ywgl ˆty alw H

µhyn[b9 tyrb ]yk I
]d[ yml[ d[ wm[ twyhl bq[y µ[ trk rça J

µywg dyb wdymçhl hlk larç[y10 ta hç[y al yk] K
wdbay wt]ljnb µy[gnh lk L

µdym çwrdy µmd taw °°°°[  ]
11 M

[. . . hdba µxr]a ˆydml hç[ hm war N
awls ˆb yrmz12 awh dja12 [µhm sjnyp grh] O

wgrhn ˆydm yklm tçmjw P

. . . his mercies. He shall not give any other nation his statutes, nor
will he adorn them upon any stranger. For . . . [covenant] . . . their
[so]ns, which he cut with Jacob to be with him forever. [For he will
not entirely] destroy Israel, by annihilating them by the hand of the
nations. All who harm [his] inheritance [will perish] . . . and their blood
will he demand from their hand. See what he did to Midian; [their]
l[and is lost13 . . . Phineas killed] one [of them], Zimri son of Salu,
while five kings of Midian were slain.

13 Or perhaps, [µxra ta db]a, “he destroyed their land.” The suggestion of how
to read the last two lines as something resembling poetry is owed to Professor
Menahem Kister, who proposed the readings at the time of the oral presentation
of this paper.
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The ‘poetry,’ identified by the apparent parallelism and by the
psalmodic and sapiential language of lines 4–7, might be argued to
continue in 8–11, although the subject matter shifts abruptly between
lines 7 and 8 of the fragment from wisdom to the relationship between
God and Israel. The figurative language in the metaphor of God
adorning a nation with his laws is novel, perhaps anticipating the
rabbinic notion of hrwt rtk, “the crown of the Law.”14 This is poetic
exegesis of Ps 147:19–20: al larçyl wyfpçmw wyqj bq[yl wyrbd dygm
µw[dy lb µyfpçmw ywg lkl ˆk hç[, “He relates his words to Jacob, his
statutes and judgments to Israel; he has not done so for any nation,
and judgments they have not known.” The historical references to
the covenant with Jacob and the promise of divine protection for
Israel and destruction for its enemies still maintain some parallelis-
tic structure. In fact, awareness of the poetic structure virtually assures
that ]hlk larç[y] should be preceded by a negative. If we accept
something like Professor Kister’s suggestion (above, n. 13) for the
last lines, even the example of God’s protective action in the past
is represented somewhat poetically.

What we have here, in sum, is a brief sapiential psalm (and I am
not sure whether that term is appropriate for all of the text) empha-
sizing God’s gifts, first that of intellect, given to the psalmist, and
then that of the Law, given to Israel, followed abruptly by a horta-
tory demonstration of God’s protection of Israel based on an exam-
ple from Israelite history. Note that the exhortation war is plural, as
if addressing an unidentified audience, although it is doubtful whether
this implies a liturgical context. We might compare for the impera-
tive, 4Q521 7+5 ii 1–2, hb rça lkw ≈[rah ynda hç[ rç]a lk ta war,
“See all th[at which the Lord has made, the eart]h and everything

14 The rabbinic idiom hrwt rtk usually refers to the crown achieved by the study
of Torah; cf. m. Avot 4:13, Avot de Rabbi Nathan A41 B48 (with the remarks of 
M. Kister, Studies in Avot de-Rabbi Nathan: Text, Redaction and Interpretation [ Jerusalem:
The Hebrew University Department of Talmud/Yad Izhak Ben-Zvi, 1998], 96
[Hebrew]); Sifre 119 (afwz yrpsw rbdmb rps l[ yrps; ed. H. S. Horovitz; Jerusalem:
Wahrmann, 1966 [1917]), 144; and other parallels. There are, however, midrashim
which mention crowns obtained by the Israelites upon their affirming, “we shall
perform and we shall listen” (Exod 24:7), at the receiving of the Law at Sinai (cf.
b. Shab. 88a; Seder Eliyahu Zuta 4; Pesiqta Rabbati 33). The descriptions of these
rewards, although I am not aware of a reference to them as hrwt rtk, seem more
analogous to the passage before us in 4Q372 than the texts in m. Avot and Avot de
Rabbi Nathan, especially in light of the apparent reference to covenant in line 9.
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which is in it.” Perhaps the whole ought to be described as a sort
of didactic poem.

In the case of 4Q372 3, we have the rare advantage of almost
complete lines which enable us to see some of the poetic parallelism.
In most other passages in our manuscripts, however, we have no
such luxury, and as a result our discussion and suggestions must
remain even more tentative. Thus 4Q372 fragment 2 exhibits ‘poetic’
features, but less markedly than fragment 3. In the case of this text,
though, not enough words survive to endeavor to lay it out in any
kind of parallel structure, and our argument that the text is some-
what poetic must rest on other grounds. 4Q 372 2:

]b‚l‚ °[ 1
] µymçb‚ hwhy [ 2

ˆ]w_dóba lkb‚w_ twmhtb [ 3
]µ‚qwnh hmjlml wdy d‚m‚l‚[mh 4

] ° twnbl ˆybhl lkç wl ˆ_t‚[wnh 5
] µrók dw[l wúdmj twç‚[[l 6

r]b‚gl zw[ ˚l ˆtn yk t[[dl 7
µyf]p‚ç‚mb wm[ dyb µ‚ntyw[ 8

]yr[ lk taw [ ]°ç ˆçbh ró[h 9
]°b‚ çbl t‚°n_b‚°° °°° twm°[ 10
]°tró°[ ] l[ wm[ jyfbmh[ 11

]wynpl rbçn yk lar‚[çy 12
rw]zmh ˆbab wçar[ 13

]l[ ]°r‚n_ al[ 14

. . . the Lord in heaven . . . in the depths and every place of perdi[tion . . .
[who tr]ains his hand for war; who avenges . . . [who gi]ves him per-
ception to understand how to build (?) . . . [to] do his delight forever
krm15 [. . . to k]now16 that he gave to you strength to prev[ail] . . . and
he gave them into the hand of his people with judg[ments] . . . [Mou]nt
Bashan . . . and all the cities of . . . he was clothed with . . . who makes
his people trust in . . . [Is]rael, for he was shattered before him . . . his
head with a stone of in[ jury]. . . .

15 The vocalization and translation of µrk here is as yet undetermined.
16 The restoration t[[dl is not without problems; there is no mark of a letter

before t[, although it is possible that the surface has peeled, leaving no trace. It
is the similarity to Deut 8:18, lyj twç[l jk ˚l ˆtnh awh yk ˚yhla ¤h ta trkzw, which
makes the reading t[dl attractive. If we adopt an unrestored reading, the word
remaining is t[, “time,” and must represent the final word of the preceding sen-
tence or clause.
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Despite its fourteen partially surviving lines, barely a single complete
sentence remains in this fragment. From a generic perspective, begin-
ning with line 8 the text appears to be narrative and historical, refer-
ring perhaps to Israelite triumphs during the wilderness wanderings
(the reference to Mt. Bashan would dovetail well with the allusions
to the Midianites in fragment 3, and with the passages referring to
the gigantic opponent in 4Q372–373 and 2Q22, if indeed they refer
to Og and not to Goliath). The narrative employment of vav-con-
secutive in µntyw, “and he handed them over,” is certainly atypical
of classical biblical poetry.

Several of the earlier lines, on the other hand, point in the pos-
sible direction of ‘poetry,’ or at least do not sound like any sort of
prose to which we are accustomed. The sapiential language of ˆt[wnh
ˆybhl lkç wl, “who gives him intellect to understand,” need not be
poetic, per se, but it does recall the wisdom-like poetry which we
examined earlier, and its allusion to God would be most suitable in
a poetic context.17 Descriptive phraseology like “the Lord in Heaven,”
followed by “in the depths and in all perdi[tion],” which taken
together might stand for ‘everywhere,’ might be characterized as
more typical of poetry than prose, and the rhythmic language of the
successive participles describing God, ˆt]wnh, µqwnh, dmlm[h, “who
teaches, who takes vengeance, who gives,” also points in that direc-
tion. If this tentative analysis is correct, we have something poetic
juxtaposed with something of a clearly prosaic nature, highlighting
the generic problem with which I began. The absence of any ref-
erence to speaker or addressee and the difficulty in ascertaining
whether the suffixes in lines 4–6 are first or third person combine
with the fragmentary nature of the passage to make it difficult to
say anything more about it.

Since it is fairly clear that there is a triple overlap among 2Q22
i, 4Q372 19 and 4Q373, our initial premise is that they are copies
of the same work. The overlapping text of 2Q22 i contains a first
person, apparently prose, narrative by the hero of a battle between
himself and a gigantic opponent, either Moses vs. Og or David vs.
Goliath. In light of the overlap, it is appropriate (with only slight

17 I would be more confident of suggesting this context if the reading were yl,
“to me,” rather than wl, but the distinction between vav and yod in this manuscript
is sufficiently clear that the former reading is probably precluded.
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hesitation) to introduce the non-overlapping column of 2Q22 into
our discussion.18 The second column of 2Q22 reads as follows:

y]t[dy yk µyrç[ ]° 1
l]arçy l[ wymjr yk 2

wyrbd 3a
]alw wykrd lkb awh 3

]lkw f‚póçm‚l µnty 4

. . . For I (you?) know . . . that his mercies are upon Israel . . . is he in
all of his ways (supralinear: “his words”) and not . . . he will give them
for judgment. . . .

Again the language does not appear to be prose, and is somewhat
hymnic/poetic. The fragment appears to be some kind of prayer
text in which the individual praying mentions God’s mercy and con-
stancy, perhaps stressing His protectiveness over Israel, along the
lines of “He will not destroy Israel,” which we saw in 4Q372 3. The
third line was obviously preceded by an adjective, producing some-
thing like Ps 145:17: wykrd lkb ¤h qydx; or, with the interlinear read-
ing, like 11QPsa 17:2, the ‘missing’ nun-verse of Psalm 145, ˆman
wyç[m lwkb dysjw wyrbdb µyhwla. And yet this piece apparently stands
only one column distant from the first person battle narration that
2Q22 has in common with 4Q372 and 4Q373. Once again, a nar-
rative and a poem are juxtaposed, without any context to explain
their proximity. It should be noted that fpçml µnty also recalls µntyw
µyfpçµb wm[ dyb of 4Q372 2, but that is not very much to build on.

Besides these texts, which appear to have some poetic style or lan-
guage, there are several other, even more fragmentary, passages in
4Q372 that sound like they derive from poetic contexts, because of
either their vocabulary or their style. Fragment 8 of 4Q372 exhibits
language which might point to a poetic context, but its sketchy nature
makes the evidence much more tenuous:

18 Cf. E. Schuller, “A Preliminary Study of 4Q373 and Some Related (?) Fragments,”
in The Madrid Qumran Congress. Proceedings of the International Congress on the Dead Sea
Scrolls, Madrid 18–21 March 1991 (ed. J. Trebolle Barrera and L. Vegas Montaner;
2 vols.; STDJ 11; Leiden: Brill, 1993), 2:515–30.
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]d‚yghl h°[ 1
[wm]çm µyçrjw_ t[ 2

]w[çwy rça °°wl[ 3
] µbblb µynybm a[l 4

]w[mçy al µhyl[[ 5
w[]d‚y alw wnyby al y[k 6

lw]çkml bhzw πs‚[k 7
]µ‚hydbw[ lk[ 8

To tell . . . and the deaf from h[earing] . . . who will be saved . . . [no]t
understanding in their heart . . . concerning them, they will not
hear . . . [fo]r they do not understand and do not kn[ow] . . . [s]ilver
and gold as a stumbling block . . . all who worship them

If we are not dealing with poetry here, we are certainly dealing with
something very close to it, although the fragment is too poorly pre-
served to determine context. If we restore line 2 boldly t[warm µyrw[]
[wm]çm µyçrjw, “the blind from seeing and the deaf from hearing,”
the language would be reminiscent of Isaiah 6:9–10. Line 6, of
course, recalls Ps 82:5, wnyby alw w[dy al, “they do not know and they
do not understand,” although the language is admittedly also found
in a prose context in 4Q390 2 i 7, µhyl[ ytpxq yk wnyby alw w[dy alw
µl[wmb (“they do not know, nor do they understand that I have
become angry at them because of their faithlessness”). The passage
concludes with a reference to idolatry. The whole passage may actu-
ally be elevated prose which employs poetic language as a model,
but, regardless of whether it is prose or poetry, its contents remain
unclear.

Even fragments consisting of only a few words can point to poetic
contexts. Thus we find in 4Q372 14 language which implies direct
address to God, µymç]h ymçw µymçh . . . ˚tma, “your truth,” followed
by “the heavens and the heavens of h[eavens”; and in 4Q372 15 3
we have a phrase which can be restored, ym]y lkb hnnr‚[a], “[I] shall
exult all [my] d[ays].”19 In 4Q372 16 we read, jwrb[ . . . µym]ç‚h d‚[‚
h]l[ml twmyúrh‚[ . . . ]hrwbg, “up to the he[avens . . .]with a powerful
spirit . . . you have lifted up on high,” once again apparently an
address to God. It is difficult to imagine a context for any of these

19 The verbal root ˆnr is attested in 4Q256 and 4Q427; the noun hnnr is not
attested in Qumran literature, according to the preliminary concordance. A first
person plural restoration, hnnr[n] is also possible and would require a different restora-
tion for the final word of the line.
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lines which implies praise of God that is not poetic/hymnic. 4Q371
6 3 and 5 contain, in the context of references to water, fire and
flame, the words h]kdy jlçt, “may you send out you[r] hand,” and
hç‚[[t] rça, “which [you will] do,” both most easily understood as
a prayer or other address to God. Finally, how can 372 24, hyllh
µlw[l a‚[. . .]lh, “praise the Lord . . . forever,” not be poetry? The
appearance of short vacats within the text (at 3 4, as we have seen,
as well as 4 5 and 9 1) may also indicate subsections within the
composition or the presence of separate psalmic works.

Before summarizing the results of this investigation, I return briefly
to the substantial prayer in 4Q372 1 to which I alluded earlier.
Professor Schuller devoted a 1992 article to this section of 4Q372
alone, and my treatment, of course, builds on her work. She cate-
gorized the structure of the prayer as exhibiting “many of the forms
of the standard individual lament.”20 The best-preserved segment of
the prayer is its opening, in which the individual praying invokes
God, describes some divine attributes, and presents the complaint
that his own land has been taken away from him. Introduced by
“And he cried out [and aloud] he called to mighty God to save him
from their hand, and he said” (15–16), the prayer itself begins (16–20):

µywgh dyb ynbz[t la yhlaw yba16 A
µyçrw µywn[ wdby al ˆ[ml fpçm yb hta hç[17 B

hrz[ lkl18 µ[w ywg lkl ˚yrx hta ˆyaw C
lbtb rça lkm hqzjw hlwdg‚[ ˚dy []bóxa D

smj lk19 ˚dyb ˆyaw tmah ta rrwb hta yk E
‚̊y_ç‚rd lkl µyld‚g_ ˚ydsjw µybr ˚ymjr µg F

ym[ wwln20 r‚ça yja lkmw ynmm yxra[ wjqyw] G
hyl[ bçwy bywa µ[ H

A My father and my God, do not abandon me into the hands of
the nations;

B Do justice for me, lest the afflicted and the poor perish.
C You have no need of any nation or people for any help.
D The fin[ger of your hand] is greater and stronger than anything

in the world.
E For you select the truth, and there is not in your hand any vio-

lence.
F Also your mercies are abundant, and your kindnesses great for all

who seek you.

20 “The Psalm of 4Q372 1,” 71.
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G [They took] my land from me and from all my brothers who are
joined with me.

H A hostile people is dwelling upon it. . . .

Once again, I have laid out the language of these virtually complete
lines in a manner as close to poetry as I can. The poetic features
are, as Schuller has noted, somewhat limited, although a line like,
smj lk ˚dyb ˆyaw || tmah ta rrwb hta yk, “for you choose the truth,
and there is no violence in your hands” (18–19) is an example, in
her words, of “short, concise cola in the classical style,”21 as is also,
perhaps, ˚yçrd lkl µyldg ˚ydsjw µybr ˚ymjr (19). Despite the fact
that the text is indubitably a prayer, poetic features are not partic-
ularly prominent in it.

The later, more fragmentary section (23–30) exhibits traits more
easily recognizable as poetry: the apparent parallelism within [twç[l]
hdwt] yjbz jbzlw yarb ˆwxr, “[to do] the will of my creator and to
sacrifice sacrifices [of thanksgiving]” (23–24); and dygaw yhla ta≥ ≥ ≥
w]ydsj, “[I shall . . .] my God and relate [his] mercies” ([24–]25).22

For a second time within this manuscript we find the employment
of the language of praise and invocation: ‚̊k‚[r]b‚aw yhla ¤h ˚llha‚, “I
shall praise you, Lord my God and I shall bl[ess you]” (26); although
this language is clearly not at the beginning of a poem, it may mark
a transition. ˚t]r‚w_t ˚ybz[ lklw ˚yqh µy[çpl dmllw, “to teach sinners
your statutes, and to those who abandon you [your] La[w]” (27),
would strike our ear as biblically poetic even if we did not recog-
nize Ps 51:15, ˚ykrd µy[çp hdmla, “let me teach sinners your ways”;
]µwht yqm[mb µgw ≈rahw [µymçh, “heaven] and earth and also in the
abyss of the deep” (29–30), and rdh]w_ dwh, “splendor and [glory]”
(30), if correctly restored, both have a clearly biblical poetic tone
and rhythm as well. The (at least) sixfold string of epithets for God
in line 29 ( ]alpnw arwn rydaw rwbg çwdq lwdg) is an expansion of a 
biblical model.23 Perhaps the syntactic difficulty of line 28 (rça [rw
˚]q‚d‚x yrbd dyghlw ˚ytwd[ yjykhl al) is to be blamed on the ‘poetry.’
The first person language with which the fragment concludes, [y]t‚[dy

21 Ibid.
22 The alternative is to read ˚]ydsj and to translate “You are my God and I

shall relate [your] mercies.”
23 The threefold biblical model is found in Deut 10:17 and Neh 9:32. As Schuller,

“Psalm of 4Q372,” 72–75, has already noted, rabbinic tradition (b. Ber. 33b) for-
bade the expansion of this threefold phrase in the first benediction of the Amidah.
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ytn_n_b‚t‚h‚w_, is once again of a sapiential nature. Perhaps it is due to the
fragmentary nature of these lines, but their ‘poetry’ is not as evident
as that of 4Q372 fragment 3, where the parallelism is much clearer.

Can we conclude anything from this brief survey of the ‘poetic’ mate-
rial in these manuscripts? Probably very little beyond recognition
and acknowledgment of the constraints under which we continue to
operate, barring the discovery of new textual material. The overall
nature of a group of fragmentary manuscripts such as these becomes
more enigmatic when we focus on the features we have discussed
today: they contain elements of prayer-lament, hymnic praise, wis-
dom psalm, wisdom psalm with historical model, and perhaps nar-
rative praise as well. The issues which our fragments raise actually
go beyond these texts alone and lead to further significant questions
about the nature of generic definition and generic identification in
the Dead Sea Scrolls and related corpora.

It is tempting to declare that our texts are eclectic, and that we
are therefore not required to search for connections among their dis-
parate pieces, but that is a solution of last resort, if it is any solu-
tion at all. The juxtaposition of prose and poetry in the fragments
of this manuscript is more jarring than we should expect, even granted
the generic flexibility that we sometimes see at Qumran. And, more
significantly, we might not even have juxtaposed the pieces of 4Q372
fragment 3 if they had been on several pieces of leather, rather than
one; this text alone should be sufficient to remind us that our inabil-
ity to see connections within pieces of poetry, or between poetry and
prose, can be due to our inability to see past the fragmentary pieces
of text, to visualize the connections which originally may have existed
among them, and to understand the way in which the ancient com-
poser employed what to us are the different genres, prose and poetry,
in his work. On the other hand, perhaps the text is excerpted or
eclectic. Until we are fortunate enough to have some Bedouin shep-
herd boy find some more missing pieces, we shall just have to do
our best with what we have, and that includes the occasional con-
fession, which I am willing to make here, that the evidence just does
not allow us to go any further than I have gone.
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HUMAN AND ANGELIC PRAYER IN LIGHT OF THE
DEAD SEA SCROLLS

E G. C
The Hebrew University of Jerusalem

This study will explore the intersection between human and angelic
prayer, which takes place when human beings join the angels in
praising God.1 The Dead Sea Scrolls now offer nearly a score of
previously unknown texts and testimonies reflecting joint human-
angelic praise. With the final publication of some of the major works
in the last two years—the Cave 4 Hodayot manuscripts, Berakhot, and
Shirot 'Olat HaShabbat2—the time is ripe to take stock of the Scrolls’
contribution to understanding this interesting religious phenomenon
and its varied manifestations in different cultural, social, and histor-
ical matrices.

With this goal in mind, I set out to discern the diverse modes of
joint human-angelic praise, and to pose the important question of a
correlation between a particular mode and a particular religious out-
look or social reality. The extant sources from the late biblical through
the early medieval periods represent, in my estimation, three fun-
damental patterns of joint prayer, corresponding to three distinct
types of religious experience:

A) Many voices: harmonizing with the universe;
B) Two choirs: praying like the angels;
C) One congregation: joining the angels.

1 This research was supported by The Israel Science Foundation (grant no.
0322251). I wish to thank Eileen Schuller for reading a draft of this article, and
for her helpful comments.

2 E. Schuller, “Hodayot,” Qumran Cave 4.XX: Poetical and Liturgical Texts, Part 2
(ed. E. G. Chazon et al., in consultation with J. VanderKam and M. Brady; DJD
29; Oxford: Clarendon, 1999), 69–232; B. Nitzan, “Berakhot,” Qumran Cave 4.VI:
Poetical and Liturgical Texts, Part 1 (ed. E. Eshel et al., in consultation with J. VanderKam
and M. Brady; DJD 11; Oxford: Clarendon, 1998), 1–74; C. Newsom, “Shirot 'Olat
HaShabbat,” ibid., 173–401; F. García Martínez, E. J. C. Tigchelaar and A. S.
van der Woude, “11QShirot 'Olat HaShabbat,” Qumran Cave 11.II (11Q2–18,
11Q20–31) (DJD 23; Oxford: Clarendon, 1998), 259–304.
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In isolating these categories, my principle criteria were liturgical func-
tion and the kind of religious experience engendered. Other aspects
of phenomenology as well as content and literary form were factors
in determining a text’s function and in identifying different facets or
subcategories of each main type.

Before examining each of the three categories outlined above, we
should note the typology proposed by Bilhah Nitzan in her seminal
article, “Harmonic and Mystical Characteristics in Poetic and Liturgic
Writings from Qumran.”3 As the title of her article indicates, Nitzan
distinguishes between two types of human-angelic praise: a cosmolog-
ical approach characterized by “an experience of harmony with the
entire universe,” and a mystical approach characterized by “an expe-
rience of mystic communion” between the human and angelic wor-
shippers. While I basically accept this dichotomy, I perceive additional
types, classify several texts differently, and usually refrain from apply-
ing the term ‘mystical’ to these ancient Jewish texts.4

A. Many Voices: Harmonizing with the Universe

In this pattern, all of God’s creatures, including the angels, are invited
by human worshippers to praise God. This category corresponds to
the cosmological approach outlined by Nitzan. As Nitzan observes,
“the praises invoked from all the cosmos express in harmony the . . .
majesty of God, the creator of the whole universe.”5 The religious
experience engendered by this pattern of joint praise is, then, that
of singing in harmony with all God’s creatures and being at one
with them; in short, harmonizing with the universe. The harmony
achieved is of a particular kind—it is one of multiple voices, each
emanating from a separate and distinctive group of created entities,
from the heavens above to those under the seas. In fact, what dis-
tinguishes this pattern of joint praise from the others is the human
worshippers’ distance from the angels. Here they do not emulate
angelic praise, nor elevate themselves to angelic status, nor other-
wise lay claim to a special association with the angels or their praise.

3 B. Nitzan, “Harmonic and Mystical Characteristics in Poetic and Liturgic
Writings from Qumran,” JQR 85 (1994): 163–83.

4 On the latter point see E. R. Wolfson, “Mysticism and the Poetic-Liturgical
Compositions from Qumran: A Response to Bilhah Nitzan,” JQR 85 (1994): 185–202.

5 “Harmonic and Mystical,” 166.
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The paradigmatic example of this pattern is Psalm 148, which
invokes praise by all creatures, class by class, first in the heavens
and then on earth, including creatures of the ocean depths. Psalm
148 may have served as a model for other hymns of this type, such
as the Song of the Three Young Men in  Daniel 3:51–90 and
the Sabbath prayer in the weekly liturgy of Dibre Hame"orot (4QDibHama

1–2 vii 4–12 and verso ll. 1–10). Like Psalm 148, these two songs
are structured as a series of invocations to praise, using second per-
son plural imperative verbs: wllh in Psalm 148, wkrb in the Song of
the Three Young Men,6 and wdwh in Dibre Hame"orot.7 In all three
hymns, the list of invitees is divided into two main parts, those in
heaven and those on earth, each part containing a general call to
all in that particular realm, followed by invitations to specific crea-
tures residing therein. The universality of this cosmic praise is empha-
sized through repetition of the word ‘all’ (lk). These three cosmological
songs overlap considerably in their detailing of the specific invitees;
for instance, the waters above and below the firmament, as well as
the angels, are found in all three. Yet, each text has elements not
found in either of the other two. Thus, Psalm 148 and  Daniel
each list different groups of human beings, whereas Dibre Hame"orot
emphasizes the depths of the earth, mentioning Abaddon and prob-
ably the Great Abyss (hbr [µwht).

To illustrate these generic similarities as well as the special bent
of our example from Qumran, I quote below the first section of the
Sabbath prayer in Dibre Hame"orot and its closest parallels in the Song
of the Three Young Men:

6 The Septuagint has eulogeite, evidently translating wkrb. This is the primary verb
in the song’s long series of invocations, opening almost every verse. On the Aramaic
version of this song in the Chronicle of Jera˙meel, and on the question of the song’s
original language (Hebrew or Aramaic), see J. J. Collins, Daniel: A Commentary on the
Book of Daniel (Hermeneia Series; Minneapolis: Fortress, 1993), 199, 202 and the
literature cited there.

7 wdwh is the first call to praise in the Sabbath prayer and one which may have
been repeated in subsequent lines (note the prayer’s title, which employs the same
root, tbçh µwyb ryç twdwh). With the exception of wnnrh in line 11, none of the other
imperative calls to praise have been preserved. Compare wmmwry in line 2 on the
verso of this fragment, which contains the final lines of the Sabbath prayer and of
the whole scroll. See my edition in E. G. Chazon, “A Liturgical Document from
Qumran and its Implications: ‘Words of the Luminaries’ (4QDibHam)” (Ph.D. diss.,
The Hebrew University of Jerusalem, 1991), 298–314 (Hebrew); the text was pre-
viously published by M. Baillet, Qumrân Grotte 4.III (4Q482–4Q520) (DJD 7; Oxford:
Clarendon, 1982), 150–52. The translation is my own.
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8 The most plausible reconstructions are µym]çb or wytlht wr]çb (cf. Isa 60:6,
Ps 96:2). For the proposed schematic reconstruction of these lines, see Chazon,
“Liturgical Document,” 304–10 and, “On the Special Character of Sabbath Prayer:
New Data from Qumran,” Journal of Jewish Music and Liturgy 15 (1992–93): 1–21.

9 The translation is from Collins, Daniel, 196–97.
10 Ibid., 207.
11 E. G. Chazon, “Is Divrei Ha-me"orot a Sectarian Prayer?” in The Dead Sea Scrolls:

Forty Years of Research (ed. D. Dimant and U. Rappaport; STDJ 10; Leiden: Brill;
Jerusalem: The Hebrew University Magnes Press and Yad Izhak Ben-Zvi, 1992),
3–17. For the date of the Song in  Daniel 3:51–91 see Collins, Daniel, 207.
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Give thanks [to the Lord forever,
Praise] His holy name 

continually.
In the hea[vens]/ Pro[claim . . .]8

All angels of the holy firmament,
And [all waters above] the 

heavens;
The earth and all its depths,

[All the fountains of the] great 
[deep]

and Abaddon,
and the waters and all that is 

[in them].

[Give thanks to the Lord]
all his created ones continually,
forever and ever.

(4QDibHama 1–2 vii 4–9)

All the works of the Lord, bless the
Lord; Laud and highly exalt him
forever.

Angels of the Lord, bless the Lord,
laud . . .

Heavens, bless the Lord; laud . . .
All the waters above the heaven,

bless . . .
Let the earth bless the Lord, Let it

laud . . .
Rivers and springs, bless the Lord,

laud . . .
Seas and rivers, bless the Lord; laud . . .
Sea monsters and all that move in the

waters, bless the Lord; laud. . . .

( Dan 3: 57–60, 74, 77–79)9

Finally, it is important to note that the title of the cosmological song
in Dibre Hame"orot, “Thanksgiving Song on the Sabbath Day,” clearly
indicates its liturgical function as a prayer for recitation on the
Sabbath. Like the prayers for the other days of the week in the same
document, this Sabbath song would have been recited on a weekly
basis. Furthermore, the plural language throughout Dibre Hame"orot—
that is, the ‘we’ language in the weekday prayers and the second
person plural calls to praise God in the Sabbath song—strongly sug-
gest that this was a liturgy recited in a communal context. Similarly,
a liturgical or cultic setting has been suggested as the original Sitz
im Leben of the song incorporated into the Septuagint version of
Daniel.10 Both texts apparently predate the foundation of the Qumran
community.11
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B. Two Choirs: Praying Like the Angels

This pattern differs from the first in two respects: 1) human beings
pray exclusively (or primarily) with the angels rather than with the
whole universe; and 2) they offer praise which is similar to that of
the angels in content or in form and language. The result is that
the human worshippers not only pray with the angels but also come
to pray like them. This type of joint praise would have engendered
an experience of human-angelic liturgical communion and fostered
a sense of a special association with the angels on high. Nevertheless,
here the choirs remain separate, their voices are distinct; despite their
similarities, human and angelic praise are not identical. In this case,
the human worshippers never quite reach the level of their angelic
counterparts.

Our first example of ‘praying like the angels’ is 4Q503 Daily Prayers,
a text often overlooked in treatments of angelic liturgy. These bless-
ings for every evening and morning of the month praise God both
for sunrise and sunset, and for the daily changes in lunar light as
the moon waxes and wanes during the course of the month.12 A
description of the worshippers’ praise in conjunction with the heav-
enly hosts is an essential feature of each blessing. The most com-
plete reference to joint human-angelic praise is found in the morning
prayer for the sixth day of the month (frgs. 8–9 1–5): “[We] the
sons of your covenant shall praise [. . .] with all troops of [light]”
(rwa] ylgd lwk µ[ [≥ ≥ ≥]llhn hktyrb ynb[ wnaw).13 The construction “troops
of [light]” evidently serves here as an epithet for the angels associ-
ated with the heavenly lights. Other blessings refer to the heavenly
beings engaged in joint praise as “hosts of angels” (frg. 65), “those

12 Each day’s blessings (recited “in the evening” and “when the sun goes forth
to shine on the earth”) count the incremental changes in the fourteen portions
(“lots”) of lunar light and darkness on that day of the month. The system and terms
are explained in J. M. Baumgarten, “4Q503 (Daily Prayers) and the Lunar Calendar,”
RevQ 12 (1986): 399–406. See further E. G. Chazon, “The Function of the Qumran
Prayer Texts: An Analysis of the Daily Prayers (4Q503),” in The Dead Sea Scrolls:
Fifty Years After Their Discovery. Proceedings of the Jerusalem Congress, July 20–25, 1997
(ed. L. H. Schiffman, E. Tov, and J. C. VanderKam; exec. ed. G. Marquis; Jerusalem:
Israel Exploration Society in cooperation with The Shrine of the Book, Israel
Museum, 2000), 217–25.

13 The text was published by M. Baillet, “503 Prières Quotidiennes” (DJD
7.105–136). The English translation is my own.
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who testify with us” (frgs. 11, 15, 65), and “those praising with us”
(frgs. 38, 64).

The content of the joint praise is discernable in frg. 30: “[We]
praise your name, God of lights, in that you have renewed [. . .]
gates of light and with u[s] in praises of your glory” (hkmç µyl[lhm
≥ ≥ ≥ hkdwbk twnrb [w]nm[w rwa yr[ç ≥ ≥ ≥ htçdj rça µ[y]rwa la). These
words, together with the astronomically charged angelic epithet “troops
of light,” demonstrate that the joint praise, like the rest of the bless-
ing, extols God for the regular renewal of the heavenly lights. In
this daily liturgy, then, the human blessings and the angelic praise
are alike in content.

In our next two examples, the earthly congregation imitates angelic
praise, and even echoes some of the angels’ words. The sectarian
covenant ceremony in 4QBerakhot opens with blessings which praise
God’s attributes and describe the heavenly Temple, the divine chariot-
throne, and various classes of angels. The section concludes with a
well-preserved liturgical rubric which indicates that “the council of
the community” is the group instructed to recite these covenant bless-
ings (ˆma ˆma djyb hmlwk wrmwy djyh tx[, 4QBera 7 ii 1).

Joint praise is not explicitly mentioned in 4QBerakhot, but it is
implied by the juxtaposition of angelic praise with human praise.
For instance, 4QBera 7 i 2–7 first describes praise by human “elect
ones [. . .] and all those who have [k]nowledge” and then immedi-
ately describes the praise by the “c]ouncil of elim (angels) of purification
with all those who have eternal knowledge.”14 These analogous por-
trayals of elite human and angelic worshippers reflect one important
aspect of the joint praise in 4QBerakhot; that is, the correspondence
between human and angelic praise in form, language, and manner
of recitation. The following selections illustrate that the praises offered
in each realm were formulated similarly as blessings to be recited
together (djyb) by all (hmlwk) the worshippers belonging to that realm.15

In the earthly realm:

(1) ht]arb rça hmlwk rçbh twayrb lwk hkwk[rbyw

And] all the creatures of flesh, all those [You] created, [will ble]ss You.

(4QBerb 3 2)

14 The text and translation are from Nitzan, “Berakhot,” DJD 11.25–26, but I
have translated the epithet elim as ‘angels.’

15 Nitzan, “Harmonic and Mystical,” 174–75.
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(2) ˆm]a ˆma hmlwk [d]jyb hkw[krbyw

and] all of them [will bless] You togeth[er]. Amen. A[men.

(4QBerb 5 11)

In the heavenly realm:

(3) hkçdwq µç ta hmlwk dj[yb wkrby

All [will bless toge]ther Your holy name. (4QBera 2 4)

(4) µym]l[w[ yxq] lwkb hkdwbk µç ta ˚[rblw

and to bles]s Your glorious name in all [ever]la[sting ages.

(4QBera 7 i 7)

These parallel phrases reveal two additional aspects of this liturgy’s
joint praise: 1) the angelic praise has special elements; and 2) these
elements, which are not recited by the earthly beings, are blessings
of God’s holy and glorious name (hkçdwq µç and hkdwbk µç). The
latter may allude to the angelic words in Isa 6:3 (the trishagion) and
Ezek 3:12 (the blessing of God’s glory). Such allusions would imply
that the angels indeed recite these verses, but that the human con-
gregation refrains from repeating them verbatim. In any event, whether
or not 4QBerakhot actually alludes to these two verses, it is clear that
by referring indirectly to the angelic blessings of God’s holy and glo-
rious name, the human worshippers are echoing this heavenly speech,
taking what may be called a point/counterpoint approach.16

A similar approach is taken by the Shirot 'Olat HaShabbat from
Qumran and Masada. These songs for the first thirteen Sabbaths of
the year are an earthly liturgy recited by human worshippers, who
invite the angels to praise God and describe angelic worship in the
heavenly Temple. Not only do the invitations to the angels and the
description of their praise imply that the human congregation is join-
ing them in prayer, but such joint praise is mentioned explicitly in
one passage (4Q400 2 1–7): “to praise Your glory wondrously with

16 On this approach see also E. G. Chazon, “Liturgical Communion with the
Angels at Qumran,” Sapiential, Liturgical and Poetical Texts from Qumran. Proceedings of
the Third Meeting of the International Organization for Qumran Studies, Oslo 1998. Published
in Memory of Maurice Baillet (ed. D. K. Falk, F. García Martínez and E. M. Schuller;
STDJ 35; Leiden: Brill, 2000), 95–105. Note that in Nitzan’s different classification
(“Harmonic and Mystical”), she categorizes 4QBerakhot as cosmological whereas she
characterizes the Shirot 'Olat HaShabbat (discussed below) as mystical.
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the gods of knowledge (t[d yla) and the praiseworthiness of Your
kingship with the holiest of the h[oly ones] . . . how shall we be con-
sidered [among] them? . . . [What] is the offering of our tongues of
dust (compared) with the knowledge of the g[ods (µy]la t[d)?”17

The self-effacing remarks by the human worshippers in this pas-
sage uncover a qualitative distinction between angelic praise and
human praise, which may provide a clue to the Shirot’s puzzling
omission of the angels’ words in general, and of Isa 6:3 and Ezek
3:12 in particular. Although these two verses are not quoted verba-
tim in this liturgy, some of the songs do allude to them. The begin-
nings of Songs 7 and 12 are good examples. Song 7’s invocation to
the holy angels to praise God for His holiness repeatedly employs
the root çdq, ‘holy,’ thereby calling to mind the threefold angelic
proclamation of God’s holiness in Isa 6:3 (çwdq, çwdq, çwdq): “Let
the holiest of the god-like beings magnify the King of glory who
sanctifies by His holiness all His holy ones,” (µyhwla yçwdq wlydqy
wçwdq lwkl w[dwqb çydqmh dwbkh ˚lml, 4Q403 1 i 31).18

Song 12’s use of Ezek 3:12 becomes apparent once we recognize
its underlying interpretation of that verse. This interpretation asso-
ciates the blessing of God’s glory with the sound produced by the
˙ayyot’s wings (Ezek 3:13, 1:19–24), perhaps by recourse to a “dou-
ble reading” of barukh (‘blessed’) as berom (‘lifting up’) in Ezek 3:12.19

It also identifies the angels pronouncing the blessing as the cherubim
(cf. Ezek 10:5), and specifies the place of God’s glory (wmwqmm in Ezek
3:12) as “His glorious seat” (cf. Ezek 1:26–28):

]lwq µhypnk µyrb hnr ˆwmhw ≥ ≥ ≥ µmwrhb wk[r]bw µyb[wrk]h wynpl [w]lwpy
µyhwla t[mmd

wdwbk bçwm tjtmmiO wnnry rwah [yqr d[whw] ≥ ≥ ≥ µykrbm hbkrm ask tynbt

17 The translation basically follows Newsom, “Shirot,” DJD 11.187–88. The
Hebrew text cited below is taken from this edition.

18 The translation reflects the understanding of wlydqy as a phonetic misspelling
of wlydgy and of w[dwqb as a scribal error for wçdwqb (see Newsom, “Shirot,” 269–71).
The emphasis is my own and highlights the three closely juxtaposed words derived
from the root çdq (‘holy’) that call to mind the trishagion of Isa 6:3. On the last
point compare A. M. Schwemer, “Gott als König und seine Königsherrschaft in
den Sabbatliedern aus Qumran,” Königsherrschaft Gottes und himmlischer Kult in Judentum,
Urchristentum und in der hellenistischen Welt (ed. M. Hengel and A. M. Schwemer;
WUNT 55; Tübingen: Mohr [Siebeck], 1991), 97–98; and D. K. Falk, Daily, Sabbath,
and Festival Prayers in the Dead Sea Scrolls (STDJ 27; Leiden: Brill, 1998), 139–45.

19 See C. A. Newsom, “Merkabah Exegesis in the Qumran Sabbath Shirot,” JJS
38 (1987): 11–30.
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. . . the cheru[bim] fall before Him; and they bl[es]s as they lift them-
selves up. . . . and there is a tumult of jubilation at the lifting up of
their wings, a sound of divine [stillnes]s. The image of the chariot
throne do they bless . . . [And the splend]our of the luminous platform
do they sing (which is) beneath His glorious seat. (4Q405 20 ii-21–22
7–10)20

The invitations to angelic praise, which allude to Isa 6:3 and Ezek
3:12, imply that the angels recite the trishagion and the blessing of
God’s glory recorded in these verses. The human worshippers who
extend these invitations, however, merely describe and paraphrase
the angels’ words, without quoting them precisely. Thus, by echo-
ing some but not all of the angels’ words, these human beings pray
like the angels to a certain, but not a full, extent. They approximate
angelic praise while maintaining the proper distinction between the
two choirs, the one human and the other angelic.

C. One Congregation: Joining the Angels

This mode of joint praise is characterized by the union with the
angels attained by human worshippers. The distinction between
human and angelic praise is dropped, the veil between the realms
is removed, and the human worshippers conceive of themselves as
actually present with the angels, apparently experiencing a sense of
elevation to angelic heights. The meeting ground between the human
worshippers and their angelic counterparts is in some cases a single,
united congregation whereas in others it is the heavenly throne room.
These two arenas are discussed separately below.

We encounter this mode of prayer quite frequently in the Hodayot.
The ‘I’ speaker in these hymns expresses the conviction that both
he personally and his entire community share a common lot and a
common station with the holy ones in heaven. The activity of prais-
ing God together is singled out as the goal of the union with the
angels, and is also the way this union is concretized. The word djyb
(‘together,’ ‘in union’) is used repeatedly for both the joint praise
and the shared station, dm[m (compare 1Chr 23:28, 35:15, where
this term refers to the Levites’ duty and post in the Temple). One

20 The emphasis is my own and indicates the words alluding to Ezek 3:12, includ-
ing the double reading of ˚wrb (‘blessed’) and µwrb (‘at the lifting up’).
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illustration from a Hymn of the Community shall suffice to demon-
strate the Hodayot’s approach:

13For the sake of your glory you have purified man from transgres-
sion . . .
14To become united [with] the sons of your truth

And in the lot with your 15holy ones . . .
16So that he can take his stand in your presence

With the perpetual host and the spirits [. . .]
To be renewed with everything 17that will exist
And with the knowledgeable in a union of jubilation.

≥ ≥ ≥ [çpm çwna htrhf hkdwbk ˆ[mlw13

≥ ≥ ≥ hkyçwdq15 µ[ lrwgbw ˚tma ynb [µ[] djyhl14

[≥ ≥ ≥ t]wjwrw d[ abx µ[ hkynpl dm[mb bxythlw16

hnr djyb µy[dy µ[w hyhn17 lwk µ[ çdjthl

(1QHa 19:13–17 = Sukenik 11:10–14).21

In his classic commentary on this passage and its parallel in another
hymn (1QHa 11 = Sukenik 3:19–23), Jacob Licht suggested that the
comparable phrase in the latter hymn, “to take (his) stand in a sta-
tion with the host of holy ones” (µyçwdq abx µ[ dm[mb bxythl), refers
to a position around the divine throne as in 1En. 60:2.22 This inter-
pretation may gain some support from the so-called Self-Glorification
Hymn, which occurs in three Hodayot manuscripts, all representing
the same recension of this hymn (1QHa 26:6–38, 4QHa 7 i–ii, and
4QHe 1–2 = 4Q471b).23

The ‘I’ speaker in the Self-Glorification Hymn boldly asks, “Who is
like me among the heavenly beings?” (µylab ynwmk ym; 4QHa 7 i
8+4QHe 1:4). He then declares that he is a beloved of the king
(˚lmh dydy) and a companion to the angels (µyçwdql [r), with whom

21 The text and translation basically follow F. García Martínez and E. J. C.
Tigchelaar, eds., The Dead Sea Scrolls Study Edition (2 vols.; Leiden: Brill, 1997),
1.188–89. For the reconstruction and renumbering of 1QHa and the correspond-
ing column numbers in the old (Sukenik) edition consult Hartmut Stegemann’s arti-
cles, “The Material Reconstruction of 1QHodayot,” Fifty Years After, 272–84, and
in the present volume, “The Number of Psalms in 1QHodayot a and Some of Their
Sections.” In the latter contribution, Stegemann also discusses the distinction between
Hymns of the Community and Teacher Hymns as well as their distribution in the
Hodayot manuscripts.

22 Licht, The Thanksgiving Scroll ( Jerusalem: Bialik Institute, 1957), 84, 163 (Hebrew).
23 E. Eshel, “471b. 4QSelf-Glorification Hymn (= 4QHa frg. 1?)” (DJD 29.421–32),

and Schuller, “Hodayot,” 96–108 and 199–208 (note the bibliography listed on
page 79 as “Previous discussion of frg. 7”). For the second recension of the Hymn
see 4Q491 11 i.
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he claims to be stationed ([y]dm[m µyla m[ yna; 4QHa 7 i 10–11+4QHe

1:6). This station with the angels who praise God, as well as the
speaker’s gifted speech and subsequent invocations to the ‘beloved
ones’ (µydydy) to sing praise (4QHa 7 i 13–23), imply that the speaker,
too, praises God, and that he does so together with the angels and
on a par with them. This text leaves little doubt about the speaker’s
elevation to angelic status. Moreover, as Eileen Schuller has pointed
out, “in the recension of this psalm that is found in the Hodayot man-
uscripts, the ‘I’ is to be understood in relationship to the ‘I’ voice
we hear speaking in the other psalms, particularly the other Hymns
of the Community.”24 These observations lead to the conclusion that
the author(s) of some of the Hodayot claimed to be in the company
of angels and to be reckoned as one of them.

Furthermore, if Schuller is correct that the ‘beloved ones’ called
upon to praise the king, evidently by the ‘beloved of the king,’ are
human beings rather than angels, then the speaker would appear to
be making a similar claim for all members of his community.25 Indeed,
this section of the hymn depicts the ‘beloved ones’ as praising together
with the eternal heavenly hosts, and even places these beloved ones
in God’s holy abode, according to Schuller’s reconstruction of the
text ([çdwq] ˆw[mb wllh; 4QHa 7 i 14–15). In addition, like the angels
alone in 4QBerakhot and the Shirot, the ‘beloved ones’ appear to sanc-
tify God’s holy name (wmç wç[ydqh) and display eternal qualities (4QHa

7 i 16–18). It is not impossible that the speaker, whether the Teacher
of Righteousness or a similarly exalted leader of the Ya˙ad, projected
his own spiritual, perhaps even mystical, experience onto all mem-
bers of his community or conversely, that the Ya˙ad projected onto
itself the Teacher’s achievements and experiences.

Conclusion

This study has isolated three basic patterns of joint human-angelic
prayer, corresponding to three types of religious experience and three
different levels of association with the angels. They are: all created

24 Schuller, “Hodayot,” 102. Contrast Eshel, “Self-Glorification,” 422–27, and
the other views cited by both editors.

25 Schuller, “Hodayot,” 103. See the interesting perspective in D. Dimant, “Men
as Angels: The Self-Image of the Qumran Community,” Religion and Politics in The
Ancient Near East (ed. A. Berlin; Bethesda: Univ. Press of Maryland, 1996), 93–103.
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beings harmonizing together; the human choir praying like the angels;
humans and angels joined together in one choir of praise. We have
seen that a single group, in this case the Qumran Community,
engaged in various types and levels of joint praise on different occa-
sions and for different purposes.

The full publication of Shirot 'Olat HaShabbat26 fifteen years ago
gave rise to an interesting theory linking the whole phenomenon of
joint human-angelic praise with a particular religious outlook and
social context. Specifically, this text’s striking similarities with the
Hekhalot literature, and their shared interests in such matters as the
heavenly Temple and the angelic priesthood led Itamar Gruenwald,
Rachel Elior, and other scholars to propose a common priestly ori-
gin and a historical trajectory from the Qumran Community and
its precursors to the merkabah mystics.27 This proposal has much to
commend it. I would, however, suggest that the picture is more com-
plex, involving other groups.

First, we should recall that not all of the texts of human-angelic
praise discovered at Qumran were produced by members of the
Qumran community or by its forerunners. Thus, a non-Qumranic
origin has been proposed for Dibre Hame"orot, the Daily Prayers in
4Q503, and even for Shirot 'Olat HaShabbat.28 Second, this religious
phenomenon as a whole is broader both synchronically and diachron-
ically than apocalyptic, Qumranic, and mystic circles. Its vitality
among other segments of the population is attested by  Daniel,
Dibre Hame"orot, the Apostolic Constitutions (Books 7–8), and the later
Qedushah liturgy. Thus, in the arena of religious praxis, the theory of
a historical trajectory from the Qumran Community to the merkabah
mystics may ultimately apply only to the highest level of joint praise,

26 C. Newsom, Songs of the Sabbath Sacrifice: A Critical Edition (HSS 27; Atlanta:
Scholars Press, 1985).

27 I. Gruenwald, From Apocalypticism to Gnosticism (Frankfurt: Peter Lang, 1988),
125–67, and R. Elior, “From Earthly Temple to Heavenly Shrine: Prayer and
Sacred Song in the Hekhalot Literature and Its Relation to Temple Traditions,”
JSQ 4 (1997): 217–67.

28 E. G. Chazon, “Prayers from Qumran and Their Historical Implications,”
DSD 1 (1994): 265–85, especially pages 271–73 (for Dibre Hame"orot, Shirot 'Olat
HaShabbat, and the criteria of provenance) and page 282, n. 68 (for 4Q503). See
also note 11 above. For the Shirot and a seminal discussion of the entire issue see
C. A. Newsom, “‘Sectually Explicit’ Literature from Qumran,” The Hebrew Bible and
its Interpreters (ed. W. H. Propp, B. Halpern and D. N. Freedman; Biblical and
Judaic Studies 1; Winona Lake: Eisenbrauns, 1990), 167–87.
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that which unites human beings to the angels most closely, elevat-
ing them to angelic heights. Other modes of joint praise may prove
to be common religious practices shared by diverse groups living
under different circumstances. In light of the new texts from Qumran,
a more nuanced model appears to be emerging, one that more fully
reflects the multi-faceted character of this special dimension of reli-
gious life—the phenomenon of praying with the angels.
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QUMRAN AND THE ROOTS OF THE 
ROSH HASHANAH LITURGY

T E
Lutheran Theological Seminary, Oslo

Although the final form of the Rosh Hashanah prayers is post-tal-
mudic, dating from Eleazar Kallir (sixth to seventh century) and
onwards, a core must go back to the tannaitic and amoraic periods.
The earliest rabbinic references to the Rosh Hashanah liturgy are
m. Rosh HaSh. 3:5, 4:5–7, and Lev R. 29:1.1 The last-named source
attributes the composition of the Shofar benediction to Rav (Babylon,
third century ), and quotes sentences from this prayer. Some of
the piyyutim of Rosh Hashanah are attributed to Yose ben Yose (early
fourth century ). This paper examines several texts from the last
two centuries  which demonstrate a number of parallels with the
Rosh Hashanah liturgy,2 and oblige us to ask whether elements of
the liturgy have roots as early as the second century .

I will primarily focus on two literary units from the sapiential com-
position 4QInstruction. One text (4Q416 1) deals with eschatology, the
other (4Q417 1 i) reflects on creation and revelation (see texts in
Appendix below).3 Both passages demonstrate poetic features that might
reflect liturgical traditions.4 In addition, I will consider David Flusser’s

1 According to J. Heinemann, the three benedictions, Malkhuyyot, Zikhronot, and
Shofarot, composed of biblical verses, were already part of the Temple liturgy, and
each was followed by a shofar blast. See his Prayer in the Talmud: Forms and Patterns
(Studia Judaica 9; Berlin: De Gruyter, 1977), 128. The prayers Ten pa˙dekha and
Aleinu, both introductions to Malkhuyyot, must have early roots, as they are alluded
to in Apostolic Constitutions 7.35; ibid., p. 223.

2 I am indebted to Moshe Weinfeld, who first made me aware of the similari-
ties between this liturgy and these texts from 4QInstruction.

3 See J. Strugnell and D. J. Harrington, “4QInstruction,” in Qumran Cave 4.XXIV:
Sapiential Texts, Part 2 (ed. J. Strugnell, D. J. Harrington, T. Elgvin; DJD 34; Oxford:
Clarendon, 1999), 1–503, pp. 81–88; 151–69. Translations of texts from 4QInstruction
are my own, based on my dissertation, “An Analysis of 4QInstruction” (Ph.D. diss.,
The Hebrew University of Jerusalem, 1998), and partly revised.

4 In 4Q416 1, cf. the stereotypical listing of the objects of God’s visitation in
lines 4–5 and the parallelism in lines 7–8: “For the host of heaven he established
from [the beginning . . . He set stars and luminaries] as their portents and signs of
[their] set[ times . . .” In lines 10–13, a main clause is followed by a series of six
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suggestion that 1Q/4QMysteries, a composition related to 4QInstruction
and likewise containing poetical elements, has influenced the Rosh
Hashanah liturgy.5 Relevant material from 1 Enoch and other Second
Temple sources will be discussed. I will proceed by describing cen-
tral motifs in the liturgies of Rosh Hashanah and Yom Kippur, and
noting parallels in Second Temple sources.

I. Creation and its Remembrance

In the Rosh Hashanah liturgy, the first of Tishrei is the day of cre-
ation, and the festival is a memorial of the creation: “From the
beginning You made this Your purpose known, and from aforetime
you revealed it. This day, on which was the beginning of Your work,
is a memorial of the first day” (.tylg htwa µynplmw t[dwh tazk tyçarm
ˆwçar µwyl ˆwrkz ˚yç[m tljt µwyh hz) (= Lev. R. 29:1).6 Accordingly,
God is designated tyçarb rxwy, “The One who fashioned the first
things.”7

4Q417 1 i preserves a long discourse that admonishes the addressee
to meditate on the mysteries of creation and history which have now
been revealed: “. . . what was and what comes into being with what
will be” (lines 3–4). The passage describes God’s creation of the
world and its creatures (lines 8–10). Further, mortals will understand

subordinate clauses, within which four negative members are framed by two posi-
tive ones:

10In heaven He will judge the work of iniquity,
* and all His true offspring will take pleasure in[ ] 11its end,
—and all those who have defiled themselves by it will fear and cry out.
—12For the heavens shall fear [and the earth] be shaken,
—[the s]eas and the depths will fear,
—all the spirit of flesh will be stripped naked,
* and the sons of heave[n will rejoice on the day] 13of its [ jud]gment.

The teaching in 4Q417 likewise contains a number of parallel clauses. Other parts
of 4QInstruction show poetic features as well, e.g., 4Q417 2 i 15–17: “For before
His wrath no one can stand,/And who can be deemed righteous in his judgment?/
And how can the poor one [stand] without forgiveness?”

5 See D. Flusser, “‘The Book of Mysteries’ and a Synagogal Prayer,” Knesset Ezra:
Literature and Life in the Synagogue. Studies Presented to Ezra Fleischer (ed. S. Elizur et al.;
Jerusalem: Yad Izhak Ben Zvi, 1994), 3–20 (Hebrew).

6 Musaf RH, from the paragraph µlw[ hç[m rkwz hta, Adler, 137. Machzor ref-
erences are given according to M. Adler, Service of the Synagogue. New Year/Day of
Atonement (New York: Hebrew Publishing Company, n.d.). Translation adapted and
modernized.

7 Musaf RH, jbçl wnyl[, Adler, 135.
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God’s ways when they remember the time of creation, the time when
the heavenly tablets were inscribed (lines 13–14, see below, n. 55).

Creation and the Order of the Luminaries

The God who sits in judgment is the creator of the heavens and
the luminaries: “He stretched out the heavens and established the
foundations of the earth”;8 “He changes the times and appoints 
the stars in their heavenly courses according to his will, he who is
the Creator of day and night.”9

4Q416 1, the opening passage of 4QInstruction, preserves a text on
the final judgment. The text appears to open with a theophanic
description (lines 1–6, fragmentarily preserved). It refers to the cre-
ation of the heavenly hosts and the luminaries, and may connect
their celestial movement to the earthly calendar (lines 7–9); it con-
tinues with a description of the judgment in heaven and on earth
(lines 10–13).

Similar motifs are found in 1 Enoch 2 and 72–82. Like 4Q416 1,
1 Enoch 1–2 brings together the themes of theophany, universal judg-
ment, and the order of the luminaries. The Enochic texts compare
the order of the heavenly realms with the sin and disorder which
characterizes the world of human beings, a theme found also in the
Festival Prayers, 1Q34bis 2:1–5. According to 1 Enoch 100:10–13, angels
and luminaries testify against the ungodly on earth. A related motif
is found in another eschatological discourse in 4QInstruction:

[And then] all the foolish of heart will be destroyed, the sons of iniq-
uity will not be found any more, and all who support evil will be
asham[ed] at your judgment. The foundations of the firmament will
shout, all the h[osts of God] will thunder, [and al]l who love[ right-
eousness will rejoice.] (4Q418 69 ii 7–9)

II. Day of Judgment

Rosh Hashanah is the day of judgment, fpçmh µwy, ˆydh µwy. Some
rabbis expected the eschatological redemption to happen on Rosh

8 Ibid.
9 Maariv YK, Adler, 18. This benediction also occurs in the regular Maariv prayer;

it may be difficult to decide which location was original.
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Hashanah, so that the world would be judged in the same month
in which it was created (Mekilta to Exod 12:42; Lev. R. 29:1; b. Rosh
HaSh. 10b, 11b).

A major theme in the Rosh Hashanah liturgy is God’s yearly judg-
ment of all creation and determination of their fate for the year to
come: “Today is the birth(day) of the world, today all creatures of
the world stand in judgment”;10 “For the remembrance of every crea-
ture comes before You, each person’s deeds and destiny” lk rkz yk
wtdqpw çya hç[m, ab ˚ynpl rwxyh; “You will bring on the appointed
time of memorial when every spirit and soul shall be visited” yk
çpnw jwrAlk dqphl ˆwrkz qj aybt.11 Rabbinic literature frequently
refers to this dimension of Rosh Hashanah: m. Rosh HaSh. 1:2; t.
Rosh HaSh. 1:13; Lev. R. 29:1; b. Ber. 18b; b. B. Bat. 10a; b. Rosh
HaSh. 16b; Ber. R. 25:1.

Allusion to the final judgment occurs as well, and there is a cor-
relation between the two ‘judgment days’ (see discussion below on
the piyyut πqwt hntnw). The divine judgment upon people and nations
on Rosh Hashanah foreshadows the end-time judgment. “Hidden in
(God’s) heart is (the time of ) the final vengeance”;12 “You look and
see unto the end of all generations.”13

The eschatological passage in 4QInstruction looks forward to the
end-time day of ‘its judgment’ (hfpçm µwy, i.e., the day of the judgment
of evil, 4Q416 1 13–14). The terminology in 4QInstruction is close to
1 Enoch 10:6 “the great day of judgment” (of the forces of evil). The
RH liturgy uses the word hdwqp for God’s visitation of humanity
each year, the destiny of each and every creature, and the ultimate
visitation at the judgment day. We find a similar usage in 4Q417
1, where hdwqp is used for ‘punishment’ (l. 7), ‘visitation’ (l. 14) and
‘eternal visitation’ (ll. 7–8). Thus 4QInstruction and the Rosh Hashanah
liturgy share an understanding of the link between present and final
judgment, an understanding manifested in common terminology as
well as common motifs.

In a related vein, according to the liturgy, on Rosh Hashanah
God determines the fates of countries for the coming year: “And on
countries <sentences> will be pronounced, which one to the sword

10 Musaf RH, in the paragraph µlw[ trh µwyh, Adler, 157.
11 Musaf RH, rkwz hta, Adler, 137.
12 Musaf RH, in the paragraph ˚yfpçm jra πa, Adler, 144.
13 Musaf RH, rkwz hta, Adler, 137.
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and which to peace, which one to famine and which to abundance”
[bçl wzyaw b[rl wzya, µwlçl wzyaw brjl wzya, rmay wb twnydmh l[w14 (=
Lev. R. 29:1). If my interpretation is correct, 4QInstruction preserves
remarkably similar terminology in its description of the end-time
judgment: God will judge everything created: “measure by measure,
ge[neration by generation, city by city(?), kingdom] by kingdom,
coun[try] by country, person by person” (4Q416 1 4–5).15 Both
sources use the word hnydm for the countries to be censured by God.

4QInstruction distinguishes sharply between the righteous, inscribed
before God, and the ungodly, who face perdition. In the discourse
on meditation (4Q417 1), we encounter “the Book of Remembrance . . .
of those who keep His word” (wrbd yrmçl . . . ˆwrkz rpsw), a book
which records the names of the righteous (4Q417 1 i 15–16). This
motif recurs in the liturgies of Rosh Hashanah and Yom Kippur,
in the Amidah petitions to be inscribed and sealed in the Book of
Life, as well as in the allusion to the “Book of Remembrances” (rps,
πqwt hntnw in twnwrkzh), in which God’s judgment is recorded.

In both contexts, as we might expect, God’s might is contrasted
with the humble position of God’s creatures. “Every creature will
know that You made him, and every being understand that You
formed him, every living being shall acknowledge You”; “Are not
all the mighty men as naught before You, the men of renown as
though they had not been, the wise as if without knowledge, and
the men of understanding as if without discernment?”;16 “Before His
wrath no one can stand, and who can be deemed righteous in His
judgment? And how can the poor one [rise] without forgiveness?”
(4Q417 2 i 15–17).

The Aleinu prayer, featured prominently in the Rosh Hashanah
liturgy, asks God to “appear and be exalted over us before the eyes
of all living,” and proclaims that “all humanity will call upon Your
name, when You will turn unto You all the wicked of the earth.”17

14 Musaf RH, in rkwz hta, Adler, 137.
15 In this construal of the passage, I take issue with E. Tigchelaar, who holds

that these lines refer not to judgment, but to the luminaries giving their signs to
all lands and peoples: “Towards a Reconstruction of the Beginning of 4QInstruction
(4Q416 Fragment 1 and Parallels),” in The Wisdom Texts from Qumran and the Development
of Sapiential Thought (BETL 159; ed. C. Hempel, A. Lange, and H. Lichtenberger;
Leuven: Peeters, 2002), 99–126.

16 Musaf RH, in the paragraph wnytwba yhlaw wnyhla, Adler, 136; Sha˙arit RH, par.
µymlw[h lk ˆwbr, Adler, 30 (found also in the regular prayers).

17 Musaf RH, ˚l hwqn ˆk l[, Adler, 135.
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Not surprisingly, the theophany scene in 4QInstruction closes with the
conviction that everyone will know God’s judgments and understand
that human beings are only flesh before the divine judge (rxy a[yk
hawh rçb; 4Q416 1 15–16). The same scene opens with God’s com-
ing to confront ‘every spirit of flesh,’ rçb jwr lwk. The wording is
close to the liturgy’s “all sons of flesh (rçb ynb lk) will call upon Your
name” (cf. 1 Enoch 1:9 and Jub. 1:28).

III. The Annihilation of Evil

The liturgy and the Qumran texts share a hope for the ultimate
annihilation of all evil.18 D. Flusser has proposed that 1QMysteries
influenced the ˚djp ˆt prayer said on Rosh Hashanah.19 According
to Flusser, this prayer reflects a sectarian dualistic view of this world
and its approaching end, uncommon to rabbinic theology, and por-
trays God in opposition to the transcendent ‘kingdom of evil.’ Both
1QMysteries and the liturgy use the image of smoke that disappears
to describe the consumption of evil:

When the begotten of unrighteousness are delivered up, and wicked-
ness is removed from before righteousness, as darkness is removed from
before light; (then), just as smoke wholly ceases and is no more, so
shall wickedness cease for ever . . . (d[l [çrh µty ˆk dw[ wnnyaw ˆç[ µwtkw)
and all the adherents of the mysteries of [evi]l will be no more. (1Q27
[1QMyst] 1 i 4–6)20

Then the righteous will see and be glad, the upright will rejoice, the
pious will shout in happiness, iniquity will shut its mouth, and all evil

18 The hope that “all evil shall be consumed” is a central feature in apocalyp-
tic thinking, cf. 1 Enoch 1:9, 10:13–22, 91:8–9, 107:1, 4Q245 (4QpsDanc ar) 2 2
h[óç‚r πsml‚ “to exterminate evil”; T. Dan 6:4, “the enemy’s kingdom will be brought
to an end”; 1Q27 (1QMyst) 1 i 5–7 d[l [çrh µty ˆk “so shall wickedness cease
for ever”; 4Q301 (4QMystc ?) 3 8 h[çr ≈q‚[t]wlkb‚ “at the completion of the period
of evil”; Jub. 23:29 “there shall be no Satan nor any evil destroyer.”

19 See n. 4 above. J. Bloch had already noted the apocalyptic character of these
prayers, On the Apocalyptic in Judaism ( JQR Monograph Series 2; Philadelphia: Dropsie
College, 1952), 62–65. L. H. Schiffman characterizes the book as reflective (i.e., non-
liturgical) poetry: “4QMysteriesa, A Preliminary Edition and Translation,” in Solving
Riddles and Untying Knots: Biblical, Epigraphic, and Semitic Studies in Honor of Jonas 
C. Greenfield (ed. Z. Zevit et al.; Winona Lake: Eisenbrauns, 1995), 207–60, 208.
See further L. Schiffman’s comment in “Mysteries,” Qumran Cave 4.XV: Sapiential
Texts, Part 1 (ed. T. Elgvin et al., in consultation with J. A. Fitzmyer, S.J.; DJD 20;
Oxford: Clarendon, 1997), 38.

20 Translation by L. Schiffman, ibid., 36.
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will disappear like smoke, for You will remove the kingdom of evil
from the earth (,wlygy hnrb µydysjw ,wzl[y µyrçyw ,wjmçyw wary µyqydx ˆkbw
≈rah ˆm ˆwdz tlçmm ryb[t yk hlkt ˆç[k hlwk h[çrhw hyp ≈pqt htlw[).
(RH Musaf )21

For Flusser, the ‘kingdom of evil,’ ˆwdz tlçmm, originally did not refer
to the Roman empire, but to otherworldly forces antagonistic to
God, an assertion supported by these Qumran texts.22

Flusser saw 1QMysteries as a work of the Ya˙ad, and thus asserted
a direct influence from the Ya˙ad upon the Rosh Hashanah liturgy.
The ascription of the composition of 1Q/4QMysteries to circles of the
Ya˙ad can hardly be upheld. I would rather speak of a common
background for 1Q/4QMysteries and this part of the liturgy, a com-
mon background manifest in parallels of language and thought in
other texts as well. Three additional manuscripts from 1Q/4QMysteries,
for example, refer to the coming day of judgment: 4Q299 53; 4Q300
9; 4Q301 (4QMystc?) 3 8. Likewise, the theophany scene in 4QInstruction
describes a cosmic judgment upon evil forces, above and below, with
their consequent eradication: “In heaven he will judge the work of
iniquity . . . For the heavens shall fear [and the earth be shaken] . . . and
all iniquity shall be consumed when the period of tru[th] is com-
pleted” (4Q416 1 10–13).23 1 Enoch 10 similarly expects the judgment
of the forces of evil.

21 From the paragraph wary µyqydx ˆkbw, Adler, 132.
22 A similar dualistic view of the evil powers opposing God is reflected in the

Geniza version of Sirach 32:22–23 (Ms. b) which mentions [çr hfmw ˆwdz fbç “the
scepter of arrogance and the staff of wickedness”: al rwbgkw hmhmty al la µg
[dgy [wdg [çr hfmw ˆwdz fbç çyrwy d[ µqn byçy µywglw yrzka yntm ≈jmy d[ qpaty “God
indeed will not delay, and like a warrior, will not be still, till he breaks the backs
of the merciless, and wreaks vengeance upon the nations; till he destroys the scepter
of arrogance, and breaks off short the staff of wickedness” (= Greek text 35:22–23;
translation adapted from P. W. Skehan and A. A. di Lella, The Wisdom of Ben Sira.
A New Translation with Notes [AB 39; New York: Doubleday, 1987], 412–13). For
the Hebrew text, see The Book of Ben Sira. Text, Concordance and an Analysis of the
Vocabulary ( Jerusalem: Academy of the Hebrew Language, 1973), 28. B. Z. Wacholder
has suggested that the Geniza versions of Sirach contain Qumranic interpolations:
“Historiography of Qumran: The Sons of Zadok and their Enemies,” Qumran Between
the Old and the New Testament (ed. F. Cryer, T. L. Thompson; Sheffield: Sheffield
Academic Press, 1998), 347–77, pp. 360–63. The underlined words, which are not
extant in the Greek, could well be such sectarian interpolations.

23 The motif of ‘cosmic trembling’ in connection with judgment is also found in
the RH liturgy: Sha˙arit hdqp µwy lyj ta (Adler, 96); Musaf ˚djp ˆt (Adler, 132);
Musaf tylgn hta (Adler, 139); Musaf πqt hntnw (Adler, 146).
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4Q416 frg. 3, which also looks towards the (eventual) end of
wickedness, has additional material that bears on the subject:

?rwxy lk tdw]qp wdybw yj lk tljn wtam yk a‚[≥ ≥ ≥] hktljnbw hkmwlçó[
µylwdg yk hrx dób‚wút aól‚[≥ ≥ ≥ ≈]q lkb ˆwrj yk h[çr µwt d[ fwqçt la‚[≥ ≥ ≥

[h]dam llh hkm[ç ≥ ≥ ≥ wdsjl ]≈óq ˆyaw la ymjr

]your peace, and in your inheritance [. . .] for from Him is the inher-
itance of every living being and in His hand lies the des[tiny of every
creature(?) . . .] Do not be silent until wickedness has come to an end,
for there is wrath on every per[iod . . .] affliction will not disappear,
for great are the mercies of God and there is no end [to His good-
ness . . .]. Your [na]me be praised greatl[y.

The use of hdwqp here is similar to the way we have seen the term
used in the Rosh Hashanah liturgy and 4Q417 1. The concluding
lines proclaim the great mercy of God. Not surprisingly, the Rosh
Hashanah liturgy also appeals to God’s mercy; “have mercy upon us
and upon Your sanctuary in Your abundant compassion,” µjrtw
µybrh ˚ymjrb ˚çdqm l[w wnyl[.24

Finally, the liturgy’s reference to the rejoicing of the righteous at
God’s judgment has close parallels in the two eschatological dis-
courses of 4QInstruction, 4Q416 1 12 and 4Q418 69 ii 7–9. One
might also point to the description of the first of Tishrei as a day
of rejoicing already in the late biblical period (Neh 8:9–12; cf. 11QT
25:9 “you shall rejoice on this day”).

IV. Revelation of God’s Mysteries

Divine revelation is mentioned a number of times in the liturgy. The
liturgy reserves “the hidden things” (twrtsn) for God: “You remember
what was wrought from eternity and are mindful of all that has been
formed from of old. Before You all mysteries were revealed and all
the hidden things from the beginning, for nothing is forgotten before
your glorious throne, and nothing is hidden from Your eyes”—
ˆwmhw twmwl[t lk wlgn ˚ynpl .µdq yrwxy lk dqwpw µlw[ hç[m rkwz hta
˚yny[ dgnm rtsn ˆyaw ˚dwbk ask ynpl hjkç ˆya yk tyçarbmç twrtsn.25

24 Musaf RH ˚ynplm ˆwxr yhy, Adler, 133.
25 Musaf RH, par. µlw[ hç[m rkwz hta, Adler, 136. Rabbinic literature warns

against speculations into divine mysteries. M. Óagigah 2:1: “The forbidden degrees
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At the same time, the supplicant opens his mouth before God “based
on the secrets of the wise and understanding ones, the knowledge
of the discerning ones,” hjtpa, µynybm t[d dmlmw, µynwbnw µymkj dwsm
µynwnjtbw hlptb yp.26 He asks the Master of the Universe to give him
“knowledge and insight (lykçhlw ˆybhl hnyb) to understand and dis-
cern the depths of Your mysteries.”27

Revelation is similarly a main thrust in 4QInstruction. The central
revelatory concept throughout this work is raz nihyeh, ‘the mystery to
come,’ a term referring to the creation, history and salvation of the
elect.28 The discourse in 4Q417 1 deals with revelation, and exhorts
meditation on the mysteries of creation as well as on God’s preor-
dination of history and the ways of humanity, in the past, present
and future. 4QInstruction is addressed to the (‘son of ’) the discerning
one, ˆybm (ˆb), lykçm (ˆb), those to whom the mysteries of God have
been revealed.29 According to 4QInstruction and the Qumran covenan-
ters, these ‘hidden things’ have been revealed to the elect of the
remnant community.30 The Bible contains both ‘clear laws’ (twlgn)
and ‘hidden laws’ (twrtsn). The latter may be discovered through

may not be expounded before three persons, nor the story of creation before two,
nor the chariot before one alone, unless he is a sage that undertands of his own
knowledge. Whosoever gives his mind to four things it were better for him if he
had not come into the world—what is above? what is beneath? what was before-
time? and what will be hereafter” (trans. M. Danby, The Mishnah [Oxford: Oxford
University Press, 1933]); cf. b. Óagigah 11b, y. Óagigah 2:1. See S. E. Loewenstamm,
“On an Alleged Gnostic Element in Mishnah Óagigah 2:1,” Festschrift J. Kaufmann
(ed. M. Haran; Jerusalem: Hebrew University Magnes Press, 1960), 112–21 (Hebrew).
The mishnah uses the words wt[dm ˆybmw µkj hyh for those who are allowed to dis-
cuss lofty matters in private. The root byn implies contemplating and revealing mys-
teries (cf. Dan 9:2 µyrpsb ytnyb). It is common in 4QInstruction: ˆybm is the designation
for the enlightened addressee; he is admonished to contemplate (ˆnwbth) the raz
nihyeh; his understanding is designated hnybm, twnybm and twnwbn.

26 Musaf Amidah RH, Adler, 142.
27 Musaf RH, par. ˚ynplm ˆwxr yhy, Adler, 194.
28 See T. Elgvin, “The Mystery to Come: Early Essene Theology of Revelation,”

Qumran Between the Old and the New Testament (in Cryer and Thompson), 113–50; 
D. J. Harrington, “The raz nihyeh in a Qumran Wisdom Text (1Q26, 4Q415–418,
423),” RevQ 17 (1996): 549–53.

29 The same motif is found in Qumran festival prayers for Yom Kippur (4Q508
2 4): “You know the hidden things and the revealed things.” See D. Falk, Daily,
Sabbath, and Festival Prayers in the Dead Sea Scrolls (STDJ 27; Leiden: Brill, 1998),
168–69.

30 See CD 3:14, 1QS 5:11, 8:11, 11:6; 5Q513 (5QSectarian Rule) 1 11; cf. 4Q299
[4QMysta] 6 ii 4: [çp yzr y]kmwt lwkm hrtsn.
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the covenanters’ careful searching in the Scriptures (cf. 4Q417 1 i
11–13). In a similar way and in similar language, the liturgy pro-
claims that to God “belong the revealed (twlgn) as well as the secret
things” (twrtsn); “You know the eternal secrets and the hidden mys-
teries of all the living” yj lk yrts twmwl[tw µlw[ yzr [dwy hta.31 Thus,
both 4QInstruction and the Rosh Hashanah liturgy connect the dimen-
sions of creation, judgment and the revelation of hidden mysteries,
albeit 4QInstruction claims revelation of these mysteries in a way that
the liturgy does not.

V. The Piyyut, Unetaneh toqef (πqt hntnw)

The early piyyut, πqt hntnw, included in the Musaf Amidah of Rosh
Hashanah and Yom Kippur, describes the day of judgment in apoc-
alyptic fashion. This piyyut may well draw upon early traditions; it
certainly displays a number of parallels with the two passages from
4QInstruction. Among these are: the heavenly judgment of all mor-
tals; the judgment of angelic powers who tremble before God; a day
of awe; the Book of Remembrance; God’s dual role as Creator and
Judge. As in 4QInstruction, ‘this day’ and ˆydh µwy refer to present
judgment, but also allude to the last day with its judgment on the
heavenly powers:

Let us proclaim how majestic is this holy day, for it is a day of terror
and of awe.
On this day, Your kingdom is lifted high, Your throne established in
mercy, as You sit upon it in truth.
Truly it is You who are judge and plaintiff, discerner and witness;
You record and set the seal, You count and number, You recall all
forgotten things;
You open the Book of Remembrance, from which it will be read;
the signature of every one is in it.
A great trumpet is sounded; a still, small voice is heard;
angels scurry, seized with pain and trembling,
as they declare: “Behold the Day of Judgment,
to visit upon the host of heaven in judgment,”
for they are not innocent in Your sight in the judgment.

31 Maariv and Min˙ah YK, Adler, 47, 8. Daniel 2 presents God as the one who
reveals secrets; vv. 28, 29, 47.
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And all that have come into the world will pass before You like troops
on parade,32

. . . so do You parade, count, number and remember the life of every
living thing,
as You sentence all creatures and record their verdict.

On Rosh Hashanah their fate is inscribed,
and on the Fast-Day of Atonement it is sealed:
how many will pass away, and how many will be born,
who is to live, and who is to die . . .
Truly it is You who fashioned them and You know their nature;33

they are but flesh and blood; they come from dust and to dust return . . .34

There can hardly be a direct literary relationship between πqt hntnw
and the Qumran texts. However, these striking parallels between the
Qumran material and this piyyut illustrate the persistence of the ear-
lier motifs and expressions to configure Rosh Hashanah as the apoc-
alyptic day of judgment.

VI. Other Terminological and Thematic Parallels

The liturgy and 4QInstruction use similar (albeit traditional) terms with
regard to human hopes for salvation. Both use the words qlj and
lrwg for the spiritual inheritance of the elect (4Q418 81 3–5), and
µlw[ tjmç for their end-time hope (4Q417 2 i 12). Both texts refer
to the turning away of God’s wrath: “Let Your wrath turn from
Your people, Your city, Your land and Your inheritance” ˆwrj bwçy
˚tljnmw ˚xramw ˚ry[mw ˚m[m ˚pa;35 4Q417 2 i 15–17: “Then God
will appear, His anger will subside and He will overlook your sin.

32 Compare µlw[Ayab lkw with 4Q417 1 4–5: h‚[yhy ]hómb hyhn [h]m‚lów ayyh hml
d[ yxq] lwkb; “what was and what comes into being and wh[at will be in all [the
periods of eternity.”

33 Compare µrxy [dwyw µrxwy awh hta yk with 4Q416 1 15–16 hawh rçb rxy a[yk
wt‚]wnybmw “th]at it is a [cr]eature of flesh, and [its] understandi[ng . . .”

34 T. Carmi, The Penguin Book of Hebrew Verse (London: Penguin, 1981), 207–209
(translation slightly adapted). This piyyut has its origins in the Land of Israel.
Goldschmidt dates it prior to Kallir (the sixth century); see D. Goldschmidt, Ma˙zor
for the High Holy Days. I: Rosh Hashanah ( Jerusalem: Koren, 1970), 42 (Hebrew). For
J. Heinemann, the pre-classical style of the piyyut indicates authorship in the early
Byzantine period; see Prayer in the Talmud, 241.

35 Musaf RH, par. wnytwba yhlaw wnyhla (Adler, 138) based on Dan 9:16, cf.
Exod 32:12).
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For before His wrath no one can stand, and who can be deemed
righteous in His judgment, and how can the poor one [rise] with-
out forgiveness?” wpa‚ ynpl ayk h‚k‚t‚afj l[ rbó[w wpa bçw la hary zaw
ˆwyba [µmwqty] hky_[a] hjyls ylbw wfpçmb qdxy ymw lwk dwm[y awl; 4Q418
81 10: “It is in your hands to turn aside wrath from the men of
<His> favour” ˆwxr yçnam πa byçhl hkdybw.

Similar appellations for God occur in both contexts. Both refer to
the ‘God of truth.’ In 4Q416 1 14, the One who sits in judgment
is tma la. The liturgy proclaims that “You are a God of truth (µyhla
tma), and Your word is true.”36 Furthermore, in both settings the
God of judgment is called ‘the awesome God,’ (µy)arwn la (see 4Q417
1 i 2; 4Q300 [4QMystb] 3 5). Reads the liturgy: “Impose Your dread
upon all You have created, that all creatures may fear You . . . and
Your name is to be feared above all You have created,” arwn ˚mçw
tarbç hm lk l[.37

The liturgies of Rosh Hashanah and Yom Kippur often use the
word hç[m with the meaning ‘creature.’ The same word occurs three
times in 4Q417 1 i 9, 19, where the translation ‘creatures’ makes
good sense. The identical use of hç[m is found in 4Q300 (4QMystb)
2 ii 15 ‘the tribulations of every creature.’

In 1979 Lars Hartman investigated the parallels between 1 Enoch
1–5 and the liturgies of Rosh Hashanah, Yom Kippur and Shavuot.38

He found the following five elements in each of these contexts: (1)
a theophany that imposes dread; (2) the order of nature; (3) God as
creator; (4) judgment; (5) the blessing of the righteous and cursing
of the wicked. Hartman tended to see in 1 Enoch 1–5 a reflection
of liturgical traditions connected to the feasts of Tishrei and perhaps
to Shavuot. The wider selection of Qumran material available today
confirms Hartman’s perception of the more likely link to Tishrei.

Incorporating several of these themes, one of the festival prayers
in 1Q34 would work well as a prayer for Rosh Hashanah:39

36 Musaf RH, wnytwba yhlaw wnyhla. Adler, 136.
37 Musaf RH, Eve YK, ˚djp ˆt. Adler YK, 22; Adler RH, 132. However, lah

arwnh is a biblical idiom as well.
38 L. Hartman, Asking for a Meaning: A Study of 1 Enoch 1–5 (Lund: Gleerups,

1979), 101–24.
39 See D. Barthélemy and J. T. Milik, “34bis. Recueil de prières liturgiques,”

Qumran Cave 1 (DJD 1; Oxford: Clarendon, 1955), 152 (frg. 3). They associate the
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You will reward the righteous ones] with the lot of the right[eo]us,
and [give] to the evil ones the l[o]t [of the evil, . . .] in their bones a
disgrace to all flesh. But the righteous ones [. . . You will let fl]ourish,
thanks to the yields of the heavens and the produce of the earth, when
(You) di[sce]rn [between the righte]ous and the wicked. You will give
wicked ones for our [ra]nsom and tr[ai]tors [in our stead, and bring
about the de]struction of all our enemies. And we will praise Your
name forever [and ever . . .] for this is why You created us. Thus [we
will praise ]You: Blessed [

(1Q34 3 i = 4Q508 1)

A couple of other Second Temple sources may bear on the issue.
According to Jub. 12:16–18, on the 1st of the 7th month Abraham
“observed the stars from evening until daybreak so that he might
see what the nature of the year would be with respect to rain.”40

The text continues with Abraham praying to the creator of all things.
Pseudo-Philo’s Biblical Antiquities 13.6 connects the Feast of Trumpets
on the first of Tishrei with creation as well as with the fate of human
beings. At this time God musters all people and decides their fates.

Already in the 1950’s, S. Mowinckel had used later Rosh Hashanah
traditions to understand the nature of the New Year festival in bib-
lical times.41 He asserted that the themes and celebration of the
ancient New Year festival inevitably would create among the Israelites
the hope of eschatological fulfillment of the kingship of YHWH. The
later sources connected to the feasts of Tishrei seem to confirm
Mowinckel’s suggestion.

VII. Concluding Remarks

How are these various sources to be dated, and what, therefore, are
the possible lines of influence between the texts? Biblical Antiquities
was probably authored in Judea around the turn of the era, Jubilees

fragment with Yom Kippur, as does M. Baillet, “508. Prières pour les fêtes,” Qumrân
Grotte 4.III (4Q482–4Q520) (Oxford: Clarendon, 1982), 177–78. Falk tentatively sug-
gests that this could be a prayer for Passover (Daily, Sabbath, and Festival Prayers,
177–78); cf. Hartman, Asking for a Meaning, 105. Translation is my own.

40 Translation: O. S. Wintermute, in The Old Testament Pseudepigrapha (ed. J. H.
Charlesworth; Garden City, NY: Doubleday, 1983–85), 2:81.

41 S. Mowinckel, Zur Israelitischen Neujahr und zur Deutung der Thronbesteigungspsalmen:
Zwei Aufsätze (Oslo: Dybwad, 1952), 26–38; idem, The Psalms in Israel’s Worship
(Oxford: Blackwell, 1962), 1:106–92.
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in the Maccabean period or shortly thereafter.42 The introduction to
the Book of Watchers, 1 Enoch 1–5, may be dated to the first half of
the second century .43 Although all its copies are written in
Herodian hands, most interpreters tend to date 4QInstruction some-
where in the second century  (so Elgvin, Lange, Harrington,
Collins),44 while Strugnell and Stegemann advocate an even earlier
dating.45 With Harrington I tend to ascribe 4QInstruction to precursors
of the Ya˙ad. 1Q/4QMysteries is also a non-Ya˙ad text from Qumran,
perhaps with origins in the Maccabean period.46

4QInstruction was highly esteemed in the Community and was
influential for the development of sectarian thinking. Six or seven
copies of the work were found in Cave 4, one in Cave 1. Writings
authored in the Ya˙ad quote 4QInstruction at least three times, and
probably allude to it in other cases.47

Is it possible to draw conclusions from this survey of texts of some-
what different backgrounds? Caution is needed, and my conclusions
are tentative and by nature hypothetical. However, the weight of the
assembled evidence seems to point in certain directions.

42 J. C. VanderKam, Textual and Historical Studies in the Book of Jubilees (HSM 14;
Missoula: Scholars Press, 1975); J. A. Goldstein, “The Date of the Book of Jubilees,”
PAAJR 50 (1983): 63–86.

43 G. W. E. Nickelsburg suggests the middle of the second century: “The Qumranic
Transformation of a Cosmological and Eschatological Tradition (1QH 4:29–40),”
in The Madrid Congress. Proceedings of the International Congress on the Dead Sea Scrolls,
Madrid 18–21 March 1991 (ed. J. Trebolle Barrera and L. Vegas Montaner; STDJ
11; Leiden: Brill, 1993), 2:649–59, p. 650. Hartman suggests a date earlier in the
second century: Asking for a Meaning, 138–45.

44 T. Elgvin, “Wisdom, Revelation, and Eschatology in an early Essene Writing,”
SBLSP 34 (1995): 440–63; idem, “An Analysis of 4QInstruction,” 176–89. A. Lange
suggests the late third or early second century: “In Diskussion mit dem Tempel:
Zur Auseinandersetzung zwischen Kohelet und Weisheitlichen Kreisen am Jerusalemer
Tempel,” in Qohelet in the Context of Wisdom (ed. A. Schoors; Leuven: Peeters, 1998),
113–59, p. 130. See further D. Harrington, “Two Early Jewish Approaches to
Wisdom: Sirach and Qumran Sapiential Work A,” SBLSP 35 (1996): 123–32; J. J.
Collins, Jewish Wisdom in the Hellenistic Age (Louisville: Westminster John Knox, 1997),
117–27.

45 DJD 34.30–31, 36; H. Stegemann, Die Essener, Qumran, Johannes der Täufer und
Jesus (4th. ed.; Freiburg: Herder, 1994), 142–43.

46 1Q/4QMysteries seems to be more national and less sectarian than 4QInstruction,
as it refers both to a king and to the people of Israel; see 4Q299 (4QMysta) 10
1–3, 13a–b 2, 66 3, 68 1–2.

47 Elgvin, “An Analysis of 4QInstruction,” 160–68. According to Strugnell,
4QInstruction “almost attained to ‘canonical’ status at Qumran”: DJD 34.31, 36.
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We have observed striking parallels between three Qumran writ-
ings (4QInstruction, 1Q/4QMysteries, 1Q34) and traditions connected
with the first of Tishrei, from the medieval and rabbinic periods and
going back to the second century . Against this background I
suggest that the eschatological passages in 4QInstruction and 1Q/
4QMysteries reflect traditions connected with the first of Tishrei, as it
was celebrated by the members of the Ya˙ad and their predecessors.
Both the Temple Scroll and the calendrical scroll 4Q321 confirm that
the ‘Day of Remembrance’ or ‘Day of Remembrance and Trumpet-
blowing’ was an important one in the festival calendar of the Ya˙ad.
We must admit that neither 4QInstruction nor 1Q/4QMysteries explic-
itly mention the first of Tishrei. Furthermore, some of the parallels
between 4QInstruction and the liturgy may be incidental, reflecting
analogous but independent use of biblical terms and motifs in sim-
ilar eschatological contexts. However, the large number and con-
centration of parallels does suggest common roots.

The evidence further suggests that the later Rosh Hashanah prayers,
together with these Qumran texts, 1 Enoch 1–5, and the Epistle of
Enoch, have common origins in eschatological traditions in the land
of Israel in the early second century , before the Ya˙ad separated
from Israel at large.48 There is thus reason to believe that some kind
of nucleus of the (later) Rosh Hashanah prayers was formulated as
festival prayers at least by the beginning of the second century .
It is not easy to decide whether the origin of these prayers should
be sought in Temple liturgy, pietist groups, or circles seeing them-
selves as an alternative to the Temple and its worship. The fact that
these eschatological traditions were included in mainstream liturgy
may point to Temple celebration or other non-sectarian contexts as
the milieu of origin.49

A tentative tradition-historical hypothesis may be outlined: early
liturgical and interpretative traditions connected to the first of Tishrei
gave voice to the hope for the end-time renewal of Israel50 and the

48 Compare E. Fleischer, Eretz-Israel Prayer and Prayer Rituals as Portrayed in the Geniza
Documents ( Jerusalem: The Hebrew University Magnes Press, 1988), 132 (Hebrew),
who places the composition of the ˚djp ˆt prayer of Rosh Hashanah in Babylon,
although he adds that the prayer may have roots in earlier Palestinian liturgical
practices. Cf. Flusser, “‘The Book of Mysteries’ and a Synagogal Prayer,” 14–15.

49 Cf. Falk, Daily, Sabbath, and Festival Prayers, 194–215.
50 Cf. the thesis of Mowinckel, n. 41 above.
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Day of the Lord, bringing judgment upon Israel’s enemies and per-
haps on the ungodly of Israel as well.51 These traditions were adopted
by more narrow ‘sectarian’ groups arising in the second century .
Enochic and proto-Qumranic groups characterized by apocalyptic
eschatology used these traditions when they expressed their hope for
an apocalyptic rebirth of the world and the people of God, based
on a more narrow ‘ecclesiology.’52

VIII. Appendix: Texts from 4QInstruction53

4Q416 1. Overlap with 4Q418, underlined: 4Q418 2a 8–10; 4Q418
209 9–10; 4Q418 218 10; 4Q418 213 11–13; 4Q418 212 11–13;
4Q418 217 16–17; 4Q418 224 17–18. Overlap with 4Q418*, broken
underline: 4Q418 286 1–3; 4Q418 1 4–7; 4Q418 2 10–18.

[ ]j‚w_r l‚kó 1
[ ] wxpj ˆktlw 2
[       d[bó ]w_ d[wmb d[wm 3

[hklmml Ïry[w ry[l rwdw rwdlw hrwçmb rw]ç‚ml µabx ypl 4
[ ç‚y_aw çyal hnydmw hny]dml hklmmw 5
[ wl µlwk fpçmw] µabx rwsjm ypl 6

[twrwamw Ïµybkwk ˆtyw µdq]m‚ ú̂yúkhó µymçh abxw 7
[wrdsb dja lk hmhyd[]wm twtaw hmhytpwml 8
[ Ïµyd[mw µjryw µymy ]w_rps[yw wmylç]y hmtdwqp lkw hzl hz 9

[Ïd[wm]l‚ wxry w_tma ynb lkw h[çr tdwb[ó l[ fwpçy µyúmóç‚b 10
[≈ra ç[rtw ]w_a‚r‚y µymç yk hb wllgth rça lk w[yryw wdjpyw hxq 11
[µwyb wlygy µ]ymçh ynbw rçb jwr lk wr[r[tyw wdjp twmhtw µym[y] 12
[Ïlç‚myw µl t]móah ≈q µlçy d[ µtt hlw[ lkw hfp[çm] 13
[l‚a Ïharyw Ïµlw[ t]wnúç µdqmw awh tma la yk d[ yxq lkb 14

[ayk Ïrwxy lk ˆybyw la yf]p‚çm lk ró[yk]h‚l [‚r‚ló bwf ˆyb qdx ˆykhl 15
[ wt‚]wnybmw hawh rçb rx[y] 16
[ Ïµd]a‚h‚ y_k‚ wytarób‚ 17
[ °lk ][‚dyú[w] 18

51 Cf. the division between the praying ‘I’ and ungodly Israelites in late biblical
psalms.

52 Cf. G. Boccacini’s thesis of Enochic (proto-Essene) groups as offshoots of
Zadokite priestly circles: Beyond the Essene Hypothesis: The Parting of the Ways between
Qumran and Enochic Judaism (Grand Rapids: Eerdmans, 1998).

53 Suggested reconstructions (and the accompanying translations) are based on
my dissertation (see n. 3 above) and may differ from those suggested in the DJD
edition. Compare DJD 34.81, 151–52.
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Translation. (Overlap with 4Q418 and 4Q418* underlined, tentative
reconstructions italicized):

1. all spirit [of flesh ]
2. and mete out His will [ for ]
3. set time by set time. ]
4. according to their host, mea[sure by measure, generation by genera-

tion, city by city, kingdom]
5. by kingdom, coun[try by country, person by person,     ]
6. according to the poverty of their host. [The judgment of them all

belongs to Him ]
7. For the host of heaven He established from[ the beginning . . . He

set stars and luminaries]
8. as their portents and signs of [their] set[ times . . . each one in its

order,]
9. each one in relation to the other. All their assignments [they] shall

[complete, and they shall] number[ days and months and seasons . . .]
10. In heaven He will judge the work of iniquity, and all his true

offspring will take pleasure in [   ]
11. its end, and all those who have defiled themselves by it will fear

and cry out. For the heavens shall fear[ and the earth be shaken,]
12. [the s]eas and the depths will fear, all the spirit of flesh will be

stripped naked, and the sons of heave[n will rejoice on the day]
13. of its [jud]gment. And all iniquity shall be consumed when the

period of tru[th] is completed[ and He will reign]
14. in all the ages of eternity, for a God of truth is He, from the days

of old, from years[ of eternity,     and God will appear]
15. to establish justice between good and evi[l,]54 that everyone should

k[no]w the judg[ments of God, and every creature will understand that]
16. it is a [cr]eature of flesh,55 and [his] understandi[ng ]
17. when he sees that m[an is but ]
18. [and] He knows[ all ]

4Q417 1 i 2–19. (4Q418 frg. 43, 44, 45, underlined):

[   °çar lykçt µóyúarwnh la a‚wh ayk wa]lp yzr‚bó ˆ_[nwb]t‚h‚w °°[ ] 2
[hyhn hmw hyhn hml µdq yç[mw hyhn zrb ]fbhó h‚°° hk[]°°pwú w°[ ] 3

[hml Ïhart zaw Ïd[ twmwl][‚tl µ‚lw_[‚ [y]z_r‚ ló[wkbw hyhy hmb] 4
[hç[]mw hç[m‚[b fbh Ïd[ yxq] lwkb h‚[yhy hómb hyhn hm‚lów ayyh] 5

hmkj lw[w tma [dt zaw d‚ymt çrwdw hyhó[n zrb hgh hlylw µmwy] 6
µlw[ yxq lwkl µtdwqp µ[ µhykrd lwkb [Ïµda y]çó[m Ïˆ_bhó[ ]t tó[wpw] 7

tdwqpw

54 Or (with 4Q418): “that the righteous may discern between good and evil, so
that [ ] every regulat[ion . . .”

55 Or: “fo]r it is an inclination of flesh . . .”
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hyhn zrbw tma d‚ws tw[dh la ay_k‚ [µhy]ç‚[m‚[k [r]l b[wf] ˆy_bó [dt zaw d[ 8
hyç[m tlçmmw hrxy hm[r[ ]lklw hm[kj lw]k‚ µ‚[ó h‚yç[‚m‚ hçwa t‚aó çr‚p‚ 9

lwkl µtny[b]ml çr‚[p ]°a‚b°°ló[w]k t[a ]lwt‚y_ hk‚l Ïh‚n_[yb] l‚[w]kól 10
˚lhthl h[ç[]m

yrt‚[sn []d‚wn twnybm rçwkbw hyr°°°[ ]l‚wk Ïµ‚y_[nwyb]aóló çrpyw wútónybm [rxy]b 11
l[wkb] ˆnwbthw dymt rjç hla wyç[‚[m lwkb µ]y_m‚[t ]wklhth µ[ wtbçjm 12

hótaw wyç[m twrwbgw walp yzr µ[[ d][‚ dwbkbó [dt zaw hmtwaxwt 13
h‚dw_qph lw_k qwqjw {{µ‚y_}qwjh tówúrójó wb y_[k f][‚hó ˆwrkzb hktl[p çwr ˆybm 14

wynpl bwtk ˆrkz rpsw tyç ynb t‚lów_[ lwk l[ lal qqwjm twrj yk 15
a‚[y]k jwr µ[ µ[ çwnal h‚lyjnyw ˆwrkz rpsw{µ}y_ghh ˆwzj hawhw wrbd yrmçl 16

ˆyb [dy al yk rç‚b jwrl ywgh ˆtn awl dw[w wrxy µyçwdq tynbtk 17
[dw_ hyhn zrb vac fbh ˆybm ˆb htaw vacat wjw[r] fpçmk [rl bó[wf] 18

[     ]w[w hó[ ]ló[a ]h‚ç[‚[m ]t‚dwúqpb‚ wklhthw yj lwk t[wbytn] 19

Translation:

2. [ Med[itat]e on [His won]drous mysteries,[ for He is the awesome
God. Get knowledge about the beginnings of ]

3. [ ]. . your . . . Look[ at the mystery to come and the deeds of old,
at what was and what comes into being]

4. [with what will be, and at al]l eternal myster[ies] with the [ever-
lasting] se[crets            , then you will see what]

5. [was and what comes into being with what will b]e, in all [the
periods of eternity look upon] deed and d[eed.]

6. [Day and night meditate on the mystery to c]ome, and study (it)
always. Then you will know truth and evil, wisdom

7. [and simplici]ty . . . [ ] understand the deeds [of man] in all their
ways with their punishment in all the periods of eternity as well
as the eternal

8. visitation. Then you will discern between [go]od and [evil accord-
ing to their ]deed[s,] for the God of knowledge is the foundation
of truth. By the mystery to come

9. He designed its foundation, <and> its creatures with a[ll wis]dom.
According to all[ cun]ning He fashioned it, and the domain of its
creatures

10. according to a[l]l [under]standing. To you He will assign a[l]l
[His] . . . [He inte]rpreted for their understanding about [the mean-
ing of ] every d[ee]d, so that he could walk

11. according to the [inclination] of his understanding. And He inter-
preted for the p[oor on]es all her [ ]. ., and with proper under-
standing [the hid]den things

12. of His thought are known, when one walks [b]lameless[ly in all
]one’s d[ee]ds. These things seek always, and meditate [on al]l
that

13. results from them. Then you will have knowledge of et[ernal] glory
[wi]th His wondrous mysteries and mighty deeds. O you
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14. that understand the origin of your own doing when you remem-
ber the st[ylus. For] with it56 was the decree engraved, and decreed
is the entire visitation.

15. For the engraved (edict) is decreed by God against all iniquity of
the sons of perdition, and written in His presence is a Book of
Remembrance

16. of those who keep His word. It is the Vision of Hagi and a Book
of Remembrance. He gave it as inheritance to man with a spiri-
tual people, f[o]r

17. his inclination is after the likeness of the holy ones. He had not
before given Hagi to the spirit of flesh, for it could not discern
between

18. [goo]d and evil with the judgment of its [sp]irit.     O you, under-
standing son, gaze on the mystery to come, learn

19. [the path]s of every living thing and its walking according to what
is appointed for the creatur[es of G ]od[

56 The preserved text reads ab y_[ ][‚hó ˆwrkzb. I suggest emending to f][‚hó ˆwrkzb
wb y_[k “when you remember the st[ylus” (with which the decree was engraved)—
correcting ab to wb. Alternatively one could reconstruct t][‚hó ˆwrkzb “when you
remember that ti[me. For] in it (i.e. in that time) . . .”

    67

ORION_F5_48-67  5/20/03  1:27 PM  Page 67



68

ORION_F6_68-88  5/20/03  1:28 PM  Page 68

This page intentionally left blank 



69

APOTROPAIC PRAYERS IN THE 
SECOND TEMPLE PERIOD

E E
Bar-Ilan University

Introduction

Apotropaic prayers and hymns request God’s protection from evil
spirits. These prayers, already known in ancient Israel, became more
common in the Second Temple period.

In this paper, I will investigate the biblical background and early
development of apotropaic prayers, through the lens of Qumran.1 I
begin with a brief look at biblical apotropaic prayers and their non-
biblical usage and then survey the corpus of apotropaic prayers com-
posed during the Second Temple period, focusing on two groups of
such prayers. The first group comprises five apotropaic prayers of
non-sectarian origin, but known at Qumran: one in the Aramaic Levi
Document; two among the apocryphal psalms of 11QPsa; and two
found in the book of Jubilees. The second group comprises four doc-
uments found at Qumran containing apotropaic hymns, all of which
seem to be close to the thought of the Qumran sect, and which thus
may have been composed by members of the sect. These are:
4Q510–4Q511, 4Q444, 6Q18, and 1QHa Frg. 4.

I will conclude by contrasting these apotropaic prayers with another
group of magical texts found at Qumran, but probably not of sec-
tarian origin: incantations against demons (4Q560, 8Q5, 11Q11).
Whereas apotropaic prayers request God’s protection from threat-
ening external evil forces, incantations address the evil forces directly,
seeking to expel demons already at work. Finally, I will draw some

1 Recent research on the Qumran scrolls has begun to give more attention to
the magical texts found at Qumran, to the terminology they use, and to the ideas
and practices they may represent. For a helpful summary of the state of the ques-
tion, along with recent bibliography, see P. S. Alexander, “The Demonology of the
Dead Sea Scrolls,” in The Dead Sea Scrolls after Fifty Years: A Comprehensive Assessment
(2 vols.; ed. P. Flint and J. VanderKam; Leiden: Brill, 1999), 2:331–53.
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inferences about the relationship between prayer and magical prac-
tice in the Qumran sect.2

I. Biblical Antecedents: The Priestly Blessing and Psalm 91

The oldest Jewish apotropaic prayer is the Priestly Blessing found in
Numbers 6:24–26:

˚rmçyw hwhy ˚krby
˚njyw ˚yla wynp hwhy ray

µwlç ˚l µçyw ˚yla wynp hwhy açy

The Lord bless you and protect you!
The Lord deal kindly and graciously with you!
The Lord bestow his favor upon you and grant you peace! (NJPS)

Elements of this prayer have been found in inscriptions and amulets
dating from as early as the ninth and eighth centuries .3 The
Priestly Blessing was used by the authors of 1QS 2:2–4, 1QSb,
11QBer 1–2, and 4Q285 1, who adapted and enlarged it. In 1QS
2:5–9, the blessing is inverted into a curse pronounced by the Levites
against “the people of Belial’s lot.”4

2 Apotropaic prayers can be found in non-Jewish sources as well. I note a Greek
apotropaic silver phylactery found in Therasos, dated to the second or third cen-
tury . It reads: “Blessed be The Lord Sabaoth,” followed by a long list of angels,
and finally the request: “Protect from every male demon or female demon, Phaeinos
whom Paramona bore.” See R. Kotansky, Greek Magical Amulets: The Inscribed Gold,
Silver, Copper, and Bronze Lamellae, Part I: Published Texts of Known Provenance (Papyrologica
Coloniensia 22; Opladen: Westdeutscher Verlag, 1994), 206–10, No. 38, ll. 6–8.

3 Cf., for example, this inscription, found at Kuntillet 'Ajrud:
˚rmçyw ˚<k>rby ≥htrçalw ˆmt hwhyl ≥˚tkrb ≥ta ≥µOlçOh [y]ndal rma wyrma rma

(?) µlw[ d[ ]ynwda ≥µ[ yhyw

Amaryahw says: “Say to my lord: Is it well with you? I bless you by YHWH
of Teman and his Asherah. May he bless you and keep you and be with my
lord [forever (?)].

See Z. Meshel, Kuntillet 'Ajrud. A Religious Center from the Time of the Judaean Monarchy
on the Border of Sinai. (Israel Museum Catalogue 175; Jerusalem: Israel Museum,
1978); M. Weinfeld, “Kuntillet 'Ajrud Inscriptions and their Significance,” SEL 1
(1984): 121–30; and J. M. Hadley, “Some Drawings and Inscriptions on Two Pithoi
from Kuntillet 'Ajrud,” VT 37 (1987): 180–211, on whose presentation the trans-
lation is based. A shorter version of the Numbers passage is found on a silver
amulet from Ketef Hinnom in Jerusalem. See G. Barkay, “The Priestly Benediction
on Silver Plaques from Ketef Hinnom in Jerusalem,” Tel Aviv 19 (1992): 139–92.

4 See the discussion of B. Nitzan, Qumran Prayer and Religious Poetry (STDJ 12;
Leiden: Brill, 1994), 145–71.
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Rabbinic sources also preserve evidence of earlier apotropaic use
of the Priestly Blessing. The Targum Pseudo-Jonathan to Numbers 6:24
translates expansively:

yqyzmw yryrpx ynbw yrrhyf ynbw y[yyzmw ylyl ˆm ˚nyrfyw ˚qsy[ lkb ˚nykrby
ynlfw

May the Lord bless you and guard you in all your endeavor from (the
demons of the) darkness and from frightening demons and midday
demons and morning demons and destroyers and night demons.5

Similarly, the Sifre on the same verse explains:

lkb ˚rmçl ˚l hwxy wykalm yk rmwa awh ˆkw µyqyzmh ˆm ˚rmçyw aùùd
˚ykrd

Another exposition: “And guard you,” i.e., from the harmful demons;
as it says, “For he will give his angels charge over you, to guard you
in all your ways.” (Ps 91:11)6

Clearly, these later sources, like those from Qumran, recognize the
apotropaic power of the Priestly Blessing and witness to its ongoing
function as an apotropaic prayer.7

The example just cited from Sifre also testifies to the use of Psalm
91 as an anti-demonic text.8 Phrases from this psalm were used in
diverse texts asking for protection from demons (e.g., Matt 4:6; Genesis
Rabbah 75), and have also been found on Aramaic amulets and
bowls.9

5 Text: D. Rieder, Targum Jonathan ben Uzziel on the Torah ( Jerusalem: M. Rieder
and M. Grinberg, 1985), 199 (Hebrew). The English translation is taken from 
E. G. Clarke, Targum Pseudo-Jonathan: Numbers (The Aramaic Bible 4; Edinburgh: 
T & T Clark, 1995), 205.

6 Text in H. S. Horovitz, Siphre d’Be Rab (Leipzig: Gustav Fock, 1971), 44. The
English translation is based on J. J. Slotki, Midrash Rabbah: Numbers (London: Soncino,
1939), 433–34.

7 And see earlier m. Sotah 7:2, which includes the Priestly Blessing in a list of
passages that must be recited “in the holy language.”

8 See also b. Sheb. 15b; y. Erub. 10:11, which label Psalm 91 as an “anti-demonic
song.”

9 See, for example: J. Naveh and S. Shaked, Amulets and Magic Bowls: Aramaic
Incantations of Late Antiquity ( Jerusalem: The Hebrew University Magnes Press, 1987),
184–87, Bowl No. 11, ll. 6–7. Here Ps 91:1 is combined with Deut 6:4, alternat-
ing word by word between the two verses and ending with hls ˆma ˆma. See fur-
ther the initial letters of Ps 91:1–9a, cited on an amulet found in the Cairo Genizah
(T-S K1.18); L. H. Schiffman and M. D. Swartz, Hebrew and Aramaic Incantation Texts
from the Cairo Genizah: Selected Texts from Taylor-Schechter Box K1 (Semitic Texts and
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Psalm 91 in its entirety was incorporated into the last column of
11Q11, a collection of incantations to be discussed briefly below.
The version of the text in 11Q11 differs in many details from that
of the .10 Of special interest is the last part of the psalm, vv.
14–16, where the  reads:

hrxb ykna wm[ whn[aw ynarqy ymç [dy yk whbgça whflpaw qçj yb yk
yt[wçyb wharaw wh[ybça µymy ˚ra whdbkaw whxlja

14Because he is devoted to me I will deliver him; I will keep him safe,
for he knows my name. 15When he calls on me, I will answer him; I
will be with him in distress; I will rescue him and make him honored.
16I will let him live to a ripe old age, and show him my salvation.
(NJPS)

The parallel text of 11Q11 6:12–13 reads as follows:

wt][wçyb ˚a[ryw ˚bgçy]wO [˚flpy]w htqç[j ≥ ≥ ≥]

[. . . you d]evoted and [he will deliver you] and [will keep you safe
and sh]ow you [his] salvation.

11Q11 significantly shortens the psalm text. The omission might be
explained as a haplography of similar words (whbgça and wh[ybça).
The editio princeps suggests alternatively that 11Q11 might “preserve
older readings than those of ” on these verses.11 Nevertheless, a
look at Psalm 91 as a whole leads us to conclude that these changes
were deliberate. In the first 13 verses, the anonymous speaker refers
to God in the third person,12 addressing the listener in the second
person singular. Only in vv. 14–16 do we find a change, where God

Studies 1; Sheffield: JSOT Press, 1992), 71–78, ll. 21–25. Similarly, Amulet No. 36
(T.-S. NS 153.162), 1b. 17. directs: hlk ˆwyl[ rtsb bçy rwma; “Say all (the psalm)
‘Who dwells in the shelter of the Most High’” (Psalm 91); see P. Schäffer and 
S. Shaked, Magische Texte aus der Kairoer Geniza (TSAJ 64; Tübingen: Mohr Siebeck,
1997), 2:199.

10 The editio princeps lists no less than 25 minor variants from the  in the first
thirteen verses of the psalm; see “11. 11Qapocryphal Psalms,” in Qumran Cave 11:II
(11Q2–18, 11Q20–31) (ed. F. García Martínez, E. J. C. Tigchelaar, and A. S. van
der Woude; DJD 23; Oxford: Clarendon, 1998), 205; e.g., [h]art [awl] (“you will
[not] see”) for the rare biblical hnat al (“shall not befall”) in 11Q11 6:10 (= Ps.
91:10). For more on these textual variants, see O. Eissfeldt, “Eine Qumran-Textform
des 91. Psalms,” in Bibel und Qumran. Beiträge zur Erforschung der Beziehungen zwischen
Bibel- und Qumranwissenschaft. Festschrift Bardtke (ed. S. Wagner; Berlin: Evangelische
Haupt-Bibelgesellschaft, 1968), 82–85.

11 García Martínez, Tigchelaar, and van der Woude, DJD 23.185.
12 With the exception of v. 9, which reads: ysjm hwhy hta yk; see BHS emenda-

tion to trma or htç≥
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speaks in the first person (e.g., whbgça), and refers to the addressee
in the third person singular (e.g., whflpa). This unexpected change
was ‘corrected’ in 11Q11: the addressee is referred to in the second
person singular: ˚aryw (and probably then as reconstructed, [˚flpy]w
[˚bgçy]w). The ending of 11Q11’s version of Psalm 91 has in this
way been made to conform to the style of address found earlier in
the psalm.

Another significant variant is found at 11Q11 6:8, where 91:7 ,
çgy al ˚yla (“you it will not approach”), is changed to [gy a[wl ˚y]la
(“y[ou] it will n[ot] touch”). The phrase la + çgn, meaning ‘to
approach,’ is common in the Bible.13 la + [gn, on the other hand,
occurs only once, in Job 2:5, in a context similar to that of Psalm
91 and with the meaning ‘to strike.’ As noted by Sanders, ‘touch,’
(or ‘strike’), “fits the context for which Psalm 91 was adapted bet-
ter than  ‘approach’.”14 In another possibly significant change, the
 on 91:2 uses the verb rm'aø in the first person singular; the 
reads §re› (like the Peshitta and Vulgate), to be translated as either
the participle rmaø, or the third person singular rmay. 11Q11 6:4 itself
reads rmwah, the third person singular. Although this reading may
be based on a textual variant like that of the , I suggest that it
may have been an intentional change, to address “whoever says”
this apotropaic hymn.15

From the foregoing, we may propose that the 11Q11 version
results from intentional editing of the biblical psalm, either by the
copyist or by his source. If we accept this possibility, we can sug-
gest that these changes were introduced in order to adapt the bib-
lical psalm for use as an apotropaic prayer. As rightly argued by
Sanders, the version of Psalm 91 in 11Q11 “fits the context of a

13 This idiom can be compared with the Ugaritic ng“ (UT 49, II:21), the subject
of which is twm, a synonym of rbd (the subject of Ps 91:6–7). See M. Dahood,
“Hebrew-Ugaritic Lexicography V,” Biblica 48 (1967): 436.

14 J. A. Sanders, “A Liturgy for Healing the Stricken (11QPsApa = 11Q11),” in
The Dead Sea Scrolls: Hebrew, Aramaic, and Greek Texts with English Translations, 4A:
Pseudepigraphic and Non-Masoretic Psalms and Prayers (ed. J. H. Charlesworth and H. W.
Rietz; Tübingen: Mohr [Siebeck], 1997), 216–233, p. 231 n. 52. Another possible
reason for the interchange of çgy/[gy could be the visual similarity of shin and 'ayin.
Note, however, that the  reading (çgy) is found in another copy of this psalm,
4QPsb (4Q84); see: P. W. Skehan, E. Ulrich and P. W. Flint, “84. 4QPsb,” in
Qumran Cave 4.XI: Psalms to Chronicles (ed. E. Ulrich et al.; DJD 16; Oxford: Clarendon,
2000), 27.

15 Cf. Sanders, “Liturgy,” 231 n. 48.
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psalm to be recited by or for whoever needs divine protection against
demons or evil spirits.”16

Thus, the Qumran texts reflect the tendency in the Second Temple
period to adapt both the Priestly Blessing and Psalm 91 to the specific
needs of apotropaic defense. As we will now see, however, the
Qumran collection also demonstrates the development of genres of
apotropaic prayer that move beyond the biblical models.

II. Non-Sectarian Apotropaic Prayers

In his discussion of apotropaic prayer, David Flusser developed a
typology based on certain shared elements, including: reference to
the knowledge of God and his Law; a plea for protection against
sin; a request for forgiveness; and a plea for purification.17 Flusser
detected clusters of these elements in some Second Temple era texts,
such as the Prayer of Levi found in the Aramaic Levi Document (4QLevib);
the Plea for Deliverance (11QPsa Col. 19); Ps 155:1–14 (11QPsa, Col.
24); and the Lord’s Prayer in the gospels (Matt 6:9–14; Luke 11:2–4);
as well as in some later prayers, such as the version of the Kaddish
recited today at the conclusion of public worship services.

We will now look at five non-sectarian apotropaic texts, probably
all known at Qumran.18 The first three of these texts were discussed
by Flusser; three of them come from literary contexts and two may
have been used liturgically.

A. 4QLevb (4Q213a)

The oldest known apotropaic prayer of the Second Temple period
is found in Aramaic Levi, 4QLevb (4Q213a). This prayer, copied in a
late Herodian hand, has a Greek parallel in MS Athos (Koutloumous,
Cod. 39). Parts of the first half of the prayer were preserved in the
Aramaic source; the entire prayer is preserved in the Greek Testament

16 Ibid.
17 D. Flusser, “Qumran and Jewish Apotropaic Prayers,” IEJ 16 (1966): 194–205.
18 Philip Alexander remarks that, “by chance,” no fragment of Jubilees 10, which

contains the prayer of Noah, has been found among the scrolls, but considers it
probable that the sectarians knew this section, along with the rest of Jubilees. See
“Demonology,” 347 n. 44.
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of Levi, interpolated after the word édik¤a at 2:3. The passage in
Aramaic Levi reads:19

]qjra7 fçq tjra‚ [≥ ≥ ≥ 6] [dy ˚ydwjlb htn[a ≥ ≥ ≥ ] htna yrm5 ≥ ≥ ≥
hjkç[al9 ≥ ≥ ≥ ] hrwbgw [dnmw hmk[j8 ≥ ≥ ≥] ajd atwnzw <a>çya[b ≥ ≥ ≥
ˆfç lk yb flçt la‚[w10 ≥ ≥ ≥] ˚ymdq bfdw rypçd‚[≥ ≥ ≥] ˚ymdq ˚ymjr

hkl awhml ynbrqw yrOmO yOlO[[11 ≥ ≥ ≥]

With the help of the Greek parallel, the prayer can be reconstructed
as follows (text extant only in Greek is in brackets):

5. O Lord, you [know all hearts,
And] you alone understand [all the thoughts of minds.]

6. [And now my children are with me
And (You) grant me all the] paths of truth.

7. Make far [from me, O Lord, the unrighteous spirit,
and] evil [thought] and fornication
[and] turn [pride] away [from me].

8. [Let there be shown to me, O Lord, the holy spirit,
and counsel, and] wisdom and knowledge
and [grant me] strength,

9. [in order to do that which is pleasing to you
and] find favor before you
[and to praise your words with me, O Lord.]
. . . and that which is pleasant and good before you.

10. [And] let not any satan have power over me
[to make me stray from your path.]

11. [And have mercy] upon me, O Lord, and bring me forward to
be your [servant and to minister well to you.]

This ancient prayer includes several apotropaic elements: a request
for the knowledge of God, a plea for protection from sin and evil
spirits, a request to be distanced from unrighteousness, and a plea
for salvation.

B. Apotropaic Psalm Texts: Plea for Deliverance (11QPsa Col. 19) and
Psalm 155

Two additional apotropaic prayers can be found in two apocryphal
psalms from Qumran Cave 11. The first is a hitherto unknown psalm

19 The text, reconstruction and translation are found in M. E. Stone and J. C.
Greenfield, “213a. 4QLevib ar,” in Qumran Cave 4.XVII: Parabiblical Texts, Part 3 (ed.
G. Brooke et al.; DJD 22; Oxford: Clarendon 1996), 28–32.
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76  

labeled Plea for Deliverance, and the second is Psalm 155, known both
from Qumran and in a Syriac translation.

The Plea for Deliverance was preserved in two manuscripts: 11QPsa

19:13–16,20 and the parallel in 11QPsb, Frgs. 4–5 14–16.21 The rel-
evant section of the hymn reads:

ynww[m15 ynrhfw ytafjl hwhy hjls14

hyw[b hlqta la ynnwj t[dw hnwma jwr
ymx[b wçry la [r rxyw bwakm hamf jwrw ˆfç yb flçt16 la

14Forgive my sin, O Lord,
and purify me 15from my iniquity.
Vouchsafe me a spirit of faith and knowledge,
(and) let me not be dishonored in ruin.
Let not 16Satan rule over me, nor an unclean spirit;
neither let pain nor the evil inclination take possession of my bones

According to the author of Plea for Deliverance, evil forces can cause
both physical pains and sins. J. C. Greenfield noted that the verb
çry in Plea for Deliverance (ymx[b wçry la) means “have control over”;
it is used in this sense in some Aramaic deeds dated to the Bar
Kokhba period.22 This meaning perfectly fits that of the control spir-
its presumably have over human beings. Such a combination of con-
trol over both body and mind is well-attested in other sources, among
them the early references to the deeds of the Watchers (cf. Genesis
6), as described in 1 Enoch and the Book of Jubilees. The same com-
bination may be observed in the incantation text, 4Q560 1:3–4 (see
below), which invokes both demons who hurt the body, and those
who cause sins.

Psalm 155 was copied into 11QPsa Col. 24, following Psalm 144
and preceding Psalm 142.23 This psalm was originally an acrostic,

20 J. A. Sanders, The Psalms Scroll of Qumrân Cave 11 (11QPsa) (DJDJ 4; Oxford:
Clarendon, 1965), 40, 76–79.

21 García Martínez, Tigchelaar, and van der Woude, DJD 23.42–44. The line
numbering in the excerpt follows this edition.

22 See, for example: Yadin 7: atntm yrtab hfylçw hyçr ˆywht yml[ tybl ˚ha ydkw
yml[ tyb[l] O̊hOaO ydk ˆwhnm qwbça yd hmb wa ad (ll. 15–16 in the upper part = ll.
52–54 in the lower part); in: Y. Yadin, J. C. Greenfield A. Yardeni, and B. A.
Levine, The Documents from the Bar Kokhba Period in the Cave of Letters: Hebrew, Aramaic,
and Nabatean-Aramaic Papyri ( Jerusalem: Israel Exploration Society, 2002), 82–83,
86–87. According to the editors, p. 99, “The Aramaic combination hfylçw hyçr is
best taken as a hendiadys: ‘The rightful possessor, owner.’ The verbal root r-“-y
conveys the sense of control.” See other examples noted there.

23 Sanders, The Psalms Scroll, 45, 70–76.
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and was only partly preserved at Qumran. However, the entire psalm
appears in Syriac as part of a collection of five apocryphal psalms,
for which the earliest manuscript has been dated to the twelve 
century.24

Psalm 155 is a request for God’s help in a time of distress. Among
its petitions we find the following apotropaic passage:

yl wrkzy la y[çpw ynmm qjrh yrw[n tafj11

yla bwçl πswy la[w] [r [gnm hwhy ynrhf12

yb wy[l][ wxny law ynmm wyçrwç13 çby
11The sins of my youth cast far from me
and may my transgressions not be remembered against me.
12Purify me, O Lord, from (the) evil scourge,
[and] let it not turn again upon me.
Dry up 13its roots from me,
and let its le[av]es not flourish with me.

These two psalms include several characteristics delineated in Flusser’s
typology: requests for the knowledge of God and for forgiveness,
pleas for purification, and appeals for protection against evil forces.

C. The Prayer of Noah (Jubilees 6:1–7); The Prayer of Abraham (Jubilees
12:19–20)

Two apotropaic prayers of a different genre are incorporated into
the Book of Jubilees. The first is attributed to Noah, and the second
to Abraham.25

The prayer of Noah is his response to his sons’ petition when they
were being threatened by evil spirits. After mentioning his rescue
from the flood, Noah asks God to protect his sons:

3God of the spirits which are in all animated beings—you who have
shown kindness to me, saved me and my sons from the flood waters,
and did not make me perish as you did to the people (meant for)
destruction—because your mercy for me has been large and your kind-
ness to me has been great: may your mercy be lifted over the chil-
dren of your children; and may the wicked spirits not rule them in
order to destroy them from the earth.

24 For the editions of the Syriac MSS of these psalms see: W. Baars, The Old
Testament in Syriac, Part IV, Fascicle 6: Apocryphal Psalms (The Peshi†ta Institute; Leiden:
Brill, 1972), i–x, 1–25.

25 The English translations are based on that of J. C. VanderKam, The Book of
Jubilees (CSCO 511; Louvain: Aedibus and Peeters, 1989), 2:58–59, 72.
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4Now you bless me and my children so that we may increase, become
numerous, and fill the earth.
5You know how your Watchers, the fathers of these spirits, have acted
during my lifetime. As for these spirits who have remained alive,
imprison them and hold them captive in the place of judgment. May
they not cause destruction among your servant’s sons, my God, for
they are savage and were created for the purpose of destroying.
6May they not rule the spirits of the living for you alone know their
punishment; and may they not have power over the sons of the right-
eous from now and forevermore ( Jub 6:1–6).

This prayer refers explicitly to the tradition of the Watchers: “the
mythological tradition related to Gen 6:1–4, which attributes evil on
earth to the bastard children born through the illicit union of god-
like sons and human daughters.”26 As we will see, this tradition about
the origins of the evil spirits is also invoked by Second Temple incan-
tation texts.27

Abraham’s prayer alludes to some of the same themes:

19My God, my God, God most High, You alone are my God. You
have created everything: Everything that was and has been is the prod-
uct of your hands. You and your lordship I have chosen. 20Save me
from the power of the evil spirits who rule the thoughts of people’s
minds. May they not mislead me from following you, my God. Do
establish me and my posterity until forever. May we not go astray
from now until eternity ( Jub 12:19–20).

Both prayers ask for protection from the power of the evil spirits
who rule over human minds or spirits. The language implies that
the evil spirits can cloud knowledge of God and mislead humans
from following God’s will. Both prayers feature, in addition, an intro-
ductory thanksgiving for God’s great and merciful deeds—Noah men-
tions having been saved from the Flood and Abraham refers to God’s
creation of all that is. This reference to God’s mighty deeds pro-
vides another parallel to incantation texts, as we shall see below.

None of the texts discussed above manifest the peculiarly Qumranic
vocabulary and concerns which mark the literary products of the

26 E. Chazon, “444. 4QIncantation,” Qumran Cave 4.XX: Poetical and Liturgical Texts,
Part 2 (ed. E. G. Chazon, et al., in consultation with J. VanderKam and M. Brady;
DJD 29; Oxford: Clarendon, 1999), 377; cf. 1 En 10:9, Jub 10:1–13, 1QHa Frg. 9,
noted by Chazon, and 4Q444 and 4Q510–511, discussed below.

27 See P. Alexander’s discussion of “The Enochic Aetiology of Demons,” in the
Qumranic world view: “Demonology,” 337–41.
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Qumran sectarians. Indeed, we have evidence for the more broadly
based circulation of all of these texts except for the Plea for Deliverance.
We now turn to the corpus of apotropaic hymns composed by the
sectarians themselves.

III. Sectarian Apotropaic Prayers

This group consists of four texts: 4Q510–4Q511; 4Q444; 6Q18; and
1QHa Frg. 4.

A. 4Q510–4Q511 Songs of the Sage28

4Q510 and 4Q511, two versions of the same composition, are dated
paleographically to the first century . 4Q511 is one of the largest
manuscripts found in Cave 4. Bilhah Nitzan describes these texts as
“conventional songs of praise,” intended “to frighten and terrify” evil
spirits.29

The first part of the work was written in prose and specifies the
aims of these songs. The rest of the work was hymnic and has an
eschatological character. These hymns praise God and his mighty
deeds on earth, and, as described by Nitzan:

(they) constitute the instruments of war against the evil spirits. Never-
theless, the present struggle is only concerned with protecting the Sons
of Light from being misled to the way of iniquity and ‘afflictions of
transgression.’ This is a restrained war of defense, anticipating the
titanic battle that God shall bring about in the future, at the End of
Days.30

4Q510 Frg. 1:31

[lh]bOlw djpl wtrapt dwh [ymçm lykçm ynaw ≥ ≥ ≥ .4
[µyyx]w µyja tylyl µya dç µyrzmm twjwrw lbj ykalm yjwr lwk .5

≈qb µt[wçp]nw µbbl µçhlw hnyb jwr tw[tl µwatp [tp µy[gwphw .6
[t]lçmm

28 M. Baillet, “510. Cantiques du Sage (i),” Qumrân Grotte 4.III (4Q482–4Q520)
(DJD 7; Oxford: Clarendon, 1982), 215–19; and “511. Cantiques du Sage (ii),”
DJD 7.219–262.

29 Nitzan, Qumran Prayer, 236.
30 Nitzan, Qumran Prayer, 272.
31 Baillet, DJD 7.216. The English translation is based on that of M. Wise, M. Abegg,

and E. Cook, The Dead Sea Scrolls: A New Translation (San Francisco: HarperSanFrancisco,
1996), 415.
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tlkl awlw twnww[ <[y][wgn> yxq tmçab [r]wa ynb twyn[t twdw[tw h[çr .7
µlw[

≥ ≥ ≥ ][çp twyn[t ≈ql µ[a yk] .8
4. . . And I, the Maskil, proclaim his glorious splendor so as to frighten
and to ter[rify] 5all the spirits of the destroying angels and the spirits
of the bastards, demons, Lilith, howlers and [desert dwellers . . .] 6and
those who strike suddenly to lead (them) astray (from) a spirit of under-
standing and to make their heart and their so[uls] desolate during the
present dominion of 7wickedness and predetermined time of humilia-
tions for the Sons of Lig[ht], by the guilt of the ages of [those] smit-
ten by iniquity—not for eternal destruction, 8[bu]t for an era of
humiliation for transgression.

For some of these hymns a title survives, indicating its place in the
series. For example, the title of 4Q511 Frg. 8 4 reads:32 ry[ç lykçml
w(yaryúm djpl ynç; “[For the Maskil:] the second [s]ong to frighten those
who terrify him.” The end of that song shows that it was recited
before an audience, who responded (4Q511 63 iv): hkyç[m lwk wkrbyO
ˆma ˆma d[ ymlw[l hkmç ˚wrbw dymtO, “Let them bless all your works
continually, and blessed be your name for ever and ever. Amen,
Amen.”

The names of the evil forces mentioned in this text, such as µyrzmm,
‘bastards,’ were taken from traditions about the Watchers. Along
with these, evil spirits known from other sources are mentioned, e.g.,
Lilith.33 4Q510–511 contains some of the elements discussed by
Flusser as characteristic of apotropaic hymns and prayers, among
them references to the knowledge of God and his Laws, and to
purification.

B. 4Q44434

4Q444, like 4Q510–511, refers to contending or warring spirits (yjwr
byr), and to µyrzmm, ‘bastards’ (4Q444 1:2,8, see 4Q510 1:5, 4Q511
2 ii 3 etc.); it invokes the divine gift of spirit and God’s law to help
fight these spirits. The most significant shared phrase, as noted by
Chazon, is at the beginning of col. 1: laO yarym ynaw, which has been
translated as: “and as for me, because of my fearing God . . .”35

32 Baillet, DJD 7.224.
33 See P. Alexander’s discussion of the various terms for demons in this passage

and their possible derivations, “Demonology,” 332–36.
34 E. Chazon, “444. 4QIncantation,” DJD 29.367–78.
35 Chazon, DJD 29.374.
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Similar phrasing occurs in 4Q511 35 6 and in the incantation text,
8Q5, Frg. 1.36 For the latter case, it has been suggested that arym
functions as a technical term, ‘to exorcise’ (see discussion below).
Thus, I suggest similarly translating 4Q444 1:1 as “I exorcise (by
the name) of God” (compare 4Q510 1 4–5 for the same idea, using
different terminology).

The text falls into two parts, a hymn and a curse, both of which
share the theme of protection from evil spirits. In content and ter-
minology, this text is related to the apotropaic prayers of 4Q510–511.
Thus, even though 4Q444 seems to draw on incantation language,
the name ‘Incantation’ is inappropriate for it.37 I suggest re-classifying
it as an apotropaic prayer.

C. 6Q1838

The next among the apotropaic hymns to be discussed here is 6Q18,
of which 27 small fragments are preserved. The editor of this text
found it hard to define, and labeled it only, “Composition Hymnique.”
From its remains one may gather that the hymn deals with the dual-
istic struggle between the ‘Angels of Justice’ and Belial. This fight is
characterized by the verb [nk in the hiphil, ‘to cause to submit’
([]ynkhl, Frg. 1 6). The presence of peculiarly Qumranic terminol-
ogy (qdx yka[lm] [Frg. 5 2; cf. 4Q286 2 3]; l[ylb; hmfçm), along
with the use of the paleo-Hebrew script for the word la, suggest
that this hymn was composed by a member of the Qumran sect.

This text also uses incantation language. First, it quotes a state-
ment by the evil spirits: w]nOtqwçt ˚çw[j la, “[our] desire is [for] the
darkness”; and second, it uses the phrase: µymlw][ twj<w>bçtb, “with
eternal praises.” The term twjbçt is found in the titles of some later
incantations; for instance, the following bilingual incantation from
Egypt, dated to the end of the Roman period: “Say a song of praise
(twjbçt ryç) for the noble King [. . .] the mighty one, who created
the spirits [. . .] Ame[n] Hallelujah.”39

36 Baillet, “5. Passages hymnique,” in M. Baillet, J. T. Milik and R. de Vaux,
Les ‘Petites Grottes’ de Qumrân (DJDJ 3; Oxford: Clarendon, 1962), 161–62.

37 Chazon, DJD 29.370–71.
38 M. Baillet, “6Q18. Composition Hymnique,” DJDJ 3.133–36.
39 R. Kotansky, J. Naveh, and S. Shaked, “A Greek-Aramaic Silver Amulet from

Egypt in the Ashmolean Museum,” Le Museón 105 (1992): 5–24, ll. 22–23. The
same title is found in an amulet of the 5th century  from Horvat Kanaf, in 
the Golan Heights, which reads: [hy]ml[ ˚lml twjbçt ryç, “A song of praise to the
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D. 1QHa Frg. 4

A badly preserved fragment 4 of 1QHa was reconstructed as part
of its col. 22:40

]tg[ .1
]rça[ .2

axw]m µ[ rqwbw b[r[ .3
bwa]kmmw rbg y[[ygnm .4

wbxyty] µtrmçm l[w wpxy trw[ .5
]rmw tyjçm ˆfç lwkb r[gt [ .6

]yk ynzwa htylg htaw hb[ .7
w]awbyw µb wtwp tyrbw çwna [ .8

]hkfpçmm ytdjp ynaw hkynpl twjk[wt .9
µdaw] hpa hmw hkfpçmb hkzy ymw hky[npl qdxy ym .10

]hm wrp[ la bçw fpçmb wna[ybt .11
yn]zwa lgtw hktnybl ybbl htjtp [y]l[a .12

]ybl µhyw hkbwf l[ ˆ[çhl[ .13
hafjw [çp l[ smy gnwdk ybblw [ .14  

Translation:
1[. . .] 2[. . .] which [. . .] 3[. . . ev]ening and morning with [. . .] 4[. . . form
plagues of a] man and from pa[ins . . .] 5[. . .] they watch, and upon
their courses 6[they shall stand . . .] You rebuke every adversary who
ruins and [. . .] 7[. . .] and You have uncovered my ear. For [. . .] 8[. . .]
the men of the covenant were deceived by them. And [they] shall go
[. . .] 9[. . . reb]ukes before You. I have feared Your judgment [. . .]
10[. . . who can be justified bef ]ore You, and who shall stand blame-
less in Your judgment? And what [. . .] 11[. . . you will bring] him in
the judgment. The one who returns to his dust, what [. . .] 12[. . . my
G]o[d], You have opened my heart to Your understanding, and You
open [my] e[ars . . .] 13leaning upon Your goodness. But my heart
groans [. . .] 14[. . .] and my hear melts as wax because of transgres-
sion and sin.41

king of the World[s]”; see: Shaked and Naveh, Amulets and Magic Bowls, No. 3, p. 50.
The title is likewise found on a magic bowl, published by C. D. Isbell, “Two New
Aramaic Incantation Bowls,” BASOR 223 (1976): 23.

40 The line numbering and the readings of the fragment follow those of J. Licht,
The Thanksgiving Scroll ( Jerusalem: Bialik Institute, 1957), 227–29; see also J. Carmignac,
“Les hymnes,” in J. Carmignac and P. Guilbert, Les Textes de Qumrân (Paris: Letouzey
& Ané, 1961), 278–79. The reconstruction of the 1QHa fragments was done inde-
pendently by H. Stegemann and É. Puech. See Stegemann’s article in this volume
for a summary history of the reconstruction; for a listing of the re-numbered columns
and fragments, see his Appendix 1. See also Puech, “Quelques aspects de la restau-
ration du rouleau des hymnes (1QH),” JJS 39 (1988): 38–55, p. 46.

41 Translation is based on Wise, Abegg, and Cook, The Dea Sea Scrolls, 110–11
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This text uses telling phrases found in apotropaic texts. It begins
with a request for protection from evil spirits, and for their reproof:
tyjçm ˆfç lwkb r[gt, “You rebuke every adversary who ruins” (l. 6).42

Frg. 4 also includes other elements identified by Flusser as belong-
ing to the genre of apotropaic prayer: mention of the knowledge of
God (l. 12); a plea for forgiveness (l. 14).

We have seen that four sectarian texts found at Qumran contain
apotropaic material: 4Q510–4Q511, 4Q444, 6Q18 and 1QHa Frg.
4. These texts share some generic characteristics with the non-sec-
tarian texts previously discussed. However, these four apotropaic texts
display the same distinctive ideology expressed in other sectarian
compositions, that is, the dualistic world-view of an ongoing strug-
gle between the evil spirits and the Spirit of Truth. These prayers
requested protection for the Sons of Light in their ongoing struggle
with evil forces, the various evil spirits under Belial’s control. The
fight against these evil forces was carried out by reciting the praise
of God.

Alexander Maurer, who worked on the reconstruction of 4Q511,
came to the conclusion that this manuscript included two sets of four
hymns.43 We may refine his conclusion by suggesting that this text
included two sets of four apotropaic hymns. It may be that these songs
are alluded to in the summary of David’s compositions, found at
11QPsa 27:9–10, where David is said to have composed, among
other hymns, “songs for making music over the stricken (µy[wgp),
four.”

It is possible that these hymns were performed at the yearly
covenant ceremony, in addition to the curses and blessings recited
on that occasion. The occurrence of the term ‘curse,’ rwra, in 4Q444
1:5 evokes the curses against Belial and his spirits, proclaimed in
that ceremony; cf. 1QS 2:5b–9,44 which we have seen to involve the

(who follow Puech’s reconstruction, see preceding note), with some corrections and
additions based on Licht’s reading of the text.

42 The similar phrase, tyjçmw ˆfç lwk, occurs in another small fragment, 1QHa

45 3.
43 A. Maurer, “Some Remarks on 4Q510 and to 4Q511,” in The Dead Sea Scrolls—

Fifty Years After Their Discovery: Major Issues and New Approaches. An International Congress,
The Israel Museum, Jerusalem, July 20–25, 1997: Abstracts ( Jerusalem: Israel Exploration
Society, 1997), 71.

44 See Chazon, DJD 29.369.
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apotropaic use of the Priestly Blessing. Another possibility would be
that these hymns were recited by the members of the sect on the
days of appointed times. These are the four days added at the end
of each quarter of the solar calendar year, the days “not reckoned
in the reckoning of the year” (1 En 75:1–2; see also 82:4–6).45

IV. Apotropaic Prayers vs. Incantation Texts

The sectarian apotropaic prayers should be distinguished from a
group of incantation texts, also found at Qumran, but probably non-
sectarian in origin. This group includes: 4Q560, 8Q5, and 11Q11.46

4Q560 contains quotations from a magic book.47 The first column
names two groups of male and female demons, a well-known phe-
nomenon in amulets and magic bowls. The text mentions physical
maladies as well as “iniquity and transgression” ([çpw ˆaw[, l. 4), indi-
cating that the demons cause both physical and spiritual problems.48

The second preserved fragment seems to consist of various incanta-
tions, for which only the beginning has survived: “I adjure you, O
spirit” (ajwr ˚tymwa).

8Q5 is a fragmentary text. Frg. 1 begins with the phrase ]hkmçb[
]mOw arym yna rwb[gh. As we have seen, the term arym is also found in
4Q511 and 4Q444 (both apotropaic contexts). Based on the Qumran
parallels and the usage of this term in a Syriac text,49 J. M. Baumgarten
suggested that one should render the word arym in 8Q5 1 1 as a
Piel participle, used here as “a technical term for exorcising evil 

45 See S. Talmon, “320–330, 337, 394 1–2: Introduction,” in Qumran Cave 4:XVI
(ed. S. Talmon, J. Ben-Dov and U. Glessmer; DJD 21; Oxford: Clarendon, 2001),
3–4, 15; idem, “The Covenanters’ Calendar of Holy Seasons according to the List
of King David’s Compositions in the Psalm Scroll from Cave 11 (11QPsa XXVII),”
Fifty Years of Dead Sea Scrolls Research, Studies in Memory of Jacob Licht (ed. G. Brin and
B. Nitzan; Jerusalem: Yad Izhak Ben-Zvi, 2001), 215–19.

46 I discussed these texts in my dissertation, “Demonology in Palestine During
the Second Temple Period” (Ph.D. diss., The Hebrew University of Jerusalem,
1999), 313–16 (Hebrew).

47 D. L. Penny and M. O. Wise, “By the Power of Beelzebub: An Aramaic
Incantation Formula from Qumran (4Q560),” JBL 113 (1994): 627–50; J. Naveh,
“Fragments of an Aramaic Magic Book from Qumran,” IEJ 48 (1998): 252–61.

48 Cf. similarly Amulet 12, Naveh and Shaked, Amulets and Magic Bowls, 94–97.
49 A Christian magical text dated to the sixth or seventh century  reads my"r "

"tqr "by mykl “an exorcist, Michael, come near . . .” (Page 4, ll. 1–2); see M. Baillet,
“Un livret magique en christo-palestinien à l’Université de Louvain,” Le Muséon 76
(1963): 377, 382, 390–91.
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spirits.”50 The translation would then be “I am an exorcist by your
name.”51 Nevertheless, in this text the participle seems to be followed
by another one, which might be reconstructed as the participle [yb]çOmw
‘and adjure’ (that is, “I exorcise and adjure by your name”).

The author of 8Q5 directly addresses a group of evil spirits ask-
ing, w‚rwa wt‚y‚bçt hmw “And why do you cause his light to cease?” It
is unlikely, however that this ‘light’ implies a reference to one of the
‘Sons of Light’ (rwah ynb, a sectarian term).52 The use of the Tetragram-
maton in frg. 2 indicates that 8Q5 is likely non-sectarian in origin.

11Q11 (Apocryphal Psalms) is a collection of incantations to be said
“by the name of God.” Some incantations mention David in their
titles; one mentions King Solomon. Some conclude with the formula
hls ˆma ˆma. In this collection one finds the special terminology of
incantations known from later texts, such as the term çjl—‘an incan-
tation,’ or the verb [ybçm ‘adjure,’ the most popular formula in later
incantation texts. The incantations in this text are addressed directly
to the demons, and the Tetragrammaton is frequently used. The work
does not include any explicitly sectarian terminology, and thus 11Q11
seems to be a non-sectarian composition.

As noted above, the last hymn in the collection of incantations is
Psalm 91, cast as an apotropaic prayer. At 11Q11 6:14, Psalm 91
ends with this addition: hlsO [ˆma ˆma wn][yw. The phrase hls ˆma is
also found at the end of the preceding incantation (11Q11 6:3) and
has been reconstructed for the one before that (5:3); hls was also
added in 11Q11 6:6 after Ps. 91:4, where it is followed by a vacat.
The repetition of this formula is assumed to indicate a communal
liturgical context for the recitation of these incantations.53

Like apotropaic texts, the incantations make reference to God’s
mighty acts on the earth. In 4Q560, the end of column 2, although
very fragmentary, reads: aynn[b a[ra l[ “on the earth in the clouds,”

50 J. M. Baumgarten, “On the Nature of the Seductress in 4Q184,” RevQ 15
(1991): 135–36.

51 Ibid., “The Qumran Songs Against Demons,” Tarbiz 55 (1986): 442–45 (Hebrew).
52 pace Baumgarten, “The Seductress,” 136, who on the strength of this allusion

to light, suggests reconstructing the previous line as: rw]a ynbm awh rça hzh çyah,
“this man who is from the Sons of Light.” Only the aleph of the final word can be
clearly read. Might it instead be something like la ynb, “sons of God” (cf. Hos 2:1)?

53 García Martínez, Tigchelaar, and van der Woude, DJD 23.181–85; Sanders,
“Liturgy,” 216–17.
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which might pertain to God’s act of bringing clouds and rain upon
the earth.54 11Q11 refers to the Creation: “[on YHWH, the God of
Gods, who made] the heavens [and earth . . . w]ho separated [light
from darkness” (2:10–12). 11Q11 5:8 alludes to hwhy abxh rç “the
chief of the army of the Lord” as the one who fights evil spirits.
This reference is drawn from Josh 5:14–15 (cf. Daniel 8). A similar
brief reference to the “chief of the army” in Joshua 5, identified with
the angel who led the people of Israel out of Egypt, also appears in
a Greek incantation text dated to the first or second century .55

V. Conclusions

The foregoing discussion enables us to arrive at more precise definitions
of the apotropaic and incantation texts found at Qumran, and more
clearly to articulate similarities and differences between the two genres.

Incantations and apotropaic hymns share some elements of form and
content. Both genres may make reference to God’s mighty deeds in
the past, apotropaic hymns as part of their thanksgiving to God, and
incantations by way of forecasting the doom of the evil forces. Both
genres share a perception that these forces control both body and
mind or spirit. As we have seen, there is some generic crossover
between (non-sectarian) incantation texts and the sectarian apotropaic
prayers found at Qumran. Some of the latter use the terminology
of exorcism, and the incantations of 11Q11 end with a version of
Psalm 91 formulated as an apotropaic prayer.56

54 A later incantation text, the Great Paris Magical papyrus (fourth century ),
likewise mentions Israel crossing the Red Sea and the Jordan River (ll. 3052–56;
see A. Deissmann, Light from the Ancient East (trans. L. R. M. Strachan; London:
Hodder, 1927), 255–63. For a new edition, see R. Merkelbach, Abrasax: ausgewählte
Papyri religiösen und magischen inhalts; Band 4: Exorzismen und jüdisch/christlich beeinflusste
Texte (Papyrologica Coloniensia 17; Opladen: Stoughton, 1996).

55 P. Benoit, “Fragments d’une priére contre les Esprits impurs?” RB 58 (1951):
549–65. This Greek incantation has an additional parallel to our texts in a refer-
ence to the myth of the Watchers, mentioning the angel who throws the demons
into the abyss.

56 A similar combination of incantational and apotropaic elements can be also
found in some amulets. See, for example, Irbid, no. 27, which leads with the incan-
tational formula: “I adjure you, spirit, that you should be expelled from Marian . . .”;
followed by the apotropaic prayer: “By the name of the Great God mn ’lpy ’l kd’y’,
[g]uard Marian the daughter of Sarah . . .” See J. Naveh and S. Shaked, Magic
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Both the apotropaic prayers and the incantations draw on traditions
stemming from 1 Enoch and Jubilees, particularly those pertaining to
the Watchers. Both types of texts use the epithet ‘bastards,’ µyrzmm,
and refer to other figures related to that myth (hmfçm [Mastema]
and l[ylb [Belial]). They name the descendants of the Watchers as
the evil spirits, and allude to their punishment, of being sealed in
the abyss.57 These shared elements illustrate the widespread influence
of the Enochic literature and the book of Jubilees on the literature
written during the Second Temple period, and indicate the common
provenance of the apotropaic prayers and the incantation texts.

Nevertheless, the differences between the two genres are more
significant than the similarities:

1) The incantations in general, and those of 11Q11 in particular,
are directly addressed to the demon; he sometimes has a partic-
ular name, while in other cases only general designations, such
as ‘the demon’ are found. In the apotropaic prayers, on the other
hand, one finds non-vocative references to evil forces in the world,
such as “the demon, Lilith, the howlers” etc., who are said to
“strike suddenly.”

2) The formal terminology used in the apotropaic prayers also differs
from that of the incantation texts. While in the latter the most
common word used is [ybçm, ‘adjure,’ this phrase is absent from
the apotropaic prayers, which favor such verbs as ary or djp,
lhb, and r[g.

3) Another significant difference in terminology is in designations for
God. In the incantation texts found at Qumran, the Tetragrammaton
is frequently used, whereas later incantations, found in amulets
and magical papyri from the Roman period on, use epithets for
God and refer to him by his miraculous deeds. In the apotropaic
prayers from Qumran, the Maskil invokes God’s powers by means
of God’s praise. The absence of the Tetragrammaton may be explained
by the sectarian origin of these apotropaic texts.

4) In an incantation, the exorcist tries to stop the harm done by the
evil forces “from now on and forever,” but the sectarian apotropaic

Spells and Formulae: Aramaic Incantations of Late Antiquity ( Jerusalem: The Hebrew
University Magnes Press, 1993), 91–95.

57 A related description is found in a Hodayot text: 1QHa 11:17–19.
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prayers, as noted by Nitzan, ask for the destruction of the evil
powers, “not for all the eternal time, but at the age of their
dominion” (4Q510 1:7–8). These prayers seek an end to the present
suffering of the Sons of Light, looking toward God’s eschatolog-
ical and final defeat of the spirits when “their dominion” is over.

Thus, the Qumran texts document both the general tendency in the
Second Temple period to adapt and expand upon biblical models
for apotropaic defense, and the specific contours of that defense for
the Qumran sectaries. The presence of the incantation texts at
Qumran, 4Q560, 8Q5 and 11Q11, shows that the members of the
Qumran sect were familiar with this genre as well, and may have
actually used such texts. As we have seen, this collection of texts can
also demonstrate the fine, nearly invisible, line between apotropaic
prayers and incantations. At the very least, the incantations, along
with the Enochic literature and the book of Jubilees, may have
influenced the composition of the sectarian apotropaic prayers, which
were created to protect the members of the Qumran sect in their
pivotal struggle against the Sons of Darkness and all evil forces,
headed by Belial.
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89

ANOTHER FRAGMENT (3A) OF 
4QSHIROT 'OLAT HASHABBAT b (4Q401)

H E
Bar-Ilan University

In volume 28 of Discoveries in the Judean Desert, H. Misgav published
an unidentified fragment, labeled “XUnidentified Text 1,” which is
currently at the Hecht Museum of the University of Haifa.1 This
fragment of four lines, with no more than 17 letters, has been read
by Misgav as follows:

]d‚[ µ÷k[ .1
][_ rbgt[ .2

]a t[çy ç_[ .3
] hk®[ .4

This reading includes only two complete words: rbgt (line 2) and
t[çy (line 3). Since the word rbgt appears seven times in one of the
poetic units of Shirot 'Olat HaShabbat, I decided to ascertain whether
this small fragment might have originated from one of the Shirot
manuscripts.2

Shirot 'Olat HaShabbat includes prayers for thirteen different weeks.
The passage where rbgt occurs seven times is part of the prayer for
the Eighth Sabbath. It includes seven calls, recited by seven different
angels. These calls, which include permission to praise God, are
passed from one angel to the next in a liturgical chain. Thus, with
each call, the praise to God is sevenfold strong.3 This passage is 

1 H. Misgav, “XUnidentified Text 1,” in Wadi Daliyeh II: The Samaria Papyri from
Wadi Daliyeh (ed. D. M. Gropp); Qumran Cave 4.XXVIII: Miscellanea, Part 2 (ed. E.
Schuller et al., in consultation with J. VanderKam and M. Brady; DJD 28; Oxford:
Clarendon, 2001), 225.

2 Although the root rbg is very common in the Qumran writings, the feminine
form rbgt is found only thirteen times among the Qumran fragments: nine in this
particular paragraph of Shirot 'Olat HaShabbat, three in 1QHa (12:28, and twice in
17:16, 21), and once in the phrase ˚nymy rbgt ˚dy µrt, in the Acrostic Hymn of 4QPsf.
See H. Eshel and J. Strugnell, “Alphabetical Acrostics in Pre-Tannaitic Hebrew,”
CBQ 62 (2000): 446–48.

3 B. Nitzan, Qumran Prayer and Religious Poetry (STDJ 12; Leiden: Brill, 1994),
310–11.
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preserved in three copies of Shirot 'Olat HaShabbat, found in Cave 4
(4Q401, 4Q403, and 4Q405).4 4Q403 1 i reads:5

yhw]l[a] ldgmw dwbkh ˚lml µmwr twjbçtw .25
] µOh_y_n_wçl tmwrtw rwhfh ˚lm µyla lal .26

ˆwçyarh ˆwçlw ≥ ≥ ≥ µyçdq ç]dOwq ylwbg t[bçl alph zrb t[d yzr [bç .27
[rbgt wynçm ˆwçlw wl hnçm ˆwçlb h[bç rbgt

y[ybrh ˆwçlw wl y[ybrm h][bç rbg_[t yç]lOçOh ˆw[çlw w]l yçyOlOç_m [bç .28
[ˆwçlb h[bç rbgt yçymjh ˆwçlw wl yçymjh ˆwçlb h[bç rbgt

y[ybçh ˆwçlbw wl y[ybçh ˆwç]lO[b h[bç rbgt yççh ˆ]wçlw wlO yççh .29
[≥ ≥ ≥ rbgt

Translation6

25. and praises of exaltation for the King of glory and magnification
of the [G]o[d of . . .

26. to the God of gods, King of splendor. And the offering of their
tongues [. . .

27. seven mysteries of knowledge in the wondrous mystery of the seven
[most] hol[y] precincts [. . . and the tongue of the first (angelic
prince) will grow strong sevenfold ( joining) with the tongue of the
one who is second to him. And the tongue of the one who is sec-
ond with respect to him will grow strong]

28. sevenfold from (the sound of ) the one who is third with respect
to [him. And the ton]gue of the thi[rd will] grow strong sevenfo[ld
from (the sound of ) the one who is fourth with respect to him.
And the tongue of the fourth will grow strong sevenfold ( joining)
with the tongue of the one who is fifth with respect to him. And
the tongue of the fifth will grow strong sevenfold ( joining) with
the tongue of ]

29. the one who is sixth with respect to him. And the tongu[e of the
sixth will grow strong sevenfold ( joining with) the] to[ngue of the
one who is seventh with respect to him. And with the tongue of
the seventh it will grow strong . . .]

Parts of this passage are also found in 4Q405, frg. 11:7

4 It is possible that this passage is preserved in 11QShirot 'Olat HaShabbat (11Q17)
as well; see F. García Martínez, E. J. C. Tigchelaar, and A. S. van der Woude,
Qumran Cave 11.II: 11Q2–18, 11Q20–30 (DJD 23; Oxford: Clarendon, 1998), 299.

5 C. Newsom, “Shirot 'Olat HaShabbat,” in Qumran Cave 4.VI: Poetical and Liturgical
Texts, Part 1 (ed. E. Eshel et al., in consultation with J. VanderKam and M. Brady;
DJD 11; Oxford: Clarendon, 1998), 280.

6 The translations of 4Q403, 4Q405, and 4Q401 frg. 3 are based on those of
Newsom, “Shirot,” 201, 282, 328.

7 Newsom, “Shirot,” 327.
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   4QSHIROT 'OLAT HASHABBAT b 91

ˆwçlb h[bç rbgt ˆwçyarh] ˆ_[wçlw ≥ ≥ ≥]®®® [≥ ≥ ≥]ç µyçdwq ç_[dwq ≥ ≥ ≥] .2
ˆ_[wçlw wl hnçm

ˆwçlw wl y[ybrm h[bç] rbgt yçylç ˆwçl[w] wl yçylçm r_bgt wynçm .3
rbgt y[[y]b_r_[h

wl[ yççh ˆwçlb h[b]çO rbgt yçymjh ˆwçlw wl_ yçymjh ˆwçlb h_[bç .4
yççh ˆwçlw

[≥ ≥ ≥ rbg]t‚ y[ybçh_ ˆwçlbw wl y[y[bç]h_ ˆwçlb h[bç [r]bgt .5

Translation

2. most [hol]y s[. . . And the tong]ue [of the first (angelic prince) will
grow strong sevenfold ( joining) with the tongue of the one who is
second to him. And the tong]ue

3. of the one who is second with respect to him will grow strong seven-
fold from (the sound of ) the one who is third with respect to him.
[And] the tongue of the third will grow strong sev[enfold from (the
sound of ) the one who is fourth with respect to him. And the
tongue of the] fo[u]rth will grow strong

4. sevenfold ( joining) with the tongue of the one who is fifth with
respect to him. And the tongue of the fifth will grow strong sev[enfold
( joining) with the tongue of the one who is sixth ]with respect to
him. And the tongue of the sixth

5. will grow stro[ng] sevenfold (joining) with the tongue of [the one
who is se]venth with respect to him. And with the tongue of the
seventh it [will grow strong . . .]

The script and the size of the letters of the fragment from the Hecht
Museum resemble that of 4QShirot 'Olat HaShabbatb (4Q401). Moreover,
the shape of the Hecht Museum resembles that of 4Q401 frg. 15.8

Therefore, I suggest that “XUnidentified Text 1” is an additional
fragment of 4QShirot 'Olat HaShabbatb (4Q401).9 Using 4Q403 frg. 1
and 4Q405 frg. 11, as well as the photograph of “XUnidentified
Text 1” published in DJD 28 (see fig. 1), I would correct Misgav’s
reading as follows:

8 Newsom, “Shirot,” Pl. 18. Since the scrolls were damaged while they were
rolled, fragments showing corresponding shapes were probably situated one on top
of the other; see: H. Stegemann, “Methods for the Reconstruction of Scrolls from
Scattered Fragments,” in Archaeology and History in the Dead Sea Scrolls: The New York
University Conference in Memory of Yigael Yadin (ed. L. H. Schiffman; JSPSup 8;
JSOT/ASOR Monograph Series 2; Sheffield, JSOT Press, 1990), 193–94.

9 Newsom, “Shirot,” 197–219.
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]aç µ[ .1
]ç_ rbgt[ .2

]a t[ç yç[ .3
]hkd_[ .4

10 Newsom, “Shirot,” 200–201.
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Fig. 1: The fragment from the Hecht Museum

The fragment from the Hecht Museum could be part of the same
column as 4Q401 frg. 3. Both deal with the description of the angels
giving each other permission to praise God. 4Q401 frg. 3 reads as
follows:10

]tw_mOçn[     .1
]°h çwrb µt[   .2

]a‚yçnl [bç r_b_[gt .3
] rbgt whynç[m .4

]yçymj_[h .5

Translation

1.                                ] breaths[
2.                         ] their [ ] as chief [
3.     will grow] strong sevenfold for the prince[
4.     se]cond to him will grow strong[
5.                  the] fifth[

Assuming that both fragments are indeed parts of the same column,
I would suggest putting the Hecht Museum fragment to the right of
4Q401 frg. 3, starting at line 2, and labeling it 4Q401 fragment 3a.
Following this suggestion, and based on the descriptions of the angels’
praises found in the parallel texts, 4Q403 and 4Q405, I offer the
following reconstruction of 4Q401 frgs. 3–3a:

[µhynwçlw µ]tw_mOçn[ ylwbg t[bçl alph zrb t[d yzr [bç       ] .1
hd[]h çwrb µt[wmçnw µhynwçl tmwrtw µlwq ˆw]aç µ[yçdwq çdwq] .2

[ˆwçlw
a‚yçnl [bç r_b_[gt whnçm ˆwçlw whnçm ˆwçlb h[b]ç rbgt [ˆwçyarh] .3

[yçylçh ] 
rbgt whynç[ml y[ybrh ˆwçlw y[ybrl rmw]a t[<b>ç yç[ylçhw] .4

[llhl h[bç] 
h[bç rbgt y]çmj_[h ˆwçlw ≥ ≥ ≥ ≥] hkd[wbk yalp] .5
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Translation

1. [seven mysteries of knowledge in the wondrous mystery of the seven
precincts] of their breathing. [And their speech is]

2. [most ho]ly, noi[se of their voice and the offering of their speech
and their] breathing are at the head of the [congregation. And the
speech]

3. [of the first (angelic prince)] will grow strong se[venfold ( joining)
with the speech of the one who is second to him. And the speech
of the one who is second to him will g]row strong sevenfold ( join-
ing) the [third] angelic prince.

4. [And that of the thi]rd (angelic prince will grow) se<ve>nfold (his)
sa[ying (by joining) to the fourth. And the speech of the fourth]
(angelic prince) will grow strong ( joining) the one who is [sec]ond
to him [sevenfold to praise

5. Your [wondrous glo]ry [. . . And the speech] of the fifth [will grow
strong sevenfold]

I. Comments and Notes on the Readings

Line 1
The reconstruction [ylwbg t[bçl alph zrb t[d yzr [bç] (‘[seven mys-
teries of knowledge in the wondrous mystery of the seven precincts]’)
is based on 4Q403 1:27. The reconstruction [µhynwçl] (‘their speech’)
is based on line 26.

Line 2
The reconstruction µy[çdwq çdwq] (‘[most hol]y’) is based on 4Q405
11:2. In this latter fragment, the letter shin also appears after the
words µyçdwq çdwq (‘most holy’). The word [ˆw]aç (‘noi[se]’) did not
survive in either of the extant fragments of Shirot 'Olat HaShabbat.
However it is found twice in 1QHa. In one of those instances, 10:29,
the word appears in a related context: µlwq ˆwaç µybr µym ˆwmhkw
(‘Like the bellowing of many waters the calmer of their shouting’).
The phrase: [hd[]h çwrb (‘head of the [congregation]’) is based on
4Q403 1 ii 24: ˚lmh td[ yçarw (‘the chiefs of the congregation of
the king’).

Line 3
The reconstruction of this line is based on the parallel passages from
4Q403 and 4Q405, cited above.

   4QSHIROT 'OLAT HASHABBAT b 93

ORION_F7_89-94  5/19/03  5:40 PM  Page 93



Line 4
If my reconstruction is correct, the scribe appears to have omitted
the letter beth, in the word t[<b>ç (‘se<ve>nfold’), line 4.11 t[bç
rmwa is probably a construct form, which is typical of the Shirot (e.g.
çdwq ydws t[bçl, “for the seven holy councils”; 4Q403 1 ii 22). The
term rmwa (‘saying’) is found twice in Shirot 'Olat HaShabbat (4Q403
1 i 35; 4Q405 23 i 10).

Lines 4–5
The reconstruction hkd[wbk yalp llhl] (‘[to praise] Your [wondrous
glo]ry’) is based on 4Q401 14 i:7: [t[d ylab] alp hkdwbk llhl (‘to
praise Your glory wondrously [with the gods of knowledge]’). One
might consider the possibility that the phrase t[d ylab (‘with the
gods of knowledge’) occurred further on in line 5 of the reconstructed
fragment.

The reconstruction I offer here suggests that this liturgical chain of
angelic praise appears in three or four different manuscripts of Shirot
'Olat HaShabbat (4Q401, 4Q403, 4Q405 and 11Q17). The develop-
ment of this prayer and the relations between these several versions
is a worthy subject for further exploration.

11 Since the text is fragmentary, we cannot know how precisely the scribe copied
4Q401. In frg. 9 there might be another mistake in the word ‘[µ]hy[wbwç’; see:
Newsom, “Shirot,” 204.
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A TEMPLE PRAYER FOR FAST-DAYS1

D L
Schechter Institute of Jewish Studies, Jerusalem

The description of a fast-day prayer, its format and content, com-
mands the attention of three different sources brought together in
m. Ta'anit 2:2–5.2 The editor of this text collated these sources in
order to establish—and elaborate on—a unique prayer structure.
This paper will attempt to trace one element of this composite mish-
naic construction, a liturgical text connected with the Temple precincts.
Certain traits of the ritual associated with this text are explicitly
described in other tannaitic traditions.3 However, as presented in the
Mishnah, this Temple prayer has already been detached from its
original context and integrated into the daily Eighteen Benedictions,
the Shemoneh Esre. Since the Mishnah most comprehensively describes
the prayer under question, we will use it as a point of departure
and later discuss elements of the Temple ritual alluded to elsewhere.

The general picture emerging from the Mishnah is clear. The con-
text of the daily Shemoneh Esre prayer (the weekday Amidah) was taken
for granted by the editor of this composite text. The special fast-day
blessings were added on to this routine structure. The format of
these additional berakhot was unlike that of the berakhot of the daily
Amidah, and is therefore described in detail. While the daily texts use
non-biblical wording, the fast-day blessings are based on biblical texts.
Each fast-day berakhah is composed of three parts:

1 This paper is based on a section from the second chapter of my doctoral dis-
sertation, “Communal Fasts in Talmudic Literature—Theory and Practice” (Ph.D.
diss., The Hebrew University of Jerusalem, 1998 [Hebrew]). During the prepara-
tion of the dissertation, written under the supervision of Prof. David Rosenthal, I
was assisted by fellowships from the Memorial Foundation for Jewish Culture, as
well as the Institute for Jewish Studies and the Talmud Department of the Hebrew
University.

2 For the reader’s convenience, I have reproduced and translated this mishnaic
text as well as the parallel baraita, t. Ta'an. 1:9–13. See the Appendix for the texts,
translations, and bibliographic information.

3 T. Ta'an. 1:11–13; b. Ta'an. 16b.
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[1] The main section of each berakhah (hkrbh πwg) is comprised of a
biblical passage, typically from Psalms, or of various individual
verses with a common theme, e.g., the Zikhronot and Shofarot para-
graphs.4

[2] The concluding hn[ç ym (“May he who answered . . .”) sentence
alludes to a biblical figure who was in distress and was subse-
quently saved by divine intervention.

[3] The conventional concluding formula ¤h hta ˚wrb (the hiatimah)
is the final element of each berakhah.

The Mishnah does not describe the prayer as a continuous text, but
presents two lists, each treating a different part of the prayer struc-
ture. Mishnah 3 enumerates the biblical texts constituting the main
part of the additional blessings [1], while Mishnah 4 details the con-
cluding elements of each blessing, the hn[ç ym sentence [2] and the
hiatimah [3]. Mishnah 5, also dealing with the fast-day prayer, is of
a different nature and will be considered later.

I will ultimately suggest that crucial elements of the fast-day prayer
betray a Second Temple setting. But for now we will postpone dis-
cussion of the sources of this text, focusing instead on the common
elements and the prayer as a whole.

M. Ta'anit 2:3–4: A Realignment

The accompanying table correlates the six biblical references given
in Mishnah 3 with the last six concluding formulae (#2–#7) listed
in Mishnah 4. My re-ordering is based particularly on the affinity
of the Zikhronot verses to the twjkçnh rkwz formula at the end of the
second berakhah; and the essential connection between the Shofarot
verses and the concluding h[wrt [mwç in the third berakhah. This cor-
relation of the various elements results in a clear and coherent series
of blessings, as emerges from a more detailed look at my proposal
to realign blessings #2 through #7:

4 These two berakhot are found in the Rosh Hashanah liturgy as well (m. Rosh
Hash. 4:5–6). For a bibliographic survey on the provenance of the Zikhronot, Shofarot
(and Malkhuyot) liturgies, see: D. Golinkin, “Rosh Hashanah Chapter IV of the
Babylonian Talmud” (Ph.D. diss., The Jewish Theological Seminary of America,
1988), 31–40 and passim (Hebrew).
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The Structure of the Fast-Day Berakhot

Main section of blessing (hkrbh πwg; Biblical allusion in hn[ç ym sentence Conclusion (hmytj;
m. Ta'an. 2:3) (m. Ta'an. 2:4) m. Ta'an. 2:4)

#1 Abraham at Mt. Moriah (Genesis 22) “larçy lawg”

#2 Zikhronot verses Our Ancestors at the Sea of Reeds (Exodus 14, 15) “twjkçnh rkwz”

#3 Shofarot verses Joshua at Gilgal ( Joshua 6; 7:6; 10:12) “h[wrt [mwç”

#4 Ps 120:: “ ynn[yw ytarq yl htrxb ¤h la” Samuel at Mitzpah (1 Sam 7:5–9) “hq[x [mwç”

#5 Ps 121: “ yrz[ awby ˆyam µyrhh la yny[ aça” Elijah on Mt. Carmel (1 Kings 18) “hlypt [mwç”

#6 Ps 130: “ ¤h ˚ytarq µyqm[mm” Jonah in the belly of the Fish ( Jonah 2) “hrx t[b hnw[h”

#7 Ps 102: “πf[y yk yn[l hlpt” David and Solomon in Jerusalem “≈rah l[ µjrm”

(2 Sam 21:1, 14; 1 Kings 8:35, 37; 9:3) (or: “µymrh lypçm”)
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#2: The concluding phrase twjkçnh rkwz (“Who remembers things
forgotten”) echoes the theme of the Zikhronot (“remembrances”) verses
that comprise the first of the six additions listed in m. Ta'an. 2:3.

#3: The verses gathered under the rubric of Shofarot are appro-
priate for the hn[ç ym reference to Joshua, encamped with Israel at
Gilgal in anticipation of the battle of Jericho.5 The biblical descrip-
tion of this battle is characterized by the sounding of the ram’s horn,
the shofar: “. . . while the seven priests bearing the seven ram’s horns
marched in front of the Ark of the Lord, blowing the horns as they
marched. The vanguard marched in front of them, and the rear
guard marched behind the Ark of the Lord, with the horns sound-
ing all the time” ( Josh 6:13).6 The blowing of the shofar is mentioned
several more times throughout Joshua 6. The blessing’s ˙atimah, [mwç
h[wrt (“Who hears the sound of the shofar”), highlights this dimension.7

#4: Psalm 120, the next text listed in m. Ta'an. 2:3, utilizes inter
alia an idiom of battle: “a warrior’s sharp arrow,” “those who hate
peace,” “they are for war” (verses 4, 6, 7). Samuel’s prayer at Mizpah
(1 Sam 7:5–9), mentioned in the fourth hn[ç ym sentence, anticipates
war with the Philistines. The biblical description of the prayer—
“and Samuel cried out (lawmç q[zyw) to the Lord on behalf of Israel,
and the Lord responded to him”—fits well with the ˙atimah, [mwç
hq[x (“Who hears a cry”).

#5: The following biblical passage in m. Ta'an. 2:3 opens with the
phrase, “I turn my eyes to the mountains, from where will my help
come?” (Ps 121:1), and is well-suited to Elijah on Mt. Carmel. The
prayer offered on that occasion, “. . . the prophet Elijah came for-

5 See: Ch. Albeck, Shisha sidre Mishnah: Seder Mo'ed ( Jerusalem: Bialik; Tel Aviv:
Devir, 1952), 493 (Hebrew); J. Heinemann, Studies in Jewish Liturgy ( Jerusalem:
Hebrew University Magnes Press, 1981), 49 (Hebrew).

6 Translations of biblical texts follow the JPS edition: Tanakh: A New Translation
of the Holy Scriptures According to the Traditional Hebrew Text (Philadelphia: The Jewish
Publication Society, 1985).

7 The Mishnah records R. Yehudah’s dissenting opinion regarding blessings #2
and #3. Instead of Zikhronot and Shofarot, he assigns two passages (1 Kings 8:37–40;
Jeremiah 14) dealing with famine and drought as the main part of these berakhot.
By doing so he accentuates this particular public calamity to which a communal
fast is a response (maintaining the theme of m. Ta'an. 1:4–7); his use of whole bib-
lical sections rather than thematic collections of verses is consistent with the con-
struction of the succeeding blessings (cf. b. Ta'an. 16b–17a). However, this consistency
comes at the expense of the inner connections between the different parts of these
two berakhot. It also creates a double invocation of the Solomon theme, which appears
in the seventh blessing as well.
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ward and said, ‘O Lord, God of Abraham Isaac and Israel! Let it
be known today that you are God in Israel’” (1 Kings 18:36, 37),
is calmer and more understated than Samuel’s prayer alluded to pre-
viously. This is reflected in the ˙atimah, hlypt [mwç (“Who hears
prayer”), as against hq[x [mwç, in the previous ˙atimah.8

#6: The setting implied in the verse, “Out of the depths I call
You, O Lord” (Ps 130:1), which opens the next addition, is fitting
for “Jonah in the belly of the fish,” which is the reference in the
sixth hn[ç ym sentence. The beginning of Jonah’s prayer, hrxm ytarq
ynn[yw òhla yl (“In my trouble I called to the Lord, and He answered
me,” Jonah 2:3), is the source for the idiom in the sixth conclusion,
hrx t[b hnw[h (“Who answers in times of distress”).

#7: Psalm 102, which forms the body of m. Ta'an. 2:3’s last addi-
tional blessing, mentions Zion and Jerusalem several times; this ties
in with “David and Solomon in Jerusalem,” recalled in the hn[ç ym
sentence. Both David and Solomon take action or beseech the Lord
for sustenance in times of drought and famine (2 Sam 21:1–14; 1
Kings 8:35–39). The phrase, ≈ral µyhla rt[yw, “God responded to
the plea of the land,” from the Davidic narrative (2 Sam 21:14) is
evoked by this blessing’s eulogy, ≈rah l[ µjrm (“Who has mercy on
the land”).9

Despite this apparently thoughtful and careful composition, three
anomalies are apparent:

1) In the second berakhah, the connection between “Our ancestors at
the Sea of Reeds” and the Zikhronot is rather forced,10 and a

8 The Bavli’s comment, “There are those who exchange hq[x for Elijah and hlypt
for Samuel” (b. Ta'an. 17a), is not sensitive to the Mishnah’s specific formulation.

9 A baraita records an alternative conclusion for the last berakhah: swkms ,ty[ybç
µymrh lypçm ¤wa (t. Ta'an. 1:10, see Appendix for text and translation; y. Ta'an. 2:10
65d; b. Ta'an. 17a). There are several problems in interpreting this baraita: 1) It is
unclear whether Sumkhus is responding to the list of seven berakhot in m. Ta'an. 2:4
and dissenting from the conclusion ≈rah l[ µjrm, or whether he is departing from
a list of six berakhot (m. Ta'an. 2:3) to indicate that a seventh should be added; 2)
There is no mention of the other components of the berakhah, no biblical figure,
event or calamity; 3) If µymrh lypçm replaces ≈rah l[ µjrm, then the cohesiveness
of the different parts of the blessing is impaired. For an attempt to date this opin-
ion, see: V. Aptowitzer, Parteipolitik der Hasmonäerzeit im rabbinischen und pseudoepigraphischen
Schrifttum (Vienna: Kohut Foundation, 1927), 51–52; J. Heinemann, Aggadah and its
Development ( Jerusalem: Keter, 1974), 77–78, 221 n. 2 (Hebrew).

10 The idiom of remembering the covenant is employed in the Exodus story
(6:5–6) but not specifically in conjunction with the events in and around the Red Sea
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specific individual is not mentioned as being answered.11 In all
the other blessings the hn[ç ym formulae refer to individuals whose
distress was addressed.

2) All biblical figures are mentioned in chronological order, except
for David and Solomon; they might have been placed between
Samuel (#4) and Elijah (#5). The Yerushalmi picks up on this
and asks, Ïhnwyw whyla ˚k rjaw hmlçw dwd ald hkrwx al “Was it
not necessary to have David and Solomon (mentioned first) and
then Elijah and Jonah?!” ( y. Ta'an. 2:9 65d).

3) Most obvious is the discrepancy between the six biblical passages
and the seven concluding formulae. ˆyywh [bç çç ynh wonders the
Bavli (“These six are actually seven!” b. Ta'an. 16b). How can
seven conclusions be appended to six berakhot?

It has been suggested that the last blessing, ≈rah l[ µjrm, was added
to the series at a later stage.12 This would solve both the numerical
and chronological discrepancies. Further support for this suggestion
was seen in the opposing opinion in the Tosefta that advanced an
alternative formula, µymrh lypçm, for the conclusion of this last 
blessing.13 However, this suggestion cannot be proven and remains
questionable.

The Tosefta places the fast-day prayer in the middle of the week-
day Amidah, after the seventh of the eighteen blessings: “Where does
he recite them [i.e., the special additions]? between lawg [Who redeems
(Israel)] and µylwj apwr [Who heals the sick].”14 Accordingly, the
first of the seven special conclusions may have been intended as a
substitute for the larçy lawg blessing of the regular Amidah, thereby

(chapters 14–15). It has been suggested that the reversal of the first two hn[ç ym
sentences would achieve greater coherence. The exodus from Egypt and the part-
ing of the Red Sea are archetypes of redemption, and fit in with the larçy lawg
conclusion. The binding of Isaac on Mt. Moriah and God’s intervention are appro-
priate to the remembrance of the covenant which is the theme of the Zikhronot
verses and their eulogy (Heinemann, Studies, 50–51). However, the sources at our
disposal give no indication of such a textual variant.

11 The baraitot which allude to “Moses and our ancestors on the Sea of Reeds”
seem to be responding to this issue (see t. Ta'an. 1:13 [Appendix] and manuscript
variants to b. Ta'an. 16b).

12 I. Lévi, “Notes sur les jêunes chez les Israelites,” REJ 47 (1903): 164–67;
Aptowitzer, Partiepolitik, 51.

13 See above, n. 9.
14 T. Ta'an. 1:10, b. Ta'an. 16b.
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yielding seven hn[ç ym sentences and seven ˙atimot but only six addi-
tional berakhot.15 While this interpretation makes sense, it is not explic-
itly mentioned in the Mishnah. Alternatively, the text might be read
as referring to the eighteen regular benedictions with the additions
at the end.16

Clarification of this issue requires an understanding of the com-
posite nature of our text. Had this been a single source one might
have expected an integral presentation of each berakhah from its main
part (hkrbh πwg), through the hn[ç ym formula, ending with the specific
˙atimah. Not only is this lacking, but the gap between six berakhot
and seven conclusions seems to be a clear indication of diverse
sources. This does not resolve the somewhat inelegant combining of
the sources, but at least it explains their origins.

Given this hypothesis each source must then be viewed and
explained on its own. The first source actually encompasses m. Ta'an.
2:1–3, and deals comprehensively with the communal fast-day ritual
in the city square, under the rubric, “How is the ritual for fast-days
[carried out]?” (dxyk twyn[t rds).17 After setting the scene and describ-
ing the fast-day sermon, the liturgical framework of the prayer in

15 This is the solution the Bavli advances, cf. Albeck, Seder Mo'ed, 492–93;
Heinemann, Studies, 47–49. The seventh blessing of the daily Amidah, ending with
larçy lawg, presents a problem of classification: is it a petition for personal salva-
tion (as the wording of the wnnybh abridgment seems to indicate, cf. b. Ber. 29a) or
a request for national redemption (in which case it should be placed before the
tenth blessing for the ingathering of exiles)? “Nummer 7 erscheint jetzt theils
Überflüssig, theils am unrechten Orte” (L. Zunz, Die gottesdienstlichen Vorträge der Juden,
historisch Entwickelt [Berlin: Asher, 1832], 368; [2d ed.; Frankfurt: Kauffmann, 1892],
381). On this issue see: I. Elbogen, Jewish Liturgy: A Comprehensive History (trans. 
R. Scheindlin; Philadelphia: Jewish Publication Society; New York: The Jewish
Theological Seminary of America, 1993), 30–31, 394–95 n. 16; L. J. Liebreich,
“The Intermediate Benedictions of the Amidah,” JQR 42 (1951/52): 424; R. Kimelman,
“The Daily Amidah and the Rhetoric of Redemption,” JQR 79 (1988/89): 169–74;
E. Fleischer, “The Shemone Esreh—Its Character, Internal Order, Content and Goals,”
Tarbiz 62 (1993): 200–201 (Hebrew). As the introduction to the fast-day blessings
its communal dimension is accentuated, since it forms the link between the ordi-
nary berakhot and those dealing with communal distress.

16 This possibility is illustrated—but not proven—in a medieval piyyut for the
Amidah of communal fast-days. In this liturgical poem the six fast-day berakhot are
added at the conclusion of the prayer, after the completion of the regular weekday
berakhot. See A. Marmorstein, “The Amidah of the Public Fast Days,” JQR n.s. 15
(1924/25): 409–14; see also the identification of the poet by I. Davidson, “Note to
‘The Amidah of the Public Fast Days’,” JQR n.s. 15 (1924/25): 507. This piyyut
incorporates the berakhah dealing with David and Solomon in its chronological order
between Samuel and Elijah.

17 The first three mishnayot answer this opening question most directly, and
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this source is given definitively as “the Eighteen of every day” to
which “another six” are added. In contrast, the second source,
Mishnah 4, deals only with the fast-day berakhot themselves, and
identifies seven conclusions/˙atimot. This source makes no explicit link
to the daily Shemoneh Esre. The unique formulation of these seven
blessings leads to the conclusion that they originally formed a dis-
tinct liturgical unit, unconnected to the Shemoneh Esre framework.18

I argue, then, that essentially the same fast-day prayer is preserved
in two liturgical contexts: Mishnah 3 presents this prayer as incor-
porated into the daily Shemoneh Esre; Mishnah 4 describes the spe-
cial fast-day prayer as a distinct liturgical unit. I will now try to
demonstrate that the prayer described in Mishnah 4 is of Second
Temple provenance.

II. The Fast-Day Prayer in the Temple

This proposal is borne out by allusions in three tannaitic sources to
the fast-day liturgy in the Temple precincts.19 None of these sources

comprise an integral literary unit in form as well. Their cohesiveness is expressed
in the use of present tense verbs (with one exception conveying consecutive action);
in the expression µhynpl rmwaw, which is repeated twice; and in the description of
the participating characters, where the congregation is repeatedly contrasted with
an additional figure (the Nasi and Av Bet Din, a Zaken delivering the sermon, the
prayer leader). See: Levine, “Communal Fasts,” 60–61 and n. 9, for an attempted
dating of this text. In form, the text is a “narrative description.” This literary type
is found primarily in the Mishnah and Tosefta. It describes different ceremonies
and rituals by portraying an event, rather than legislating directions. This form is
distinct from the ma'aseh, which has the function of halakhic precedent. The ma'aseh
purports to cite an occurrence that has actually happened, in order to shed light
on or bolster the authority of a legal position. In contrast, “narrative descriptions”
do not comment on a specific case but seem to be directed to a generic descrip-
tion. Practically all such descriptive texts deal with the Temple and its cult. Notable
exceptions are the above text describing the fast-day ritual and the Passover seder
dealt with in m. Pesa˙im 10. It is possible that these exceptions endeavor to estab-
lish alternate frameworks for ceremonies formerly held exclusively at the Temple.
This group of texts has yet to be collated and evaluated from literary and histori-
cal perspectives. I hope to return to this subject. Cf. S. Safrai, “Historical Notes
on Mishnah Pesa˙im, Chapter 10,” in Bible and Jewish History: Studies Dedicated to the
Memory of Jacob Liver (ed. B. Uffenheimer; Tel Aviv: Tel Aviv University, 1971),
298–99 (Hebrew); A. Goldberg, “Tosefta to the Tractate Tamid,” in Benjamin De
Vries Memorial Volume (ed. E. Z. Melamed; Jerusalem: Tel Aviv University Research
Authority, 1968), 40–42 (Hebrew); Y. Breuer, “Perfect and Participle in Descriptions
of Ritual in the Mishnah,” Tarbiz 56 (1987): 303 n. 17 (Hebrew).

18 Z. Karl, Me˙qarim betoldot hatefillah (Tel Aviv: Tverski, 1950), 93–94 (Hebrew);
Heinemann, Studies, 48.

19 M. Ta'an. 2:5; t. Ta'an. 1:11–13; b. Ta'an. 16b. Cf. Levine, “Communal Fasts,”
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connect the fast-day prayer to a Shemoneh Esre framework. Rather,
they deal solely with Birkot Hata'anit (the fast-day blessings), their
unique components, and the congregational responses to them in the
Temple. As pronounced in the Temple, the ˙atimot of these bless-
ings were introduced by a unique formula. Instead of the standard
¤h hta ˚wrb, the ˙atimot began, µlw[h d[w µlw[h ˆm larçy yhla ¤h ˚wrb
(“Praised is the Lord God of Israel, from eternity to eternity”). A
complex congregational response to the berakhot is recorded:

1) The direct response to each berakhah, µlw[l wtwklm dwbk µç ˚wrb
d[w (“Praised is the name of his kingdom’s glory, for eternity”).
This response is a unique Temple substitute for the prevalent
amen.20

2) A call to blow the shofar—either µynhkh w[qyt or ˆwrha ynb w[yrh.
3) The recitation of the hn[ç ym sentence following the berakhah.21

4) The actual sounding of the shofar.

Thus, the fast-day liturgy performed “at the Eastern Gate and on
the Temple Mount,” with prominent priestly participation, was a
seven-part prayer, where each part consisted of the public recitation
of a blessing with vocal and instrumental responses. T. Ta'an. 1:12–13
describes in detail the performance of the first two blessings; the ym
hn[ç sentences and ˙atimot follow the sequence given in m. Ta'an. 2:4.22

123–37; S. Miller, Studies in the History and Traditions of Sepphoris, (SJLA 37; Leiden:
Brill 1984), 103–15.

20 On the response, d[w µlw[l wtwklm dwbk µç ˚wrb, see: J. Heinemann, Prayer in
the Talmud: Forms and Patterns (Studia Judaica 9; Berlin: de Gruyter, 1977), 133–138
and the literature cited there in nn. 32–41.

21 Whether hn[ç ym was pronounced as part of the berakhah and then repeated
here, or said only at this juncture, depends on how we understand rmwaw rzwj, and
on the Bavli’s textual variants. The medieval commentators explain rmwaw rzwj as
indicating the repetition of the hn[ç ym sentence between the charge to sound the
shofar, µynhkh w[qyt, and the actual sounding of the instrument. Cf. the commen-
taries of the Me"iri and Ritba on b. Ta'an. 16b; R. Rabbinovicz, Dikduke Sofrim (Ta'anit),
(Munich, 1870), 89–90 (ad b. Ta'an. 16b) n. x (Hebrew); H. Malter, The Treatise
Ta'anit of the Babylonian Talmud, (New York: AAJR, 1930), 62 (in notes) (Hebrew);
S. Lieberman, Tosefta ki-feshutah, (New York: The Jewish Theological Seminary of
America, 1962), 5:1074–75 (Hebrew). Thus the expression would be translated, “he
repeated and said.” On the other hand, it is possible to explain rmwaw rzwj as describ-
ing consecutiveness of action. That is, the ˙azan haknesset announces µynhkh w[qyt
and immediately—without allowing a response—says the hn[ç ym sentence. In this
case the translation would be, “he continued and (immediately) said.”

22 Although in its present formulation m. Ta'an. 2:4 has been adapted to its generic
context—hn[ç ym appears only once, before the ˙atimah; the conventional introduction
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Moreover, in the generation following the destruction of the Temple
in 70 , attempts were made to emulate parts of the Temple fast-
day ritual in the Galilean towns of Sepphoris and Sikhnin (cf. m.
Ta'an. 2:5). The reasons this attempt was frowned upon need not
concern us here, but the fact remains that a Yavnean tradition grap-
ples with the question of applying Temple ritual outside Jerusalem.23

A Jerusalem or Temple setting might explain another characteristic
of m. Ta'an. 2:4. The first hn[ç ym sentence mentions Mt. Moriah
and the final hn[ç ym notes the two most famous Israelite kings in
Jerusalem. Thus the prayer text bears a literary inclusio that focuses
attention on Jerusalem and the Temple.24 The identification of Mt.
Moriah—the site of the Binding of Isaac—with the location of the
Temple might already be implicit in the Genesis story (22:14), and
is explicit in 2 Chronicles 3:1 and subsequent Second Temple and

to the ˙atimah appears, rather than the more elaborate µlw[h ˆm larçy yhla ¤h ˚wrb
µlw[h d[w—it is clear that the Mishnah preserves the order of the blessings that
form the basis for the Temple ritual described in the Tosefta.

23 The ma'aseh associated with R. Óalafta of Sepphoris and R. Óananiah b.
Teradion of Sikhnin is presented as an independent unit in m. Ta'an. 2:5; it is
appended as a comment to the description of the Temple ritual in the baraita (t.
Ta'an. 1:13; b. Ta'an. 16b). What action on the part of R. Óalafta and R. Óana-
niah b. Teradion evoked the sages’ negative response? What was only to be prac-
ticed “at the eastern gates” and prohibited elsewhere? The traditional commentaries
offer three different explanations: 1) Rashi posits that the Temple response formula,
d[w µlw[l wtwklm dwbk µç ˚wrb was introduced by the two Galilean rabbis outside
Jerusalem after the destruction. To substantiate this Rashi emends the text of the
Mishnah “and they [did not] respond after him Amen” (see pseudo-Rashi b. Ta'an.
16b s.v. hakhi garsenan; Lieberman, Tosefta ki-feshutah, 1075 n. 21); 2) A geonic respon-
sum identifies the unique Temple practice as the sounding of the shofar after the
blessings. Proper procedure outside Temple precincts did not include this instru-
mental response. This is seen to be indicated in the preceding mishnayot describ-
ing the fast-day prayer, where there is no mention of shofarot or trumpet blasts at
all (B. M. Lewin, Otzar haGeonim: Ta'anit [ Jerusalem, 1932], 24; cf. Maimonides,
Mishneh Torah, Ta'aniyot 4:14, 17); 3) Rishonim from Provence suggest that the difference
between the ritual at the Temple and in other places was the recitation of the ym
hn[ç sentences, before or after the ˙atimot. This explanation neatly corresponds with
the wording of the text. M. Ta'an 2:5, where we find R. Óalafta and R. Óanania
ben Teradion’s misplaced practice (which reflects Temple ritual), places the ym
hn[ç sentence after the berakhah. Mishnah 2:4 addresses general practice; the hn[ç ym
is part of the blessing and recited before the ˙atimah (see for example the Me"iri on
b. Ta'an. 15b, 16b). For an extended discussion of this issue, see: Levine, “Communal
Fasts,” 124–32.

24 Compare N. Hacham, “Public Fasts in the Second Temple Period,” (M.A.
thesis, The Hebrew University of Jerusalem, 1995), 43 n. 124 (Hebrew).
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later traditions.25 Before explaining the particular accent on Jerusalem,
we must first examine the significance of stressing the geographic
location of each figure mentioned. Why specify that Samuel was
answered at Mitzpah and Elijah on the Carmel? This information
comes at the expense of relating the type of distress or the nature
of the divine intervention. Neither prayer nor the performance of a
specific liturgy are perceived as essential to these past events, as evi-
denced by their absence in most cases.

What we do have are references to figures who were relieved of
distress by divine intervention at given locations. These references
note both action taken by God on behalf of those in past danger,
and an expectation of parallel intervention now: He has answered
in the past and is besought to do so in the present. Good deeds and
obedience of past generations are not mentioned, neither are the
ancestors cited as exempla for contemporary behavior. Here the
expectation of divine action is direct and straightforward: Such assist-
ance has been given in the past to different individuals in several
locations and under a variety of circumstances, without explicit link-
age to their merits. The accent on geographic locale suggests that
choosing and highlighting references to past prayer in Jerusalem is of
significance, and should be interpreted as indicating the setting of
the prayer text at hand. The context of the prayer as a whole is to
be situated in Jerusalem—as in the days of David and Solomon; on
Mt. Moriah—as with Abraham.

III. Second Temple Era Parallels and Precedents

In addition to the characteristics of this Temple prayer, mentioned
above, I would like to consider the prayer from two additional per-
spectives, of form and of content. The basic format of the special
fast-day berakhot is that of biblical texts with liturgical conclusions.
This is reminiscent of other Temple liturgies. M. Tamid 5:1 refers to
a daily Temple prayer, comprised of biblical passages encompassed
by prayer formulae. After the slaughtering and dismembering of the
morning sacrifice, the officiating priests would retire to the Chamber
of Hewn Stone (tyzg tkçl), to recite the Ten Commandments and

25 See L. Ginzberg, Legends of the Jews (trans. H. Szold; 7 vols.; Philadelphia:
Jewish Publication Society, 1909–38), 5:253, n. 253.
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the Shema. In this setting, the recitation of the biblical text is pre-
ceded and followed by blessings. M. Yoma 7:1 indicates that on the
Day of Atonement, following the sacrificial rite, there was a public
Torah reading by the High Priest. The reading of the appropriate
passages is said to have been concluded by eight berakhot. In a third
instance, the king’s public reading of the Torah after the conclusion
of a sabbatical year, a reading held in the Temple courtyard, is
expressly likened by m. So†ah 7:8 to the Yom Kippur format, with
almost the same concluding berakhot. This liturgical framing of selected
biblical texts by blessings seems to be a characteristic element of
Temple ritual, at least as presented in rabbinic tradition. The fast-
day prayer under discussion conforms to this pattern.

The rhetoric of citing historical precedent as part of a supplica-
tion for deliverance is a much-attested pattern in the literature of
the Second Temple period. Even though this is not explicitly related
to the question of Temple provenance, the presence of this pattern
in the fast-day prayer suggests a literary and historical context ear-
lier than the tannaitic sources in which the prayer is preserved.

A general review of the unraveling of Israelite-Jewish history in
times of distress (for different purposes, some edifying, some criti-
cizing), is already present in the Bible and subsequent literature (see,
inter alia, Nehemiah 9, Baruch 2–3, Acts 7). More precise parallels—
of itemized references to past persons or events, in prayers peti-
tioning for rescue and deliverance—are found in several contexts in
the literature of the period. The two prayers in 3 Maccabees appeal
for God’s mercy and rescue while indicating that this divine inter-
vention had been forthcoming in the past. When the High Priest
Simon prays for divine intercession in the face of Ptolemaic aggres-
sion, he says:

You destroyed men for their wicked deeds in the past, among them
giants relying on their own strength and self-confidence, upon whom
you brought an immeasurable flood of water. When the inhabitants
of Sodom acted insolently and became notorious for their crimes, you
burned them up with fire and brimstone and made them an example
to later generations. You tested the proud Pharaoh, who enslaved the
your holy people Israel, with many different punishments and made
known to him your mighty power. (3 Macc 2:4–6).26

26 Trans. H. Anderson, in: The Old Testament Pseudepigrapha (ed. J. H. Charlesworth;
New York: Doubleday 1985), 2:519.
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Later on in the book when the Jews are incarcerated at the Alexandrian
hippodrome, Eleazar, “a man of distinction among the priests (or:
Jews)” prays on their behalf. Eleazar’s prayer mentions God smiting
Pharaoh’s Egypt and Sennacherib’s Assyria, and begs for rescue as
in the cases of the three comrades in the Babylonian fire; Daniel in
the lion’s den; and Jonah in the belly of the fish (3 Macc 6:4–8).27

Different prayer texts found at Qumran are characterized by this
type of historical recollection as part of their rhetorical scheme. The
Divrei Hame"orot scroll incorporates an historical review with a quest
for penitence and deliverance. Depending on how the scroll is recon-
structed, we find a sequence of references to biblical history illus-
trating past promise, glory and downfall. These references are
introduced by a formulaic ynwda rwkz or an rwkz, “Remember, O Lord.”
Most compelling for the purposes of our comparison are the fol-
lowing excerpts from Divrei Hame"orot:

O Lord, act, then, in accordance with Yourself, in accordance with
Your great power, You, wh[o did for]give our ancestors when they
made Your mouth bitter (transgressed Your words).

O Lord, since You do wonders from eternity to eternity, may, then,
Your wrath and rage withdraw from us. Look at [our] d[istress,] our
labour and our affliction and deliver Your people Israel . . .28

Here too, the rhetoric beseeching deliverance is based solely on the
fact of past precedent, without alluding to present-day merit or mit-
igating circumstances. The enumeration of past deliverances found

27 Trans. Anderson ibid., p. 526. Looser parallels are the lists of past heroes found
inter alia in Sirach 44–49 and Mattathias’ deathbed scene in 1 Macc 2:50–59. Cf.
D. Flusser, “Psalms, Hymns and Prayers,” in Jewish Writings of the Second Temple
Period (ed. M. Stone; CRINT 2.2; Assen: Van Gorcum; Philadelphia: Fortress, 1984),
570–73; T. R. Lee, Studies in the Form of Sirach 44–50 (SBLDS 75; Atlanta: Scholars
Press, 1986), 21–54; E. Richard, Acts: 6:1–8:4: The Author’s Method of Composition,
(SBLDS 41; Missoula: Scholars Press, 1978), 141–145; C. K. Barrett, The Acts of
the Apostles (ICC; Edinburgh: T & T Clark, 1994), 334–340 passim.

28 4Q504 1–2 ii 7–8: hkyp ta µtwrmhb wnytwbal htaçn rça hkjwk an hç[ ynda ana;
in M. Baillet, Qumrân Grotte 4.III (4Q482–4Q520) (DJD 7; Oxford: Clarendon, 1982),
139; 4Q504 1–2 vi 10–12: hkpa an bwçy µlw[ d[ µlw[m twalpn hktwç[k ynda ana
hkm[ larçy ta hlyxhw wnyxjlw wnlm[w [?wnynww ?wnyyn][ harw ,wnmm hktmjw; DJD 7:148).
The translation is based on that found in The Dead Sea Scrolls Study Edition (ed. 
F. García Martínez and E. J. C. Tigchelaar; Leiden: Brill, 1998), 2:1013, 1017. See
E. G. Chazon, “4QDibHam: Liturgy or Literature?” RevQ 15 (1991/92): 448–50; 
B. Nitzan, Qumran Prayer and Religious Poetry (STDJ 12; Leiden: Brill, 1994), 90–99;
D. Falk, Daily, Sabbath and Festival Prayers from Qumran (STDJ 27; Leiden: Brill, 1998),
71–72.
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in the fast-day prayer conforms to this general rhetorical pattern,
and supports the thesis of Second Temple provenance.

In conclusion, I have claimed that rabbinic tradition has preserved
remnants of a Temple prayer for fast-days. The Mishnah incorpo-
rates a source presenting the seven-blessing prayer as an integral
liturgical unit, and other tannaitic traditions place these berakhot in
the Temple precincts on fast-days. The prominence of the Jerusalem
locale is attested by the opening and closing sections of this prayer,
which expect divine intervention on Mt. Moriah as in the days of
old. The participation of priests also points to a ritual in the Jerusalem
Temple. The high profile and lasting impression of this Temple
prayer is attested by the desire to emulate at least some of its com-
ponents in the Galilee during the decades following the Temple’s
destruction.

Appendix

The text of the Mishnah is from the Kaufman manuscript (Budapest,
Hungarian Academy of Sciences Library, Kaufman collection: A 50;
facsimile edition: Mischnacodex Kaufman A50, [The Hague: G. Beer,
1929 (reprint: Jerusalem, 1968)], 154–155). The Tosefta text is taken
from the edition of S. Lieberman (Tosefta: Seder Mo'ed [New York:
The Jewish Theological Seminary of America, 1962], 326–328). The
translation of the rabbinic texts is my own; translations of biblical
verses follow the JPS edition. Round parentheses in the text of the
Mishnah indicate a mark for erasure in the manuscript, and square
brackets indicate an addition in the manuscript’s margins. The divi-
sion of the Mishnah text is the prevalent one (found inter alia in H.
Albeck’s edition). Bracketed words in the translations were added for
clarity.

M. Ta'anit 2:1–5

rpa ˆyntwnw ,ry[lç hbwjrl hbyth ta ˆyayxwm ,dxyk twyn[t rds aa hhnnççmm
lfwn djaw dja lkw ,ˆyd tyb ba çarbw ayçnh çarbw hbyth ybg l[ hlqm

≥wçarb ˆtwnw
aryw hwwnyn yçnab rman al ,wnyja ,µyçwbyk yrbd µhynpl òmwa ˆhbç ˆqzh

µkrdm wbç yk µhyç[m ta µyhla aryw” ala µtyn[t taw µqç ta µyhla
“µkyhla òh la wbwçw µkydgb law µkbbl w[rqw” òmwa awhm hlbqbw “,h[rh

≥òwgw

108  

ORION_F8_95-112  5/19/03  5:40 PM  Page 108



µynb wl çyw lygrw ˆqz hbyth ynpl ˆydyrwmw hlyptb ñµhynplÑ wdm[ bb hhnnççmm
≥hlyptb µlç wbl ahyç ydk µqyr wtybw

µhyl[ πyswmw µwy lkb[ç] hrç[ hnwmç twkrb [braw µyrç[ µhynpl òwaw
≥çç dw[

“,µyrhh la yny[ aça” “,yl htrxb òh la” ,twrpwçw ,twnwrkz ˆh wlaw gg hhnnççmm
òmwl ˚yrx hyh al òmwa hdwhy òr “≥πf[y yk yn[l hlypt” “,òh ˚ytarq µyqm[mm”
hyh rça” ,òwgw “rbd ≈rab hyhy yk b[r” µhytjt òmwa ala twrpwçw twnwrkz

“≥twrxbh yrbd l[ ñaybnhÑ whymry la òh rbd
≥µhytwmtwj rmwaw

hn[y awh hyrwmh rhb µhrba ta hn[ç ym ,òwa awh hnwçarh l[ dd hhnnççmm
≥larçy lag òh òa òb ,hzh µwyh µktq[x lwqb [mçyw µkta

[mçyw µkta hn[y awh πws µy l[ µkytwba ta hn[ç ym ,òmwa awh hyynçh l[
≥twjkçnh rkwz òh òa òb ,hzh µwyh µktq[x lwqb

lwqb [mçyw µkta hn[y awh lglgb [çwhy ta hn[ç ym ,òmwa awh tyçylçh l[
≥h[wrt [mwç òh òa òb ,hzh µwyh µktq[x

lwqb [mçyw µkta hn[y awh hpxmb òawmç ta hn[ç ym ,òwa awh ty[ybrh l[
≥hq[x [mwç òh òa òb ,hzh µwyh µktq[x

[mçyw µkta hn[y awh lmrkh rhb whyla ta hn[ç ym ,òmwa awh tyçymjh l[
≥hlypt [mwç òh òa òb ,hzh µwyh µktq[x lwqb

[mçyw µkta hn[y awh hgdh y[mm hnwy ta hn[ç ym ,òmwa awh tyçyçh l[
≥hrx t[b hnw[h òh òa òb ,hzh µwyh µktq[x lwqb

hn[y awh µlçwryb wnb hmlç taw dwd ta hn[ç ym ,òwa awh ty[ybçh l[
≥≈rah l[ µjrmh òh òa òb ,hzh µwyh µktq[x lwqb [mçyw µkta

hbyth ynpl dja rb[ç ,ˆwydrt ˆb hynnj òryµyb htplj òr ymyb hç[m hh hhnnççmm
≥ˆma wyrja wn[w hkrbh lk ta rmgw

µkta hn[y awh hyrwmh rhb wnyba µhrba ta hn[ç ym ,w[qt µynhkh w[qt
≥hzh µwyh µktq[x lwqb [mçyw

µkta hn[y awh πws µy l[ µkytwba ta hn[ç ym ,w[yrh ˆrha ynb w[yrh
≥hzh µwyh µktq[x lwqb [mçyw

≥jrzm yr[çb ala ˆk µyghwn wyh al wrmaw òmkj lxa rbd abçkw

Translation:

(2:1) How is the ritual for fast-days [carried out]? They carry the (Torah)
ark out to the city square, and place burnt ashes on the ark and on the
heads of the Nasi and Av Bet Din, and every person takes [some of the
ashes] and places them on his head.

The elder among them speaks words of admonition to them: My brethren,
it was not said of the people of Nineveh that God saw their sackcloth and
their fasting, rather “God saw what they did, how they were turning back
from their evil ways” ( Jonah 3:10). And in tradition it says, “Rend your
hearts rather than your garments, and turn back to the Lord your God”
( Joel 2:13).

(2:2) Standing in prayer, they placed before the ark an elder, a capable
man who has children and whose house is empty, in order that his heart
may be true (lit.: whole) in prayer. He recites before them twenty-four bless-
ings, the eighteen daily ones to which he adds an additional six.
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(2:3) And these [six additions] are: Zikhronot and Shofarot; “In my distress
I called to the Lord” (Psalm 120); “I turn my eyes to the mountains” (Psalm
121); “Out of the depths I call You, O Lord” (Psalm 130); “A prayer of
the lowly man when he is faint” (Psalm 102). R. Yehudah says: He should
not say Zikhronot and Shofarot, but instead say, “If there is a famine in the
land, a pestilence” (1 Kings 8:37); and “The word of the Lord which came
to Jeremiah concerning the droughts” ( Jeremiah 14:1).

And he says their conclusions [lit.: their seals].
(2:4) For the first he says [concludes], “May he who answered Abraham

on Mt. Moriah answer you and listen to the voice of your outcry this day.
Praised are You, Who redeems Israel.”

For the second he says, “May he who answered your ancestors at the
Sea of Reeds, answer you and listen to the voice of your outcry this day.
Praised are You, Who remembers things forgotten.”

For the third he says, “May he who answered Joshua at Gilgal answer
you and listen to the voice of your outcry this day. Praised are You, Who
hears the sound of the shofar.”

For the fourth he says, “May he who answered Samuel at Mitzpah
answer you and listen to the voice of your outcry this day. Praised are
You, Who hears a cry.”

For the fifth he says, “May he who answered Elijah on Mt. Carmel
answer you and listen to the voice of your outcry this day. Praised are
You, Who hears prayer.”

For the sixth he says, “May he who answered Jonah in the belly of the
fish, answer you and listen to the voice of your outcry this day. Praised
are You, Who answers in times of distress.”

For the seventh he says, “May he who answered David and his son
Solomon in Jerusalem, answer you and listen to the voice of your outcry
this day. Praised are You, Who has mercy on the land.”

(2:5) Ma'aseh [an occurrence] in the days of R. Óalaftah and the days
of R. Óananiah ben Teradion. One crossed before the [Torah] ark [i.e.,
led public prayer] and concluded the blessing in its entirety, after which
they [the congregation] responded: “Amen”; “Blow [the shofar], priests,
blow”; “May he who answered Abraham on Mt. Moriah answer you and
listen to the voice of your outcry this day”; “Sound [the shofar] sons of
Aaron, sound”; “May he who answered your ancestors at the Sea of Reeds
answer you and listen to the voice of your outcry this day.” And when the
matter came before the sages they said: Such was not the practice, except
at the eastern gates [of the Temple].

Tosefta Ta'anit 1:9–13:

hyh ççw ,µwy lkbç hrç[ hnwmç ,twkrb [braw µyrç[ ˆhynpl òwa ff hhkkllhh
≥πyswm

ˆyb ,òmwa ˆkyh ≥ˆynymh tkrb ayh ,µymrh lypçm òwa swkms ,ty[ybç yy hhkkllhh
≥µylwj apwrl lawg
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≥ˆylwbgb ˆyghwn wyh ˚k ˆy[qwtw ˆ[yrmw ˆy[qwt hkrbw hkrb lk l[ ˆma ˆynw[
ˆyaw ,µlw[h d[w µlw[h ˆm larçy yhla òh ˚wrb ,òwa ˆh hm çdqmb aayy hhkkllhh

[≥ ≥ ≥] çdqmb ˆma ˆynw[
µlw[h d[w µlw[h ˆm larçy yhla òh ˚wrb ,òmwa awh hnwçarh l[ bbyy hhkkllhh

.òwgw wtwklm dwbk µç ˚wrb wyrja ˆynw[ ˆhw ,larçy lawg ˚wrb
ta hn[ç ym µhl òwaw rzwjw ,w[qt µynhkh w[qt µhl òwa tsnkh ˆzjw ggyy hhkkllhh
ˆy[qwt ,hzh µwyb µktq[x lwq [mçyw µkta hn[y awh hyrwmh rhb µhrba

≥ˆy[qwtw ˆy[yrmw
rkwz ˚wrb µlw[h d[w µlw[h ˆm larçy yhla òh ˚wrb òwa awh hyynçh l[

,wtwklm dwbk µç ˚wrb wyrja ˆynw[ ˆhw ,twjkçnh
hçm hn[ç ym ˆhl òwaw rzwjw ,w[yrh ˆrha ynb w[yrh ˆhl òwa tsnkh ˆzjw 

ˆy[qwt ,hzh µwyb µktq[x lwq [mçyw µkta hn[y awh πws µy l[ wnytwbaw
≥ˆy[yrmw

ta rwmgyç d[ h[rh tjaw h[yqt tja h[rh tjaw h[yqt tja
≥µlwk

rbd abçkw ,ynkysb ˆwydrt ˆb hynnj òrw yrwpxb atplj òr gyhnh ˚kw
≥dblb jrzm yr[çb ala ˆk ˆyghwn wyh al ,wrma µymkj lxa

Translation:

(1:9) He recites before them twenty-four blessings, the eighteen daily
ones, and he adds six.

(1:10) The seventh, Sumkhus says, is “Who demeans the mighty”;
this is the blessing concerning the heretics. Where does he recite them
[the additional blessings]? Between [the blessing] Go"el [Who redeems
Israel] and [the blessing] Rofe Óolim [Who heals the sick]. They [the
congregation] answer “Amen” to each blessing, blow and sound and
blow. This was the practice in the countryside.

(1:11) What do they recite in the Temple? “Praised is the Lord
God of Israel, from eternity to eternity,” and they do not respond with
“Amen” at the Temple [. . .]

(1:12) For the first [conclusion] he says, “Praised is the Lord God
of Israel, from eternity to eternity, praised is He who redeems Israel.”
And they [the congregation] respond, “Praised is the name of his king-
dom’s glory, for eternity.”

(1:13) And Óazan Haknesset [the leader of the congregation] says,
“Blow priests, blow,” and immediately continues [or : repeats] and says
to them, “May he who answered Abraham on Mt. Moriah, answer
you and hear the voice of your outcry on this day.” They blow and
sound and blow.

For the second he says, “Praised is the Lord God of Israel, from eter-
nity to eternity, praised is He who remembers things forgotten.” And
they respond, “Praised is the name of his kingdom’s glory for eternity.”

And Óazan Haknesset says, “Sound, sons of Aaron, sound,” and imme-
diately continues [or: repeats] and says to them, “May he who has
answered Moses and our ancestors on the Sea of Reeds, answer you
and hear the voice of your outcry on this day.” They blow and sound.
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One blowing and one sounding, one blowing and one sounding until
he would finish them all [i.e., all the blessings].

Thus instituted R. Óalaftah in Sepphoris and R. H iananiah ben
Teradion in Sikhnin, and when the matter came before the sages they
said: Such was not the practice, except at the eastern gates [of the
Temple] exclusively.
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PRAYERS FOR PEACE IN THE DEAD SEA SCROLLS AND
THE TRADITIONAL JEWISH LITURGY

B N
Tel-Aviv University

Blessings and prayers for peace abound in the Bible, in Second
Temple literature, and in the traditional Jewish prayer book. An
examination of the motif of peace in these corpora thus constitutes
an important aspect of the study of Jewish liturgy and its history.
The publication of two new texts from Qumran, 4Q291 and 4Q292
(Works Containing Prayers A and B), suggests the necessity for a renewed
investigation of the use of this motif in Second Temple writings. A
special feature that comes to light through study of the Dead Sea
Scrolls is the emphasis on peace in concluding formulae. It is also
instructive to compare the use of the motif of peace in sectarian and
non-sectarian compositions.

4Q291, 4Q292 and the Priestly Blessing (Num 6:24–26)

We begin with a brief look at two fragmentary Second Temple
prayer texts, 4Q291 and 4Q292.1 The extant text of 4Q291 and
4Q292 contains prayers and blessings for peace.

4Q291 Frg. 1

1. ]k you wish/desire[ ] ’ [ ] a [ ] hwat k[ .1
2. ]the burden of ] aw byrh açm çyrjh[ .2

contention/strife would have 
been silenced and ’ [

3. ]l to bless the name of God ˆ]wyl[ la µç ˚rbl l[ .3
the Most Hig[h

4. ]i His commandments and wnw]xr yrjwbw wytwxm y[ .4
those who choose [His] wi[ll

1 Text and translation are from: B. Nitzan. “291. 4QWork Containing Prayers
A,” and “292. 4QWork Containing Prayers B,” Qumran Cave 4.XX: Poetical and
Liturgical Texts, Part 2 (ed. E. G. Chazon et al., in consultation with J. VanderKam
and M. Brady; DJD 29; Oxford: Clarendon, 1999), 9–18.
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5. ]t His holiness. Blessed ] {la} hta ˚wrb wçdwq t[ .5
are You {God}[

6. a]bove all bles[sing ]w [ ] w[ h]krb lkl hl[[m .6
7. ] all?[ ]lk [ .7

4Q291 is a late Hasmonean manuscript from ca. 50 . Its extant
text in frgs. 1 and 3 consists of liturgical components. Fragment 1
includes a call to bless the Lord (line 3), and the liturgical blessing
itself, h]krb lkl hl[[m ]la hta ˚wrb (“Blessed are You God [ a]bove
all bles[sing]”; lines 5–6). The wording is similar to that of the bless-
ing which concludes the Song of the Sacrifice for the sixth Sabbath
(4Q403 1 i 28).2 Thus, one may plausibly suggest that 4Q291 1 5–6
also represents a concluding blessing, although no remnants of an
‘Amen Amen’ formula have survived.

The specific content of the prayer is very scantily preserved.
Fragment 1 1–2 expresses the hope of quieting a controversy: çyrjh
byrh açm, “the burden of contention would have been silenced.”3

This phrase may allude to a hope for peace and conciliation between
God and His people, since the phrases that follow call upon the
worshippers who keep the commandments of God to bless God (frg.
1 3–4).4 This does not necessarily imply the sectarian origins of the
text, unless the expression wnw]xr yrjwb (“those who choose [His]
wi[ll]”) is sectarian: The sectarian scrolls use the verb rjb (‘choose’)
to indicate observing the commandments of God, and wnwxr often

2 [twjbç]tw hkrb lwkl hl[m lwk[h ˚]lm ˆ[w]da[h] ˚wrb; “Blessed be the Lord, the
k[ing of ] all, above all blessing and pr[aise].” A similar blessing of God appears in
Neh 9:5 to open a prayer, but 4Q291 is clearly not an opening formula.

3 For the phrase byrh açm, cf. Deut 1:12 µkbyrw µkaçm and Hab 1:3 byr yhyw
açy ˆwdmw. In these, the contention is between persons, but the word byr is also used
to indicate contention between God and human beings. See Isa 3:13–14; 34:8; Jer
2:9; 25:31; Hos 12:3; Amos 7:4; Mic 6:2; CD 1:2. Such a contention is also men-
tioned in 4Q381 76–77 10, referring to Mic 6:2; see E. Schuller, Non-Canonical
Psalms from Qumran (HSS 28; Atlanta: Scholars Press, 1986), 215, 222. For similar
use in 4Q302 3 ii 7–8, cf. B. Nitzan, “302. 4QpapAdmonitory Parable,” in Qumran
Cave 4.XV: Sapiential Texts, Part 1 (ed. T. Elgvin et al., in consultation with J. A.
Fitzmyer, S.J.; DJD 20; Oxford: Clarendon, 1997), 139–41. The cessation of such
contentions is mentioned in Prov 15:18 (between persons); Isa 57:16–19 (between
God and men). çrj in the sense of quieting a contention is found in Job 13:19.

4 Cf. Psalm 85 regarding God’s forgiveness of His people’s iniquity and the
removal of His anger from them (vv. 1–8). In the second part of the psalm there
is a promise of peace for God’s people and His faithful ones (v. 9), and a glorification
of the peace and justice prevailing all around the universe (vv. 11–12).
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signifies the commandments themselves.5 However, both rjb and
ˆwxr are used in the Bible in a similar manner (e.g., Isa 56:4, 65:12
for rjb; Ps 103:21 for ˆwxr).6 In any case, the terminology of the
rest of the prayer is not explicitly sectarian. The fragmentary con-
dition of the scroll does not allow us to describe with certainty the
nature of the peace or conciliation between God and His people
dealt with in this scroll, nor whether it is historical or eschatological.

4Q292 Frg. 2 a, b

1. ] n ˆ [ .1
2. ] h in your inheritance, for            ayk ktljnb h [ .2
3. make] of them a thousand hmtkrbw µym[p πla µhm µ[hk πswh .3

times as many [as the]y  
are and bless them

4. as you [promised] to kydb[ lwk dyb µ{h}l ht[jfbh rçak .4 
them by all your servants µyabnh
the prophets

5. ] [ ] [ p]eace. Amen. Amen.  ˆma ˆma µwl[ç ] d [ ]mh yn[ .5
6. ] vacat vacat [ .6

4Q292 is an early Herodian manuscript from around 30 . The
content and form of the preserved text of frg. 2 suggest that it rep-
resents the final section of a prayer on behalf of Israel, closing with
the response formula ˆma ˆma (‘Amen Amen’). Notwithstanding the
direct appeal to God in lines 2–4, the third person plural references
in lines 3 and 4—µhl, µhm, µ[hk]—suggest that this is not a prayer
said by the worshipping community, but a prayer made on their
behalf, for the granting of divinely-promised benefits. These promises
may encompass the prophetic assurances concerning the fertility of

5 See CD 2:15: hxr rça ta rwjbl (cf. 1QS 1:4); 1QS 10:12 ynrwy rçab hrjbh
(cf. 1QSb 3:25); 1QS 9:17–18: ˚rd yrjwb. On wnwxr, compare wnwxr yçrwd in 1QS
5:9, and the definition wnwxr yxpj in CD 3:15, referring to the commandments of
God. See also ˆwxr yçna (4Q418 81 10), wnwxr yrhmn (4Q403 1 i 20; 4Q405 3 ii 10).
Noteworthy is the text of CD 3, where the phrase µnwxrb wrjbyw defines the sins of
those generations that did not keep the commandments of God (lines 10–12), while
Abraham, who did not sin, wjwr ˆwxrb rjb al, “did not choose the desire of his
own spirit” (lines 2–3).

6 A. Hurvitz noted the equivalence of the biblical ≈pj with the late Hebrew hxr.
See his The Transition Period in Biblical Hebrew ( Jerusalem: Bialik Institute, 1972),
73–77 (Hebrew).
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7 ˚tljnb signifies the Land of Israel as the heritage of the Lord in Ps 79:1, and
similarly ¤h tljnb in 1 Sam 26:19. Cf. the term ¤h tljnb in 2 Sam 20:19; 21:3 and
µyhwla tljn in 2 Sam 14:16, and see the comments on these verses in M. Z. Segal,
The Book of Samuel ( Jerusalem: Kiryat Sepher, 1971) (Hebrew). In Qumran litera-
ture hljn refers to the heritage of the land in 1QM 12:11 (= 1QM 19:4); 4Q501
1; 4Q393 3 9 and 4Q462 1 7. Prophetic promises concerning the land of Israel
allude to its fertility in Isa 55:10–13; Jer 31:11–13, 22–24; Ezek 34:26–30.

8 The nation of Israel is called the heritage of the Lord in Deut 4:20; 9:26, 29;
1 Kgs 8:51, 53; Ps 94:14; Jub 1:19, 21; 4Q393 3 3–4, 1QHa 6:8 (= Stegemann
14:11). In the latter, hktljnb (“in Your heritage” = hktljn with relative -b) is par-
allel to hkm[b (“in Your people”). For promises concerning the fertility of the peo-
ple of Israel, see, e.g., Deut 1:11; 2 Sam 24:3.

9 An eschatological context may be assumed here on the basis of line 4, which
mentions the promise made by God’s servants, the prophets.

10 In this paper I use the Sukenik column numbers for Hodayot texts: E. L. Sukenik,
The Dead Sea Scrolls of Hebrew University ( Jerusalem: Magnes Press, The Hebrew
University, 1954 [Hebrew], 1955 [English] = Stegemann 19:29–30; 5:34–35. For
H. Stegemann’s reconstruction, see his Appendix 1 in this volume, pp. 224–26.).
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the land of Israel7 and of the people of Israel,8 perhaps in an escha-
tological context like that of Zech 8:5.9 No sectarian terms appear
here, only biblical terminology. Thus, this text may be a non-sec-
tarian liturgical prayer said on behalf of Israel. It closes with a bless-
ing for peace, as is clear from the words preserved in its final clause:
ˆma ˆma µwl[ç].

Peace (µwlç) is mentioned at the conclusion of various biblical prayers,
such as the Priestly Blessing (Num 6:26) and certain biblical psalms
(Pss 4:9; 29:11; 120:7; 122:6–8; 125:5; 128:5). The term appears in
a similar concluding position in apocryphal compositions, such as Sir
50:23; in Qumran blessings, prayers and poetry (4Q503, passim;
4Q448 col. 2; explicitly sectarian writings such as 1QS 2:4 and 1QSb
3:5–21 [which themselves utilize the Priestly Blessing, see below]; 4QMa

[= 4Q491] 11 ii 18; 1QHa 11:26–27; 13:17–18;10 4Q511 63 iv 4;
etc.); and in traditional Jewish prayers, such as the Amidah and the
Grace after Meals. The fact that the custom of concluding prayers with
a blessing for peace is so widespread suggests a common tradition.

This liturgical custom may have originated in the Priestly Blessing
of Num 6:24–26. This blessing is composed of three couplets, arranged
in order of ascending length: three, five, and seven words, respectively:

.˚rmçyw hwhy ˚krby .24
.˚njyw ˚yla wynp hwhy ray .25

.µwlç ˚l µçyw ˚yla wynp hwhy açy .26
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24. The LORD bless you and protect you!
25. The LORD deal kindly and graciously with you!
26. The LORD bestow His favor upon you and grant you peace!11

The blessing for peace in the third couplet (v. 26), is the climax of the
blessing, and incorporates all aspects of the blessing.12

The custom of ending a prayer with a blessing for peace is reflected
in Ps 4:7–9, which is clearly based upon the tradition of the Priestly
Blessing: hwhy ˚ynp rwa wnyl[ hsn “bestow Your favor on us, O Lord,”
followed by ˆçyaw hbkça wdjy µwlçb, “in peace I will both lie down
and sleep.” The motif of peace is also mentioned in several of the
psalms in the collection of twl[mh yryç (“the songs of ascents”): Pss
120:7, 122:6–8, 125:5, 128:5. According to Liebreich’s theory, this
term, together with ˚krby (Pss 128:5; 129:8; 132:15; 133:3; 134:1–3),
˚rmçy (Pss 121:3–5, 7–8; 127:1; 130:3, 6) and ˚nwjy (Pss 123:2, 3;
130:3), indicates psalms that were sung in the Temple following pro-
nouncement of the Priestly Blessing.13 An additional explanation has
been offered for the practice of closing psalms with a prayer for
peace: that is, the social norm of people taking leave of one another
with such a prayer. This practice may be reflected in Ps 122:6–8,
in which the pilgrimage to Jerusalem is described.14 The free adap-
tation of the motifs of the Priestly Blessing that we will see in the
Dead Sea Scrolls may reflect a widely known liturgical custom, con-
nected with similar solemn occasions when all Israel was assembled
in Jerusalem and at the Temple (see Nehemiah 8; 2 Chr 29:20–30;
30:13, 21–27). According to 2 Chr 30:27, on such solemn occasions
the Priests and the Levites blessed the people.

4Q503

The most impressive use of the blessing for peace in Qumran liturgy
is the appearance of the phrase larçy hkyl[ µwlç (“Peace be with

11 Biblical translations are based on the NJPS version, with occasional modifications:
TANAKH: A New Translation of The Holy Scriptures According to the Traditional Hebrew
Text (Philadelphia: The Jewish Publication Society, 1985).

12 U. Cassutto, “The Blessing of Peace,” Encyclopedia Biblica ( Jerusalem: Bialik
Institute, 1965), 2:360 (Hebrew). See also the tannaitic homilies about the great-
ness of peace in Sifre Bamidbar, Naso 42 to Num 6:26: µwlç ˚l µçyw.

13 L. J. Liebreich, “The Songs of the Ascents and the Priestly Blessing,” JBL 74
(1955): 31–36.

14 U. Cassutto, “The Blessing of Peace,” 2:360.
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you Israel”) at the closing of each of the prayers in 4Q503 Daily
Prayers, intended for the morning and evening of each day of the
first month. 4Q503 is dated by its editor, M. Baillet, to the Hasmonean
period (100–75 ).15 Notwithstanding the fragmentary state of the
manuscript, the regular structure of the prayers may be discerned.
These daily prayers are arranged as follows: (1) a rubric of time ref-
erence for blessing God—wrmaw wn[w wkrby br[b çdwjl xÎb (“In the
X of the month in the evening they shall bless, they shall recite,
saying”); wrmaw wn[w wkrby ≈rah l[ ryahl çmçh taxbw (“And when the
sun ascends to illuminate the earth they shall bless, they shall recite,
saying”); (2) a blessing of God in the third person, larçy la ˚wrb
(“Blessed be the God of Israel”), praising him for the daily astro-
nomical phenomena; (3) a blessing of Israel with peace, in the sec-
ond person, larçy hkyl[ µwlç. Sometimes this final blessing is preceded
by another blessing of God, this time in the second person.16

D. K. Falk, who has carefully analyzed the structure of this text,
suggests that “three types of formulas punctuate the scroll at regu-
lar intervals: time references (for blessing God), opening and closing
berakhah formulas, and response formulas.”17 He likewise notes the
dissonance created at times by the double reference (to both God
and Israel) in the second person singular, without a transition between
the closing blessing of God and the blessing of Israel; thus, for exam-
ple, larç[y hyl][ µwlç hkt[[]wçy[ ] htaw (“And You [. . .] [. . .] Your
salvation. Peace be with you, Israel,” frg. 48–50 5–6); ylhtb wnt[[dwh]
[larçy] hkyl[ µwlç hlyl yd[wm [lwkb] hkdwbk (“You have taught us
the praises of Your glory [. . .] [. . . at all] times of the night. Peace
be with you, [Israel],” frg. 51–55 9–10). He explained that, “as text,
this unsignalled switch is ambiguous, but as liturgical dialogue, it is
completely appropriate. Probably, then, it should be understood as
some type of response pattern.”18

15 M. Baillet, Qumrân Grotte 4.III (4Q482–4Q520) (DJD 7; Oxford: Clarendon
1982), 105. Translations of 4Q503 are based on that of F. García Martínez and
E. J. C. Tigchelaar, eds., The Dead Sea Scrolls Study Edition (2 vols.; Leiden: Brill,
1997–98), 2:999–1007.

16 See B. Nitzan, Qumran Prayer and Religious Poetry (STDJ 12; Leiden: Brill, 1994),
70; D. K. Falk, Daily, Sabbath, and Festival Prayers in the Dead Sea Scrolls (STDJ 27;
Leiden: Brill, 1998), 41–42.

17 Falk, Daily, Sabbath and Festival Prayers, 35.
18 Falk, Daily, Sabbath and Festival Prayers, 46.
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Falk’s suggestion that the closing formula, larçy hkyl[ µwlç, is a
response is based on the assumption that the daily prayers of 4Q503
were recited in the presence of a congregation. This assumption is
supported by the opening rubric, in the third person plural: wkrby
wrmaw wn[w (“they shall bless, they shall recite, saying”); and by the
many phrases in the first person plural, such as µyllhm wçdwq µ[ wnaw
hlylh (“and we, his holy people, exult this night”; col. 5, frg. 11
3–4; and cf. col. 3:20); wntwdp[w] (“and our deliverance,” 3:8); “[Blessed
be the God of Israel] who has chosen us (wnb [r]tb wç[a) from among
all the nations”; col. 7, frg. 24 4). Nevertheless, even if this literary
analysis is correct, the suggestion that the closing blessing for peace
serves as a liturgical response needs to be examined, both in light
of what is known about the liturgical recitation of morning and
evening blessings in the presence of a congregation, and in terms of
the contents of the daily prayers of 4Q503.

The prayers and blessings found at Qumran were preserved in
separate scrolls; thus it is impossible to know the complete order of
Qumran daily, Sabbath, and festival liturgy, particularly if there is
more than one prayer designated for a specific day or a specific serv-
ice.19 Other information concerning the morning and evening bless-
ings is preserved in 1QS 10:1–3, 10, 13–14. Certain clues concerning
the content of these blessings may refer to the recitation of the Shema,
e.g.: 1) rma rqwbw br[ axwm µ[w la tyrbb hawba hlylw µwy awbm µ[
wyqwj (“At the onset of day and night I shall enter the covenant 
of God, and when evening and morning depart I shall repeat His

19 See E. G. Chazon, “Prayers from Qumran and their Historical Implications,”
DSD 1 (1994): 265–284. Daily prayers appear in 4Q503 and in the Words of the
Luminaries (4Q504–506); Sabbath prayers appear in 4Q503 frg. 24–25, frg. 41 4–8
(see J. M. Baumgarten, “4Q503 [Daily Prayers] and the Lunar Calendar,” RevQ
12 [1987]: 399–406); in 4Q504 1–2 vii; and in the Songs of the Sabbath Sacrifice. The
daily prayers of 4Q503 are to be recited evening and morning of every day dur-
ing the first month, but there is no information regarding a specific time for recit-
ing the prayers in the Words of the Luminaries. Each song of the Songs of the Sabbath
Sacrifice is to be recited on a fixed Sabbath during each season of the four seasons
of the year, according to the 364-day calendar (see J. Maier, “Shire Olat hash-
Shabbat. Some Observations on Their Calendric Implications and on Their Style,”
The Madrid Qumran Congress: Proceedings of the International Congress on the Dead Sea Scrolls,
Madrid, 18–21 March, 1991 (ed. J. Trebolle Barrera and L. Vegas Montaner; 2 vols.;
STDJ 11; Leiden: Brill, 1993), 2:543–60). However, there is no information telling
us the specific time they were to be recited on the Sabbath day. Was their recita-
tion parallel to the time of the Sabbath sacrifice in the Temple?
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precepts,” 1QS 10:10);20 2) tyçarb wmç ˚rba ylgrw ydy jlçm tyçarb
wl hnnra y[wxy bkçm µ[w µwqw tbçl awbw tax (“When I start to stretch
out my hands and my feet I shall bless His name; when I start to
go out and to come in, to sit and to stand up, and lying down in
my bed I shall extol Him,” 1QS 10:13–14). Jacob Licht understood
lines 13–14 as an allusion to the words of Deut 6:7 concerning the
twice-daily times for the recitation of the Shema,21 while Moshe
Weinfeld found in the words wyqwj rmwa (line 10), similarity to the
words ˚yqwjb jyçn wnmwqbw wnbkçb (“When we lie down and when we
rise up, we will meditate on your precepts”), recited in one of the
blessings preceding the evening Shema in the traditional Jewish prayer
book.22 However, the Shema is regularly recited privately. The bless-
ing said in the midst of the congregation, µyçna tkr[mb (1QS 10:14),
may denote other prayers mentioned in 1QS 10 rather than the
Shema itself.

In the extant text of 4Q503 there is no hint of the recitation of
the biblical Shema (Deut 6:4–9) as such. The main blessing in each
prayer is first and foremost a praise of God concerning the cosmo-
logical appearances of the luminaries. Additional blessings addressed
to God, and related to the Sabbaths and festival days of the first
month, follow the main blessing over the appearance of the lumi-
naries.23 The phrases µy]mwrmb µyçd[wq çdwq] (frgs. 15–16 2), and
µyla twabx (frg. 65 2) indicate the praise of God recited together
with the heavenly hosts, a motif which characterizes the blessings of
God over the appearance of the luminaries in 11QPsa 26 and in the
Yoßer 'Or blessing in the traditional Jewish liturgy.24 4Q503 thus reflects
an early tradition of blessing over the luminaries, but apparently not
the recitation of the Shema.

20 Translations of 1QS utilize García Martínez and Tigchelaar, Study Edition,
69–98; col. 10 is on 94–97.

21 J. Licht, The Rule Scroll ( Jerusalem: Bialik Institute, 1965), 217. Although the
text contains a clear indication of the recitation of the Shema according to Deut
6:7, Licht notes the possibility that the words of 1QS 10:13–14 might have been
taken from other books as well: the phrase awbw tax suggests Ps 121:8; 1 Kgs 3:7;
2 Kgs 19:27; µwqw tbçl suggests Ps 139:2.

22 M. Weinfeld, “Prayer and Liturgical Practice in the Qumran Sect,” in The
Scrolls of the Judaean Desert: Forty Years of Research (ed. M. Broshi et al.; Jerusalem:
Bialik Institute, 1992), 172 (Hebrew).

23 Baumgarten, “4Q503 Daily Prayers,” 401–403.
24 Falk, Daily, Sabbath, and Festival Prayers, 54; Weinfeld, “Traces of Qedusat Yozer

and Pesuqe de-Zimra in the Qumran Scrolls and the Book of Ben Sira,” Tarbiz 45
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Other texts from Qumran relating to the praise of God in the
context of the appearance of the luminaries are the Hymn to the
Creator in 11QPsa 26:9–15,25 and 4Q408, Liturgy on Morning and
Evening Prayer.26 Moshe Weinfeld noted the motifs common to the
Hymn to the Creator and the Yoßer 'Or blessing in the rabbinic morn-
ing liturgy. Among these, in addition to the cosmological motifs, he
listed the motifs of God’s holiness and kingship, and the praise of
God recited by the angels.27 One fragment of 4Q408 was defined
by its editor, Annette Steudel, as a liturgical text, because it con-
tains the blessing of God in a liturgical form ynwda hta ˚wrb (“[B]lessed
are you, o Lord,” frg. 3+3a, 6+6a), and because it emphasizes the
people’s duty to bless God morning and evening. However, 4Q503
is the only Qumran text that 1) consists of a complete set of litur-
gical blessings over the luminaries, and 2) shows evidence of the
recitation of the blessing of peace in the daily prayers.28 4Q503 thus
contains traditional motifs of the later daily liturgy, and perhaps
reflects the presence of these elements in a daily service held dur-
ing the Second Temple period, before the regular prayer liturgy was
established.

The consistent use in its blessings of the formula larçy hkyl[ µwlç
suggests that 4Q503 may be related to the daily service conducted
by the priests in the Temple. Falk rightly noted that the use of the

(1976): 15–26 (Hebrew); J. Maier, “Zu kult und Liturgie der Qumrangemeinde,”
RevQ 14 (1990): 543–86 (esp. 553–60, 579); E. G. Chazon, “The Qedushah Liturgy
and its History in Light of the Dead Sea Scrolls,” in From Qumran to Cairo: Studies
in the History of Prayer. Proceedings of the Research Group Convened Under the Auspices of the
Institute for Advanced Studies of The Hebrew University of Jerusalem, 1997 (ed. J. Tabory;
Jerusalem: Orhot, 1999), 7–17.

25 J. A. Sanders, The Psalms Scroll of Qumran Cave 11 (11QPsa) (DJDJ 4; Oxford:
Clarendon, 1965), 47, 89–91.

26 A. Steudel, “4Q408. A Liturgy on Morning and Evening Prayer—Preliminary
Edition,” RevQ 16 (1994): 313–34. Official edition: Idem, “4Q408. 4QApocryphon
of Mosesc?” in Qumran Cave 4.XXVI: Cryptic Texts (ed. S. J. Pfann); Miscellanea, Part
1 (ed. P. Alexander et al., in consultation with J. VanderKam and M. Brady; DJD
36; Oxford: Clarendon, 2000), 304–308.

27 Weinfeld, “Traces”; idem, “The Angelic Songs over the Luminaries in the
Qumran Texts,” in Time to Prepare the Way in the Wilderness: Papers on the Qumran
Scrolls by Fellows of the Institute for Advanced Studies of the Hebrew University, Jerusalem
(1989–1990) (ed. D. Dimant and L. H. Schiffman; STDJ 16; Leiden: Brill, 1995),
131–57.

28 Josephus, B.J. 2.128, mentions the Essene custom of praying over the rising
of the sun, a custom handed down from their forefathers. A similar custom is men-
tioned in m. Sukkah 5:4; this text emphasizes the posture of the worshipers, how-
ever, not the content of the prayers.

        121

ORION_F9_113-132  5/19/03  5:41 PM  Page 121



second person in this formula, addressing the congregation, is char-
acteristic of the Priestly Blessing. Thus, this formula may reflect a
declaration recited by a priest or group of priests over the congre-
gation;29 alternatively, the liturgy of 4Q503 might have been recited
antiphonally by two priestly groups. Other terms in 4Q503 that sug-
gest a priestly or Temple context are: µyçdwq çdwq (frgs. 15–16; 29–32
23, etc.), hnwhk (frgs. 64 and 81, and possibly frg. 72), wnw[m ≥ ≥ ≥ µytrçm
(frg. 20 2–3; frg. 57 2), and ry]ahl ,jwjynw pertaining to the perfor-
mance of the sacrifices (frgs. 77 4; 78 4).

We may tentatively conclude that the daily prayers preserved at
Qumran bring together both the liturgical custom of blessing over
the luminaries, and a priestly tradition of blessing the people of Israel.

Does the blessing larçy hkyl[ µwlç evoke the entire Priestly Bless-
ing, or only the motif of peace within it? To understand the litur-
gical use of the peace motif in 4Q503, it is worthwhile taking another
look at the structure of its blessings, this time in comparison with the
ancient model of the priestly morning liturgy recorded in m. Tamid 5:1:

,[mç ,µyrbdh trç[ warq ≥wkrb ˆhw Âtja hkrb wkrb .hnmmh µhl rma
,hdwb[w ,byxyw tma .twkrb çwlç µ[h ta wkrb ,rmayw ,[wmç µa hyhw

≥µynhk tkrbw

The leader said to them, “Recite one blessing,” and they blessed. They
recited the Ten Declarations, “Hear,” “And it shall come to pass,”
“And he said.” They blessed the people with three blessings: “True
and certain,” “The service,” and the Blessing of the Priests.30

This liturgy was a private service of the priests. It took place in a
room that did not serve as part of the ritual precincts of the Temple
(m. Tamid 4:3).31 According to m. Tamid 7:2, the Priestly Blessing
found in Num 6:24–26 was recited after the sacrificial offering, in
a public service that took place on the steps ascending to the Sanctuary
proper.32 Hence the priestly blessing mentioned in m. Tamid 5:1 could
not have been the official blessing recited in public, µypk tayçn (“with

29 Falk, Daily, Sabbath, and Festival Prayers, 53, suggests that the blessings of 4Q503
were recited by a congregation, after which “a priest or group of priests declared
a blessing over the congregation.”

30 The Hebrew text and its translation follow R. Hammer, “What did they Bless?
A Study of Mishnah Tamid 5.1,” JQR 81 (1991): 305–23, p. 306.

31 See Hammer, “What did they Bless?” 306.
32 Hammer, “What did they Bless?” 312, n. 24, following the comment of

Bartinura. The presence of the public at the daily sacrificial liturgy during the
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raised hands,” bestowing blessing directly on the people); it may how-
ever, have been a prayer on behalf of the people, such as a prayer
for peace.

In his discussion of this priestly service, Hammer criticizes its
anachronistic elaboration by the inclusion of rabbinic prayers, which
originated only later than the Second Temple period.33 Hammer
notes two kinds of blessings that the priests are called upon to recite
in this section. The first, described as tja hkrb, “one blessing,”
without any further identification, is a praise of God, probably in
the style of the biblical praises of God.34 The three final blessings,
including the “Blessing of the Priests,” are prayers on behalf of the
people, incorporating motifs known from later benedictions: redemp-
tion (byxyw tma), acceptance of the people’s sacrifices (hdwb[), and
peace (µynhk tkrb).35

Hammer identified an early structure of such a prayer—consist-
ing of summons, praise of God, and felicitation36—similar to that
which he assumes for m. Tamid 5:1, in Sir 45:25–26; 50:22–23.37

dwbk µkta rf[mh bwfh ¤h ta an wkrb ht[w
(Sir 45:25–26) [qdxb wm[ ta fpçl] bl tmkj µkl ˆtyw

And now bless the Lord who has crowned you with glory.
May the Lord grant you wisdom of mind to judge His people with
justice . . .

≥ ≥ ≥ ≈rab twç[l aylpmh larçy yhla ¤h ta an wkrb ht[
(Sir 50:22–23) µkynyb µwlçb yhyw bbl tmkj µkl ˆty

Second Temple period is mentioned in Sir 50:16–21; Luke 1:10; and Acts 3:1.
Josephus, Contra Apion 2:193–98 refers to the service following the sacrificial offering.

33 Hammer, “What did they Bless?,” 310–13.
34 Hammer, “What did they Bless?,” 313–23.
35 For a later prayer for peace based upon the Priestly Blessing, one may com-

pare the section µwlç µyç in the Amidah prayer.
36 That is, a request that something good be granted, without the technical lan-

guage of petition (imperative) or blessing (˚wrb).
37 This is the version of Ben Sira found in the Cairo Genizah, which reflects the

original text; see M. Z. Segal, Sefer Ben-Sira ha-Shalem ( Jerusalem: Bialik Institute,
1972); translation is my own. Sir 45:25–26 concludes the story of Aaron, the first
High Priest; 50:22–23 presents one of the blessings that closes the story of Simon
the High Priest. Segal comments that this version of the final blessing (µwlç yhy
µkynyb; “May there be peace between you”), which may reflect a controversy between
the sons of Simon, was changed in the Greek translation into a prayer for peace
upon Israel “in our days” (Sefer Ben-Sira, 348).
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And now bless the Lord, the God of Israel,
who everywhere works great wonders . . .
May He give you wisdom of mind, and may there be peace between
you.

I would like to suggest a similar three-part structure in 4Q503, albeit
adapted to a liturgical setting. The call to bless God in 4Q503 is
styled, not as a literary summons, but as a liturgical rubric: wn[w wkrby
wrmaw “they shall bless, they shall recite, saying.” This is followed by
a praise of God for the appearance of the daily luminaries, using
the formula la ˚wrb. The concluding blessing, larçy hkyl[ µwlç,
may be understood as a felicitation that God grant peace to Israel.
It would seem that both the blessing of God and the blessing of the
people are recited in 4Q503 by the priests—perhaps antiphonally,
by different groups of priests. We may thus conclude that 4Q503 is
an early liturgy of daily blessings deriving from priestly circles, the
motifs of which were later elaborated in Jewish liturgy.

4Q448

In contrast to the daily liturgy of 4Q503, in which the blessing for
peace to Israel is recited at fixed times and in a fixed form, the
prayer on behalf of King Jonathan and the people of Israel, 4Q448
ii, seems to be a prayer composed for a specific occasion.

4Q448 ii 1–9:38

1. Guard (or: Rise up), çdq rw[ .1
O Holy One

2. over King Jonathan (or: klmh ˆtnwy l[ .2
for King Jonathan)

3. and all the congregation of km[ lhq lkw .3
Your people

4. Israel larçy .4
5. who are in the four [brab rça .5
6. winds of heaven. µymç twjwr .6
7. Let them all be (at) peace µlk µwlç why .7

38 The Hebrew text and its English translation follow the edition of E. Eshel, 
H. Eshel and A. Yardeni, “448. 4QApocryphal Psalm and Prayer,” Qumran Cave 4.VI:
Poetical and Liturgical Texts, Part 1 (ed. E. Eshel et al., in consultation with J. VanderKam
and M. Brady; DJD 11; Oxford: Clarendon, 1998), 403–25, p. 421.
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8. and upon Your kingdom ktklmm l[w .8
9. may Your name be kmç krbty .9

blessed.
Israelite worship does not contain any fixed liturgy for the welfare
of the king, but rather psalms intended for specific royal occasions,
such as a coronation (possibly Psalm 72),39 or the victory of the king
over the enemies of Israel (see Psalm 18). The king likewise blessed
the people on special occasions, such as the return of the Holy Ark
to Jerusalem (2 Sam 6:18) or the inauguration of the Temple of
Solomon (1 Kgs 8:55–61).

Among the psalms for the welfare of the king, the motif of peace
appears in Psalm 21 and Ps 72:3, 7, as well as in Isa 9:5–6, which
may allude to the coronation of a new king.40 In each of these set-
tings the motif of peace, even though it denotes the welfare of the
people and the king, is expressed differently. Hence, these contexts
do not reflect a fixed form such as the Priestly Blessing, unlike
4Q503.41 In the Second Temple period, the only ritual for the wel-
fare of a king was the sacrificial offering that the priests were forced
to make for the Roman Emperor ( Josephus, B.J. 2.410–416); the
same offering may be alluded to in the apocryphal book of Baruch
(Bar 1:11).42 In Israelite biblical and post-biblical worship, by con-
trast, there was no sacrificial worship for the king, and thus no set
daily prayer for the welfare of the king.

39 A. Weiser claims that Psalm 72 is to be regarded, like Psalms 20 and 21, as
a portion of the liturgy for the festival of the king’s enthronement, intended to
evoke an ideal type of king; The Psalms (OTL; London: SCM, 1959), 502. See also
A. Hacham, The Book of Psalms ( Jerusalem: Mosad Harav Kook, 1990), 1.430, and
1.106–108, 113 (Hebrew).

40 B. Uffenheimer claims that the hope for peace expressed in Isa 9:1–6 is to be
related to the coronation of King Hezekiah. See “From the Eschatological Prophecy
to the Apocalyptic One,” in Messianism and Eschatology (ed. Z. Baras; Jerusalem:
Zalman Shazar Center, 1983), 35–36 (Hebrew). O. Kaiser connects this prophecy
to an earlier historical situation, the 734–732  expedition of Tiglat-Pilesar III
to the kingdom of Israel. He prefers to understand the prophecy as referring to the
enthronement of an ideal savior king, who will bring everlasting peace to Israel and
Judaea. See Isaiah 1–12 (OTL; London: SCM, 1963), 125–30.

41 Among the homilies concerning the Priestly Blessing µwlç ˚l µçyw, one finds
in Sifre Bamidbar, Naso 42 (ed. Horovitz, 46), that Isa 9:5–6 is used as a proof text
for a blessing for the welfare of the kingdom of David. However, such a homily
does not necessarily reflect a fixed liturgy for the welfare of the king.

42 For the suggestion that the relations between the Jews and certain Roman
emperors appear in disguised form in 1 Baruch 1:11–12 and 2:21, see R. H. Charles,
The Apocrypha and Pseudepigrapha of the Old Testament (Oxford: Clarendon, 1913), 1:569,
574–75 (cf. Josephus, Ant. 14.189–230; B.J. 2.411–416; A. Kahana, The Apocrypha
( Jerusalem: Makor, 1970), 1:352 (Hebrew).
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Similarly, the prayer in 4Q448 ii does not reflect regular worship,
but was rather composed for a specific occasion. This prayer is one
of two or three apocryphal psalms preserved together in one scroll;
it is dedicated explicitly to Jonathan the king, who has been identified
as King Alexander Jannaeus.43 The dedication in itself reflects the
uniqueness of this prayer and its occasional character. As Jannaeus
is considered one of the Hasmonean kings criticized in the pesharim,
some scholars have suggested construing the first two lines of col. 2
in opposition to lines 3–7. Lines 1–2 would then read, “Rise up, O
Holy one against King Jonathan,” and lines 3–7, “But/And let all the
congregation of your people Israel . . . be in peace.”44 However, this
interpretation, makes it difficult to suggest a specific occasion for this
prayer.

Other scholars read the first three lines of col. 2 as: “Guard (or:
Rise up), O Holy One, over King Jonathan (or: for King Jonathan)
and all the congregation of Your people Israel.” If Jonathan’s king-
dom is considered to be the kingdom of God (line 8),45 column 2
may then be interpreted as a prayer for the welfare of King Jonathan
and the congregation of Israel. The scholars who read the prayer
in this way suggest various possible occasions for its composition.
Three times during his reign, Jannaeus succeeded in saving Jerusalem
from conquest by foreign armies; hence there are three separate pos-
sibilities suggested for this specific occasion. Hartmut Stegemann pro-

43 Eshel et al., “448. 4QApocryphal Psalm and Prayer,” 412–14. On p. 403 there
is a bibliography of previous discussion.

44 J. Strugnell and D. J. Harrington, “Qumran Cave 4 Texts: A New Publication,”
JBL 112 (1993): 498; E. Main, “For King Jonathan or Against? The Use of the
Bible in 4Q448,” in Biblical Perspectives: Early Use and Interpretation of the Bible in Light
of the Dead Sea Scrolls. Proceedings of the First International Symposium of the Orion Center
for the Study of the Dead Sea Scrolls and Associated Literature, 12–14 May 1996 (ed. M. E.
Stone and E. G. Chazon; STDJ 28; Leiden: Brill, 1998), 113–135; idem, “A Note
on 4Q448,” Tarbiz 67 (1998): 103–20 (Hebrew).

45 See the comments of Eshel et al. on line 8, in “448. 4QApocryphal Psalm
and Prayer,” 422. A similar idea is expressed in 4Q448 3:4–6: l[ [ ] hkrbl µdqp
[ ]krbhl hklmm [ ]arqnç kmç “Remember them for blessing . . . [ ] on your name,
which is called[ ] kingdom to be blessed” (ibid., 423–25). These fragmented phrases
may be understood as an invocation to God to bless the people of Israel, called
on His name, and the kingdom, which presumably called on His name as well (cf.
ktklmm “Your kingdom” in 2:8). The editors’ suggestion, that the phrase hklmm
krbhl (3:9) should be understood as the passive form “kingdom to be blessed,” is
feasible by comparison with kmç krbty ktklmm l[w in 2:8–9. The forms ˚rbh and
˚rbty are the only passive forms of ˚rb to be found in the Qumran scrolls. See
E. Qimron, “Concerning the Blessing over King Jonathan,” Tarbiz 61 (1992): 566–67
(Hebrew).
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poses that this psalm “heartily congratulates him on his victory over
Seleucid Demetrius III” in 90 , which prevented Demetrius from
conquering Jerusalem, as reflected in Pesher Nahum 1:1–3.46 Hanan
and Esther Eshel have suggested an earlier occasion: in 103–102
, Jannaeus succeeded in preventing Ptolemy Latirus from con-
quering Jerusalem by calling upon his mother, Cleopatra, to help
him against Latirus ( Josephus, Ant. 13.330–355). According to J. D.
Amoussine, this incident is reflected in Pesher Isaiah (4Q161, frgs.
2–6).47 Flusser prefers the latest of the three occasions, in 80 ,
when, according to Josephus (Ant. 13.394; B.J. 1.104–106), Jannaeus
was received with great honor by the congregation of Israel upon
his return to Jerusalem after important victories over the course of
three years.48

The terms and style of the prayer in col. 2 reflect the literary char-
acteristics of a psalm, rather than the characteristics of a liturgical
prayer. The title of the preserved psalm in col. 1 is wyç [r]wmzm hywllh,
whereas the composition in col. 2 has no title. Hanan and Esther
Eshel have recently suggested that 4Q448 is a set of psalms that all
refer to the same historical event: the saving of Jerusalem by Jannaeus.49

The felicitation µwlç (why) yhy appears in Ps 122:7, while its object,
µlk, signifying here the king and the people of Israel, is in keeping
with the felicitations for peace in Pss 122:8 and 72:3.50 Although the

46 H. Stegemann, The Library of Qumran (Leiden: Brill 1998), 133–34.
47 H. and E. Eshel, “4Q448, Psalm 154 and 4QpIsaa,” Tarbiz 67 (1998): 121–30,

esp. 127–30 (Hebrew); they note the following works of J. D. Amoussine (p. 128,
n. 25): “A propos de l’interpretion de 4Q161 (fragments 5–6 et 8),” RevQ 31 (1979):
381–92; “The Reflections of Historical Events of the First Century in Qumran
Commentaries (4Q161; 4Q169; 4Q166),” HUCA 48 (1977): 123–34.

48 D. Flusser, “Some Notes About the Prayer for the King Jonathan,” Tarbiz 61
(1992): 297–300, p. 298 (Hebrew).

49 See above, n. 47. The name of Zion appears in 4Q448 1:10, and according
to Ps 154, the reconstruction of the verse may contain its parallel name “Jerusalem.”
Zion and Jerusalem are mentioned in Isa 10:32 as the goal of Sennacherib’s expe-
dition of 701 . According to the title of Psalm 154 in its Syriac manuscript, this
psalm refers to Hezekiah’s prayer concerning that event. In 4QpIsaa 5–6 10–13,
Sennacherib’s expedition is interpreted homiletically as alluding to the expedition
of Ptolemy Latirus in 103–102 , which the Eshels connect with 4Q448.

50 As Eshel et al. noted, both the style and the content of the blessing for peace
in 4Q448 are reflected in a later prayer, the Kaddish; they are also found in a
synagogue inscription from Alma, in the upper Galilee (“A Scroll from Qumran
Which Includes Part of Psalm 154 and a Prayer for King Jonathan and his Kingdom,”
Tarbiz 60 [1991]: 306 [Hebrew]; DJD 11.422 and the bibliography there).
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expressions µ[ lhq and larçy lhq are used in the Bible to indicate
the people who are present (e.g., Josh 8:35; Jer 26:17), it would seem
that the prayer here, “for King Jonathan and all the congregation
of Your people Israel (larçy ˚m[ lhq lkw) who are in the four winds
of heaven” (2:2–7) requests peace for all the people of Israel wher-
ever they are scattered, and not only for a specific group assembled
in the Temple or at some other public place.51 The only phrase that
appears to indicate a liturgical setting is the closing praise of God
in the form ˚mç ˚rbty. However, Eshel et al. have noted that even
this phrase may reflect the Second Temple literary usage of the expres-
sion µç ˚rb (“Bless the name’) in place of other expressions with
the name of God (in psalms, e.g., Ps 72:17 ; and in other writings,
e.g. 1QIsaa on Isa 56:6).52 We may thus conclude that the prayer for
peace in 4Q448 represents a literary rather than a liturgical blessing.

On the basis of the national characteristics of the psalm, its pos-
itive attitude towards Jannaeus, and the absence of sectarian terms,
it has been suggested that the scroll of 4Q448 was brought to Qumran
from outside. However, Stegemann has recently suggested that “an
Essene living in Qumran obviously wished to give expression, by
dedicating the psalm in this way, to his joy that King Alexander
Jannaeus had preserved the city of Jerusalem, and the Temple, from
the assault of the pagans.”53 Hanan and Esther Eshel tend to sup-
port this conclusion, based upon a similar reasoning.54 Nevertheless,
this is clearly not a typical sectarian prayer.

The broadly stated object of the prayer for peace, µlk µwlç why,
“all the congregation of Your people Israel who are in the four winds
of heaven” (2:3–7), does not reflect the particularistic conception of
the Qumran community (see below). But neither does this particu-
laristic concept characterize the liturgical texts found at Qumran,

51 See D. Flusser, “Some Notes about the Prayer for the King Jonathan,” 298–300.
In light of the difference between the actual situation of Israel as scattered to the
four winds of heaven, and the traditional use of such a phrase for the hope of
ingathering the exiles, Flusser suggests that this is an expression of the conscious-
ness of sovereignty of the Hasmonean leadership over all the people of Israel. He
found traces of such consciousness in the letter sent by Judah Maccabee to the
Jewish Diaspora in Egypt (2 Macc 1:10–2:18).

52 See Eshel et al., “A Scroll from Qumran,” 307, and DJD 11.422; Hurvitz,
The Transition Period, 96–97; and Qimron, “Concerning the Blessing over King
Jonathan,” 566–67.

53 Stegemann, The Library of Qumran, 134.
54 Eshel and Eshel, “4Q448, Psalm 154 and 4QpIsaa,” 130.
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such as the Daily Prayers (4Q503), the Words of the Luminaries (4Q504–506)
and the Festival Prayers (4Q507–509; 1Q34bis). These prayers, when
invoking peace and deliverance for all Israel, follow the pattern of
biblical prayers and conform to the situation of the Jewish nation in
the Second Temple period, as expressed in Jewish prayers of that
time.55 In light of this, the prayer of 4Q448 is not incongruous with
the liturgical texts found at Qumran.

The Motif of Peace in Sectarian Liturgy and Poetry

In the sectarian liturgy, the motif of peace is shaped by two aspects
of the sect’s distinctive worldview: dualism and eschatology. The
dualistic outlook is apparent in the blessing of peace upon the right-
eous and the denial of peace to the wicked. The eschatological out-
look is evident in the characterization of peace as eternal.

These two characteristics are expressed in a salient way in the
blessings and curses recited during the annual covenant ceremony
(1QS 2:2–18), which are based upon the Priestly Blessing of Num
6:24–26. The felicitation of peace to the men of God’s lot is com-
bined with the motif of wynp açy, as in Num 6:26, but expanded in
form and content: “May He lift up His merciful countenance upon you
for eternal peace” (1QS 2:3). In the curse against the men of the lot
of Belial, the same priestly felicitations (wynp açy and µwlç ˚l µçy)
are expanded in the negative. Although now separated grammati-
cally, the two phrases are still linked in content: “May He lift up
His angry countenance to wreak His vengeance upon you; May there be
no peace for you at the mouth of any intercessors” (1QS 2:9). Hence, the
dualistic opposition between those of the community and those of
Belial is expressed in the opposition between the eternal granting of
peace to the righteous and eternal denial of peace to the wicked.56

This dualistic use of the Priestly Blessing contrasts with its use in
the Rule of Blessings (1QSb = 1Q28b), where it is used only in a pos-
itive construction, referring only to the righteous.

55 This phenomenon in Qumran liturgical texts has been explained differently by
several scholars. See Nitzan, Qumran Prayer, 92–111; E. G. Chazon, “A Liturgical
Document from Qumran and Its Implications: Words of the Luminaries (4QDibHam)”
(Ph.D. diss.; The Hebrew University, 1991), 81–98; 292–93 (Hebrew); Falk, Daily,
Sabbath and Festival Prayers, 61–94, 215.

56 See Nitzan, Qumran Prayer, 148–54. The use of the Priestly Blessing in a covenan-
tal ceremony is explained on 133–35.
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The Rule of Blessings also features the systematic use of a number
of motifs from the Priestly Blessing. In this text, terms from Num
6:24–26 are elaborated into a sequence of blessings for the welfare
of various classes of the eschatological community of Israel, assem-
bled in a solemn ceremony.57 The motif of peace (here also expanded
as eternal peace) appears in the phrases hkl ˆty µlw[ µ[wlç] (“May
He give you eternal [pea]ce”; 3:5); d[ ymlw[l hkmwlç dsy (“He has
established your peace for ever”; 3:21).58 These felicitations are pre-
sumably directed to the leaders and distinguished figures in the escha-
tological community of Israel.59

The motif of eternal peace appears in other sectarian writings as
well, but not couched in the language of the Priestly Blessing. Eternal
peace is mentioned as the desirable reward for the righteous in
diverse contexts. In the lists of dualistic recompense and retribution
found in 1QS 4:6–14, the reward of those who walk in the way of
truth is “plentiful peace in a long life,” as against the retribution of
“eternal damnation” to those who walk in the way of wickedness.60

This idea of antithetical retribution is expressed in poetical form in
1QHa 13:16–18 (5:33–35) and 4Q511 63 iii 4–5.61 4Q502 Ritual of
Marriage features a blessing of peace in a very different context: the
bride is wished a long, peaceful life among an everlasting people
(4Q502 24 2–6). Formally, this text is a liturgical blessing, opening
with the formula larçy la ˚wrb (“blessed is the God of Israel”).62

Eternal peace also characterizes more generally the eschatological
age. This idea is expressed in writings concerned with situations of
crisis. The high priest will encourage the Sons of Light after a defeat

57 For the literary practice of elaborating motifs of the Priestly Blessing into bless-
ings directed towards specific classes or persons, see Nitzan, Qumran Prayer, 155–64.

58 Nitzan, Qumran Prayer, 158–61.
59 As the blessings of 1Q28b are arranged in ascending order from the simple

God fearers (col. 1) to the Prince of the Congregation (col. 5), one may assume that
the blessings of col. 3 are directed toward the leaders and distinguished persons in
the eschatological community of Israel (cf. 1QSa [= 1Q28a] 1:25–2:14–17; 11QTS
42:12–17). See J. Licht, The Rule Scroll, 274–75 and 261–62; B. Nitzan, Qumran
Prayer, 140–41, 158–61; Y. Yadin, The Temple Scroll ( Jerusalem: Israel Exploration
Society and Shrine of the Book, 1977), 2:126–27 (Hebrew).

60 The English translation follows that of F. García Martínez and W. G. E.
Watson, The Dead Sea Scrolls Translated: The Qumran Texts in English (Leiden: Brill,
1994), 6–7.

61 On 4Q511 63 iii 4–5 see Nitzan, Qumran Prayer, 361.
62 What some scholars consider to be a marriage ceremony, J. Baumgarten sug-

gests is a “golden age” ceremony; see J. M. Baumgarten, “4Q502, Marriage or
Golden Age Ritual?” JJS 34 (1983): 1–6.
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in the eschatological battle against the Kittim, promising f[m[k] 
µymlw[ ]yd[wm lwkb larç[yl] µwlç la tyrbw l[ylbl (“[of ] little time for
Belial, and covenant of God of peace for Israel, for all the appointed
times” 4QMa = 4Q491 11 ii 18).63 Similarly, the Hodayot describe
the transition from the distress of the epoch of wickedness to the
eschatological epoch in the following terms:

hjnaw ˆwgy ˆyaw .26
[dw[ hyht al] hlw[w
d[ dwbkl [ypwt hktmaw .27

µwlw[ µwlçw

There will be neither distress nor sighing
Iniquity [and fraud will exist no longer.]
But Your truth will be displayed
for endless glory and eternal peace. (1QHa 11:26–27 [19:29–30])64

Thus, the motif of peace embedded in the sectarian writings expresses
its ideology regarding the eternal reward expected for the righteous
at the End of Days. This anticipation of a reward of eternal peace
may also be connected to the Ya˙ad’s ideology of the New Covenant,
which is described as an eternal covenant between God and Israel
(cf. Jer 31:31; 32:40): “the covenant of God of peace for Israel, for
all the appointed times” (see above; 4QMa = 4Q491 11 ii 18).65

* * *

In concluding our investigation of the use and development of the
motif of peace in prayers from Qumran, it becomes clear that the
Priestly Blessing was the outstanding model for the development of

63 The English translation follows García Martínez, The Dead Sea Scrolls Translated,
119. According to García Martínez, 1QM 17:7’s parallel reading should be ryahl
la lrwgl hkrbw µwlç larç[y tyr]b hjmçb, “He will illuminate the co[venant] of
Israel with joy, peace and blessing to God’s lot” (The Dead Sea Scrolls Translated, 112,
slightly modified). Y. Yadin suggested the reading larç[y ty]b for 1QM 17:7 (The
Scroll of the War of the Sons of Light Against the Sons of Darkness [ Jerusalem: Bialik
Institute, 1957], 356 [Hebrew]).

64 Text as in J. Licht, The Thanksgiving Scroll: A Scroll from the Wilderness of Judaea
( Jerusalem: Bialik Institute, 1957), 167 (Hebrew), retaining the line numbers of the
Sukenik edition. The English translation follows García Martínez, The Dead Sea Scrolls
Translated, 354. The same idea appears in 4Q427 7 ii 2–7 (= 4QHa) in another
context. See E. Schuller, “427. 4QHodayota,” DJD 29.97.

65 See B. Nitzan, “The Concept of Covenant in Qumran Literature,” in Historical
Perspectives: From the Hasmoneans to Bar Kokhba in Light of the Dead Sea Scrolls. Proceedings of
the Fourth International Symposium of the Orion Center, 27–31 January 1999 (ed. D. Goodblatt,
et al.; STDJ 37; Leiden: Brill; 2001), 79–104, esp. 89–90.
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this motif in regular blessings and prayers, both sectarian and non-
sectarian. Its use in the daily prayers found at Qumran (4Q503)
reflects non-sectarian Second Temple priestly liturgical usage when
the blessing was pronounced for the sake of all Israel. The motif of
peace, together with other motifs of the Priestly Blessing, was elab-
orated in this vein in later Jewish liturgy. By contrast, the use of
this motif in the main annual sectarian ceremony (1QS col. 2) reflects
the dualistic approach of a particularistic group.

Occasional prayers and poetry do not invoke the Priestly Blessing.
The motif of peace is expressed freely in occasional prayers, express-
ing either a national and popular expectation for peace for all Israel
and the national king in the present (4Q448, col. 2), or a hope for
eternal peace to be granted to the Covenant community in the ‘End
of Days’ (4QMa; 1QHa). The eternal aspect of eschatological peace,
as expressed in the sectarian writings, may be linked to the idea of
the eternal nature of the New Covenant.
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133

THE SECOND TEMPLE PERIOD, QUMRAN RESEARCH,
AND RABBINIC LITURGY: SOME CONTEXTUAL AND

LINGUISTIC COMPARISONS

S C. R
University of Cambridge

It is widely recognised that most proponents of Wissenschaft des Judentums,
at least in the first century of its existence, were at one time or
another engaged in research on the history of Jewish liturgy. Although
their interests in this connection ranged widely within the rabbinic
tradition from texts to theology, from prose to poetry, and from the
mystical to the mundane, there was also a preoccupation on the part
of some scholars with the precise relationship between the earliest
manifestations of rabbinic liturgy and the broader history and liter-
ature of the Jews during the Second Temple period. Tending as
they did to see the religious histories of Christianity and rabbinic
Judaism in diachronic terms, they combed the late books of the
Hebrew Bible, the apocrypha and pseudepigrapha, and the literary
sources of Hellenistic Judaism, to identify the material that could
most closely be related to the earliest talmudic-midrashic traditions.
While the Christian scholars tended to see the New Testament and
the early Church as the faithful transmitters of major Second Temple
ideas and practice, their Jewish counterparts preferred to locate such
a continuation in the extensive literature of the talmudic-midrashic
sources.1

1 For bibliography, see J. Tabory, Jewish Prayer and the Yearly Cycle: A List of Articles
(Supplement to Kiryat Sefer 64; Jerusalem: Jewish National and University Library,
1992–93), and a substantial collection of addenda to that publication that appeared
together with his facsimile edition of the Hanau prayer-book of 1628, Sidur Han"au 388
(mahadurah faksimilit): 'im pirke mavo ve-nispa˙ bibliografi (ed. J. Tabory and M. Rafeld;
Ramat Gan: Bar-Ilan University, 1994). Tabory has also surveyed the field in a
Hebrew article entitled “Tefillah,” in supplementary volume 3 of the Encyclopaedia
Hebraica ( Jerusalem and Tel-Aviv: Sifriyat Po'alim, 1995), cols. 1061–68, and in his
English article, “The Prayer Book (Siddur) as an Anthology of Judaism,” Prooftexts
17 (1997): 115–32. See also R. Sarason’s three articles: “On the Use of Method in
the Modern Study of Jewish Liturgy,” in Approaches to Ancient Judaism: Theory and
Practice (ed. W. S. Green; vol. 2; Brown Judaic Studies 9; Missoula, Mont.: Scholars
Press, 1978), 97–172; “Recent Developments in the Study of Jewish Liturgy,” in
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This Jewish scholastic tendency in the field of liturgical research
may be traced in the work of many scholars from Reform circles in
mid-nineteenth-century Germany to modern Orthodox stalwarts in
mid-twentieth-century Israel. It is perhaps best exemplified, however,
in the work of an American liturgical specialist who ultimately headed
the rabbinical school of the Conservative movement. Louis Finkelstein
devoted much of his early research to the history of the traditional
Hebrew prayers; it is now some seventy years since he produced
detailed studies of the Amidah and the Birkat Hamazon, later supple-
mented by articles on the Shema and the Hallel. These studies, which
appeared in the form of lengthy articles in scholarly periodicals, con-
tained a mass of evidence from talmudic, geonic and midrashic lit-
erature, from Genizah and other manuscript folios (some of them
containing unique material), from medieval halakhic compositions
and liturgical commentaries, and from early printed editions.2

Finkelstein’s analysis, though containing important theological, lit-
erary and historical elements, and making comparisons with Christian
and Karaite traditions, was primarily textual, and he reached very
precise conclusions about the origin and development of these cen-
tral Jewish prayers. Having compared all the rites, versions and cita-
tions, and laying particular stress on what he had drawn from the
Genizah sources, he felt able to eliminate what he regarded as later
accretions and to present, in tabulated format, a text that could be
defined as a pristine version originating in Judea in the Second

The Study of Ancient Judaism. 1. Mishnah, Midrash, Siddur (ed. J. Neusner; New York:
Ktav, 1981), 180–87; “Religion and Worship: The Case of Judaism,” in Take Judaism
for Example: Studies Toward the Comparison of Religions (ed. J. Neusner; Chicago: University
of Chicago Press, 1983), 49–65. See also S. C. Reif, Judaism and Hebrew Prayer: New
Perspectives on Jewish Liturgical History (Cambridge: Cambridge University Press, 1993),
1–21; “The Genizah and Jewish Liturgy,” Medieval Encounters 5 (1991): 29–45; and,
“The Importance of the Cairo Genizah for the Study of the History of Prayer,”
Kenishta: Studies of the Synagogue World (ed. J. Tabory; Ramat Gan: Bar-Ilan University,
2001), 43–52 (Hebrew).

2 L. Finkelstein, “The Development of the Amidah,” JQR n.s. 16 (1925): 1–43
and 127–70; “The Birkat Ha-Mazon,” JQR n.s. 19 (1928–29): 211–62; “La Kedouscha
et les Benedictions du Schema,” REJ 93 (1932): 1–26; and “The Origin of the
Hallel,” HUCA 32 (1950–51): 319–37. For recent assessments of Finkelstein as
scholar and educator, see M. B. Greenbaum, “The Finkelstein Era,” H. E. Goldberg,
“Becoming History: Perspectives on the Seminary Faculty at Mid-Century,” and 
B. R. Shargel, “The Texture of Seminary Life during the Finkelstein Era,” in The
Making of an Institution of Higher Learning (vol. 1 of Tradition Renewed: A History of the
Jewish Theological Seminary; ed. J. Wertheimer; New York: The Jewish Theological
Seminary of America, 1997), 161–232, 353–437 and 515–64.
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Temple period, probably as early as pre-Maccabean times. In his
view, the role of Rabban Gamliel in the second century of the cur-
rent era had been to establish the authentic and authoritative nature
of such a version and through his powerful leadership to transmit
its purity to future generations. In the wake of Finkelstein’s textual
definitions, it became fairly common for general studies of Second
Temple Judaism to cite his work among the most important studies
of Jewish liturgy in that period.3

The notion that single and standard manifestations of Jewish
thought, religious practice, sacred literature, popular language and
liturgical rite existed in the Second Temple period, and that these
may be traced in direct lines of evolution into the early Christian
centuries, has been seriously challenged by numerous scholarly devel-
opments since the time of Finkelstein. The discovery, exploitation
and publication of the Qumran corpus has undoubtedly made the
most major impact and will shortly engage our closer attention. There
have, however, also been other changes of outlook on the part of
specialists in the period that have made their mark on the scientific
understanding of Jewish liturgical history during the Second Temple
era. In a brief paper that I delivered at the World Congress of Jewish
Studies held in Jerusalem in 1993, I argued the need for a change
in the methodology required to reach such a scientific understand-
ing. It seemed to me then, and it seems to me now, that the broader
Near Eastern background and the more specific Hellenistic culture
have to be taken into account; that social, economic and political
factors are now to be given more recognition than they once were;
that the role of archaeological and inscriptional evidence is contin-
uing to grow in significance; and that, above all, the definition of
what constitutes history must be permitted to add a powerful voice
to the discussion.4

More specifically, the views of Joseph Heinemann and Ezra Fleischer,
diametrically opposed and mutually contradictory as they are in so
many ways, nevertheless have in common that they force the liturgical

3 See, for example, the revised English edition of E. Schürer, The History of the
Jewish People in the Age of Jesus Christ (175 BC–AD 135) (ed. G. Vermes, F. Millar and
M. Black; 3 vols.; Edinburgh: T & T Clark, 1979), 2:456.

4 S. C. Reif, “Jewish Liturgy in the Second Temple Period: Some Methodological
Considerations,” in Proceedings of the Eleventh World Congress of Jewish Studies, Jerusalem,
1993 (ed. D. Assaf; Jerusalem: ha-Igud ha-'olami le-mada'e ha-Yahadut, 1994), 1–8.
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5 The original Hebrew edition, with the English title, Prayer in the Period of the
Tannaim and Amoraim: Its Nature and Its Patterns ( Jerusalem: The Hebrew University,
Perry Foundation for Biblical Research, 1964 [Hebrew]), was updated by the author
and translated into English by R. Sarason. It was published as Prayer in the Talmud:
Forms and Patterns (Studia Judaica 9; Berlin: De Gruyter, 1977), with an introduc-
tion that offers a summary and justification of Heinemann’s novel approach.

6 E. Fleischer, “On the Beginnings of Obligatory Jewish Prayer,” Tarbiz 59 (1990):
397–441 (Hebrew); “Rejoinder to Dr Reif ’s Remarks,” Tarbiz 60 (1991): 683–88
(Hebrew). Compare also his Eretz-Israel Prayer and Prayer Rituals as Portrayed in the
Geniza Documents ( Jerusalem: The Hebrew University Magnes Press, 1988 [Hebrew];
“Annual and Triennial Reading of the Bible in the Old Synagogue,” Tarbiz 61
(1992): 25–43 (Hebrew); “The Shemone Esre—Its Character, Internal Order, Contents
and Goals,” Tarbiz 62 (1993): 179–223 (Hebrew); and “Le-Sidrey Ha-Tefillah Be-
Vet Ha-Kenesset,” Asufot 7 (1993): 217–60.
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historian to think again about what preceded the tannaitic traditions
in general and the achievements of Rabban Gamliel in particular.
As far as Heinemann was concerned, there never was one original
version. The Genizah texts, far from being distillable to one pure
essence, should rather be analysed as testifying to the variety and
complexity of content that characterised Jewish liturgy from its foun-
dations during the Second Temple period. Such an inherent lack of
textual consistency was more consonant with a proposed orality of
transmission than with the notion of a standard formulation com-
mitted to writing. What the scholar could and should do was to
employ the form-critical method to uncover the varied ritual, edu-
cational and individual contexts in which the different sets of prayers
had their origins, and to identify the common themes and factors
that run through the varied formulations.5

For his part, Fleischer saw the variegated nature of liturgical texts
from the Genizah as testimony to the revolutionary impact of the
liturgical poets on the central Jewish prayers in the geonic period,
an impact that he regarded as having its origin in the mishnaic
authorisation for textual innovation in the Amidah. The recitations
and compositions of these poets spawned a host of novel versions of
what had previously been the standard liturgy. That liturgy had been
created virtually de novo by Rabban Gamliel in the second century,
had existed in written form, and had throughout the talmudic period
enjoyed a more authoritative status than any of the varied formu-
lations that are cited from time to time by the other Rabbis.6 What
appears to be a central pillar in both historical reconstructions is the
conviction that it is impossible to identify a standard Amidah-type or
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similar liturgical text that was broadly used in Jewish religious com-
munities to meet a religious obligation in the final two or three cen-
turies of the Second Temple period.

In the course of the last decade or two, the liturgical texts avail-
able from Qumran have increased considerably in number and vari-
ety and consequently represent the latest phase of the challenge to
the concept of a “single and standard” liturgical core, existing from
Second Temple times. The question that needs to be answered is
whether this new evidence, and its close study and careful publica-
tion, has reinforced the conviction common to the Heinemann and
Fleischer views; or whether it has, even in a limited fashion, moved
more in the direction of justifying Finkelstein’s presupposition that
scholars could uncover standard liturgical texts dating from the pre-
Christian period that were the undisputed ancestors of later Jewish
and Christian worship.

Some ten years ago, when I was writing my general history of
normative Hebrew prayer in the Jewish religious community, I decided
not to give any more than brief attention to the Qumran evidence
because I was unsure of the degree to which it could justifiably be
regarded as directly pertinent to the topic.7 Having looked at litur-
gical items such as the Hodayot, Rule of the Blessings (1QSb), Songs of
the Sabbath Sacrifice and Words of the Luminaries, and the literature then
available on them, I noted that these texts went beyond what was
known from biblical, apocryphal and pseudepigraphical literature. I
hinted that this feature might lend some credence to the connection
originally made by Kaufmann Kohler a century ago between the
liturgy of the Essenes and that of the early Rabbis.8 Such themes as
the election of Israel, the centrality of Zion, the elimination of evil
and the survival of the saints occurred at Qumran and in the rele-
vant rabbinic texts, and there were possible Qumranic parallels with
the later Amidah, Vidduy and Ta˙anun. At the same time, the Qumran

7 S. C. Reif, Judaism and Hebrew Prayer, 48–52, 55, 60, 66–69, 77–78, 82.
8 K. Kohler, “Über die Ursprünge und Grundformen der synagogalen Liturgie:

Eine Studie,” Monatsschrift für Geschichte und Wissenschaft des Judentums 37 (1893): 441–51
and 489–97. Compare also his further comments in his articles in The Jewish
Encyclopaedia (New York: Funk and Wagnalls, 1906): “Benedictions” (3:8–12),
“Didascalia” (4:588–94), and “Essenes” (5:224–32); and “The Origin and Composition
of the Eighteen Benedictions,” HUCA 1 (1924): 387–425, reprinted in Contributions
to the Scientific Study of Jewish Liturgy, (ed. J. J. Petuchowski; New York: Ktav, 1970),
52–90.
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texts gave no clear indications about matters of recitation, partici-
pation and context, and I therefore offered the following tentative
conclusions:

Certainly, the Qumran scrolls provide the earliest testimony to litur-
gical formulations of a communal nature designated for particular occa-
sions and conducted in a centre totally independent of Jerusalem and
the Temple, making use of terminology and theological concepts that
were later to become dominant in Jewish and, in some cases, Christian
prayer . . .

The question that has yet to be asked, let alone answered, is whether
that process is to be understood as a unique feature of the way of life
represented at Qumran, which was later adopted and adapted by the
Rabbinic inheritors of Jewish religious practice, or as an example of
popular liturgical piety that was common to various Pharisaic and
Essene groups and subsequently survived in the Tannaitic traditions.9

Given that additional texts and more extensive studies of the sub-
ject are now available, the time has come to discuss the matter afresh
and to offer a re-assessment of its current state.

The scholar who has been most prolific in comparing the liturgi-
cal texts from Qumran with those of rabbinic literature is undoubt-
edly Moshe Weinfeld, and his articles therefore represent a good
starting point for this fresh analysis. Indeed, a mere glance at the
titles of these scholarly papers and at their summaries and conclu-
sions, some published before I completed the research for my vol-
ume and others at a later date, would seem to justify a conclusion
that goes significantly beyond what I was then prepared to venture,
and therefore to call for a more definitive acknowledgement of the
Qumran corpus as the source and precedent for rabbinic liturgy.
Weinfeld devotes considerable attention to such liturgical topics as
the Qedushah, Amidah, Birkat Hamazon and morning benedictions, closely
examining the relevant texts in both Qumranic and rabbinic litera-
ture and dealing with terminology, content and overall context. He
identifies many individual words, in both verbal and nominal forms,
and numerous short phrases that the two literatures have in com-
mon. He also finds similar theological themes such as creation and
calendar, the closeness of the supplicant to God, and the removal
of satanic power. He locates parallel uses of verses and of sections

9 Reif, Judaism and Hebrew Prayer, 49–50 and 66.
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of the Psalms, and he points to a number of instances in which links
are made between the same two or three topics. For example,
Qedushah, morning light and angels are found in close proximity in
both sets of sources, as are repentance, knowledge of God and for-
giveness. Another possible parallel obtains between sets of texts which
link the joy of a wedding with the comforting of a mourner.10

From the point of view of subject matter, there can be no deny-
ing that there are similar theological themes, that one can point to
parallel tendencies to deal with clusters of topics in contexts that are
not dissimilar, and that the language used has its common factors.
A number of criteria do, however, combine to call into question
whether these basic similarities suffice to indicate that rabbinic liturgy
is directly borrowed from Qumran. The precise word-order, the com-
plete phraseology, and the syntax are by no means parallel, and
there are differences between the two corpora in the liturgical use
made of the language. The topics covered and the links made are
among those that constituted the stuff of contemporary religious
thinking and may therefore be theologically rather than liturgically
meaningful. Many of the parallels have common precedents in the
books of the Hebrew Bible, and this is not always clarified. In addi-
tion, Weinfeld permits himself to use rabbinic material in a chrono-
logically indiscriminate manner, citing sources that range over many
centuries and numerous communities, rather than limiting himself to
items that may with some confidence be dated to the early Christian
centuries.11 It is true that, in the case of certain liturgical texts, limited

10 M. Weinfeld, “Traces of Qedushat Yozer and Pesukey De-Zimra in the Qumran
literature and in Ben-Sira,” Tarbiz 45 (1975–76): 15–26 (Hebrew); “The Prayers for
Knowledge, Repentance and Forgiveness in the ‘Eighteen Benedictions’—Qumran
Parallels, Biblical Antecedents and Basic Characteristics,” Tarbiz 48 (1979): 186–200
(Hebrew); “On the Question of Morning Benedictions at Qumran,” Tarbiz 51 (1982):
495–96 (Hebrew); “Grace after Meals at the Mourner’s House in a Text from
Qumran,” Tarbiz 61 (1992): 15–23 (Hebrew); “Grace after Meals in Qumran,” JBL
111 (1992): 427–40; “Prayer and Liturgical Practice in the Qumran Sect,” in The
Dead Sea Scrolls: Forty Years of Research (ed. D. Dimant and U. Rappaport; STDJ 10;
Leiden: Brill; Jerusalem: The Hebrew University Magnes Press, Yad Izhak Ben-Zvi,
1992), 241–58; “The Angelic Song over the Luminaries in the Qumran Texts,” in
Time to Prepare the Way in the Wilderness: Papers on the Qumran Scrolls by Fellows of the
Institute for Advanced Studies of the Hebrew University, Jerusalem, 1989–90 (ed. D. Dimant
and L. H. Schiffman; STDJ 16; Leiden: Brill, 1995), 131–57.

11 In his article “Traces,” for instance, he cites halakhic, liturgical, poetic and
midrashic sources, all of which are many centuries later than Qumran in their lit-
erary form, without demonstrating why he regards them as incorporating earlier
material; see nn. 7, 10, 22, 25, 55, 62 and 67 in that article.
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linguistic and thematic similarities will be acceptable even to those
who are more sceptical about their overall significance for making
direct links between Qumran and the rabbinic synagogue and acad-
emy. The instance of the claimed parallel between 4Q434a and the
post-prandial grace recited at the home of the mourner in the rab-
binic tradition is, however, to all intents and purposes, somewhat
speculative and far from convincing.12

Weinfeld’s arguments in connection with that Qumran fragment,
and indeed with regard to 4Q37 (4QDeut j) and 4Q41 (4QDeutn),
led me to consider whether the use of current computer-based searches
might not establish linguistic similarities that could conceivably
strengthen his position. I therefore began to make use of The Dead
Sea Scrolls Electronic Reference Library, edited by Timothy Lim, to comb
the available Qumran sources for direct parallels to rabbinic texts,
paying particular attention to the Grace after Meals.13 To date, I have
searched only for the major vocabulary and content that are char-
acteristic of limited sections of the Birkat Hamazon in its various tex-
tual witnesses, but the results nevertheless seem worthy of consideration.
Given the limited context here, I have been able to include only a
few illustrations. In 4Q504, for example, we encounter notions such
as the divine love of Israel, the election of Jerusalem, the special sta-
tus of Zion, the uniqueness of the Davidic kingdom, God’s great
name, and the removal of satanic and evil power.14 The roots lka,
[bç and ˚rb coincide in 4Q370, references to the exodus from Egypt
and the feeding (lklk) of the Jewish people occur in 4Q393, and
the notion of a shortage of food, by way of the use of the verb rsj
and the noun µjl is to be found in 4Q416–17.15 The writer in

12 In his articles on the Grace after Meals (see n. 10 above), for instance, Weinfeld
has again correctly pointed to a number of similar themes, but he has neither taken
sufficient account of the influence of biblical precedents nor justified the presup-
position of so precise a liturgical context for these Qumranic fragments; see also 
n. 33 below for a reference to Falk’s assessment of these similarities.

13 The Dead Sea Scrolls Electronic Reference Library (ed. T. Lim, in consultation with
P. Alexander; 3 disks; Oxford and New York: Oxford University Press; Leiden:
Brill; 1997). This was available to me at the library of Tyndale House in Cambridge
and I welcome this opportunity of recording my gratitude to the President, Dr.
Bruce Winter, and to the library staff there for their many kindnesses.

14 For 4Q504 (4QDibHama), see M. Baillet, Qumrân Grotte 4.III (4Q482–4Q520)
(DJD 7; Oxford: Clarendon, 1982), 137–68, and F. García Martínez and E. J. C.
Tigchelaar, The Dead Sea Scrolls Study Edition, (2 vols.; Leiden: Brill, 1997–98),
2:1009–19.

15 For 4Q370 (Admonition Based on the Flood ), 1:1–2, see C. Newsom’s edition, in
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4Q504 takes pride in the fact that his group is “called by God’s
name” and that same divine name is described as “the great name”
in a number of Qumranic contexts.16 If we move beyond the vocab-
ulary and content of the Grace, we may note another interesting
example. The Davidic occupation of the royal throne is described
as eternal in 4Q252, echoing Deut 17:18 and 1 Kgs 2:45, as well
as Dan 2:44 and 7:14, and finding a parallel in the third post-haf†arah
benediction dealing with the messianic age.17

The manner in which these and similar citations are reminiscent
of rabbinic texts is undoubtedly intriguing, but we must be careful
not to draw conclusions that go beyond the evidence before us.
There are similar concepts and linguistic usages here, but there is
very little that is actually identical, and the order of the phraseol-
ogy and the syntactical structure are by no means parallel. The stan-
dardised phrasing and contexts of the rabbinic formulations appear
to have no clear-cut precedents at Qumran. Both sets of texts have
biblical precedents but they utilise these precedents in different ways,
each opting for the kind of adjustments that take account of its own
predilections. With regard to Israel, Jerusalem and the Temple, the
religious groups that lie behind the various textual constructions have
a variety of theological motivations for their preferences. One may
even tentatively suggest that divine attributes such as bwf, dsj and
µymjr are regarded at Qumran as the models for human piety and

Qumran Cave 4.XIV: Parabiblical Texts, Part 2 (ed. M. Broshi et al., in consultation
with J. VanderKam; DJD 19; Oxford: Clarendon, 1995), 85–97; and García Martínez
and Tigchelaar, Study Edition, 2:733. For 4Q393 (Communal Confession, olim Liturgical
Work), see A Preliminary Edition of the Unpublished Dead Sea Scrolls: The Hebrew and
Aramaic Texts from Cave Four, (ed. B. Z. Wacholder and M. G. Abegg; 4 vols.;
Washington, DC: Biblical Archaeology Society, 1991–1996), 3:267. For 4Q416–17
(Instructionb–c) 1 ii 23–24, see the same Preliminary Edition, 2:54–76; García Martínez
and Tigchelaar, Study Edition, 2:847–61; and J. Strugnell, D. J. Harrington, S.J.,
and T. Elgvin, eds., in consultation with J. A. Fitzmyer, S.J., Qumran Cave 4.XXIV:
Sapiential Texts, Part 2. 4QInstruction (Musar le-Mevin): 4Q415ff. (DJD 34; Oxford:
Clarendon, 1999), 73–210.

16 See n. 14 above and 1QM (War Scroll ) 11:2: E. L. Sukenik, The Dead Sea Scrolls
of the Hebrew University ( Jerusalem: The Hebrew University Magnes Press, 1955),
1–19; and García Martínez and Tigchelaar, Study Edition, 1:113–45, especially 131.

17 For 4Q252 (4QCommGenA) 5:1–4, see G. Brooke’s edition, in Qumran Cave
4.XVII: Parabiblical Texts, Part 3 (ed. G. Brooke et al., in consultation with J. Vander-
Kam; DJD 22; Oxford: Clarendon, 1996), 185–207; and García Martínez and
Tigchelaar, Study Edition, 1:501–505; see also the haf†arah references in S. Baer, Seder
'Avodat Yisra"el (Rödelheim: J. Lehrberger, 1868), 227, and A. L. Gordon, "Oßar Ha-
Tefillot (Wilna: Romm, 1914), 701–702.
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idealistic behaviour while the stress in the rabbinic texts is more on
the blessings these attributes convey upon Israel.18

At this point it is necessary to refer to comparative linguistic analyses
of the texts from Qumran and from rabbinic sources and to assess
the degree to which this type of analysis is relevant to the current
discussion. Chaim Rabin published his analysis of Qumran Hebrew
in English in 1965; its Hebrew version appeared in 1972. Rabin’s
reputation was such that his study is still often cited, and it has with-
out question exercised a formative influence on subsequent approaches
to the subject.19 Rabin argued for the existence in Second Temple
Palestine of “a literary language in which BH and MH elements
coexisted upon a mainly MH grammatical foundation.”20 He suggested
reasons why the authors of the texts found at Qumran consciously
chose to move in the direction of a BH style while their later rab-
binic counterparts reacted to this and related developments by com-
mitting themselves even more enthusiastically to the MH flavour of
their own linguistic usage. For our purposes here, it is important to
deal not so much with his overall linguistic theory as with what he
has to say about the liturgical field. Adopting the view, particularly
as earlier expressed by Talmon,21 that the Qumran sect was famil-
iar with the benedictions of the Shema and the Amidah “in a sequence
not unlike that of the rabbinic version,” Rabin concluded that “any-

18 See the examples of such usage in 4Q266 (4QDa) 2 i 12 and 22, with text in
García Martínez and Tigchelaar, Study Edition, 1:582; 4Q521 (Messianic Apocalypse) 2
ii 11, Study Edition, 2:1044; 1QS (Rule of the Community) 4:3, Study Edition, 1:77; 1QHa

(Hodayot a) 18:16 (= Sukenik X+frg. 30), Study Edition 1:186. See also these probably
non-Qumranic texts: 4Q418 (Instructiond) 81 19, Study Edition, 2:872; 4Q504
(4QDibHama) 4 5, Study Edition, 2:1010; 4Q506 (4QpapDibHamc) 131–32 11, Study
Edition, 2:1020. For the corresponding rabbinic texts that I have compared, see
Finkelstein, “The Birkat Ha-Mazon.”

19 C. Rabin, “The Historical Background of Qumran Hebrew,” in Scripta
Hierosolymitana 4 (1965): 144–61, with a later Hebrew version published in Kovetz
Ma"amarim bi-Leshon Óazal (ed. M. Bar-Asher; Jerusalem: The Hebrew University,
Faculty of Humanities, 1972), 355–82.

20 “Historical Background,” 156.
21 S. Talmon, “The Order of Prayers of the Sect from the Judaean Desert,”

Tarbiz 29 (1959): 1–20 (Hebrew); “The ‘Manual of Benedictions’ of the Sect of the
Judaean Desert,” RevQ 2 (1960): 475–500. Talmon’s work on this topic is summa-
rized in the essay, “The Emergence of Institutionalized Prayer in Israel in the Light
of the Qumran Literature,” in his The World of Qumran from Within: Collected Studies
(Leiden: Brill; Jerusalem: The Hebrew University Magnes Press, 1989), 200–243.
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thing characteristic of the prayers is therefore common inheritance
of the Qumran Sect and of Pharisaism.”22

At first glance, this conclusion appears to be at odds with our
findings as described above and to require either a reconsideration
of these or a challenge to the kind of view espoused by Rabin. A
closer examination of his article does, however, reveal that he makes
a number of additional points that indicate that he was proposing
a more refined assessment of the situation. He alludes to the fact
that the “common inheritance” appears to have included a store of
expressions and some similar vocabulary, but he is at the same time
cautious enough to disclaim any possibility of recovering the origi-
nal linguistic form of such prayers. The Qumran texts adapted what-
ever they inherited with a view to matching it to their own style;
the Rabbis remained loyal to an idiom of MH that was exclusively
used for their prayers but fixed the precise textual formulation of
the latter only in the post-talmudic period.23 It is therefore clear that
Rabin, even from the limited texts available to him thirty years ago,
tended toward the view that commonality of subjects and vocabu-
lary is not to be confused with identity of liturgical context, order
and formulation.

The findings of another, later article of his are also worthy of con-
sideration in the present context. There he argues that a better under-
standing of Jewish liturgical history is to be achieved by adopting
aspects of the structuralist approach, by stressing synchronic as well
as diachronic analysis, and by pointing to the legal and theological
elements in the language of the prayers. What he presupposes is a
long and complicated development of liturgical language from a for-
mat that may well have been originally oral, through a process of
literary improvement and linguistic selection, towards the establish-
ment of independent parameters, and towards a status that could
even ultimately exercise a formative influence on the emergence of
contemporary, spoken Hebrew.24 Such views are by no means at
odds with the notion that what had been liturgically expressed in

22 Rabin, “Historical Background,” 153.
23 Rabin, “Historical Background,” 153–56.
24 C. Rabin, “The Linguistic Investigation of the Language of Jewish Prayer,” in

Studies in Aggadah, Targum and Jewish Liturgy in Memory of Joseph Heinemann (ed. J. J.
Petuchowski and E. Fleischer; Jerusalem: The Hebrew University Magnes Press;
Cincinnati: Hebrew Union College Press, 1981), Hebrew section, 163–71.
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varieties of language, structure and context in Second Temple times
came to be formulated and utilised in a generally more standard-
ised fashion in what became the authorised rabbinic traditions of
subsequent periods.

No less relevant to this discussion are the views of Avi Hurvitz,
a more contemporary specialist in the history of the Hebrew lan-
guage in the Second Temple period. In a helpful overview of devel-
opments, Hurvitz has defined the language of the Qumran scrolls
as a form of late biblical Hebrew and has drawn attention to the
biblical elements in the Hebrew of rabbinic prayer. He has also con-
trasted the spontaneous and classical nature of the language used for
prayer in the First Temple period with its later formulation, as, for
instance, recorded in the book of Ezra, and he has noted linguistic
developments in the direction of rabbinic compositions, as well as
similarities between rabbinic and Qumranic usages. At the same time,
however, he has pointed to the possibility that the commitment to
biblical Hebrew may have been the result of a conscious mimicry
and, even more significantly for the topic here being considered, has
stressed that it is the roots of rabbinic liturgy that one can find in
the Second Temple period and not the precise formulation of its
actual prayers.25

Recognising the fact that my own perspective is firmly fixed in
the historical study of rabbinic sources rather than in the literary
analysis of the Judean scrolls, I am aware of the need to turn now
to the work of a selection of current Qumran specialists and to fac-
tor into the equation how they have recently come to view the over-
all liturgical history of the Second Temple period from their own
particular outlooks.26

25 A. Hurvitz, The Transition Period: A Study in Post-Exilic Hebrew and its Implications
for the Dating of Psalms ( Jerusalem: Mosad Bialik, 1972), especially 36–63 (Hebrew).
See also E. Qimron, The Hebrew of the Dead Sea Scrolls (Atlanta: Scholars Press, 1986).
The late Shelomo Morag identified prominent grammatical traits in the language
of the Dead Sea scrolls that he regarded as representative of an old dialectal vari-
ation that was preserved in a spoken (not literary) Hebrew of the Qumran period
and was not directly related to biblical Hebrew. He did not, however, make any
reference to the relationship between Qumran Hebrew and the language of rab-
binic prayer. See his article, “Qumran Hebrew: Some Typological Observations,”
VT 38 (1988): 148–64.

26 Among the earlier studies that laid the foundations for the later research dis-
cussed in more detail below were D. Flusser, “Psalms, Hymns and Prayers,” in
Jewish Writings of the Second Temple Period: Apocrypha, Pseudepigrapha, Qumran, Sectarian
Writings, Philo, Josephus (ed. M. E. Stone; CRINT 2:2; Assen: Van Gorcum; Philadel-
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Bilhah Nitzan’s study, Qumran Prayer and Religious Poetry, appeared
in English in 1994.27 In that important and extensive treatment of
the subject, Nitzan devoted some of the discussion to the relation-
ship between Qumranic and rabbinic prayer. Although both are
dependent on the same biblical sources, they each demonstrate unique
characteristics. Blessings and prayers occur in both sets of texts but
in each case with distinctive formulas. Although the two bodies of
texts do share some ideas, it would be exaggerated to claim close
and precise parallels of pattern. The priestly benediction has a much
more central role in the arrangement of poetic and ceremonial com-
positions at Qumran, while the structure and use of the Qedushah is
considerably less crystallised there than among the Rabbis. Among
other specific features of the Judean scrolls, they supplement bibli-
cal content with apocalyptic material, they reformulate apocalyptic
myths in the biblical style, and they express the sanctity of the
Sabbath by the use of ritual poetry, specifically suited to that day
and of a more elevated style than the weekday prose. What emerges
from all this data is that both groups may be said to have fixed
liturgy, but only the rabbinic variety is of a fully uniform nature.
The Qumranic use of benedictions is not, therefore, to be seen as
a precedent for the later rabbinic employment of this genre. More
accurately, the liturgical developments at Qumran should be plotted
at a point between the biblical beginning and the rabbinic succes-
sion that is close to the position occupied by the apocryphal and
pseudepigraphical literature.28

phia: Fortress, 1984), 551–77; J. H. Charlesworth, “Jewish Hymns, Odes and Prayers
(c. 167 –135 ),” in Early Judaism and its Modern Interpreters (ed. R. A. Kraft and
G. W. E. Nickelsburg; Atlanta: Scholars Press, 1986), 411–36; C. A. Newsom, Songs
of the Sabbath Sacrifice: A Critical Edition (HSS 27; Atlanta: Scholars Press, 1985), and
“‘Sectually Explicit’ Literature from Qumran,” in The Hebrew Bible and its Interpreters
(ed. W. H. Propp, B. Halpern and D. N. Freedman; Biblical and Judaic Studies
1; Winona Lake: Eisenbrauns; 1990), 167–87; L. H. Schiffman, “The Dead Sea
Scrolls and the Early History of Jewish Liturgy,” in The Synagogue in Late Antiquity
(ed. L. I. Levine; Philadelphia: American Schools of Oriental Research, 1987),
33–48; J. Maier, “Zu Kult und Liturgie der Qumrangemeinde,” RevQ 14 (1990):
543–86.

27 B. Nitzan, Qumran Prayer and Religious Poetry (tr. J. Chipman; STDJ 12; Leiden:
Brill, 1994); published in Hebrew as Tefillat Qumran Ve-Shiratah (Biblical Encyclopedia
Library 14; Jerusalem: Bialik Institute and the Chaim Rosenberg School of Jewish
Studies, Tel Aviv University, 1996). Both publications were based on Nitzan’s doc-
toral dissertation, “Tefillat Qumran ve-Shiratah be-Ziqatan la-Miqra” (Tel Aviv University,
1989).

28 Nitzan, Qumran Prayer, especially 13, 20–22, 31, 75–80, 111–16, 170–71, 200,

 ,  ,    145

ORION_F10_133-149  5/19/03  5:42 PM  Page 145



Some attention must also be given to the conclusions reached in
studies recently penned by Eileen Schuller and Esther Chazon on
the place of the Qumranic liturgical texts in the search for the ori-
gins of rabbinic prayer. Schuller has made it clear that the non-
canonical psalms enjoyed a provenance that was both earlier and
broader than that of Qumran, and that these psalms may well have
been employed for liturgical purposes. She has demonstrated that
although they make use of the more common biblical precedents in
the formulation of the terms with which they describe themselves,
they also contribute innovative developments to this whole process.
Her analysis of the Hodayot has revealed that these hymns, more
specifically, reflect the experiences and teachings of the Qumranic
sect and exist in a variety of collections. Schuller has pointed to ele-
ments of Aramaic influence, and to words and expressions in the
non-canonical psalms that have their equivalents in other Hebrew
texts of the late Second Temple and early post-Destruction periods.
She has also provided clear evidence that formulations and concepts
known in tannaitic Judaism and early Christianity are already adum-
brated in such psalms as that found in 4Q372 1, and she has stressed
the importance of the Qumran scrolls for plotting the development
of the use and formulation of the Jewish liturgical benediction.29

Perhaps the most important of Esther Chazon’s many findings and
conclusions is her overall assessment that although there are some
sectarian liturgical elements at Qumran, a wealth of evidence now

225–26, 272, 317–18, 358 and 368; see also the review of Nitzan’s volume by 
E. G. Chazon in DSD 2 (1995): 361–65.

29 E. Schuller, Non-Canonical Psalms from Qumran: A Pseudepigraphic Collection (HSS
28; Atlanta: Scholars Press, 1986); “Some Observations on Blessings of God,” in
Of Scribes and Scrolls: Studies on the Hebrew Bible, Intertestamental Judaism and Christian
Origins Presented to John Strugnell on the Occasion of his Sixtieth Birthday (ed. H. W. Attridge,
J. J. Collins and T. H. Tobin; Resources in Religion 5; Lanham, Md.: University
Press of America, 1990), 133–43; “The Psalm of 4Q372 1 within the Context of
Second Temple Prayer,” CBQ 54 (1992): 67–79; “Prayer, Hymnic and Liturgical
Texts from Qumran,” in The Community of the Renewed Covenant: The Notre Dame
Symposium on the Dead Sea Scrolls (ed. E. Ulrich and J. VanderKam; Christianity and
Judaism in Antiquity 10; Notre Dame: University of Notre Dame Press, 1994),
153–71; “The Cave Four Hodayot Manuscripts: A Preliminary Description,” JQR
85 (1994): 137–50; “The Use of Biblical Terms as Designations for Non-Biblical
Hymnic and Prayer Compositions,” in Biblical Perspectives: Early Use and Interpretation
of the Bible in Light of the Dead Sea Scrolls. Proceedings of the First International Symposium
of the Orion Center for the Study of the Dead Sea Scrolls and Associated Literature, 12–14
May, 1998 (ed. M. E. Stone and E. G. Chazon; STDJ 28; Leiden: Brill, 1998),
207–22.
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indicates that many of the hymns and prayers found there represent
the religious activities of the “common Judaism” of the Second
Temple period. Although more work has to be done on explaining
such phenomena as the occurrence of different prayers for the same
occasion, it can no longer be doubted (even if she and others had
some earlier hesitations) that communal prayer at fixed times pre-
dated the Rabbis of the Mishnah and that the content, language,
form and function of rabbinic prayer cannot justifiably be regarded
as totally innovative.30 As Chazon herself puts it, daily prayers such
as those found in 4Q503 and 4Q408 “were said by different Jewish
groups in the late Second Temple period and were considered impor-
tant enough to be incorporated into the liturgy that was institution-
alized by the Rabbis in the aftermath of the destruction of the Second
Temple in 70 .”31

In his contribution to the third volume of the Cambridge History of
Judaism, Daniel Falk has covered the topic of “Prayer in the Qumran
Texts” and has expressed some cautious views concerning the his-
torical link of Qumran prayer with rabbinic liturgy. He places the
origins of Qumranic prayer texts in a variety of provenances, includ-
ing the Temple, the priesthood, the levitical groups and the ma'a-
madot and describes how some prayers are linked to the calendar,
some to special events, and some to penitential themes. He notes
parallels of subject and language with rabbinic texts and identifies
some particularly striking similarities between the Festival Prayers and
the later synagogal liturgy. He is, however, convinced that we are
dealing with independent exploitations of the biblical models and
not a direct link between Qumran and the talmudic traditions.32 He

30 E. G. Chazon, “Prayers from Qumran and their Historical Implications,” DSD
1 (1994): 265–84; “New Liturgical Manuscripts from Qumran,” in Proceedings of the
Eleventh World Congress of Jewish Studies, Jerusalem, 1993, Division A (ed. D. Assaf;
Jerusalem: ha-Igud ha-'olami le-mada'e ha-Yahadut, 1994), 207–14; with M. J.
Bernstein, “An Introduction to Prayer at Qumran,” in Prayer from Alexander to
Constantine: A Critical Anthology (ed. M. Kiley et al.; London and New York: Routledge,
1997), 9–13; “Hymns and Prayers in the Dead Sea Scrolls,” in The Dead Sea Scrolls
after Fifty Years: A Comprehensive Assessment (ed. P. W. Flint and J. C. VanderKam; 2
vols; Leiden: Brill, 1998–1999), 1:244–70; “The Qedushah Liturgy and its History in
Light of the Dead Sea Scrolls,” in From Qumran to Cairo: Studies in the History of Prayer.
Proceedings of the Research Group convened under the auspices of the Institute for Advanced Studies
of The Hebrew University of Jerusalem, 1997 (ed. J. Tabory; Jerusalem: Orhot, 1999),
7–17.

31 Chazon, “Hymns and Prayers,” p. 257.
32 D. K. Falk, “Prayer in the Qumran Texts,” in The Early Roman Period (ed. 
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consequently rejects Weinfeld’s view that the major rabbinic prayers
have their prototypes among the Judean scrolls, preferring to argue
that “the prayers found at Qumran belong to a broad stream of
prayer tradition in which the Rabbis also stood.”33

Being in the happy position of having more texts and interpreta-
tions now available to him, Falk has been able to devote a mono-
graph to a close study of many daily, Sabbath, and festival prayers
in the Dead Sea scrolls.34 He sets out to identify where lines of con-
tinuity may be established in the history of Jewish prayer, and whether
the traditions represented at Qumran are sectarian or of broader
significance. Falk stresses here the importance of recognising that
prayer in the Dead Sea scrolls is not a uniform phenomenon but
has a variety of forms, functions and socio-liturgical settings that are
perhaps being welded together at Qumran. The Temple appears to
have stood at the centre of many of these liturgical traditions, which
is why they appear in many variant types of Jewish literature ema-
nating from the axial age. Jewish, and indeed Christian, institution-
alised prayer had its origins, not directly in the Qumranic context,
but in the “attraction of prayer to the Temple cult, rather than the
need to provide a replacement for the sacrificial system.”35

It remains only to offer a few brief conclusions for students of
rabbinic liturgy who are anxious to know what relevant lessons may
be learned from recent Qumran studies for their own historical recon-
structions:

1. There is, in the broad context of Second Temple Judaism, clear
evidence for the existence, at least among some groups, of a prac-
tice of reciting regular prayers at specific times, but there is no
obvious consistency of text and context for these prayers.

2. Written texts from Qumran record such prayers, and they have
elements in common with the rabbinic liturgy of the second
Christian century. This by no means rules out the possibility that

W. Horbury, W. D. Davies and J. Sturdy; vol. 3 of The Cambridge History of Judaism,
ed. W. D. Davies and L. Finkelstein; Cambridge: Cambridge University Press, 1999),
852–76.

33 Falk, “Prayer,” 871.
34 D. K. Falk, Daily, Sabbath and Festival Prayers in the Dead Sea Scrolls (STDJ 27;

Leiden: Brill, 1998).
35 Falk, Daily, Sabbath and Festival Prayers, 254.
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oral liturgical traditions also existed during that period, nor does
it imply that early rabbinic prayer moved totally from orality to
wholly fixed texts.

3. In various religious spheres, the Jews at Qumran and the Rabbis
sometimes express themselves uniquely while at other times they
follow well-established precedents. As far as liturgy is concerned,
rabbinic prayer incorporates material broadly known to us from
Qumran but imposes upon it a fresh order, style and distinctive
formulation. This innovative aspect reflects the traditions of tan-
naitic Judaism and its own approach to the Hebrew language
and to the biblical canon. The later development of rabbinic
prayer also has dynamic characteristics and caution must be exer-
cised in using post-talmudic and geonic texts for the reconstruc-
tion of earlier trends.

4. The breadth of the liturgical material found at Qumran clearly
indicates that there was more than one provenance for the devel-
opment of hymns and prayers during the Second Temple period.
It is therefore likely that the Rabbis borrowed, directly or indi-
rectly, from various contexts, among them the Temple, the priest-
hood, communal gatherings such as the ma'amadot, pietistic and
mystical circles, and popular practice.36

If we are then to answer the question raised earlier in the context
of the Finkelstein-Heinemann-Fleischer debate about the existence of
standard liturgy, we may conclude that there was no standard set
of common compositions widely employed by Jewry. There were,
however, at the same time, texts that were undoubtedly used in cer-
tain Jewish circles as standard liturgy for specific occasions.

36 See P. Schäfer, Geniza-fragmente zur Hekhalot Literatur (TSAJ 6; Tübingen: Mohr
[Siebeck], 1984); M. Bar-Ilan. The Mysteries of Jewish Prayer and Hekhalot (Ramat Gan:
Bar-Ilan University Press, 1987 [Hebrew]); M. D. Swartz, Mystical Prayer in Ancient
Judaism: An Analysis of Ma'aseh Merkavah (TSAJ 28; Tübingen: Mohr [Siebeck],
1992); and R. Elior, “From Earthly Temple to Heavenly Shrines: Prayer and Sacred
Liturgy in the Hekhalot Literature and its Relation to Temple Traditions,” Tarbiz
64 (1995): 341–80 (Hebrew). I now welcome the opportunity, at the sub-editorial
stage, of noting the publication of J. R. Davila, Liturgical Works (Eerdmans Commen-
taries on the Dead Sea Scrolls 6; Grand Rapids: Eerdmans, 2000).

 ,  ,    149

ORION_F10_133-149  5/19/03  5:42 PM  Page 149



150

ORION_F11_150-172  5/19/03  5:42 PM  Page 150

This page intentionally left blank 



151

COMMUNAL PRAYER AT QUMRAN 
AND AMONG THE RABBIS: 

CERTAINTIES AND UNCERTAINTIES

R S. S
Hebrew Union College – Jewish Institute of Religion, Cincinnati

After more than half a century of scholarly inquiry, the Dead Sea
scrolls remain a uniquely valuable and problematic corpus of liter-
ary evidence testifying to the nature and range of Judaic world-views
and social systems in the late Hellenistic and Greco-Roman periods.
They are unique in comprising our only first-hand, contemporary
literary evidence from Greco-Roman Palestine.1 They are problem-
atic to the extent that they generate new historical questions and
require us to reframe and refine older ones, but in many cases do
not allow us to pose definitive answers to either.2 This paper deals
with the implications of this observation for the question of the exist-
ence and diffusion of regular, communal prayer among Jews in the
Land of Israel before and after 70 , and the uses of both the
Qumran and early rabbinic evidence, in particular, to address this
question.3 Methodologically speaking, we focus attention on what can

1 We refer here, of course, not only to the scrolls from Khirbet Qumran, but
also to the texts discovered since 1947 throughout the Dead Sea/Judean Desert
region, at Masada, Wadi Muraba'at, Na˙al Óever, Wadi Sdeir, Na˙al Íe"elim
(Seiyal), Na˙al Mishmar, Wadi Ghweir, Wadi en-Nar, Wadi ed-Daliyeh, and Khirbet
Mird. Our discussion, however, focuses on the scrolls from Qumran.

2 Cf., for example, the recent remarks of S. Talmon, “The ‘Dead Sea Scrolls’
or ‘The Community of the Renewed Covenant’?” in The Echoes of Many Texts:
Reflections on Jewish and Christian Traditions. Essays in Honor of Lou H. Silberman (ed. 
W. G. Dever and J. E. Wright; Atlanta: Scholars Press, 1997), 144–45: “The widely
entertained expectation that the scrolls, the only contemporary evidence from the
turn of the era, would shed new light on historical events that then affected Judaism
as a whole, did not materialize. The various attempts to identify the ya˙ad with a
specific faction in Judaism of that dark age of documentation, previously known
from retrospective classical sources, has not produced satisfactory results. A shift of
emphasis is needed.”

3 An extensive bibliography of both primary and secondary sources on the sub-
ject of Qumran prayer and prayer texts, and their wider implications, may be found
in D. K. Falk, Daily, Sabbath, and Festival Prayers in the Dead Sea Scrolls (STDJ 27;
Leiden: Brill, 1998), 266–83. Recent overviews may be found in E. G. Chazon,

ORION_F11_150-172  5/19/03  5:42 PM  Page 151



152  . 

be known with certainty from the evidence and what remains spec-
ulative, with greater or lesser degrees of probability. In thus fram-
ing the issue of the security of our historical knowledge, I do not
mean to advocate a thoroughgoing Cartesian skepticism—but given
the problematic nature of the evidence, with its multiplicity of often
contradictory voices, I merely wish to underscore the extent to which
our conclusions must be qualified. Speculation, however warranted,
must be clearly labeled as such and not be allowed to slip into the
realm of the demonstrated.

The Qumran evidence contributes powerfully to our impression
of late Second Commonwealth Jewish religious culture as rich, com-
plex, multivocal, and fractious.4 Under these circumstances, without
adequate corroboration we cannot speak innocently about Jewish
communal prayer as a generalized, undifferentiated phenomenon,
but must always be cognizant of the social, and even geographical,
location of our surviving evidence. I will argue later that both the
literary and archaeological evidence make this observation equally
applicable to the post-70 period.

Ezra Fleischer has argued forcefully, on the basis of the entire
corpus of evidence, that regular, obligatory communal prayer did
not exist as a generalized phenomenon among Jews in the Land of
Israel before 70 .5 Phrased in this way, his claim is certainly cor-

“Hymns and Prayers in the Dead Sea Scrolls,” in The Dead Sea Scrolls after Fifty
Years: A Comprehensive Assessment (ed. P. W. Flint and J. C. VanderKam; 2 vols.;
Leiden: Brill, 1998–99), 1.244–70; D. K. Falk, “Prayer in the Qumran Texts,” in
The Early Roman Period (ed. W. Horbury, W. D. Davies and J. Sturdy; vol. 3 of The
Cambridge History of Judaism, ed. W. D. Davies and L. Finkelstein; Cambridge:
Cambridge University Press, 1999), 852–76; E. M. Schuller, “Prayer, Hymnic, and
Liturgical Texts from Qumran,” in The Community of the Renewed Covenant: The Notre
Dame Symposium on the Dead Sea Scrolls (ed. E. Ulrich and J. VanderKam; Christianity
and Judaism in Antiquity 10; Notre Dame: University of Notre Dame Press, 1994),
153–71; and J. R. Davila, Liturgical Works (Eerdmans Commentaries on the Dead
Sea Scrolls 6; Grand Rapids: Eerdmans, 2000). See also the articles, “Psalms, Hymns,
and Prayers,” and “Words of the Luminaries” (both by E. G. Chazon), and “Songs
of the Sabbath Sacrifice” (by C. G. Newsom), in Encyclopedia of the Dead Sea Scrolls
(ed. L. H. Schiffman and J. C. VanderKam; 2 vols.; New York: Oxford University
Press, 2000), 2:710–15, 989–90, 887–89.

4 For a suggestive interpretation of this multivocality and its social implications,
see A. I. Baumgarten, The Flourishing of Jewish Sects in the Maccabean Era: An Interpretation
( JSJSup 55; Leiden: Brill, 1997).

5 E. Fleischer, “On the Beginnings of Obligatory Hebrew Prayer,” Tarbiz 59
(1990): 397–441 (Hebrew); “The Shemone Esre: Its Character, Internal Order, Content
and Goals,” Tarbiz 62 (1993): 179–223 (Hebrew); “Reply to Stefan Reif,” Tarbiz
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rect. A weaker formulation would ask whether regular communal
prayer was, perhaps, customary in some form at some synagogue
gatherings on the Sabbath. Fleischer acknowledges the possibility of
secondary, ritual elaborations of the primary activities of Torah read-
ing and study that took place on these occasions, but nothing more
than this.6 The courtyards of the Jerusalem Temple during the same
period were the locus for regular, individual prayer at the time of
the sacrifices, but not for regular communal prayer (though, I would
note, occasional communal liturgies such as hosha'not litanies for Sukkot
might have developed there).7 This same basic reading of the evi-
dence has been put forward by Lee Levine8 and Stefan Reif,9 and—
despite recent demurrals from Pieter van der Horst10 and Donald

60 (1991): 683–88 (Hebrew); and “On the Origins of the 'Amidah: Response to Ruth
Langer,” Prooftexts 20 (2000): 380–84. For reactions to Fleischer’s article, see S. Reif,
“Response to Ezra Fleischer’s Article,” Tarbiz 60 (1991): 677–81 (Hebrew); R. Kimel-
man, “The Literary Structure of the Amidah and the Rhetoric of Redemption,” in
Dever and Wright, Echoes of Many Texts, 171–218; R. Langer, “Revisiting Early
Rabbinic Liturgy: The Recent Contributions of Ezra Fleischer,” Prooftexts 19 (1999):
179–204, and “Considerations of Method: A Response to Ezra Fleischer,” Prooftexts
20 (2000): 384–87; L. I. Levine, The Ancient Synagogue: The First Thousand Years (New
Haven: Yale University Press, 2000), 153–59; and note the remarks of J. Tabory,
“Introduction,” in From Qumran to Cairo: Studies in the History of Jewish Prayer (ed. 
J. Tabory; Jerusalem: Orhot, 1999), English section, 6.

6 Fleischer, “On the Beginnings,” 412–13.
7 Ibid., 416–17, 420, n. 51. Cf. J. Heinemann, Prayer in the Talmud: Forms and

Patterns (Studia Judaica 9; Berlin: de Gruyter, 1977), 123–55. Note the surmise of
S. Reif, Judaism and Hebrew Prayer: New Perspectives on Jewish Liturgical History (Cambridge:
Cambridge University Press, 1993), 85, that hosha'not and similar litanies might have
been “introduced into the Temple in the first place under the pressure of the pop-
ulace for recitations to be attached to the cultic service.” This remains speculative.

8 L. I. Levine, “The Second Temple Synagogue: The Formative Years,” in The
Synagogue in Late Antiquity (ed. L. I. Levine; Philadelphia: American Schools of Oriental
Research; New York: The Jewish Theological Seminary of America, 1984), 7–32,
esp. 19–22; “The Nature and Origin of the Palestinian Synagogue Reconsidered,”
JBL 115 (1996): 425–48, esp. 431–32, 444–45; “The Development of Synagogue
Liturgy in Late Antiquity,” in Galilee Through the Centuries: Confluence of Cultures (ed.
E. M. Meyers; Winona Lake: Eisenbrauns, 1999), 123–44, esp. 128–29. Levine’s
most extensive, and most nuanced, consideration of this issue is The Ancient Synagogue,
151–59. Both Levine and Fleischer point out that the first scholar forcefully to artic-
ulate this position was S. Zeitlin, “The Tefillah, the Shemoneh Esreh: An Historical
Study of the First Canonization of the Hebrew Liturgy,” JQR 54 (1964): 208–49
(= Zeitlin, Studies in the Early History of Judaism [4 vols.; New York: Ktav, 1973–78],
1.92–133).

9 Reif, Judaism and Hebrew Prayer, 53–87.
10 P. W. van der Horst, “Was the Synagogue a Place of Sabbath Worship before

70 ?” in Jews, Christians, and Polytheists in the Ancient Synagogue: Cultural Interaction dur-
ing the Greco-Roman Period (ed. S. Fine; London: Routledge, 1999), 18–43.
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11 D. Binder, Into the Temple Courts: The Place of the Synagogues in the Second Temple
Period (SBLDS 169; Atlanta: Scholars Press, 1999), 404–15.

12 Fleischer, “On the Beginnings,” 19; Reif, Judaism and Hebrew Prayer, 47, 51.
Fleischer conceptualizes Philo’s Therapeutae and Josephus’ Essenes as groups that
separated themselves from the Temple (like the Qumran community) and, for this
reason, developed communal prayer as a necessary alternative form of public liturgy.

13 See, e.g., S. Talmon, “The Emergence of Institutionalized Prayer in Israel in
Light of Qumran Literature,” in his The World of Qumran From Within: Collected Studies
( Jerusalem: The Hebrew University Magnes Press; Leiden: Brill, 1989), 200–243.
See also the reconsideration of this argument by D. K. Falk, “Qumran Prayer Texts
and the Temple,” in Sapiential, Liturgical and Poetical Texts from Qumran: Proceedings of
the Third Meeting of the International Organization for Qumran Studies, Oslo 1998. Published
in Memory of Maurice Baillet (ed. D. K. Falk, F. García Martínez, and E. M. Schuller;
STDJ 35; Leiden: Brill, 2000), 106–26. Falk suggests that, rather than (or in addi-
tion to) substituting for Temple sacrifices, communal prayer at Qumran would have
served as a token of the Temple service, modeled on the piety of the individual
private prayers that had been offered up “with the incense” in the Temple court-
yard at the time of the sacrifices.
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Binder11—I believe it is fundamentally sound. While essentially an
argument from silence, in this case the silence of the sources is indeed
deafening.

In the same vein, both Fleischer and Reif remark on the manner
in which Josephus and Philo describe communal sunrise prayer among
the Essenes and Therapeutae as if it were something unique, ethno-
graphically exotic, and different from common practice.12 The impres-
sion gleaned is that daily group prayer at fixed times determined by
the course of the sun is a ‘sectarian’ phenomenon, in the broad sense
of that word, the practice of pietist groups. This, obviously, is the
context in which to locate the evidence for regular communal prayer
and liturgies at Qumran. The purposes and functions of these activ-
ities are to be sought in the larger world-view of the group.

I wish to examine now what we know and do not know about com-
munal prayer at Qumran, and what—with due qualifications—we
may plausibly surmise. First, addressing the larger picture, it is clear
from the sources that communal prayer at Qumran serves a cultic
function, as a substitute for sacrifices (1QS 9:5).13 Like the sacrifices,
it also acts as a vehicle for effecting communal atonement, together
with the other communal activities of the group. (I shall argue below,
however, that these are not its sole functions.) The Shirot 'Olat HaShabbat
liturgy enacts the community’s conviction of their proximity to divine
beings and their sense that they can participate in, or, minimally,
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contemplate, the angelic liturgy and offerings in the heavenly Temple
at the appropriate time on the Sabbath.14 The various periodic litur-
gies that are to be performed at precise times according to the cos-
mic calendar as understood by the group—and to which we shall
return in more detail presently—ritually enact and maintain the cos-
mic order, just as, in principle, did the sacrifices in the Temple.15 It
is noteworthy in this regard (and not surprising) that the liturgical
times in the various Qumran texts correspond to the times of tran-
sition on the cosmic clock as envisioned at Qumran, rather than the
times of the sacrifices in the metaphysically flawed Jerusalem Temple.16

Finally, the daily penitential liturgy represented in Dibre Hame"orot,
by virtue of its genre, would seem to function at Qumran as part
of the activity of communal atonement.17 As Rodney Alan Werline
has recently suggested, penitential prayer at Qumran, including that
found in Dibre Hame"orot, may also relate to the community’s escha-
tological sensibilities and express their perception of urgent ongoing
crisis, to which ongoing communal penitence is deemed the proper

14 See the discussions of C. Newsom, Songs of the Sabbath Sacrifice: A Critical Edition
(HSS 27; Atlanta: Scholars Press, 1985), 17–21, 59–72, and “‘He Has Established
for Himself Priests’: Human and Angelic Priesthood in the Qumran Sabbath Shirot,”
in Archaeology and History in the Dead Sea Scrolls: The New York Conference in Memory of
Yigael Yadin (ed. L. H. Schiffman; JSPSup 8; JSOT/ASOR Monographs 2; Sheffield:
Sheffield Academic Press, 1990), 114–18 (and see below, n. 72); B. Nitzan, “Harmonic
and Mystical Characteristics in Poetic and Liturgical Writings from Qumran,” JQR
85 (1994): 163–83, esp. 176–83, with the response of E. R. Wolfson, “Mysticism
and the Poetic-Liturgical Compositions from Qumran,” JQR 85 (1994): 185–202;
and E. G. Chazon’s article in this volume, “Human and Angelic Prayer in the
Light of the Dead Sea Scrolls, pp. 35–47.”

15 See on this topic E. G. Chazon, “When Did They Pray?: Times for Prayer
in the Dead Sea Scrolls and Related Literature,” in For A Later Generation: The
Transformation of Tradition in Israel, Early Judaism, and Early Christianity (ed. R. A. Argall,
B. A. Bow, and R. A. Werline; Harrisburg: Trinity Press International, 2000), 42–51,
and the literature cited there. See also F. H. Gorman, Jr., The Ideology of Ritual:
Space, Time and Status in the Priestly Theology ( JSOTSup 91; Sheffield: JSOT Press,
1990), 218–21. On a more primal understanding, the times of the daily tamid-
offerings in the Temple would correspond simply to the regular daily mealtimes for
the Deity and his worshippers. See, for example, M. Haran, Temples and Temple-
Service in Ancient Israel: An Inquiry into the Character of Cult Phenomena and the Historical
Setting of the Priestly School (Oxford: Oxford University Press, 1978), 205–29, esp.
221–24.

16 See, for example, the discussion of Falk, Daily, Sabbath, and Festival Prayers,
47–50.

17 See E. G. Chazon, “A Liturgical Document from Qumran and Its Implications:
‘Words of the Luminaries’ (4QDibHam)” (Ph.D. diss., The Hebrew University of
Jerusalem, 1991), 69–80, 115 (Hebrew).
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response.18 Just as the communal liturgies are varied, so would be
their purposes.

Indeed, the considerable variation among the Qumran periodic
liturgies as well as the differences between the liturgical texts, on the
one hand, and the descriptions of communal prayer times and activ-
ities in diverse Qumran texts, on the other, has led to the question
of whether this is in fact a unified liturgical corpus at all.19 Do the
different texts and liturgies reflect different moments in the history
of the Qumran community, including its pre-history? Were they all
used in the same period? Are the texts and liturgies to be harmo-
nized with each other or read discretely? Must we distinguish between
the social locations of their use and of their origins? And if some of
the liturgies should turn out to be pre-Qumranic or non-Qumranic
in their origins, what does that imply about the social location of
regular communal prayer before 70?20 These are all crucial ques-
tions, which must be raised, but to which we likely can give no
definitive answers.

Within this general framework, let me review some of the evidence
and modestly attempt to advance our discussions:

(1) The periodic liturgies at Qumran are intimately bound to, and
dramatically enact, that community’s calendar. The cycles are diur-
nal, weekly, monthly, and annual-seasonal (including the division of
the year into four quarters). The evidence regarding the diurnal cycle
is not uniform. On the one hand, 4QDaily Prayers gives us liturgies
that are to be recited at sunrise and sunset on each day of a month,
and which notably mark the phases of the moon.21 It is the only

18 R. A. Werline, Penitential Prayer in Second Temple Judaism: The Development of a
Religious Institution (Early Judaism and its Literature 13; Atlanta: Scholars Press, 1998),
esp. 109–59, 194–95.

19 See, e.g., Falk, Daily, Sabbath, and Festival Prayers, 93 and passim.
20 This last question has been raised with particular force by Chazon, “A Liturgical

Document,” 115–16, and “Prayers from Qumran and their Historical Implications,”
DSD 1 (1994): 265–84.

21 See the discussions of J. Baumgarten, “4Q503 (Daily Prayers) and the Lunar
Calendar,” RevQ 12 (1986): 399–407; and M. G. Abegg, Jr., “Does Anyone Really
Know What Time It Is?: A Reexamination of 4Q503 in Light of 4Q317,” in The
Provo International Conference on the Dead Sea Scrolls: New Texts, Reformulated Issues, and
Technological Innovations (ed. D. W. Parry and E. Ulrich; STDJ 30; Leiden: Brill,
1999), 396–406. See also the discussions of 4Q408 by A. Steudel, “4Q408: A Liturgy
on Morning and Evening Prayer, Preliminary Edition,” RevQ 16 (1994): 313–34;
and Chazon, “When Did They Pray?” 46, and “The Function of the Qumran
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Qumran liturgical text to specify the precise time for its recitation
according to a diurnal clock. On the other hand, the so-called “Hymn
on Occasions for Prayer” appended at 1QS 10:1–3, and a close par-
allel at 1QHa 20:7–10 (Sukenik 12:4–7), list the diurnal times for
prayer in a difficult style that has been construed variously as refer-
ring to six times in a twenty-four hour period (Talmon)22 or to two
(Schiffman, Nitzan, and Chazon).23 Both Schiffman and Nitzan were
influenced by the evidence of 4QDaily Prayers in their interpretation
of the hymns, and effectively harmonized the two sets of texts. But
I think that an innocent reading of the passages in the two hymns
favors Talmon’s interpretation, and that the word hpwqt refers to a
separate period between the two extremes of beginning and end.24

Prayer Texts: An Analysis of the Daily Prayers (4Q503),” in The Dead Sea Scrolls:
Fifty Years After their Discovery. Proceedings of the Jerusalem Congress, July 20–25, 1997 (ed.
L. H. Schiffman, E. Tov, and J. C. VanderKam; Jerusalem: Israel Exploration
Society in cooperation with the Shrine of the Book, Israel Museum, 2000), 225.

22 See the discussion of Talmon, “Emergence,” 214–20, and Chazon, “A Liturgical
Document,” 97, n. 59.

23 So L. H. Schiffman, “The Dead Sea Scrolls and the Early History of Jewish
Liturgy,” in The Synagogue in Late Antiquity, 33–48, esp. 35–40; B. Nitzan, “Fixed
Prayer at Qumran and in Judaism,” in Proceedings of the Tenth World Congress of Jewish
Studies. Division A: The Bible and Its World ( Jerusalem: World Union of Jewish Studies,
1990), 111–18 (Hebrew), esp. 112 and n. 18 there; and Nitzan, Qumran Prayer and
Religious Poetry (STDJ 12; Leiden: Brill, 1994), 52–57. See also Chazon, “When Did
They Pray?” 44.

24 My colleague at HUC-JIR, Stephen A. Kaufman, whose expertise in Semitic
languages and texts I esteem highly, concurs in this reading: “I don’t see how the
passage of 1QS can be understood in any other way than as [referring to] three
times during the light and three times during darkness” (personal communication).
In conversation after this paper was delivered at the Orion Center Symposium,
Moshe Bernstein, of Yeshiva University, and Matthew Morgenstern, of Hebrew
University, suggested that these passages in 1QS and 1QHa perhaps might better
be construed as rhetorical pleonasms rather than, following Talmon, as detailed cal-
endars. That is to say, instead of spelling out specific prayer times, they should be
understood as poetic expressions for praising God at all times (the equivalent of the
stock phrases, “morning, noon, and night” [Ps 55:18] and, “when you lie down
and when you get up” [Deut 6:7, 11:19]). This surely is the rhetorical sense of the
whole (see, e.g., J. Licht, The Rule Scroll: A Scroll from the Wilderness of Judaea [ Jerusalem:
Bialik Institute, 1965], 204–5 [Hebrew]). However, I am inclined to read the
phrases—even in this rhetorical context—as reflecting literal ritualizations (either
practiced or exhorted), if only because of the tendency in late Second Commonwealth
pietist literatures to literalize and ritualize scriptural metaphors (such as the treat-
ment of Deut 6:4–9 reflected variously in Josephus [Ant. 4:212–13], early rabbinic
literature, and at Qumran [indicated by the presence of tefillin and mezuzot]). This
is admittedly an argument from broad cultural context and mentalité, by no means
probative. But the terminology and rhetoric of 1QS 10:1–8 also suggest to me a
more literal reading, beginning with the opening phrase, r{h}ça µyxq µ[ wnkrby
(la qqj) aqqj, “he shall praise Him coincident with (µ[) the fixed periods that
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This interpretation would also accord with the division of the night
into three parts in 1QS 6:6–8, where the ‘Many’ are required to
stand watch for a third of every night, studying, expounding, and
reciting benedictions. The evidence and vocabulary from Serekh ha-
Ya˙ad and the Hodayot are consistent. These two documents, of course,
routinely are used to characterize what is uniquely sectarian in the
Qumran corpus. This does not ipso facto mean that 4QDaily Prayers
originated outside of Qumran. Daniel Falk presents a plausible—
though admittedly tentative—case, on stylistic grounds, for Qumran
(i.e., Ya˙ad ) origin.25 We may be witness here to diversity in the
development of the community’s practices; conversely, there may be
no implied conflict at all between these two sets of texts, and we
should understand 4QDaily Prayers as simply a specialized liturgy for
sunrise and sunset. We cannot know.

(2) A number of scholars have seen in 1QS 10:10 a reference to
the twice-daily recitation of Deut 6:4–9.26 The passage is far too
brief and general in its language to allow of a definitive interpreta-
tion. It certainly indicates that the hymnist devotes himself day and
night to the study of God’s laws. It is only the presence at Qumran
of tefillin and mezuzot, which derive from a hyper-literalist reading of

God has set.” Bernstein has discussed the 1QS passage briefly in his treatment of
the “Hymn on Occasions for Prayer” that immediately follows it: “Hymn on
Occasions for Prayer (1QS 10:8b–17),” in Prayer From Alexander to Constantine: A Critical
Anthology (ed. M. Kiley et al.; London: Routledge, 1997), 33–42.

25 Falk, Daily, Sabbath, and Festival Prayers, 22–29, and “Qumran Prayer Texts and
the Temple,” 111–13. But see also the discussion of Chazon, “Function of the
Qumran Prayer Texts,” 218, and n. 7 there.

26 So already Talmon, “The ‘Manual of Benedictions’ of the Sect of the Judaean
Desert,” RevQ 2 (1959–60): 489–90 (and, without revision, in “Emergence,” 226);
M. Weinfeld, “Prayer and Liturgical Practice in the Qumran Sect,” in The Dead
Sea Scrolls: Forty Years of Research (STDJ 10; ed. D. Dimant and U. Rappaport; Leiden:
Brill, 1992), 242–43; Falk, Daily, Sabbath, and Festival Prayers, 48, 113–15, and “Qumran
Prayer Texts and the Temple,” 115–25. Schiffman, “The Dead Sea Scrolls and the
Early History of Jewish Liturgy,” 39, is more cautious. While he views the bene-
dictions in 4Q503 as “an expansion upon a precursor of the first benediction before
the Shema[,] [w]e do not mean to assert that the passage proves the recitation of
the Shema at this date.” Bernstein, “Hymn on Occasions for Prayer,” 36, n. 10, is
noncommittal, but in private conversation doubts that 1QS 10:10 proves the recita-
tion of the Shema at Qumran. Chazon, “Prayers from Qumran,” 276–77, is method-
ologically cautious about making such determinations: “Proposals of this kind are,
by their nature, difficult to prove and open to alternate interpretations. Moreover,
caution must be exercised, especially in using external evidence to enhance inter-
nal analysis, so that we do not cross the boundary between informing a text and
reading into it.”
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Deut 6:7–8 and 11:18–20, that allows the hypothesis of a similarly
derived scriptural recitation to be maintained. In 1QS 10:10, too, it
is not clear whether the activity mentioned takes place four times a
day or twice a day. I think one could make a good case for liter-
ary parallelism here. (Should such parallelism be operative at the
beginning of the Hymn, we would still have diurnal blessings recited
four times in a full cycle, not twice.)

(3) We do not know precisely how these liturgies were recited or
joined together. Lawrence Schiffman, commenting on 4QDaily Prayers,
remarks that “the liturgical materials found here are too short to
have constituted the entire liturgy. They appear to have represented
a small section of the worship service . . .”27 There is no way to tell.
It is noteworthy that each liturgy bears an integrity of its own, both
of content and of calendrical function. Esther Chazon and Carol
Newsom have stressed the unitary character of the longer liturgical
compositions Dibre Hame"orot and Shirot 'Olat HaShabbat.28 In both of
these works, an extended narrative or description, of a unitary and
progressive character, is parsed out among the several recitation-
times of the liturgical cycle. The same holds true for the brief diur-
nal liturgy, 4QDaily Prayers (better, “Daily Blessings,” for that is what
these are).29 Here the brevity of the recitations emphasizes their for-
mulaic content and function as time-markers for praising the divine
Creator. Precisely because these various liturgies were written down
and preserved as separate compositions in a way that emphasizes
the immanent logic of each as a discrete cycle, we have no way of
knowing if, or how, they were conjoined. (By analogy, the rabbinic
recitation of the Shema and the Amidah prayer30 are also separate

27 Schiffman, “The Dead Sea Scrolls and the Early History of Jewish Liturgy,”
39. See also Chazon, “A Liturgical Document,” 69, and 78, n. 69; and Falk,
“Qumran Prayer Texts and the Temple,” 117–25, who constructs a theoretical (and
admittedly highly speculative) liturgical sequence of Qumran prayer texts on the
basis of 1QS 10:9–14.

28 Chazon, “A Liturgical Document,” 33–34, and “4QDibHam: Liturgy or Litera-
ture?” RevQ 15 (1991): 447–55; Newsom, Songs of the Sabbath Sacrifice, 5–21.

29 See Falk, Daily, Sabbath, and Festival Prayers, 21–57.
30 The designation, “Amidah” (Standing [Prayer]), for this liturgy, while com-

monplace today, is an anachronism for late antiquity. The term appears for the
first time in Soferim 16:9, and becomes standard usage among medieval Iberian Jews.
The classical rabbinic designation for the statutory communal prayer is simply
“Hatefillah” (Aramaic: Íeluta"), “the Prayer.” See I. Elbogen, Jewish Liturgy: A Comprehensive
History (trans. R. P. Scheindlin; Philadelphia: Jewish Publication Society, 1993), 24;
and I. Jacobson, Netiv Binah (5 vols.; Tel Aviv: Sinai, 1964–89), 1:261 (Hebrew).
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liturgies, each with its own integrity. An extended rabbinic liturgy
only began with their conjunction, sometime in the second or third
century, for reasons of convenience.)31

In the case of Dibre Hame"orot, we do not even know when or how
many times during the day the liturgy was recited. There is noth-
ing intrinsic to the content which would indicate this.32 Esther Chazon’s
suggestion that the title is an ellipsis for “prayers to be recited at
the turning of the luminaries” is plausible;33 whether this indicates
once or twice a day is uncertain.

In the case of 4QDaily Prayers and Shirot 'Olat HaShabbat, the litur-
gical cycles, while integral in their content, do not extend as far as
we would expect. In both of these liturgies, the texts are written out
for specific dates. 4QDaily Prayers gives us a monthly cycle for a sin-
gle, specific month (either the first or the seventh according to the
Qumran solar calendar).34 What about the remaining months of the
year? Is the text intended to be exemplary? Were there other texts
for the other monthly patterns?35 The same issue pertains to Shirot
'Olat HaShabbat, which gives us a Sabbath cycle for the first quarter
of the year. Was the cycle supposed to be repeated during each of
the three other quarters?36 Were there separate cycles for the other

31 Cf. t. Ber. 1:2; y. Ber. 1:1 (2d) and 1:2 (3a); b. Ber. 9b, 26a, 30a, 42a, on the
requirement to juxtapose without any interruption the recitation of Shema with the
praying of the Amidah in the morning and, later, in the evening. See the discussion
of R. Langer, To Worship God Properly: Tensions Between Liturgical Custom and Halakhah
in Judaism (Cincinnati: Hebrew Union College Press, 1998), 17; she notes that what
began as the pious custom of individuals became normative practice only in the
mid-to-late third century.

32 Chazon, “A Liturgical Document,” 89–90.
33 Chazon, “A Liturgical Document,” 68, and “On the Special Character of

Sabbath Prayer: New Data from Qumran,” Journal of Jewish Music and Liturgy 5
(1992–93): 13–14, n. 3.

34 See Falk, Daily, Sabbath, and Festival Prayers, 49–50. Chazon, “Function of the
Qumran Prayer Texts,” 219–220, maintains on thematic grounds that the preserved
text refers to the first month (Nisan), while Abegg, “Does Anyone Really Know
What Time It Is?” 404–406, argues that the Qumran community believed that the
moon was created full, so that the referent must be the seventh month (Tishre).

35 See the discussion of Chazon, “Function of the Qumran Prayer Texts,” 217–25,
especially 224.

36 Newsom, “‘He Has Established for Himself Priests,’” 102, concludes on the
basis of “indirect evidence from the content and literary structure of the text that
these thirteen songs were not repeated quarterly to form a yearly cycle but were
unique to the first quarter of the year.” Her reasoning is elaborated at 109–10.
See also Newsom, Songs of the Sabbath Sacrifice, 19.
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quarters (there is no evidence to suggest that), or were there no other
recitations during those quarters?37 We do not know.

As to the mode of recitation, some of the texts themselves give
us indicators. The brief, formulaic Daily Prayers are to be recited
together by the community (as indicated by the repeated instruction,
wrmaw wn[w wkrby). Here, form and function cohere nicely. In the case
of the lengthy penitential prayers in Dibre Hame"orot, on the other
hand, no speaker is indicated, but each day’s prayer concludes with
a benedictory formula, followed by ‘Amen! Amen!’ Chazon plausi-
bly understands this is as a bona fide congregational response, rather
than simply a literary-rhetorical formula.38 One would assume con-
sequently that the prayer was recited or led by an individual. The
more lengthy, baroque descriptions of the celestial worship in Shirot
'Olat HaShabbat are presumably recited by the Maskil, since each song
begins with the superscription, lykçml.39 There is no communal
response (such as ‘Amen’) indicated at the end of any of the Songs,
presumably because none is called for; these are not prayers or bless-
ings uttered by humans, but descriptions of the angelic liturgy.

It is noteworthy that we find at Qumran composed, written litur-
gies, each with its own literary integrity. This is particularly notice-
able with regard to the longer liturgies, Dibre Hame"orot and Shirot
'Olat HaShabbat. All the liturgies exist in multiple copies; the largest
number of copies of any liturgy is nine (the Sabbath Shirot, with a
tenth copy found at Masada).40 In the case of the Festival Prayers, one
of the manuscripts (4Q505 + 509) has other texts written later on
the verso, including another copy of Dibre Hame"orot.41 We cannot

37 See Newsom, Songs of the Sabbath Sacrifice, 19, and “‘He Has Established for
Himself Priests’”; J. Maier, “Shire 'Olat hash-Shabbat: Some Observations on their
Calendrical Implications and on their Style,” in The Madrid Qumran Congress: Proceed-
ings of the International Congress on the Dead Sea Scrolls, Madrid, 18–21 March, 1991 (ed.
J. Trebolle Barrera and L. Vegas Montaner; 2 vols.; STDJ 11; Leiden: Brill, 1993),
2:543–60.

38 Chazon, “A Liturgical Document,” 25, 102; Falk, Daily, Sabbath, and Festival
Prayers, 84–85.

39 See Newsom, Songs of the Sabbath Sacrifice, 3–4, 96, and “‘He Has Established
for Himself Priests,’” 104; Nitzan, Qumran Prayer, 284–85.

40 The presence of this text also at Masada allows for the possibility of its non-
Qumranic origin. The evidence is not probative, however, since the text could have
arrived with a refugee from Qumran; see below, n. 47. Minimally, the discovery
of the Masada copy, together with other scrolls, in proximity to the synagogue there
suggests the possible use of this liturgy outside of Qumran.

41 See Falk’s discussion, Daily, Sabbath, and Festival Prayers, 59–60, 156–62.

        161

ORION_F11_150-172  5/19/03  5:42 PM  Page 161



know for certain how the written texts were actually used, but we
must hold out the possibility that liturgies were recited from written
copies; certainly written copies were consulted. Suffice it to say, the
presence at Qumran of written liturgies whose wording is fixed says
nothing about the issue of original fixity in the wording of rabbinic
liturgies after 70, to which we shall return later.

4) Finally, we come to the thorny issue of provenance. The pres-
ence of these liturgies at Qumran plausibly suggests that they were
used by the community. But were they composed in the commu-
nity? We cannot know for certain. All of the discussions of this issue
are, appropriately, couched in the language of probability. The pres-
ence in any text of assured Qumranic sectarian terminology and ide-
ology, or the presence of language that is shared with other assured
Qumran texts, is a reasonable tool for determining Qumran prove-
nance. But in the case of texts that do not display any “sectually
explicit” language (in Carol Newsom’s felicitous phrase),42 the deter-
mination is more difficult. So much the more so is this true for litur-
gical texts, as both Newsom and Eileen Schuller have pointed out,
since such texts tend to use stock language.43 Daniel Falk has cau-
tiously argued for the Qumran provenance of 4QDaily Prayers on the
basis of shared formal traits with assured Qumran texts.44 Similar
criteria were employed by both Newsom and Falk to suggest the
Qumran provenance of Shirot 'Olat HaShabbat.45 Although Newsom
subsequently changed her mind,46 I find Falk’s analysis convincing.
The presence of a copy of the text at Masada unfortunately is not
probative for non-Qumranic origin, since it could have been brought
there by refugees from Qumran, as both Yadin and Talmon have
argued.47 The case of Dibre Hame"orot is the most difficult. Israel Knohl

42 Newsom, “‘Sectually Explicit’ Literature from Qumran,” The Hebrew Bible and
its Interpreters (ed. W. H. Propp, B. Halpern and D. N. Freedman; Biblical and
Judaic Studies 1; Winona Lake: Eisenbrauns, 1990), 167–87.

43 Newsom, “‘Sectually Explicit,’” 175–76; E. Schuller, “Prayer, Hymnic, and
Liturgical Texts,” 153–71, esp. 169–70.

44 See n. 25 above.
45 Newsom, Songs of the Sabbath Sacrifice, 1–4; Falk, Daily, Sabbath, and Festival Prayers,

126–30.
46 Newsom, “‘Sectually Explicit,’” 182–85.
47 Y. Yadin, “The Excavations at Masada—1963/64: Preliminary Report,” IEJ

15 (1965): 105–108; C. Newsom and Y. Yadin, “The Masada Fragment of the
Qumran Songs of the Sabbath Sacrifice,” IEJ 34 (1984): 77–88; S. Talmon, “Masada
1045–1350 and 1375: Fragments of a Genesis Apocryphon,” IEJ 46 (1996): 248–55,
esp. 255, and “A Masada Fragment of Samaritan Origin,” IEJ 47 (1997): 221–32,
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has argued for the logical inappropriateness of petitionary prayer at
Qumran on the basis of the group’s doctrine of predestination.
Acknowledging that Dibre Hame"orot was likely used at Qumran, he
admits that “the religious norms here deviated from the strict and
rigid theological principles.”48 This would be an instance of what
Albert Baumgarten elsewhere calls “inelegant landings,”49 where peo-
ple are not rigidly consistent in their behavior. But one might also
argue, given the acknowledged function of prayer at Qumran to
atone on Israel’s behalf, that penitential prayer—long associated with
atonement—serves precisely this function on a daily basis and is thus
not inconsistent with the group’s self-understanding.50

More crucial are the arguments advanced by Esther Chazon for
the pre-Qumranic origin of this liturgy.51 Beyond the absence of
explicit Qumranic terminology, the early dating, on paleographic
grounds, of the manuscript 4Q504 to the mid-second century 
is the strongest evidence for pre-Qumranic origin, though, as Chazon
herself notes, it is not absolutely determinative. Falk is certainly right
to stress the similarity of this text, on formal and generic grounds,
to the Festival Prayers.52 What we do not know is whether the for-
mulaic use of ayk ynwda rwkz at the beginning of each supplication

esp. 230–32. Hanan Eshel calls into question Talmon’s conclusions in the latter
article; see Eshel, “The Prayer of Joseph, A Papyrus from Masada, and the Samaritan
Temple on ARGARIZIN,” Zion 56 (1991): 134–36 (Hebrew). See also 129, n. 9,
where Eshel argues that the presence at Masada of texts similar to those at Qumran
suggests instead that many of the Qumran texts are not unique to the sect, but cir-
culated more widely among Jews in the Land of Israel during this period. He would
view Shirot 'Olat HaShabbat as one of these texts, since the calendar on which it is
based is also known outside of Qumran, in Jubilees and the Enoch literature. I thank
Prof. Eshel for bringing this article to my attention at the Orion Center Symposium.
See also E. Eshel, “Prayer in Qumran and the Synagogue,” in Gemeinde ohne
Tempel/Community without Temple: Zur Substituierung und Transformation des Jerusalemer
Tempels und seines Kults im Alten Testament, antiken Judentum und frühen Christentum (ed.
B. Ego, A. Lange, and P. Pilhofer; WUNT 118; Tübingen: Mohr Siebeck, 1999), 327.

48 I. Knohl, “Between Voice and Silence: The Relationship Between Prayer and
Temple Cult,” JBL 115 (1996): 30.

49 A. Baumgarten, Flourishing of Jewish Sects, 12 n. 30; 15 n. 40.
50 Falk, “Prayer in the Qumran Texts,” 871–73, also proposes this interpreta-

tion. See further Werline, cited in n. 18 above; and E. Schuller, “Petitionary Prayer
and the Religion of Qumran,” in Religion in the Dead Sea Scrolls (ed. J. J. Collins and
R. A. Kugler; Studies in the Dead Sea Scrolls and Related Literature; Grand Rapids:
Eerdmans, 2000), 29–45.

51 Chazon, “A Liturgical Document,” 81–98, and “Is Divrei Hame"orot a Sectarian
Prayer?” in Dimant and Rappaport, The Dead Sea Scrolls: Forty Years of Research, 3–17.

52 Falk, Daily, Sabbath, and Festival Prayers, 28, 61–63 (and n. 5 there), 66, 182.
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and ˆma ˆma ≥ ≥ ≥ rça ynwda ˚wrb at its end is more widely typical of
the genre of penitential prayer (there is no evidence for these for-
mulae in the penitential prayers preserved elsewhere in Second
Commonwealth literature), or whether this usage represents the specific
formalization of a particular group from which both liturgies must
be deemed to originate. I am inclined to favor the latter possibility,
as does Falk, and my reasoning is analogical. I have argued else-
where that what identifies rabbinic prayers as rabbinic is not their
content, but their specific, distinctive formalizations (i.e., the formu-
lation of prayers as benedictions which begin with the liturgical
berakhah formula and conclude with a ˙atimah).53 It appears that we
have an analogously distinctive formalization in the several peniten-
tial liturgies at Qumran, which would point to a common social ori-
gin for Dibre Hame"orot and the Festival Prayers. Newsom and Falk have
suggested a non-Qumranic origin for the latter liturgy on the basis
of calendrical considerations: the scroll apparently begins with the
autumn new year festival, while the Qumran calendar began in the
spring.54 But Falk concedes that this is not certain, because some of
the prayers for the festivals in 4Q509 appear to be out of order.55

The conclusion is that the social origin of these two liturgies is uncer-
tain. There is a strong likelihood of pre-Qumranic origin, but this
cannot be proven definitively.

Allowing, however, for the possibility of pre-Qumranic origin (based
on the paleographical dating of 4Q504), we would still have to ask
about the probable social location of these prayers. Our responses
can only be speculative. Falk suggests that both originated in Levitical
circles “in a context associated with the Temple.”56 Knohl and
Chazon, on the other hand, favor as a location “the circle in which
the book of Jubilees was written.”57 I would agree with Knohl and
Chazon, for the following reason: A fixed communal liturgy requires
a well-defined group. Penitential prayers are attested in Second
Commonwealth literature as having been recited communally or on

53 R. S. Sarason, “The ‘Intersections’ of Qumran and Rabbinic Judaism: The
Case of Prayer Texts and Liturgies,” DSD 8 (2001): 169–81.

54 Newsom, “‘Sectually Explicit’ Literature,” 177–78; Falk, Daily, Sabbath, and
Festival Prayers, 157–82.

55 Falk, Daily, Sabbath, and Festival Prayers, 158–60.
56 Falk, Daily, Sabbath, and Festival Prayers, 91–92, 215; and “Qumran Prayer Texts

and the Temple,” 109–11.
57 Knohl, “Between Voice and Silence,” 30; Chazon, “Prayers from Qumran and

their Historical Implications,” 265–84.
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behalf of the community in times of distress, and as the pious cus-
toms of individuals, also in times of distress. Daily communal recita-
tion of such prayers would appear to be an act of hyper-piety among
people who perceive an ongoing need for penitence and confession
in a time of ongoing distress, as Werline has suggested. To me, 
this seems to fit specifically the situation of ‘sectarian’ or ‘pietist’
groupings (again, in the larger sense of the words) in the period in
question. So even if some of the Qumran liturgies turn out to be
pre-Qumranic, or contemporary non-Qumranic, in origin, they do
not necessarily attest to a common, widely diffused custom of daily
communal prayer before 70. Specific social location here must be
the determining factor (and about this we can only conjecture).

Social location remains a determining factor when we take up the
question of regular communal prayer after 70  as well. Rabbinic
literature attests, first and foremost, to the culture, practices, and
convictions of the Rabbis themselves. The Mishnah, like any other
prescriptive legal text, describes the contours of an ideal society.58 It
adumbrates the rabbinic understanding of how Israelite society should
function under the aegis of God’s revealed Torah. Social history can
be teased out of these texts only with difficulty and great caution.
It is fair to assume that the rabbinic liturgical rubrics and the rules
governing them were observed and viewed as normative within the
rabbinic movement itself (though subject even here to local varia-
tion). It is not at all apparent to what extent, when, and where these
practices were observed outside the rabbinic community. It is fairly
clear from the full range of the evidence that the rabbinization of
the Jewish community of the Land of Israel proceeded in fits and
starts, with more evidence for rabbinic influence in general after 200
 than before, and that local differences loomed large in this regard.
Locales with a significant rabbinic population would have been more
subject to rabbinic influence than those without such a population.
The studies of Lee Levine, Stuart Miller, and Shaye Cohen, among
others, have argued—I believe, convincingly—for such a picture.59

58 On the ideal character of mishnaic legislation and society, see, from different
starting points, J. Neusner, Judaism: The Evidence of the Mishnah (Chicago: University
of Chicago Press, 1981), 27–28, 47, 230–37; B. Z. Wacholder, Messianism and Mishnah:
Time and Place in the Early Halakhah (Cincinnati: Hebrew Union College Press, 1979).

59 L. I. Levine, The Rabbinic Class of Roman Palestine in Late Antiquity ( Jerusalem:
Yad Izhak Ben-Zvi; New York: The Jewish Theological Seminary of America, 1989);
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While most of the tannaitic references to the synagogue have to
do with the reading of Scripture and various communal functions
continuous with the pre-70 period,60 the sources do assume that the
public recitation of Shema and praying of the Amidah took place there,61

although these activities were not confined exclusively to the syna-
gogue or to public recitation. We do not know whether the Rabbis
bore primary responsibility for the diffusion and institutionalization
of public prayer in synagogues after 70, or whether this was a process
with a dynamic and logic of its own in the aftermath of the destruc-
tion of the Temple, or even whether these two alternatives pose a
false dichotomy. Certainly, if we can trust those sources that imply
that specifically rabbinic liturgical rubrics and formulae were recited
in synagogues, then the former was the case. Again, it is likely that
rabbinic influence in this regard would have been primarily local,
varying from place to place and among regions, and that the process
would have extended over a period of time; a century and a quar-
ter, after all, elapsed between the destruction of the Temple and the
editing of the Mishnah.62 The critical role of the prayer leader, then,

“The Sages and the Synagogue in Late Antiquity: The Evidence of the Galilee,”
in The Galilee in Late Antiquity (ed. L. I. Levine; New York: The Jewish Theological
Seminary of America, 1992), 201–22; “Development of Synagogue Liturgy,” 123–44;
“The Patriarchate and the Ancient Synagogue,” in Jews, Christians, and Polytheists in
the Ancient Synagogue, 87–100; The Ancient Synagogue, 440–70; S. S. Miller, “The Rabbis
and the Non-Existent Monolithic Synagogue,” in Jews, Christians, and Polytheists in the
Ancient Synagogue, 57–90; Shaye J. D. Cohen, “Epigraphical Rabbis,” JQR 72 (1981):
1–17; “Pagan and Christian Evidence on the Ancient Synagogue,” in The Synagogue
in Late Antiquity, 159–81; “The Place of the Rabbi in Jewish Society of the Second
Century,” in The Galilee in Late Antiquity, 157–74; “Were Pharisees and Rabbis the
Leaders of Communal Prayer and Torah Study in Late Antiquity?: The Evidence
of the New Testament, Josephus, and the Church Fathers,” in Dever and Wright,
Echoes of Many Texts, 99–114.

60 See Levine, “Nature and Origin,” 444; The Ancient Synagogue, 177–90. Most of
the early rabbinic evidence for what transpired in synagogues is found in m. Meg.
3–4, and the corresponding Tosefta materials. See also C. Y. Kasovsky, Thesaurus
Mishnae (4 vols.; 2nd ed.; Tel Aviv: Massadah, 1967), 1.366–67, s.v. bet haknesset
(and related entries); C. Y. Kasovsky and M. Kasovsky, Thesaurus Thosephthae (6 vols.;
Jerusalem: Hebrew Press; New York: The Jewish Theological Seminary of America,
1932–61), 2.102, s.v. bet haknesset (and related entries).

61 See m. Bik. 1:4; t. Ber. 2:4 = t. Meg. 2:3; t. Suk. 2:10; t. Sot. 6:3; and cf. Mekhilta
de Rabbi Ishmael, Ba˙odesh 11 (ed. H. S. Horovitz and I. A. Rabin [Frankfurt:
Kauffman, 1931], 243); Sifre Deut. 306:3 (ed. L. Finkelstein [Berlin: Jüdischer Kul-
turbund in Deutschland, 1939; repr. New York: The Jewish Theological Seminary of
America, 1969], 342); and m. Ber. 7:1. In the latter two sources it is not clear
whether the Barekhu invitational formula in question is recited before the Torah
reading or before the recitation of the Shema.

62 See now the exhaustive discussion of these issues by L. I. Levine, The Ancient
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would have been at least two-fold: on the one hand, it would carry
forward the well-attested pre-70 role of intercession before God on
behalf of the community (as indicated by the term rwbyx jylç), which
the congregation would affirm by a response formula; on the other
hand, it would be didactic, modeling proper (rabbinic) prayer for
each individual, and fulfilling for both the community and the indi-
vidual their (rabbinic) obligation to pray (cf. t. Rosh HaSh. 4:18).63

We do not know precisely the basis for the rabbinic custom of
reciting the Amidah three times a day. It could rest on the Rabbis’
determination that the day is divided into three parts according to
the movement of the sun (as the night is divided into three watches).64

If so, the rabbinic custom might be based on the same logic as the
six prayer-times at Qumran, following Talmon’s reading of 1QS
10:1–3. Or, this custom might represent a conflation of a diurnal
cycle (sunrise-sunset) with the Temple calendar as it stood in the
first century, when the evening sacrifice was offered in the late after-
noon before sunset. In any case, there is a biblical model for thrice-
daily prayer in the pious custom (of individuals) articulated in Dan
6:10 and Ps 55:18.65

Synagogue, 440–70. In this context, Levine deals primarily with the greater quantity
of evidence from the third through fifth centuries.

63 G. J. Blidstein, “The Sheliach Zibbur,” in Tabory, From Qumran to Cairo, Hebrew
section, 39–73, nicely documents these two phenomenologically distinct aspects of
the role of prayer leader (literally, “emissary/agent of the congregation”).

64 Such, indeed, is one of the (late) explanations given at y. Ber. 4:1 (7a–7b):
“From whence did they [i.e., the Sages] learn [that there are to be] three Prayers
[daily]? R. Samuel b. Na˙mani said, ‘Corresponding to the three times when the
day changes for all created beings.’” From a phenomenological perspective alone,
I believe this to be the most likely explanation.

65 E. Chazon, “When Did They Pray?” 51, and n. 38 there, would read m. Ber.
4:1 and t. Ber. 3:1 as evidence for an early rabbinic custom of twice-daily prayer,
later superseded by the thrice-daily custom. I find this reading problematic. T. Ber.
3:1 is part of an integral unit, 3:1–3, that relates to m. Ber. 4:1. The issue there,
as clarified by context in both texts (but particularly in the Tosefta), is the pre-
scribed times for prayer, and not whether or not the particular prayer is deemed
mandatory. Qeva' in this context refers solely to fixed prayer-times (so also I. Ta-
Shma, “The Evening Prayer—Permission or Obligation?” in Tabory, From Qumran
to Cairo, Hebrew section, 132, n. 2). Context strongly suggests that the reason for
the determination that the evening prayer does not have a fixed time is that this
prayer does not correspond to an offering in the Temple. (Note as well in this
regard the disputing opinion of R. Eleazar b. Yose, t. Ber. 3:2, that the evening
prayer should be recited at the time of the closing of the Temple gates.) It is only
later, in the Babylonian Talmud (b. Ber. 27b), that the mishnaic usage is (pro-
grammatically) deemed to be ambiguous and to refer instead to the question of the
obligatory nature of the evening Amidah. To be sure, the Talmud refers there to a
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As regards the question of the degree of original formalization in
the wording of the prayers, I believe that an innocent reading of
the sources (certainly the tannaitic ones) points to only partial for-
malization, unlike the apparent situation at Qumran. Beyond the
detailing of liturgical structures, tannaitic sources, as is well known,
spell out opening formulae and closing formulae (˙atimot). They also
enumerate topics, or ‘talking points’ to be included within some of
the more thematically complex benedictions, but nothing more. The
two crucial texts here, in my opinion, are both in t. Berakhot: 2:1,
on the topics that one must include in the benediction byxyw tma,
followed by a specification of that benediction’s closing formula, rwx
wlawgw larçy (cf. y.Ber. 1:5, 3d); and 3:25, on how one combines sim-
ilar topics so as to maintain the total number of eighteen benedic-
tions in the weekday Amidah. The very articulation of these rules in
this fashion presupposes some flexibility in the formulation of berakhot.66

But that flexibility is relative, not absolute, because the charac-
teristic language of Hebrew prayer is heavily formulaic and stereo-
typed, as Joseph Heinemann and others have pointed out.67 The

tannaitic dispute between R. Gamaliel and R. Joshua on this issue, also cited in
this context at y. Ber. 4:1 (7a–7b). The reasoning behind this dispute is never spelled
out in the baraita, though it might relate again to the (lack of ) correspondence to
sacrificial activity in the Temple. In any event, only this baraita provides possible
tannaitic support for Chazon’s claim. Otherwise the model of thrice-daily prayer is
taken for granted in the tannaitic sources; the problem is to square this model with
that of the twice-daily offerings in the Temple, once it has been asserted that the
daily recitations of the Amidah and their times correspond to the daily Temple
offerings. Given this difficulty, the initial rationale for thrice-daily prayer would
appear to be something other than its correspondence with cultic activity (see the
preceding note). See also Ta-Shma’s full discussion of the status of the evening
prayer in the article cited above.

66 I construe these texts differently from Fleischer, “On the Beginnings,” 436–37,
n. 101 (on t. Ber. 3:25), and more in line with Heinemann, Prayer in the Talmud,
51–52 (but see also the treatment of t. Ber. 3:25 by U. Ehrlich, “On the Early
Wording of the Boneh Yerushalayim and ‘David’ Benedictions in the Tefillah,” Pe"amim:
Studies in Oriental Jewry 78 [1999]: 16–43 [Hebrew], who supports Fleischer’s analy-
sis). To be sure, one might distinguish sharply between the type of information con-
veyed in t. Ber. 2:1 and in 3:25. The former passage, which discusses the content
and phrasing of a benediction, pertains specifically to the “recitation of Shema”
rubric, while the latter, which pertains to the Amidah, discusses the combination of
themes so as to yield the requisite eighteen benedictions, but not their wording. 
I am less inclined to see this as a significant distinction, since the combination 
of themes or phrases in a single benediction will still result in some alteration of
wording.

67 See Heinemann, Prayer in the Talmud, 37–76; Reif, Judaism and Hebrew Prayer,
75–87; and the observations of Schuller and Newsom about the formulaic charac-
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models of scriptural and Second Commonwealth prayers, and the
ongoing use and development of these models in a living prayer tra-
dition (however circumscribed) before 70, would not require a great
deal of spontaneous ingenuity on the part of a learned master or
his disciples. One would simply manipulate the stock vocabulary and
idioms. Indeed, the very formalization of the weekday petitionary
sequence as a series of eighteen, relatively short, benedictions, each
with its own distinct topic—eighteen ‘talking points’ or ‘bullets,’ if
you will—and its thrice-daily repetition, would facilitate the individ-
ual’s memorization of the sequence and formulation of those parts
which were not fixed. (Contrast this with the lengthy penitential cycle
in Dibre Hame"orot at Qumran which is spread out over six days of
the week and involves much variation.)

Within the rabbinic movement, then, the ideal of partially open-
ended prayer would not be unrealistic. At the same time, the psy-
chological, social, and ritual forces pushing toward repetition and
routinization are easily understandable. A particularly apt and effective
formula (like wnklm wnyba, attributed to Akiva; b. Ta'an. 25b) would
be repeated. Familiarity, we know, can breed comfort as well as con-
tempt, while improvisation, as R. Zeira points out ( y. Ber. 4:4, 8a),
can breed confusion and dismay.68 To the extent that liturgical prayer
is conceived as a ritual activity whose purpose, as ritual, is to enact
the divine cosmic order, it will tend intrinsically to become more
formalized. So the tension in rabbinic prayer between spontaneity
and heartfelt engagement, on the one hand, and routinization and

ter of liturgical language cited above, n. 43. Broadly relevant here also are Levine,
The Ancient Synagogue, 501–60, and Langer, To Worship God Properly, 1–40.

68 The cautionary, but elliptical, dictum attributed in m. Ber. 4:4 to R. Eliezer,
µynwnjt wtlypt ˆya [bq wtlypt hçw[h (“If one makes his Prayer fixed, it is not [deemed
to be genuine] supplication”), and in m. Avot 2:18 to R. Simeon, ˚tlypt ç[t la
µwqmh ynpl µynwnjtw µymjr ala [bq (“Do not make your prayer fixed, but rather a
plea for mercy and supplication before God”) is construed at y. Ber. 4:4 (8a) as
referring to either the manner of recitation, “So long as he does not recite it in
the manner of one who reads a letter” (trgyab arwqk ahy alç dblbw), or the con-
tent/formulation, “One must include something fresh in it every day” (çdjl ˚yrx
µwy lkb rbd hb). The dictum is similarly construed at b. Ber. 29b: (1) “Anyone who
recites his Prayer as if it were a burden to him” (ywçmk wyl[ hmwd wtlyptç lk); (2)
“Whoever does not recite it in the manner of a supplication” (hrmwa wnyaç ym lk
µynwnjt ˆwçlb); and (3) “Whoever is not able to insert something fresh into it” (lk
rbd hb çdjl lwky wnyaç). In both Talmuds, R. Zeira is represented as being anx-
ious about including something new each time: “Whenever I do this I make mis-
takes” ( y. Ber. 4:4); “I can include something fresh, but I am afraid to do so lest
I become confused” (b. Ber. 29b).
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repetition, on the other, exists from the very outset and is, I would
maintain, endemic to the very enterprise. Alternative formulations of
prayers are cited in the Babylonian Talmud for the purpose of either
deciding between them (e.g., hbr hbha vs. µlw[ tbha to begin the
second benediction before the Shema; the Rabbis rule that we should
follow the biblical pattern [b. Ber. 11b]), or of harmonizing them
(e.g., rçb lk apwr vs. twç[l aylpm as the ˙atimah for one of the
morning benedictions; the Rabbis decide that we should combine
them [b. Ber. 60b]). We also find citations of fixed formulations from
the bodies of benedictions (e.g., rwa ynpm ˚çwjw ˚çwj ynpm rwa llwg in
the first benediction before the evening Shema; b. Ber. 11b). Fixity is
certainly to be found by the amoraic period, but probably not uni-
versally nor uniformly in all places. It would, no doubt, be easier to
spread a fully formulated liturgy beyond the confines of the rabbinic
movement, as Fleischer has maintained, but the true liturgical virtu-
osi, the rabbinic masters themselves, would likely be able to impro-
vise according to all the fine points of rabbinic liturgical etiquette.69

I would argue, then, that notwithstanding the obvious differences
from the pre-70 period, the situation of regular communal prayer
after 70  remains complex and multifaceted.

Finally, I would briefly like to address the issue of whether there is
a common, living tradition of prayer that, in a broad sense, unites
the Qumran and rabbinic liturgies. In a word, and with due
qualification, I would answer in the affirmative.70 There was cer-

69 Note the rabbinic dictum, awh µkj dymlt µa[w] awh rwb µa rkyn µda lç twkrbm,
“From a man’s benedictions (i.e., from the manner in which he formulates his bene-
dictions), one can discern whether he is a boor or the disciple of a sage” (t. Ber.
1:6, and with slight verbal variations at y. Ber. 1:8, 3c, and b. Ber. 50a). In the
Tosefta and Yerushalmi contexts, the dictum refers to the form of benedictions—
extended or brief—rather than their precise wording. In the Babylonian Talmud,
however, the dictum is severed from its earlier context and applied to the issue of
precise formulation of benedictions (specifically, the zimmun, or invitational formula
that precedes the group blessing after a meal). Fleischer, “On the Beginnings,” 429,
n. 78, correctly points out that the context of this dictum does not pertain explic-
itly to the benedictions of the daily Amidah, but rather to the occasional benedic-
tions. In the Tosefta tradition, all the examples of short benedictions indeed are
occasional benedictions, but all the examples of long benedictions are those of the
Amidah on special occasions: fast days, Rosh Hashanah, and Yom Kippur. The tra-
dition is cited in the context of a discussion of the benedictions that surround the
recitation of Shema.

70 Esther Chazon well articulates the implications of this question. See “Prayers
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tainly no direct contact or influence between the two communities,
and we do not know whether the Pharisees before 70 engaged in
communal prayer among themselves (Levine considers this a possi-
bility if the dispute between the Houses of Shammai and Hillel at
t. Rosh HaSh. 2:17, about the number of benedictions to be recited
if Rosh Hashanah or a festival falls on the Sabbath, is historical).71

Many of the linguistic, stylistic, and thematic parallels between Qumran
prayers and rabbinic prayers can be traced to biblical antecedents.
Still, not everything can be accounted for on the grounds of shared
literary models. The ecstatic hymnic style used to describe the angelic
liturgy in Shirot 'Olat HaShabbat and the rabbinic Qedushot, both of
which bear some affinities to, but are not identical with, the Hekhalot
literature, is not solely derivable from biblical models. The accounts
of the angelic liturgy in the Enochic literature and in the Apocryphon
of Levi share in this tradition. While Johann Maier’s suggestion that
the Sabbath Shirot derive from an esoteric priestly tradition connected
to the Jerusalem Temple has been criticized as highly speculative,72

something was clearly ‘in the air’ here, perhaps among the various
pietist groups of the period, priestly pietists among them. These litur-
gies certainly belong to the same genre.73

So, too, there surely was a living tradition of penitential prayer
(though there is no evidence of such practice widely on a daily basis)
during the Second Commonwealth period that fed the penitential
liturgies at Qumran and among the Rabbis. (The rabbinic Amidah

from Qumran,” 277–84, and “Hymns and Prayers in the Dead Sea Scrolls,” 249,
257–58.

71 Levine, “The Development of the Synagogue Liturgy,” 129; The Ancient Synagogue,
156, 512.

72 J. Maier, “Zu Kult und Liturgie des Qumrangemeinde,” RevQ 14 (1990):
543–66, 572–74, 584–85; and “Shire 'Olat hash-Shabbat: Some Observations,”
559–60. Criticism: Newsom, Songs of the Sabbath Sacrifice, 65–72; Falk, Daily, Sabbath,
and Festival Prayers, 130 n. 24. But see Newsom, “‘He Has Established for Himself
Priests,’” 114–18, who, building on Maier’s analysis, suggests that the invocation
and experience of the heavenly priesthood and its service in the Sabbath Shirot
might serve to validate the claims of the Qumran priesthood in the wake of their
prolonged absence from the Temple and, in response to the inadequacy of the
human cult, “to authenticate and reward human worship while at the same time
allowing for a proleptic transcendence of its limits” (117).

73 See most recently on this topic E. G. Chazon, “The Qedushah Liturgy and its
History in Light of the Dead Sea Scrolls,” in From Qumran to Cairo, English section,
7–17; and M. D. Swarz, “The Dead Sea Scrolls and Later Jewish Magic and
Mysticism,” DSD 8 (2001): 182–93.
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only mutedly belongs to this tradition; it is evidenced more fully in
the private prayers of the Rabbis and in the later Ta˙anun liturgies.)74

Esther Chazon has called attention to a linguistic usage—t[fl
≥ ≥ ≥ b hrwt—that appears in both Dibre Hame"orot and rabbinic bene-
dictions, but has no biblical basis.75 Clearly this derives from a com-
mon linguistic background. Some of the other parallels she notes—the
avoidance of petitionary prayer on the Sabbath and the offering in
its stead of hymns to God the Creator, the prayer on the festivals
for remembrance before God and ingathering of the exiles76—could
perhaps be understood as similar interpretations of biblical Sabbath
and festival prescriptions, but might equally reflect a living tradition
of prayer genres for Sabbaths and festivals, possibly recited around
the scriptural readings in the synagogue (on the analogy of the rab-
binic benedictions that follow the haf†arah reading today).

It is also possible that some of these similarities are to be attrib-
uted to the shared pietist ‘sectarian’ background (in the larger sense)
that characterizes both the Qumran group and the Pharisees before
70. Albert Baumgarten, in his suggestive volume on the flourishing
of Jewish sects in the Maccabean era, has remarked astutely that the
cultural commonalities and shared issues addressed among these
groups ultimately are more striking than their differences.77 The same
might apply to their cultivation of prayer and prayer language. But
these remarks remain purely speculative.

There is much that we wish to know about the origins and devel-
opment of institutionalized prayer among the Jews of the Land of
Israel both before and after 70. We sense a larger common back-
ground, but the details elude us. The evidence that we possess is
partial and socially located; the medium is never neutral. Still, if we
proceed with caution, self-awareness, and refinement, we may be for-
tunate enough to illuminate, however provisionally, small corners of
the darkness.

74 Cf. M. Weinfeld, “The Prayers for Knowledge, Repentance, and Forgiveness
in the ‘Eighteen Benedictions’: Qumran Parallels, Biblical Antecedents, and Basic
Characteristics,” Tarbiz 48 (1979): 186–200 (Hebrew).

75 Chazon, “A Liturgical Document,” 104–106.
76 Chazon, “A Liturgical Document,” 103–14, summarized on 115–16; “Prayers

from Qumran,” 277–79. On the latter parallel, see also Schiffman, “The Dead Sea
Scrolls and the Early History of Jewish Liturgy,” 41–42.

77 Baumgarten, Flourishing of Jewish Sects, 55–58.

172  . 

ORION_F11_150-172  5/19/03  5:42 PM  Page 172



173

SOME REFLECTIONS ON THE FUNCTION AND USE OF
POETICAL TEXTS AMONG THE DEAD SEA SCROLLS

E M. S
McMaster University

The title of this conference, “Liturgical Perspectives: Prayer and
Poetry in Light of the Dead Sea Scrolls,” suggests that there are two
types of material, prayer and poetry, that are to be considered in
conjunction with liturgy in the Dead Sea Scrolls.1 In this paper I
will focus on the second of these categories, poetry, and ask a specific
question: did the poetical compositions that are found among the
Dead Sea Scrolls have a liturgical function? That is, do we have
evidence that poetry, or at least some poetry, had a place in public,
communal worship and thus should be considered—along with
prayer—as a component of the liturgy? To date, much more atten-
tion has been given to the use and function of the various collec-
tions of prayers than to the use and function of the individual poetical
texts. This paper is an exploratory attempt to formulate the right
questions, to draw together certain passages that speak to the matter
directly or indirectly, and to suggest some avenues for further study.

It is instructive to reflect briefly on current scholarly discussion
about the more extensively studied category of ‘prayer’ before we
move to the more difficult topic of ‘poetry.’ Scholars now recognize

1 The terms ‘prayer’ and ‘poetry’ are used in a variety of ways by scholars.
Sometimes the distinction is formal, so that prayer is a text in prose, as opposed
to poetry. Or, the distinction is made on the basis of content, so that prayer is a
text with petition. Or, prayer is any text addressed to God in the second person,
whether in prose or poetry.

It is equally difficult to define precisely what poetry is, particularly given the
changing conventions of prosody and poetics in the Second Temple period. For
the purposes of this paper, I include as poetry the biblical Psalter, other compositions
that are clearly modeled on the biblical psalms (e.g., Barkhi Nafshi [4Q434–438]), the
pseudepigraphic collection of 4Q380/381, the Thanksgiving Hymns (Hodayot), the poem
that concludes the Rule of the Community in most copies (1QS 10:5–11:20), poems in
the War Scroll (1QM 10–14) and numerous fragmentary compositions that have
been labeled ‘poem/hymn/psalm’ by the editors in the editio princeps. Although there
are clearly poetic elements in the Songs of the Sabbath Sacrifice (see S. Segert, “Observations
on Poetic Structures in the Songs of the Sabbath Sacrifice,” RevQ 13 [1988]: 215–23),
this composition above all illustrates the difficulties of categorization.

ORION_F12_173-189  5/19/03  5:43 PM  Page 173



174  . 

that the Judean caves have supplied us with the only written col-
lections of established prayer texts from the period before the destruc-
tion of the Temple. The corpus contains: prayers for morning and
evening of each day of the month (Daily Prayers, 4Q503); prayers for
each day of the week (Words of the Luminaries, 4Q504, 506); prayers
for the Festivals (Festival Prayers, 4Q507–509, 1Q34, 1Q34bis); prayers
for the Sabbath (Songs of the Sabbath Sacrifice, 4Q400–407, 11Q17,
Maslk).2 The prayers in each specific collection have their own distinc-
tive structure, content, and theological perspective and were composed
by different circles at different times.3 Yet all share certain features
that point to a public and communal Sitz im Leben, that is, to liturgical
usage. In studying these texts over the last twenty years,4 scholars
have come to general agreement on criteria for recognizing liturgi-
cal texts: the individual prayers are relatively short;5 they contain set
formulae, particularly at the opening and conclusion;6 they employ
rubrics or titles specifying when the prayers are to be recited, and
sometimes by whom;7 they utilize a dialogical element implying two
or more voices;8 they are formulated in the first person plural; their
content is communal and/or cosmological (not individualistic and
specific).

2 Depending on how one categorizes and defines, other liturgical material might
also be included in this list: the words of confession and blessings and curses to be
recited at the annual Covenant Renewal ceremony, 1QS 1:21–2:10; the blessing
recited by the priest when a member is expelled, 4Q266 11 9–14; blessings for an
unspecified celebratory occasion, 4Q502; blessings for purification, 4Q512, 4Q414.

3 For a detailed study of each of these collections and for full bibliography, see
D. K. Falk, Daily, Sabbath, and Festival Prayers in the Dead Sea Scrolls (STDJ 27; Leiden:
Brill, 1998).

4 See especially the important early work of E. G. Chazon, “4QDibHam: Liturgy
or Literature?” RevQ 15 (1992): 447–55; also, B. Nitzan, “Fixed Prayer in Qumran,”
in her Qumran Prayer and Religious Poetry (STDJ 12; Leiden: Brill, 1994), 47–88.

5 Some of the Songs of the Sabbath Sacrifice are quite long; again this points to their
liminal position between prose and poetry.

6 For instance, larçy la ˚wrb as an opening formula in Daily Prayers; ynwda rwkz
in Words of the Luminaries and Festival Prayers. In the concluding benedictions of all
three major collections there seems to be some variety in formulation. Although
the preserved material is very fragmentary and many of the formulations need to
be partially reconstructed, it is obvious that there is a structured pattern.

7 For example, “When the sun goes forth to shine on the earth, they shall bless
and recite and say . . .” (4Q503); “[Prayer for the] fourth [da]y” (4Q504 3 ii 5);
“Of/for the Maskil. Song of the eighth Sabbath sacrifice on the t[wenty-]third of
the second month” (4Q403 1 ii 18).

8 Closing responses, particularly “Amen, Amen,” in Words of the Luminaries and
Festival Prayers; “Peace be upon you, Israel” in Daily Prayers.
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The fact that the Qumran caves contain multiple copies of these
written prayer collections correlates with expository statements about
religious practice found both in the Scrolls themselves and in the
descriptions of the Essenes in the Greek sources. Thus, scholars have
concluded that the community that produced the Scrolls engaged in
some sort of daily, public, communal, non-sacrificial religious activity.
In his comprehensive survey article in this volume, Richard Sarason
attempts to articulate both the certainties and the uncertainties con-
cerning communal prayer at Qumran.9 He concludes, first of all, that
scholars generally agree that public communal prayer did occur, and
that “communal prayer at Qumran serves a cultic function, as a sub-
stitute for sacrifices.”10 Furthermore, it is generally accepted that we
do not know enough about the precise details of this communal
prayer to be able to reconstruct a full order of service for the daily,
Sabbath and festival liturgies, nor for special liturgies such as entrance
into the Covenant. Thirdly, on the question of whether such liturgical
practice was distinctive to the community of the Dead Sea Scrolls or
whether at least certain components were to be found as well in other
types of Second Temple Judaism, the debate continues, unresolved.11

When we expand the parameters of the discussion to include the
place of poetry, songs and psalms in the reconstruction of the litur-
gical life of the Qumran community, we find even fewer certainties
and less consensus. Thus the question of this paper—did the daily,
Sabbath, and festival liturgies include the singing of poetic texts (with
or without musical accompaniment), or should we be reconstructing
a shorter, simpler, more austere service that included basically only
the prayers mentioned above?

Both later liturgical developments and internal evidence from the
Scrolls provide some initial justification for pursuing a liturgical par-
adigm that includes both prose prayers and poetic compositions.
Over the centuries the daily service of prayer came to include con-
siderable poetry, both biblical psalms and newly composed piyyutim.

9 R. Sarason, “Communal Prayer at Qumran and among the Rabbis: Certainties
and Uncertainties, pp. 151–72.”

10 Sarason, “Communal Prayer,” 154.
11 For a helpful summary of the issue within the context of later synagogue devel-

opments, and in particular the arguments of Ezra Fleischer, see R. Langer, “Revisiting
Early Rabbinic Liturgy: The Recent Contributions of Ezra Fleischer,” Prooftexts 19
(1999): 179–94, and the ongoing discussion of Langer and Fleischer, “Controversy,”
Prooftexts 20 (2000): 380–87.
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12 The traces of the letters ryç are written superlinearly, as recognized by É.
Puech, “Recensions: Qumrân Grotte 4, III (4Q482–520),” RB 95 (1988): 409.

13 In contrast, in the collection Daily Prayers (4Q503 37–38, 24–25, 40–41), there
does not seem to be any formal differentiation for the Sabbath prayers.

14 See the discussion of E. G. Chazon, “On the Special Character of Sabbath
Prayer: New Data from Qumran,” Journal of Jewish Music and Liturgy 15 (1992–93):
16–18.

15 E. Schuller, “The Use of Biblical Terms as Designations for Non-Biblical
Hymnic and Prayer Compositions,” in Biblical Perspectives: Early Use and Interpretation
of the Bible in Light of the Dead Sea Scrolls. Proceedings of the First International Symposium
of the Orion Center for the Study of the Dead Sea Scrolls and Associated Literature, 12–14
May, 1996 (ed. M. E. Stone and E. G. Chazon; STDJ 28; Leiden: Brill, 1998),
207–22.
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Although such post-70  developments cannot be read back into
the period that we are examining, they can serve to indicate that
there is no inherent implausibility or contradiction in the combina-
tion. More significantly, the Dead Sea Scrolls themselves contain
some poetry that shares certain of the markers, noted previously,
that have been held to identify a liturgical Sitz im Leben for the prayer
collections. For instance, in Words of the Luminaries, the texts for the
Sabbath, with their short, parallel lines, are treated by most com-
mentators as poetry (in contrast to the more expansive, narrative
prose style of the prayers for the other days of the week). These
poems are introduced with a rubric and title, “Praises (Song) for the
Sabbath” (tbçh µwyb (ryç) twdwh, 4Q504 1–2 vii 4);12 the plural imper-
ative summons to praise (wdwh) presupposes communal rather than
private use; and the content of the praise is cosmological. Thus, at
least within this collection of prayers,13 on the Sabbath seven short
poetic hymns or seven stanzas of a hymn replace the prose petitions
of the other days of the week.14

It is harder to know whether certain other indicators can be taken
as genuine markers of liturgical usage, and a degree of caution is in
order. For example, some of the poems are given biblical designa-
tions, ryç, rwmzm, hlht, but this does not necessarily tell us anything
about usage. At the first Orion Conference in 1996, I presented a
close study of these designations that yielded meager results. I was
forced to conclude that many of these designations represent simply
a reuse of biblical terms, whose precise sense and distinctions are
largely lost to us, and may indeed have already become unknown
by the Hellenistic period.15 Similarly it is unlikely that the appear-
ance of hls at the conclusion of certain non-canonical psalms (e.g.,
4Q381 21 2, 24 3, 33 6) attests to some liturgical movement or
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refrain, even if this elusive term might have had some such mean-
ing in Temple liturgy.16

In the past, discussion of the use and function of poetic material
has tended to focus largely on the Thanksgiving Hymns (Hodayot),
specifically 1QHa, which was the first substantial collection of sec-
tarian poetry to be published.17 Much less attention has been given
to the function of the smaller poetic collections that were subse-
quently published. For example, in their edition of Barkhi Nafshi
(4Q434–438), Moshe Weinfeld and David Seely do not attempt to
propose any specific Sitz im Leben for these psalms; they simply do
not raise the question.18 Chazon, in her review of my edition of
4Q380 and 381 rightly notes that “unfortunately” I did not explore
“the question of the function of the individual psalms and the col-
lection as a whole.”19 I readily acknowledge the omission and admit
that I do not have a convincing proposal to put forth. Likewise the
editors of the considerable number of recently published poetic/hym-
nic texts (e.g., 4Q411 Sapiential Hymns, 4Q426 Sapiential-Hymnic; 4Q527,
528, 579, Hymnic Work) have not ventured to speculate on possible
usage, though in these cases, the very fragmentary nature of the
material may explain the omission.

To return to the Hodayot—although this is not the place to under-
take a complete survey and review of past discussions on their use
and function, my impression is that lately most scholars have opted
for a non-cultic venue. Schiffman’s conclusion seems typical:

It is tempting to regard the Thanksgiving Scroll as a series of hymns for
public worship. But we have no evidence that this material was in fact
liturgical. These poems are individual plaints, perhaps composed by a
leader of the sect—some scholars claim by the Teacher of Righteousness
himself—concentrating on serious matters of theology and belief. The
Thanksgiving Hymns were certainly not part of a regular order of prayers.
Rather, they belong to a genre of devotional, introspective poetry.20

16 See the fuller discussion in Schuller, “Selah,” Non-Canonical Psalms from Qumran:
A Pseudepigraphic Collection (HSS 28; Atlanta: Scholars Press, 1986), 44–46.

17 E. L. Sukenik, The Dead Sea Scrolls of Hebrew University ( Jerusalem: The Hebrew
University Magnes Press, 1954 [Hebrew], 1955 [English]).

18 M. Weinfeld and D. Seely, “4QBarkhi Nafshia–e: Introduction,” Qumran Cave
4.X: Poetical and Liturgical Texts, Part 2 (ed. E. G. Chazon et al., in consultation with
J. VanderKam and M. Brady; DJD 29; Oxford: Clarendon, 1999), 255–334.

19 E. G. Chazon, review of Qumran Cave 4.VI: Poetical and Liturgical Texts, Part 1,
in DSD 6 (1999): 350.

20 L. H. Schiffman, Reclaiming the Dead Sea Scrolls (Philadelphia and Jerusalem:
Jewish Publication Society, 1994), 301.
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Likewise, Chazon contrasts “regular communal prayer at fixed times
of the day, week and year” with “private devotion as represented
by some of the Hodayot and other hymns and psalms.”21 In struc-
turing her book, Bilhah Nitzan sets up a fundamental dichotomy, a
“confrontation” as she terms it, between prayer texts that “were des-
ignated for ceremonial and ritual recitation within the circles of the
sect” and the Hodayot which are “first and foremost the literary expres-
sion of a member of the sect.”22

In contrast, the argument for understanding the Hodayot as poems
to be used in liturgy was put forth some years ago by Svend Holm-
Nielsen; he presented the Hodayot as “a collection of psalms which
could be used at the cultic ceremonies of the community . . . exam-
ples of the community’s liturgical prayers and songs of praise.”23

Heinz-Wolfgang Kuhn showed more specifically how the key formal
elements of the Hymns of the Community, “the soteriological con-
fession” and the “reflection on the human condition,” could be sit-
uated within the ceremony of entrance into the community and/or
the annual ceremony for renewal of the covenant.24

The question of the function of the Hodayot did not receive much
detailed attention in subsequent decades, in part because no new
data were forthcoming. Some years ago, Moshe Weinfeld pointed to
thematic links between the traditional Birkhot Hasha˙ar and the Hodayot
(as well as other Qumran poetry such as the Plea for Deliverance in
11QPsa 19:1–18 and Apostrophe to Zion 11QPsa 22:1–15). He suggested
that such poetry would “belong to the morning prayers of the Qumran
sect,” but we are still awaiting the promised development of this 
thesis.25 With the recent publication of the Cave 4 manuscripts of

21 E. G. Chazon, “The Function of the Qumran Prayer Texts: An Analysis of
the Daily Prayers (4Q503),” in The Dead Sea Scrolls: Fifty Years After their Discovery.
Proceedings of the Jerusalem Congress, July 20–25, 1997 (ed. L. H. Schiffman, E. Tov,
and J. C. VanderKam; exec. ed. G. Marquis; Jerusalem: Israel Exploration Society
in cooperation with the Shrine of the Book, Israel Museum, 2000), 218.

22 Nitzan, Qumran Prayer, 323; note the title of Section III, “The Thanksgiving
Scroll (1QH) and Prayer Texts (A Confrontation).”

23 S. Holm-Nielsen, “For What Purpose were the Hodayot Written?” in his
Hodayot: Psalms from Qumran (Aarhus: Universitetsforlaget, 1960), 348.

24 H.-W. Kuhn, Enderwartung und Gegenwärtiges Heil. Untersuchungen zu den Gemeindeliedern
von Qumran mit einem Anhang über Eschatologie und Gegenwart in der Verkundigung Jesu
(SUNT 4; Göttingen: Vandenhoeck & Ruprecht, 1966).

25 M. Weinfeld develops these ideas briefly in the context of a book review,
Bibliotheca Orientalis 41 (1984): 712–13, then somewhat more fully in his article, “The
Morning Prayers (Birkhoth Hashachar) in Qumran and in the Conventional Jewish
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the Hodayot, some additional material has become available which
once again brings the question of function to the fore.26 In certain
poems, there are elements that may point to liturgical usage, in par-
ticular the extended series of imperative calls to praise in 4QHa 7 i
13–18 // 4QHe 2 and the use of the first person plural in 4QHa

7 ii 14–21 (also in 4QHa 8 i 6–12 // 1QHa 10:11–20); in addition,
there are a few temporal expressions that may serve to indicate the
times to use these poems (e.g., from ]l πçnm in 4QHb 20 4).27 Given
that differing collections of these poems were in use at the same
time, I tentatively suggested in the editio princeps that some collec-
tions—4QHa and perhaps 4QHe—seem to have more liturgical fea-
tures,28 but a full study of the matter remains for the future.

Although much more work still needs to be done along these lines,
I want to shift the focus in this paper away from any specific text
and approach the question from a somewhat different perspective.
First of all, if we look at statements about worship (as opposed to
texts per se), are there passages that support, or at least allow for,
the use of poetry and the singing of psalms and hymns? Secondly,
what can be known about the usage of the largest body of poetry,
the biblical Psalter, in contexts apart from the Jerusalem Temple?29

And thirdly, and even more speculatively, are there basic presump-
tions about the nature of the community of the Scrolls and its place
on the ‘map’ of Second Temple Judaism and within the Greco-
Roman world that can be factored into our reconstruction of litur-
gical practice? The following discussion is only preliminary, but
hopefully these explorations will point to new ways of thinking about
the issue.

Liturgy,” RevQ 13 (1988): 481–94; at the very end of this article he promises a
more extended study of the Hodayot.

26 E. Schuller, “4QHodayot 427–432,” DJD 29.69–232.
27 Although this is not a standard biblical phrase, it may be a general expres-

sion of continual praise of God (perhaps reconstructing [hkmç hkrba br[]l πçnm,
see DJD 29.157), rather than a concrete indication of when these psalms are to be
recited.

28 Schuller, DJD 29.74–75.
29 For the purposes of this paper and because of the specific nature of the ques-

tion that is being addressed, it is not necessary to enter into the complex problems
of the various Psalters attested at Qumran nor of their canonical status. For dis-
cussion of these issues, see P. W. Flint, The Dead Sea Psalms Scrolls and the Book of
Psalms (STDJ 17; Leiden: Brill, 1997).
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I. Statements About Worship

In light of our specific question, it is instructive to return to some
of the well-known statements about liturgical practice. The so-called
Hymn of the Appointed Times, preserved at the conclusion of the
Rule of the Community (1QS 10:5–11:22), has often been taken as a
starting point for reconstructing the elements of the daily liturgy30

(though there is an inherent problematic in attempting to make a
poetic text function as a cultic calendar). The hymn contains allu-
sions to blessings (“When I first put forth my hands and my feet, I
will bless his name” [1QS 10:13]); more specifically, to blessings
recited communally (“I will bless him with the offering of the utter-
ance of my lips from within a congregation of men” [1QS 10:14]);
to the recitation of the Shema, the Decalogue, and Grace After Meals;
to confession of sin and acknowledgement of God’s justice.

1QS 10:9 introduces the terminology of music:

I will sing with knowledge (t[db hrmza)
and all my music will be for the glory of God;
I will play my lyre ( ylbn hka)31 for the measure of his holiness,
and the flute of my lips I will raise as the cord (wq) of his judgment.32

This section has sometimes been taken as concrete evidence that
songs and musical instruments formed part of the liturgical com-
plex.33 On the basis of these lines, Falk includes “songs about God’s
holiness and justice” in his overall reconstruction of the daily liturgy,
and Talmon places “hymns of praise” at the beginning of his recon-
structed Manual of Benedictions (although he does not explicitly make
the link to 1QS 10:9). But the majority of interpreters have seen in
such language primarily a reuse of standard biblical phraseology,

30 For example, M. Weise, Kultzeiten und kultisher Bundesschluss in der ‘Ordensregel’ vom
Toten Meer (Studia Post-Biblica 3; Leiden: Brill, 1961), 3–60; S. Talmon, “The
Emergence of Institutionalized Prayer in Israel,” in his The World of Qumran from
Within: Collected Studies ( Jerusalem: The Hebrew University Magnes Press; Leiden:
Brill, 1989), 212–31.

31 Reading hka with 4QSd and 4QSf, rather than rwnkw as in 1QS.
32 The translation is taken from Falk, Daily, Sabbath and Festival Prayer, 108, n. 37,

and attempts to capture the multi-dimensions of wq.
33 For an early compilation and somewhat literalistic reading of terminology about

music and instruments, see S. J. Scorza, “Praise and Music in the Qumran Com-
munity,” The Reformed Journal 11 (1958): 32–36.
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now interpreted metaphorically, rather than a reflection of actual
musical practice. In biblical usage rmz is used with b and the instru-
ment played (cf. rwnkb, Pss 71:22, 98:5, 147:7; πwtb, Ps 149:3; lbnb
Pss 33:2, 144:9); in 1QS 10:9, it is knowledge that functions as the
poet’s instrument (t[db), while his lips serve as the flute.34 Similarly,
most of the scattered references to singing and musical instruments
in the Hodayot (especially 1QHa 19:7–8 [11:4–5])35 draw on biblical
language and can be read metaphorically, and the mention of musi-
cal instruments in the War Scroll occurs within a distinctive eschato-
logical framework.

When we turn to statements about the worship practices of the
Essenes in Philo and Josephus, we likewise find considerable ambi-
guity in much of the terminology. In no place is there an explicit
statement that the Essenes sang songs, recited poetry or played musi-
cal instruments. Only blessings are associated with their meals (War
2.121, cf. 1QS 6:6, 1QSa 2:16–22), in contrast to Philo’s elaborate
description of the singing of hymns by the Therapeutae (De vita cont.
80–89). According to Josephus (War 2.128), the particular form of
piety of the Essenes (eÈsebe›w fid¤vw) was exhibited in their ancestral
prayers (patr¤ouw t¤naw eÈxãw) before sunrise. It is usually assumed
that these were short blessings and petitions such as those preserved
in Daily Prayers (4Q503) and Words of the Luminaries (4Q504), but it
is just possible that psalms and hymns could have been included in
the terminology of ‘prayers’ (eÈxãw). Although Josephus generally des-
ignates the scriptural psalms as Ïmnoi and »da¤, and calls the songs
composed by Moses »da¤,36 eÈxÆ is a comprehensive generic term
and may have included poetry; certainly in the Septuagint it fre-
quently translates hlht in reference to both prose prayers and psalms.

The complexity of using specific terminology to draw precise conclu-
sions about practice is illustrated when we turn to the corresponding

34 See, for example, E. Werner, “Musical Aspects of the Dead Sea Scrolls,”
Musical Quarterly 43 (1957): 26–27; A. R. C. Leaney The Rule of Qumran and its Meaning
(London: SCM, 1966), 145.

35 For 1QHa, the columns and lines are given according to the reconstructed
scroll (see H. Stegemann, “The Material Reconstruction of 1QHodayot,” in Schiffman
et al., Fifty Years After, 272–84), with the columns and lines from the editio princeps
of Sukenik in brackets.

36 Cf. his description of David’s compositions in Ant. 7.305, 7.364, 20.216, Wars
2.321; and his descriptions of the ”da¤, the poetic compositions in hexameter verse
that Moses composed after crossing the Sea (Ant. 2.346) and on the plains of Moab
(Ant. 4.303).
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statement about the Essenes in Hippolytus, Refutatio 9:21: “they pray
(eÈxÒmenoi) from early dawn, not speaking a word until they have
praised God in a hymn” (efi mØ tÚn YeÚn ÍmnÆsvsi). From this state-
ment, Falk concluded that Hippolytus intended to specify that “the
Essenes began each morning with prayer and hymns,”37 but this may
be treating the vocabulary too technically. Note that in Hippolytus’s
description of the morning meal, before the meal the priest prays
(§peÊjetai) and blesses (eÈlog«n); after the meal he prays as at the
beginning (§peÊxetai). This whole section is then rounded off with
the statement, “as at the beginning so at the conclusion of their meal
they hymn God” (ÍmnoËsi tÚn YeÒn).38 Although much more close
vocabulary study of individual authors and of the Greco-Latin corpus
as a whole remains to be done, it seems that terms such as psalmoi,
hymnoi, odai, euchai were used almost interchangeably by both Jewish
and Christian authors. Thus, vocabulary alone cannot be taken as
a sure guide as to whether the reference was to prose prayers or
poetry or whether the intent was at all to distinguish between them.39

Another passage that bears reexamination if we are seeking a Sitz
im Leben for at least some of the poetic materials preserved in the
Scrolls is the description in 1QS 6:7–8a of the nightly gatherings of
the community for common study for one third of each night.40

Three activities are specified for the Many: to read the book (arql
rpsb), to study the communal law (fpçm çwrdl) and to bless together
(djyb ˚rbl). The last phrase has received less attention than the
other two, and it has been variously translated as ‘pray/bless/praise
together/worship together.’ Leaney, for example, talks of “prescribed
prayers” that opened and closed the watch of the night,41 and many

37 Falk, Daily, Sabbath and Festival Prayers, 119, n. 73.
38 Refutatio ad omnium haeresium (ed. M. Marcovich; Patristische Texte und Studien

25; Berlin and New York: De Gruyter), 366; Translation adapted from that of 
J. H. Macmahon, ANF (ed. A. Roberts and J. Donaldson, rev. A. C. Coxe; Edinburgh:
T. & T. Clark; Grand Rapids: Eerdmans, 1986), 5:134.

39 See the conclusions of A. A. R. Bastiaensen, “Psalmi, hymni and cantica in early
Jewish-Christian tradition,” Studia Patristica 21 (1989): 15–26, and the bibliography
cited there.

40 The Hebrew phrasing is at best imprecise, but this seems to be the meaning
intended, rather than that one-third of the community studied for the whole night.
Although Josephus does not mention prayer during the night, the Slavonic version
of Ant. 2.128 adds, “they rest a little at night; they rise for singing, praising God
and praying.” This may well be a Christian monastic interpolation but it is not
contrary to the nightly vigils of 1QS.

41 Leaney, The Rule of Qumran, 185.
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commentators seem to assume some series of blessings (taking lebarek
in a more technical sense). Fraade raises the possibility that the
phrase points to “the recitation of blessings (or perhaps psalms).”42

Many years ago Delcor had suggested that these nightly sessions of
study were the Sitz im Leben for the Hodayot.43 His suggestion has not
been widely taken up, perhaps because there is so little specified in
the content of the Hodayot about reading and interpretation; but
poems that were associated at some level with the Teacher of Right-
eousness could well have found a place when the community gathered
to continue in its own day the interpretative process begun by the
Teacher.

Our search for statements about worship that give explicit evi-
dence for the singing of psalms and hymns has not been very pro-
ductive, though neither have we found any explicit statements that
render such a usage of poetic texts impossible or implausible. Our
attention has, at least by implication and interest, been focused on
sectarian texts such as the Hodayot, but similar questions can be raised
about how the biblical Psalter was being used in contexts apart from
the Temple.

II. The Use of the Biblical Psalms

The large number of psalm manuscripts found in the caves has
attracted particular attention. According to a recent compilation of
Peter Flint, there are a total of forty manuscripts, thirty-seven from
Qumran, two from Masada, and one from Na˙al Óever.44 Even if
a few individual manuscripts might be classified differently,45 there

42 S. Fraade, “Interpretative Authority in the Studying Community at Qumran,”
JJS 44 (1993): 57.

43 M. Delcor, “Littérature Essénienne,” in Qumran et Découvertes au Désert de Juda,
Supplément au Dictionnaire de la Bible (Paris: Letouzey et Ané, 1979), 51:828–64,
897–960.

44 Flint, The Dead Sea Psalms Scrolls, 31–47, lists the manuscripts; he makes minor
adjustments to this list (including raising the number of manuscripts at Qumran
from thirty-six to thirty-seven) in “Contribution of the Cave 4 Psalms Scrolls to the
Psalms Debate,” DSD 5 (1998): 321–24. According to the recent editio princeps of
the Cave 4 Psalms manuscripts, the number of Qumran copies should be raised
by yet one more, because the fragments of 4QPss have now been allotted to two
manuscripts, 4QPss and 4QPst; see P. W. Skehan, E. Ulrich and P. W. Flint, “98b.
4QPss,” Qumran Cave 4: XI, Psalms to Chronicles (ed. E. Ulrich et al., DJD 16; Oxford:
Clarendon, 2000).

45 Flint interprets “Psalms Scrolls” in the broadest possible sense. Manuscripts
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are still more copies of the Psalter than of any other biblical book.
VanderKam explains the large number in this way: “The numbers
alone give a fairly reliable impression of where the Qumran group
placed its emphases. The Psalms could be used for a variety of rea-
sons: for worship, meditation, and prooftexting.”46

By “prooftexting,” VanderKam refers to the use of the Psalms as
a book to be studied, a work of prophecy to be interpreted like the
other prophetic books. This is evidenced in the pesharim on the Psalms
(1QpPs, 4QpPsa, 4QpPsb) and the inclusion of psalms in certain the-
matic pesharim (4Q174/177, 11QMelch). This understanding of psalms
as texts to be studied is reflected also in 4QMMT, which advocates
careful study (ˆybhl) of “the book of Moses and the books of the
Prophets and (the writings of ) David.”47

That the Psalms were also used for meditation (VanderKam’s sec-
ond use) is harder either to prove or disprove from manuscript evi-
dence. We cannot know whether much of the Psalter would have
been memorized, so that those who recited or sang the psalms or
meditated on them in silence were not dependent on copies. It has
sometimes been suggested that certain of the small scrolls found at
Qumran containing prayer texts (e.g., the 13 cm-high scroll of Words
of the Luminaries [4Q504]; the similar-sized copies of the Hodayot
[4Q429] and Songs of the Sabbath Sacrifice [4QShira]) might have been
written as ‘personal’ copies.48 If some of the fragmentary psalms
scrolls could be similarly reconstructed, these might also be evidence
of private copies for personal meditation. Similarly if 4QPsg and
4QPsh (also 5QPs) contained only Ps 119, these copies may have
been written to facilitate individual meditation on this long psalm.49

In considering Second Temple Judaism more generally, various types
of evidence can be advanced to demonstrate that the psalms were
used devotionally as expressions of personal piety: examples of indi-

such as 11Q11 (apocryphal Psalms), copies of only Psalm 119 (4QPsg, 4QPsh, 5QPs).
or 4Q522 (even though it contains Psalm 122) are hardly to be counted as copies
of the biblical Psalter per se.

46 J. C. VanderKam, The Dead Sea Scrolls Today (Grand Rapids: Eerdmans, 1994),
31–32.

47 4QMMT Composite text C 10–11, as presented by E. Qimron and J. Strugnell,
Qumran Cave 4: V, Miqßat Ma'ase ha-Torah (DJD 10; Oxford: Clarendon, 1994), 58–59.

48 See Falk, Daily, Sabbath and Festival Prayers, 85 n. 142, 87 n. 151.
49 P. W. Skehan, E. Ulrich, and P. W. Flint, “Two Manuscripts of Psalm 119

from Qumran Cave 4,” RevQ 16 (1995): 477–86; they repeat this proposal in the
DJD edition, “89. 4QPsg?,” DJD 16.153.
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viduals praying the psalms in specific personal situations of need
( Jonah in the belly of the whale; Jesus on the cross); the father who
teaches the Songs of David to his children (4 Macc 18:15); the
arrangement of the Psalter according to a concatenation of catch-
words to facilitate the recitation and meditation upon the psalms seri-
atim.50 If Jews in general—so the argument goes—used the psalms
for meditation and private devotion, we can assume that the pious
people of the Qumran community did so too.

VanderKam lists a third usage of the psalms, “for worship,” but
passages giving clear and explicit attestation to this practice are sur-
prisingly elusive. Often in the secondary literature a liturgical use of
the psalms is simply asserted or deduced on the basis of a particu-
lar view of the community. For example Schiffman concludes that,
“it is most probable that the psalms played a prominent part in
Qumran liturgy. This is exactly what one would expect of a group
whose origins were in Temple priesthood.”51 In semi-popular recon-
structions where the community at Qumran is depicted (more or less
explicitly) as the precursor of Christian monasticism, it is sometimes
assumed that they spent their days saying the psalms, much like
monks reciting the Divine Office.52

In terms of manuscript evidence for liturgical usage of the bibli-
cal psalms, one might point to 2Q14 where the first two lines con-
taining Ps 103:1–4 were written in red ink. A similiar usage of red
ink is to found in 4QNumb; the editor of that manuscript put forth
the case that “red-writing served to introduce pericopes for liturgi-
cal reading.”53 Furthermore, it is generally agreed that some features
of the specific collection and arrangement of psalms in 11QPsa,
11QPsb and 4QPse reflect liturgical concerns (e.g., the refrain in

50 E. Zenger and F. L. Hossfeld, Die Psalmen I (Neue Echter Bibel 19; Wurzburg:
Echter, 1993).

51 L. Schiffman, “Halakhah and Sectarianism in the Dead Sea Scrolls,” in The
Dead Sea Scrolls in their Historical Context (ed. T. H. Lim et al.; Edinburgh: T & T
Clark, 2000), 142.

52 It is interesting to note that back in the 1930s, K. Kohler had already raised
the possibility that the Psalter was used in a distinctive way by the Essenes. Kohler
suggested that the reference in b. Shabb. 118b to “those who finish the Hallel every
day” (µwy lkb llh yrmwgm) referred to the Essenes who customarily recited the whole
book of psalms (Hallel in that sense) daily (“The Psalms in the Liturgy,” in Studies,
Addresses and Personal Papers [New York: Alumni Association of the Hebrew Union
College, 1931], 142).

53 N. Jastram,“4QLev-Numa,” in Qumran Cave 4.VII: Genesis to Numbers (ed. E. Ulrich
et al.; DJD 12; Oxford: Clarendon, 1994), 170–71.

       185

ORION_F12_173-189  5/19/03  5:43 PM  Page 185



Psalm 145; the ordering of Psalms 135 + 136 + Catena + 145; the
collation of Psalms 149 + 150 + Hymn to the Creator), but whether
such ‘liturgical grouping’ is to be attributed to Temple usage, the
Qumran community per se, or broader Jewish circles that used the
solar calendar is a matter of ongoing debate.54 Indeed, in the long-
standing debate about whether 11QPsa was a variant ‘biblical’ Psalter
or an “incipient prayer-book,”55 those who advocate the latter implic-
itly presume the existence of a worship context that incorporated
biblical and extra-biblical psalms.

The question of whether the community of the Dead Sea Scrolls
used the psalms in communal worship outside the Temple is related,
at least to some extent, to the question of what any group of Jews
did when they gathered on the Sabbath, specifically of whether there
was any fixed liturgy beyond the reading and explication of Torah
while the Temple service was still in existence.56 The specific issue
of psalmody in the synagogue has generated a vast body of litera-
ture. The question has been studied independently from the per-
spectives of musicology, the historical development of the Siddur,
and the development of Christian church music; a full survey of this
scholarship, its presuppositions, and its very divergent conclusions
would demand another paper. The emerging consensus, however,
seems to be that psalmody, and certainly the use of psalms in any
set order or number, came into the synagogue service at a relatively
late stage. The earlier observation of Rabinowitz, that “there can be
no question that during the whole period of the Talmud, with one
exception, the Psalms had no place at all in public worship . . . the
public liturgy during the period of the Talmud was completely ‘psalm-
less’,”57 has been substantiated by Lawrence Hoffman in his careful
historical-critical study of the final stages of the synagogue service.

54 For a survey of the scholarly discussion and extensive bibliography, see Flint,
“Structure and Provenance of 11QPsa,” The Dead Sea Psalms Scrolls, 171–201.

55 To use the terminology of S. Talmon, “Pisqah Be"emsa Pasuq and 11QPsa,”
Textus 5 (1966): 13. The language of “prayerbook” was also introduced by M.
Goshen-Gottstein, “The Psalms Scroll (11QPsa). A Problem of Canon and Text,”
Textus 5 (1966): 22–33.

56 See the discussion in Sarason, “Communal Prayer,” and the bibliography given
there and in n. 11 above. Also, D. D. Binder, Into the Temple Courts: The Place of the
Synagogues in the Second Temple Period, (SBLDS 169; Atlanta: Scholars Press, 1999),
404–15.

57 L. I. Rabinowitz, “The Psalms in Jewish Liturgy,” Historia Judaica 6 (1944):
110–11. The exception that he refers to was the Hallel.
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Hoffman demonstrates that well into the geonic period there was
wide-ranging variety in the number and content of the pesukei dez-
imrah.58 Such studies have had considerable influence among musi-
cologists. Earlier studies, typified by the writings of Eric Werner,59

had argued that the psalms were used extensively in the synagogue
in the pre-70 period, so that even the melodies of the Temple singers
were passed on via the synagogue to the early Christian church, and
the monastic office directly carried on synagogue practice.60 In contrast,
many musicologists now accept that “the evidence against psalmody
in the synagogue at the time of Jesus appears overwhelming.”61 Indeed
the claim that the singing of psalms existed in pre-70 synagogues
seems now to be made most often by New Testament scholars, often
based on a somewhat simplistic retrojection from Paul’s description
of Christian worship back to the synagogue.62

Given the weight of the evidence on the side of silence with regard
to the singing of psalms in synagogues prior to 70 , how does this
affect our reconstruction of the worship in the community of the
Dead Sea Scrolls? At first glance, it might seem an argument against
supposing that the Dead Sea Scrolls community were regularly using

58 L. A. Hoffman, The Canonization of the Synagogue Service (Notre Dame: University
of Notre Dame Press, 1979), especially pp. 127–28 and his analysis of the refer-
ence in Massekhet Soferim 17:11, “may my portion be with those who recite daily
these six psalms.”

59 Above all in his book which incorporates many earlier articles, E. Werner, The
Sacred Bridge: Liturgical Parallels in Synagogue and Early Church (New York: Schocken,
1970).

60 For an application to the Christian monastic office, see such classic works as
W. O. E. Oesterley, The Jewish Background of the Christian Liturgy (Oxford: Clarendon,
1925) and C. Dugmore, The Influence of the Synagogue upon the Divine Office (London:
Oxford University Press, 1944).

61 J. McKinnon, “On the Question of Psalmody in the Ancient Synagogue,” Early
Music History 6 (1986): 159–91; J. A. Smith, “First Century Christian Singing and
its Relationship to Contemporary Jewish Religious Song,” Music and Letters 75 (1994):
1–15; “The Ancient Synagogue, the Early Church and Singing” Music and Letters
65 (1984): 1–16. For a recent survey of much of the discussion, see Wendy J. Porter,
“Misguided Missals: Is Early Christian Music Jewish or Is It Graeco-Roman?,” in
Christian-Jewish Relations through the Centuries (ed. S. E. Porter and B. W. R. Pearson;
JSNTSup 192/Roehampton Papers 6; Sheffield: Sheffield Academic Press, 2000),
202–27.

62 To illustrate from E. P. Sanders, Judaism: Practice and Belief 63 BCE–66 CE

(Philadelphia: Trinity Press International, 1991), 202: “In 1 Cor 14 Paul refers to
hymns and lessons. Since his view of group worship was almost certainly influenced
by the synagogue services that he had attended, we may add singing to prayers
and the reading and exposition of scripture as possible synagogal activities.”
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the biblical psalms and other poetry. Yet the opposite case can be
made. Some practices of worship may have developed among this
community in a quite different way than the ‘synagogue pattern.’
Talmon, for instance, has proposed that among the Covenantors (as
among the Samaritans) the daily service of blessings was kept dis-
tinct from a public reading of scripture, as opposed to the synagogue
practice of joining the two.63 Furthermore, Annette Steudel recently
has analyzed the problematic passage in CD 11:21–12:1 about the
“house of prostration” (twjtçh tyb) as a reference to local sectarian
places of worship.64 If she is correct,65 this would mean that certain
features associated traditionally with Temple worship—the blowing
of trumpets, prostration, purity requirements for entrance—were
transferred to non-Temple worship. Indeed, the more we see the
worship practiced by the community of the Scrolls as fundamentally
priestly in orientation and rooted in the Temple milieu, the more
likely it is that singing of psalms—a Temple practice—would have
been carried over into a non-Temple context. Thus the fact that the
psalms did not enter into synagogue liturgy until rather late may not
in fact be that relevant for what was happening in this community
whose worship was developing according to quite different norms.

III. Final Considerations for Future Study

The above consideration of the differing roles that psalmody played
in the development of worship at Qumran and in the synagogue
invites reflection on whether there are other ways in which a focus
on broader issues of communal self-understanding and identity can
supplement the examination of specific poetic texts and thus shed
light on our basic question. Two such areas may be named here,
although they cannot be explored in any depth at this time.

In a provocative article a few years ago, Devorah Dimant chal-
lenged us to move beyond attention to details and to pursue the elu-

63 Talmon, The World of Qumran from Within, 241; also H. Stegemann, The Library
of Qumran: On the Essenes, Qumran, John the Baptist, and Jesus (Grand Rapids: Eerdmans;
Leiden: Brill, 1998), 191: “Readings from the Scripture, customary in synagogue
communities, were never practiced at Essene prayer services.”

64 A. Steudel, “The Houses of Prostration CD XI,21–XII,1—Duplicates of the
Temple,” RevQ 16 (1993): 49–68.

65 For counter arguments, see Falk, Daily, Sabbath and Festival Prayers, 243–45.
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sive core of the system that produced the Scrolls. She asked, “What
was the essential, basic idea which held together the entire system
and what was the self-image underlying it?” In her answer, she pro-
posed that “one such clue may be found in the Qumranic self-image
as an angel-like priestly community.”66 One of the essential tasks of
the heavenly angels is to sing the divine praises in songs and hymns
( Job 38:7; Pss 103:20–22, 148:1–3; Sir 42:16–17; Jub 2:3; 1QM 12:1;
Hymn to the Creator). Thus, to the extent that both individuals and
the community as a whole understood themselves to be ‘angel-like,’
song and praise, particularly in poetic form, could be expected to
play a central role in their worship.

Secondly, in some recent scholarship, the paradigm of the Greco-
Roman ‘voluntary associations/collegia’ has been used effectively to
shed light on a variety of aspects of the community of the Scrolls.67

Classical scholars emphasize the important role of music, musicians
and choirs in the collegia, particularly in collegia apart from those of
professional musicians.68 Insofar as the Dead Sea Scrolls community
drew some elements of its organization and structure from compa-
rable Greco-Roman organizations, this suggests yet another possible
influence that may have lead to a heightened role for music and
singing in the community.

Although much work remains to be done on the actual texts of
the poetic materials found in the Dead Sea Scrolls, I conclude by
emphasizing that ultimately the determination of the use and func-
tion of the poetic corpus will not be resolved solely by analysis of
the texts per se. Further study will demand closer attention to issues
of concurrent developments in synagogues throughout the Second
Temple period, the fundamental self-understanding that shaped the
worldview of the authors of the Scrolls, and possible influences from
parallel sociological structures in the Greco-Roman world.

66 D. Dimant, “Men as Angels: The Self-Image of the Qumran Community” in
Religion and Politics in the Ancient Near East (ed. B. D. Cooperman; Baltimore: University
Press of Maryland, 1996), 95.

67 J. S. Kloppenborg and S. G. Wilson, Voluntary Associations in the Graeco-Roman
World (London: Routledge, 1996); M. Weinfeld, Organizational Pattern and Penal Code
of the Qumran Sect: A Comparison with Guilds and Religious Associations of the Hellenistic-
Roman World (Göttingen: Vandenhoeck & Ruprecht, 1986).

68 See the examples collected and the bibliography supplied by S. G. Wilson,
“Early Christian Music,” Common Life in the Early Church: Essays in Honor of Graydon
F. Snyder (ed. J. V. Hills et al.; Harrisburg, Pa.: Trinity Press International, 1999),
390–401.
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THE NUMBER OF PSALMS IN 1QHODAYOT a AND SOME
OF THEIR SECTIONS

H S
Göttingen University, Germany

Since the publication of E. L. Sukenik’s edition of the 1QHodayot
scroll in 1954,1 there has been some discussion concerning the num-
ber of psalms2 in its eighteen columns and sixty-six fragments. Usually,
little more than thirty different psalms are distinguished within
Sukenik’s columns 1–18.3

This article considers not only (A) the text of Sukenik’s edition of
the Hodayot, but also (B) the results of material reconstructions of the
entire scroll, as well as (C) additional indications of psalm incipits
or endings, deriving from the evidence of 4QHodayota–f. Section (D)
notes a few hypothetically reconstructed psalm incipits, and Section
(E) speculates on the possibility of additional distinct psalms. These
observations result in a total of at least twenty-eight, at most thirty-
four different psalms in the original scroll. Only twenty-two of them
are discernable in Sukenik’s columns 1–18. Finally, this article will
make additional formal observations concerning some sections of psalms

1 E. L. Sukenik, The Dead Sea Scrolls of the Hebrew University ( Jerusalem: The Hebrew
University Magnes Press, 1954 [Hebrew], 1955 [English]).

2 In this article the Hodayot are not called “(Thanksgiving) Hymns,” but “psalms,”
according to the terminology used, e.g., by Bonnie Kittel in The Hymns of Qumran:
Translation and Commentary (SBLDS 50; Chico, Calif.: Scholars Press, 1981); or by
Eileen Schuller in her edition of the 4QHodayot manuscripts, “4QHodayot 427–432,”
Qumran Cave 4.X: Poetical and Liturgical Texts, Part 2 (ed. E. G. Chazon et al., in con-
sultation with J. VanderKam and M. Brady; DJD 29; Oxford: Clarendon, 1999),
69–232, with plates IV–XIV. See also her article in this volume, pp. 173–189.

3 Within Sukenik’s columns 1–18, G. Vermes identified 25 distinct psalms (The
Dead Sea Scrolls in English [Middlesex: Penguin, 1962], 149–201); S. Holm-Nielsen
discerned 31 (Hodayot: Psalms from Qumran [ATDan 2; Aarhus: Universitetsforlaget,
1960], 6). J. Licht (The Thanksgiving Scroll: A Scroll from the Wilderness of Judaea [ Jerusalem:
Bialik Institute, 1957], 55–178 [Hebrew]), and A. Dupont-Sommer (“Le Livre des
Hymnes découvert près de la mer Morte (1QH): Traduction intégrale avec intro-
duction et notes,” Semitica 7 (1957): 1–120, pp. 119–120) found 32. A. van Selms,
(De Rol der Lofprijzingen: Een der Dode Zee-Rollen vertaald en toegelicht [Baarn: Bosch and
Keuning, 1957], 190–91), and G. Morawe (Aufbau und Abgrenzung der Loblieder von
Qumrân: Studien zur gattungsgeschichtlichen Einordnung der Hodajôth [Theologische Arbeiten
16; Berlin 1961], 166) identified 33.
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in the Hodayot scroll (F), which (G) may support the idea of a spe-
cial collection of “Teacher’s Psalms” within 1QHodayota.

A. Psalm Incipits According to Sukenik’s Edition

There are only fourteen clearly discernable psalm incipits in Sukenik’s
edition of the Hodayot. Thirteen of them fall within its columns 1–12
with an additional one in its columns 13–18. I list these incipits here
according to the new column and line numbering of 1QHodayota that
has resulted from the material reconstruction of the entire scroll.4

Throughout this article, I indicate the corresponding column and
line numbers of Sukenik’s edition in parentheses following the new
numbers.5 These incipits are: VI 34 (14:23), X 22 (2:20), X 33
(2:31), XI 20 (3:19), XI 38 (3:37), XII 6 (4:5), XIII 7 (5:5), XIII
22 (5:20), XV 9 (7:6), XV 29 (7:26), XV 37 (7:34), XVI 5 (8:4),
XVII 38 (9:37), and XIX 6 (11:3). Since these incipits are gener-
ally acknowledged by scholars of the Hodayot, there is no need for
further discussion of the evidence.6

4 See below, Appendix 1. A previous version of Appendix 1 was published with my
article, “The Material Reconstruction of 1QHodayot,” in The Dead Sea Scrolls: Fifty
Years After Their Discovery. Proceedings of the Jerusalem Congress, July 20–25, 1997 (ed. L. H.
Schiffman, E. Tov, and J. C. VanderKam; exec. ed. G. Marquis; Jerusalem: Israel
Exploration Society in cooperation with The Shrine of the Book, Israel Museum,
2000), 272–84.

5 Editor’s note: For the sake of accuracy in transmitting the material, we have
retained in this article Professor Stegemann’s format for citing columns and line
numbers, although this differs from the convention followed in the rest of the volume.

6 The only real problem in this respect is the incipit of the psalm in line XVII
38 (9:37). Sukenik’s edition did not note any text in the opening first and second
third of this line. H. Bardtke, S. Holm-Nielsen, M. Mansoor, and M. Delcor refrained
from any textual restoration. See Bardtke, “Die Loblieder von Qumrân,” TLZ 81
(1956): 149–54, 589–604, 715–24, p. 720; Holm-Nielsen, Hodayot, 170; Mansoor,
The Thanksgiving Hymns: Translated and Annotated, With an Introduction (STDJ 3; Leiden:
Brill, 1961), 162; Delcor, Les hymnes de Qumran (Hodayot): Texte hébreu, introduction, 
traduction, commentaire (Paris: Letouzey & Ané, 1962), 222. All other scholars restore
here (a)yk ynwda hkdwa], some at the very beginning of the line: van Selms, De Rol
der Lofprijzingen, 95; Dupont-Sommer, “Le Livre des Hymnes,” 73; J. Carmignac,
“Les hymnes,” in J. Carmignac and P. Guilbert, Les textes de Qumran, (Paris: Letouzey
& Ané, 1961), 1:248; Vermes, The Dead Sea Scrolls in English, 182; J. Maier, Die
Qumran–Essener: Die Texte vom Toten Meer (3 vols.; Uni-Taschenbücher 1862–63, 1916;
Munich: Reinhardt, 1995–96), 1:95; and F. García Martínez and E. J. C. Tigchelaar,
eds., The Dead Sea Scrolls Study Edition (2 vols.; Leiden: Brill, 1997–98), 1:184. Others
indent the reconstructed phrase, in combination with the text at the end of this line:
Licht, Thanksgiving Scroll, 150; A. M. Habermann, Megillot Midbar Yehudah (Tel Aviv:
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B. Incipits Recovered Through the Material Reconstruction of 1QHodayot a

I completed a material reconstruction of the entire Hodayot scroll in
1963;7 a second reconstruction, accomplished independently of my
own results, was achieved by Émile Puech twenty-five years later.8

Our reconstructions are nearly identical, except that Puech was able
to position several additional minor fragments,9 and also to situate
some further fragments of Sukenik’s Hodayot scroll that are missing
from the editio princeps.10 Sukenik’s columns 1–18 have now been
arranged in a new order, and most of his sixty-six fragments have
been restored to their original locations within this scroll.

These material reconstructions indicate that the 1QHodayot scroll
was produced from seven sheets of leather with four columns on
each sheet, resulting in a total of twenty-eight columns for the entire
scroll. Sukenik’s column 17 is actually the final one on the opening
sheet, i.e., column IV of the original scroll; next come Sukenik’s

Ma˙barot Lesifrut, 1959), 125; E. Lohse, Die Texte aus Qumran. Hebräisch und deutsch:
mit masoretischer Punktation. Übersetzung, Einführung und Anmerkungen (Munich: Kösel;
Darmstadt: Wissenschaftliche Buchgesellschaft, 1964; 4th ed. 1986), 148; and M. Abegg,
“Thanksgiving Hymns,” in: The Dead Sea Scrolls: A New Translation (ed. M. Wise, 
M. Abegg, and E. Cook; San Francisco: HarperSanFrancisco, 1996), 84–114, p. 105.
However, at the very beginning of this line there are indeed some letter traces (see
Sukenik, Dead Sea Scrolls, plate 43), which exclude both suggestions and are clearly
the remains of ynwda h]t‚aO O̊[wr]bo (and not of ≥ ≥ ≥ la h]t‚aO O̊[wr]bO; if the latter were
the case, the top of the l would still be visible). The only scholar who has previ-
ously suggested a psalm incipit here, beginning with ˚wrb, is É. Puech, La croyance
des Esséniens en la vie future: Immortalité, résurrection, vie éternelle? histoire d’une croyance dans
le judaïsme ancien (EBib n.s. 21/22; Paris: Libr. Lecoffre [ J. Gabalda], 1993), 2:381.

7 By arrangement with John Strugnell in 1964, this reconstruction was to have
been published together with his 4QHodayot manuscripts. Unfortunately, this evi-
dence has become accessible only recently: see Schuller, DJD 29.69–232. I am cur-
rently preparing the full text of my reconstruction for publication.

8 See É. Puech, “Quelques aspects de la restauration du rouleau des hymnes
(1QH),” JJS 39 (1988): 38–55. Some of his results are discussed in detail in “Un
Hymne essénien en partie retrouvé et les Béatitudes: 1QH V 12–VI 18 (= col.
XIII–XIV 7) et 4QBéat,” RevQ 13 (1988): 59–88; and La croyance.

9 E.g., Sukenik’s fragments 30, 31, 43, 44, 54, and 63.
10 All these fragments are included in The Dead Sea Scrolls on Microfiche (ed. E. Tov

with the collaboration of S. J. Pfann; Leiden: Brill, 1993): see the list of SHR(ine
of the Book) photographs in the Companion Volume to the Dead Sea Scrolls Microfiche
Edition (ed. E. Tov with the collaboration of S. J. Pfann; Leiden: Brill and IDC,
1995), 24. Three of the fragments had been published by É. Puech, “Un Hymne
essénien,” 60–82 (with planche I on p. 61). These are: 1QHa V 20–21 (13:3–4)
middle (see SHR 4277: reverse); VI 19–22 (14:8–11) right (see SHR 4275), and
VII 37–39 (15:24–26) middle (see SHR 4276: reverse). Another fragment is noted
in “Quelques aspects,” 50: XX 31 (12:28) left (see SHR 4251).
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11 “35. Recueil de Cantiques d’action de grâces (1QH),” D. Barthélemy, O. P.
and J. T. Milik, Qumran Cave 1 (DJD 1; Oxford: Clarendon, 1955), 136–37.

12 See also É. Puech, “Quelques aspects,” 39–40; cf. idem, “Restauration d’un
texte hymnique à partir de trois manuscrits fragmentaires: 1QHa xv 37–xvi 4 (vii
37–viii 3), 1Q35 (Hb) 1, 9–14, 4Q428 (Hb) 7,” RevQ 16 (1995): 543–59; and E. M.
Schuller, “A Thanksgiving Hymn from 4QHodayotb (4Q428 7),” RevQ 16 (1995):
527–41.

13 This dry line is not visible on plate 51 of Sukenik’s edition, but it is in the
original scroll.
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columns 13–16, as columns V–VIII of the original scroll. Sheets 3,
4, and 5 contain Sukenik’s columns 1–12, now relabelled as columns
IX–XX, while the eight concluding columns of this scroll (XXI–
XXVIII) have been reconstructed from the different parts of Sukenik’s
column 18 and most of his fragments 1–9 + 45–66. The results of
those material reconstructions, with the new column and line num-
bers, are set out in Appendix 1.

In addition, Émile Puech and I realized independently that the
Hodayot fragments of 1Q35, published by J. T. Milik in DJD, do not
belong to Sukenik’s scroll, but to a second Hodayot scroll from cave
1.11 These two fragments contain the remains of the texts of three
psalms in the very same sequence as Sukenik’s scroll, corresponding
to the text of XV 30–XVI 14 (7:27–8:13).12 Therefore, the two frag-
ments of 1Q35 have been relabelled 1QHodayotb, while Sukenik’s
scroll is now designated 1QHodayota.

The material reconstruction of 1QHodayota provides us with four psalm
incipits in addition to those already known from Sukenik’s edition:

1. 1QHa V 1 (top of Sukenik’s column 13)

The text of 1QHa V 1–11 is completely lost, due to the decay of
the leather in the top part of the scroll. However, the evidence at the
end of the previous column requires the start of a new psalm at the
very beginning of column V.

1QHa V–XVIII (Sukenik’s columns 13–16 + 1–10) originally each
had 41 lines of writing. The opening sheet of the scroll with columns
I–IV presumably would have had the same number of lines per col-
umn. In column IV (Sukenik’s column 17), line 41 is totally blank,
i.e., a dry line without any script;13 it is preserved from about the
midst of the column onwards to the left margin, while the line before
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ends with the phrase d[[ ymlw[OlO (IV 40 [17:28]), which suggests the
end of a psalm. Furthermore, the remains of 4Q428 (4QHb) 1 1–3
probably overlap with 1QHa IV 39–40 (17:27–28). The final line of
this fragment contains the words d[ y]mOlw[l h‚kyº[, with a clear bot-
tom margin below. This text may well have ended 4QHb X (or XI),
with a new psalm starting at the top line of the next column.14

Only following the rearrangement of Sukenik’s columns, which
clarified the number of lines in the columns as well as their order,
has it been possible to identify this psalm incipit.15

2. 1QHa V 12 ( frg. 15 i 3)

As noted above, lines 1–11 of 1QHa V are totally lost because of
the decay of the leather. The main part of this column, V 18–38,
is represented by Sukenik’s column 13:1–21. The right portion of
Sukenik’s frg. 15, containing the remains of 6 lines, has now been
placed adjoining the right upper edge of Sukenik’s column 13, with
text close to the beginnings of the original lines V 12–17; the ends
of the original lines V 12–20 are preserved on the left portion of
Sukenik’s frg. 15 column 1. Additional text for this column is pro-
vided by Sukenik’s frgs. 31 1–3 (as V 13–15); 17 1–7 (V 15–21); 20
1–5 (V 23–27, the ends of the lines); and 33 1–3 (V 38–40, midst of
column); however, this text is not relevant to the present discussion.

Most significantly, Émile Puech was able to identify the text in
the top line of the right piece of Sukenik’s frg. 15 as the beginning
of a new psalm, containing the words y]n_p‚lO lOpnthlO lOyOkOç‚[ml rwmzm]
la.16 Similar language occurs in other psalm incipits (e.g., VII 21
[15:8 + frg. 10 10]; XX 7 [12:4]; and XXV 34 [frg. 8 10]). Puech’s
discovery implies that the psalm lost from the top of this column
had no more than 10 or 11 lines (V 1–11).17

14 See Schuller, DJD 29.133 and plate VII.
15 The same conclusion was reached by Puech, “Quelques aspects,” 52: “un (?)

autre hymne s’intercalait a la col. V 1–10/11.”
16 See Puech, “Un Hymne essénien,” 61 and 63, and his drawing on p. 65. The

possibility of a new psalm beginning in 1QHa V 12 (frg. 15 i 3) has been accepted
by E. M. Schuller and L. Ditommaso, “A Bibliography of the Hodayot, 1948–1996,”
DSD 4 (1997): 63; as well as by García Martínez and Tigchelaar, Study Edition,
1:150.

17 Line V 11 may have been either a complete vacat or written to less than half
of its length.
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3. 1QHa VII 21 (15:8)

The main part of the original column VII is represented by Sukenik’s
column 15:1–26, now VII 14–39. Sukenik’s frg. 32 1–3 has been
joined to the bottom of this column, forming the beginnings of lines
VII 40–41. Lines VII 12–21, from the middle of the column to its
left margin, are represented by Sukenik’s frg. 10 1–10, enriched at
its left edge by the four lines of frg. 42 (now VII 12–15) and by the
four lines of frg. 34 (now VII 16–19). This combination of Sukenik’s
frgs. 10, 42, and 34 is attested also by 4Q427 (4QHa) V 6–11 (frg.
8 i 6–11); however, 4QHa V lacks any text corresponding to the
remains of Sukenik’s column 15:1–7.18

The material reconstruction of 1QHodayota confirms that the begin-
nings of the lines of Sukenik’s column 15:1–8 are continued—after
a broad gap due to the decay of the leather—by the textual remains
of his frg. 10 3–10 (now VII 14–21). Line VII 20 (15:7) starts with
the word yk and continues after the gap with hdam alphO[b (frg. 10
9) followed by a clear vacat, while the next line (VII 21 [15:8]) starts
with ˚]w_r‚b.19 If we had only the evidence of 1QHodayota, we might
consider the possibilities that ˚]w_r‚b introduces either (a) a new psalm
or (b) a section within a psalm. However, since the text corresponding
to VII 14–20 in 4QHa 8 i 6–12 is followed in 8 i 13–21 by another
psalm (not discernible within the existing text of 1QHodayota),20 the
vacat in the middle of 1QHa VII 20 (frg. 10 9; = 4QHa 8 i 12) must
likewise signify the real end of that psalm.

Furthermore, the few letters surviving at about the middle of the
line in 1QHa VII 21 (frg. 10 10) may be completed to read rOyOçO[
lyk]ç‚ml rwmzm;21 i.e., phrasing that characterizes the introductory line
of a new psalm (cf. 1QHa V 12 [frg. 15 i 3] and XXV 34 [frg. 8 10]).

18 See Schuller, DJD 29.109–116.
19 Sukenik’s edition has only ]Ab at the beginning of this line, completed as ˚wr]b

hta by Lohse, Die Texte aus Qumran, 164; or as ˚]wrb by García Martínez and
Tigchelaar, Study Edition, 1:154. Licht, Thanksgiving Scroll, 195, and Carmignac, “Les
hymnes,” 160, regard the text from at least lines VII 22 (15:9) onwards as belong-
ing to a psalm different from that of the column before.

20 See the edition of this psalm in Schuller, DJD 29.109–116.
21 The word rwmzm is added above the line after rOyOçO and was reproduced in

Sukenik’s edition erroneously as ˆybm (frg. 10 10). The correct reading, rwmzm, appears
only in Puech, La croyance, 385, and García Martínez and Tigchelaar, Study Edition,
154. Schuller and Ditommaso, “Bibliography,” 65, also allow the possibility that
1QHa VII 21 (18:5) might represent the incipit of a new psalm.
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The only remaining problem is suggesting an appropriate text for
the long gap in the beginning of 1QHa VII 21 (15:8). I propose
there lyk]ç‚ml rwmzm rOyOço[b µymjrh la hta ˚]w_r‚b with la written in
ancient Hebrew letters as in the continuation of this psalm at VII
38 (15:25). This would fill in the gap perfectly. But other textual
suggestions are also possible.

The psalm that begins in 1QHa VII 21 (15:8) should have ended
somewhere in the lost bottom lines of the next column, i.e., in VIII
38–41 (16:20–23). Some scholars have attributed the text of Sukenik’s
column 16:1–20, now VIII 19–38, to a psalm distinct from that of
column VII, even distributing the remains of those lines between
two separate psalms.22 However, VIII 26 (16:8) marks the beginning,
not of a new psalm, but only of the next section of the psalm before
(see the arguments for this decision in paragraph F.5 below).

In the past, we could not determine exactly how many lines had
been lost between VII 39 (15:26) and VIII 19 (16:1). There could
have been at least twenty lost lines, perhaps including the beginning
of a new psalm. The material reconstruction of 1QHodayota reduces
this gap to only seven lost lines. The beginnings of lines VII 40–41
are now provided by Sukenik’s frg. 32 1–2, the text of which excludes
the possibility of a new psalm incipit within those lines. The text of
the right half of lines VIII 12–19 is now supplied by Sukenik’s frg.
12 1–7, which excludes the start of a new psalm in those lines as
well. Furthermore, the ends of lines VIII 8–16 are preserved on
Sukenik’s frg. 13 1–9, where all lines are written to their very ends.
Therefore, only VIII 1–8 could theoretically have included the begin-
ning of a new psalm. The decisive factor is that the new text of
lines VIII 8–18 (Sukenik’s frgs. 13 1–9 + 12 1–7) continues the top-
ics of VII 21–41 (15:8–26 + frg. 32 1–2), so we no longer need to
speculate that a new psalm begins in the remaining gap between the
two columns.

4. 1QHa XXV 34 (Frg. 8 10)

The material reconstruction of 1QHodayota shows that the beginnings
of lines XXV 25–36 are represented by Sukenik’s frg. 8 1–12, while
the ends of lines XXV 29–37 survive on Sukenik’s frg. 7 i 1–9. Line

22 Only a very few scholars, like Holm-Nielsen, Hodayot, 234 n. 1, and Carmignac,
“Les hymnes,” 164 n. 1, discuss this problem at all.
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XXV 34 starts with rw]mOzOm lykçml. This textual evidence can be
enriched with the help of 4QHa II 18 (frg. 3 4), which continues
the text of XXV 34 as follows: lpnthl ryç rw]mOz_m lykçml.23 This must
be the beginning of a new psalm, because 4QHa II 15–17(= frg. 3
1–3, the preceding lines) contains the ending of a psalm corresponding
to 1QHa XX 4–6 (12:1–3); i.e., a psalm that falls at quite a different
place in the 1QHodayota psalm sequence.

The psalm starting in 1QHa XXV 34 (frg. 8 10) originally had
54 lines and ended in XXVII 3. Its parallel text in 4QHodayota cov-
ered columns II 18–V 3 (frgs. 3 4–8 i 3).24 This same text was also
the first psalm in the scroll 4Q431 (4QHe), and still partly survives
there in columns I 12–20 and II 11–19.25 In any case, even with-
out the help of the 4Q evidence, there can be no doubt that 1QHa

XXV 34 marks the beginning of a new psalm.

C. Additional Psalm Incipits Deriving From the Evidence of 4QHodayot

The evidence of the 4QHodayot manuscripts provides us with five
more psalm incipits, or at least helps us determine their locations in
1QHodayota. Some of these incipits had already been suggested by
previous commentators; now it is possible to locate them precisely.

The decisive arguments for the exact placement of some psalm
incipits in 1QHodayota are provided by the material reconstruction of
the scroll 4QHodayota. The remains of the latter scroll represent five
separate psalms, in a sequence other than that of 1QHodayota. The
correspondences are:

4QHodayota 1QHodayota

1 I 1–II 17 = XIX 6–XX 6 (11:3–12:3)
2 II 18–V 3 = XXV 34–XXVII 3 (frg. 8 10ff )
3 V 4–V 12 = VII 12–VII 20 (15:1–7 + frg. 10 1–9)
4 V 13–VI 9 = lost (within cols. I–III or XXVII–XXVIII?)
5 VI 10–XI 5 = XX 7–XXII 42 (12:4–frg. 4 20)

23 See Schuller, DJD 29.91–93. The underlined letters survive in 4QHodayota.
24 For the discussion of the end of this psalm in 4QHodayot a see paragraph C.3

below.
25 Schuller, DJD 29.199–208.
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This alignment of texts allows us to locate three psalm incipits, at
1QHa VII 12 (frg. 10 1), XX 7 (12:4), and XXVII 4 (lost); see also
the discussion of XXIII 1 (18:1) in section D below. The evidence
of 4Q432 (4QpapHf) yields two more incipits.

1. 1QHa VII 12 (Frg. 10 1)

For the textual evidence on 1QHa VII 12–20, see the previous dis-
cussion of VII 21 (15:8). The question is where the psalm that ends
in VII 20 (15:7 with frg. 10 9) began. Lines VII 1–11 are totally
lost by decay of the leather, with the possible exception of a trace
of a final mem about the middle of line VII 11 (frg. 10, above its
line 1).26 In the previous column, a new psalm starts with VI 34–41
(14:23–28, with frg. 19 1–3 at the beginning of lines 39–41), which
may have continued in the top lines of column VII. But, whether or
not VII 12–20 is the final part of this psalm is still an open question.

In 4QHodayota the text corresponding to 1QHa VII 14–20 (15:1–8)
is V 6–12 (frg. 8 i 6–12).27 Textually, the length of the lines in both
manuscripts is the same. The lost line, 4QHa V 5 (= 1QHa VII 13)
cannot have been the opening line of a new psalm. On the other
hand, the psalm 4QHa II 18–IV 23 (= 1QHa XXV 34–XXVI 42)
must have continued into the top part of column V and should have
ended there in lines 1, 2, or 3.28 The final section of this psalm
started about the middle of line IV 22 (= 1QHa XXVI 41); i.e., not
more than 1.5 lines of it can be located before the end of column
IV. The two preceding sections in 4QHodayota had about 5 lines (IV
7–11) and 11.5 lines (IV 12–22), respectively. Therefore, I speculate
that the final section of this psalm continued to V 3 and had 1.5
+ 2.5 = 4 lines, the minimum amount of text for a section of equal
length.

Correspondingly, in 1QHodayota, the psalm starting in VI 34–41
(14:23–28) would have continued at least to VII 9, at most to VII
11, while the psalm ending with VII 13–20 could have started in
lines VII 10, VII 11, or VII 12. I favor the last possibility, given

26 This letter trace was found on plate 56 of Sukenik’s edition by Puech, “Quelques
aspects,” 46 n. 28 (“traces de 2 lettres”), and later identified as the bottom part of
a µ. Schuller offers it in her edition, see DJD 29.109 and 112.

27 See Schuller, DJD 29.109–114.
28 See Schuller, DJD 29.81 and 113.
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the quantity of text required in 4QHodayota at the top of column V
for the end of the final section of the preceding psalm.

It is at least possible to reconstruct the incipit of a new psalm 
in 1QHa VII 12, using some wording such as ˆwyl[ la hta ˚wrb]
w_n_tlkçh hktr‚w_b‚g[ ˆy[mb rça. If there is indeed a trace of a final mem
in the middle of the line before, it could suit µlw[, µyml[, or the
third person plural masculine suffixes, µA or µhA at the end of a psalm,
with the left part of line VII 11 remaining vacat. But these textual
reconstructions are highly speculative.29

2. 1QHa XX 7 (12:4)

4Q427 (4QHa) V 13–VI 9 (frg. 8 i 13–ii 9) offers the remains of a
psalm that has no textual overlap with the surviving columns and
fragments of 1QHodayota,30 but that theoretically could have been
located in the decayed parts of its columns I–III or XXVII–XVIII.
This new psalm is followed in 4QHa VI 10–21 by the opening sec-
tions of another psalm, which textually corresponds to 1QHa XX
7–21 (12:4–18); the incipit of this psalm in 4QHa VI 10, lykçml
hlptw ]t‚wdwh,31 corresponds to hlptw tOwdwO[h ]lO[ykçml] in 1QHa XX
7 (12:4). Furthermore, the text corresponding to 1QHa XX 5–6
(12:2–3) may now be identified as the end of a separate psalm, also
found as 4QHa II 15–17 (frg. 3 1–3); it is followed there by the
psalm II 18–V 3 = 1QHa XXV 34–XXVII 3.32 Without this 4QHodayota

evidence we could not be sure that there was a transition from one
psalm to the next in the top lines of 1QHa column XX (12).33 But
this is now attested without any doubt.

29 Schuller correctly states in DJD 29.111, n. 51: “Frg. 10 is written in a different
orthography (hkA suffix instead of ˚A) than the rest of the first eight columns of
1QHa, which suggests that it may have been copied from a different source.” Thus,
even independently of the 4QHodayot a evidence, the psalm in 1QHa VII 12–20
(13:1–7 + frg. 10 1–9) differs from that in VI 34–41 (14:23–28 + frg. 19 1–3).

30 See Schuller, DJD 29.109–116.
31 Ibid., 110.
32 Ibid., 91.
33 According to Holm-Nielsen, Hodayot, 196f and 199 n. 1; Carmignac, “Les

hymnes,” 262; Delcor, Les hymnes de Qumran, 245; and Lohse, Die Texte aus Qumran,
156, Sukenik’s lines 12:1ff (now XX 4ff ) should continue a psalm from the column
before. Van Selms, De Rol der Lofprijzingen, 107 and 109f; Licht, Thanksgiving Scroll,
172; Dupont-Sommer, “Le Livre des Hymnes,” 81f; Morawe, Aufbau und Abgrenzung,
64, 90 n. 396, and 166; and Vermes, Dead Sea Scrolls in English, 188, postulate the
beginning of a new psalm somewhere between XIX 41 (11:38) and XX 4 (12:1).
Only when Puech placed Sukenik’s frg. 54 1–3 at the beginning of lines XX 4–6
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3. 1QHa XXVII 4

In 4QHodayota, the long psalm that started in II 18 (frg. 3 4) ended
in the top lines of column V, probably in V 3.34 The corresponding
text in 1QHodayota runs from XXV 34 (frg. 8 10) to the top lines
of column XXVII, probably to XXVII 3,35 but the top of this col-
umn is now lost because of the decay of the scroll. Nevertheless, at
least one more psalm must have been included in 1QHodayota, since
the material reconstruction of this scroll places its combined frgs. 61
and 62 at the beginnings of the lines XXVII 12–14, and frg. 48 at
the middle of XXVIII 11–15.36 Whether or not there was more than
one psalm in the two final columns of this scroll will be discussed
below. At the least, the psalm represented by Sukenik’s frgs. 61 and 62
in 1QHa XXVII 12–14 would presumably have started in XXVII 4.

4. 1QHa IX 1 (top of Sukenik’s column 1)

The scroll 4Q432 (4QpapHf) was damaged by decay, rolled with
the beginning of its text inside and the end of its text outside.37 The
material reconstruction of this scroll yields the results that (a) its
columns I–IV contained only the “Creation Psalm” of 1QHa IX 1
(1:1 [lost])–X 4 (2:2); and that (b) at the beginning of this text one
turn of the scroll took about 5 cm. No further column could have
preceded this psalm in 4Q432. Therefore, the “Creation Psalm” of
1QHodayota must have started in IX 1, not in the column(s) before.38

(12:1–3) did he notice that those lines represent the final part of a psalm; and that
thus, another psalm should start in XX 7 (12:4) with hlptw twdw[h ]l[ykçml]; see
Puech, “Quelques aspects,” 49–50. This opinion is now shared by Maier, Die
Qumran–Essener, 103; Abegg, “Thanksgiving Hymns,” 108; and García Martínez and
Tigchelaar, Study Edition, 190.

34 See Schuller, DJD 29.81 and 113; cf. section B.4 above.
35 By chance the final lines of the columns 4QHa IV 23 (frg. 7 ii 23) and 1QHa

XXVI 42 had the very same text, which should continue in the next columns with
about the same number of lines.

36 Puech, “Quelques aspects,” 51, placed Sukenik’s fragment 48 left of fragment
7 ii 1–13, now XXVI 26–38, in the bottom part of column XXVII, perhaps lines
30–34 (= fragment 7 ii 5–8), while he left the combined fragments 61 + 62 dislo-
cated (see there n. 37). But to my eyes the right edges of those fragments are very
similar to the right edges of the combined fragments 9 and 50 (now XXIV 4–17
left) as well as of the combined fragments 46 i and 51 (now XXV 11–16 left).
Therefore, all those fragments should come from the upper parts of the columns after
column XXVI.

37 See Schuller, DJD 29.210 and the drawing there, foldout plate III.
38 In column IX (Sukenik’s column 1), the second person masculine singular suffix
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5. 1QHa X 5 (2:3)

In 4Q432 the top line of column V (frg. 3 1) reads [y]k) y_n_w_[da hkdwa]
[hlw[ yç[m ]lwk ybblb htrçy, while lines 2–5 overlap textually with
1QHa X 6–8 (2:4–6).39 In the past, most scholars have suggested
that the psalm represented at least by X 6–21 (2:4–19) is different
from the “Creation Psalm” in the column before. But no one was
able to identify where in the top lines of column X the transition
from one psalm to the next took place.

Even though the line X 4 (2:2) is written rather close to its end,
the next line in 1QHodayot a should have started—after a vacat of not
much more than 2 cm—with lwk y_b‚[blb htrçy yk ynwda hkdwa]
h‚lw[ yç[m,40 as the beginning of the psalm that ends in X 21 (2:19).

D. Psalm Incipits Hypothetically Suggested

Three additional psalm incipits may be hypothetically proposed in
1QHodayota:

1. 1QHa I 1 (Beginning of the Scroll)

The material reconstruction of 1QHodayota shows that the first sheet
of the scroll had four columns of text, its last column being repre-
sented by Sukenik’s column 17 plus his frg. 14, now IV 12–40. At
present no fragment has been assigned to column I, although col-
umn II is attested by Sukenik’s frgs. 23 (= II 12–16 left) and 16 (II
24–32 left), and column III by frgs. 21 (III 15–19 middle) and 11
(III 23–33 middle). Nevertheless, independent of the problem of how
many different psalms may have been included in columns I–IV, the
incipit of the first psalm would have been in I 1.41

is usually written hkA, in contrast to the preceding column VIII (Sukenik 16), which
uses ˚A, cf. above n. 29. Therefore, this “Creation Psalm” cannot continue a psalm
which might have started in VII 21 (15:8) or in VIII 26 (16:8).

39 See Schuller, DJD 29.215.
40 The possibility that this psalm began with ynwda hta ˚wrb is excluded by the

fact that in 4QHf V 1 htrçy [y]k‚ y_n_w_[da is so close to the right margin of its col-
umn that the remaining gap is too short to fill in hta ˚wrb.

41 The scroll would have started in I 1 with the text of its first psalm without
any heading or introductory passage, like the beginning of the biblical psalter.
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2. 1QHa XI 6 (3:5)

Most scholars are of the opinion that the psalm represented by 1QHa

XI 7–19 (3:6–18) does not continue the psalm in X 33–41 (2:31–39),
but represents a separate composition.42 At least the first line of col-
umn XI (Sukenik 3) must have continued the psalm of the column
before.43 But where in lines XI 2–6 (3:1–5) could the incipit of a
new psalm have come?

The few scholars who have discussed this problem44 have offered
two primary candidates for the opening of a new psalm: XI 4 (3:3)
and XI 6 (3:5). In any case, the opening line of the new psalm
should have been indented, as lines XI 2–5 (3:1–4) are written rather
close to the left margin of this column.

The surviving text of line XI 4 (3:3), from about the middle of
this line to the left margin is h‚k‚t‚y_r‚bOlO ynp htwryah ylaO[, perhaps intro-
duced by ylaO[ htaw or by ylaO[ hta (a)yk. This ylaO ‘my God,’ cannot
belong to the opening phrase of a new psalm.45 Furthermore, the
terminology of the next line ]lwk µ[ µOlw[ dwbkb hkl[ fits better at
the end of a psalm than in an opening section.

Therefore, line XI 6 (3:5) is evidently the better candidate for the
opening of a new psalm.46 The psalm would have begun about 2
cm from the right margin of this column, with the text ynwda hkdwa]
y]çOpn ht[[çwh]/µOy_[ ]mw [awç dws]m ynlyxtw hkyp t‚[ma (a)yk. Compare
(a) the incipits of all other psalms from X 5 (2:3) to XVI 5 (8:4),
which read (a)yk ynwda hkdwa; (b) hkyp tma (a)yk (XIX 10 [11:7] and
XXII 13f [frg. 1 i 9 + column 19:9]); and (c) a nominal sentence—

42 The only explicit exception is Carmignac, “Les hymnes,” 191f, who regards
X 33–XI 19 (2:31–3:18) as just one psalm.

43 The text at the very end of the line 1QHa X 41 (2:39) is hkydwmlk ˆ_w_[çl
[fp]ç‚m‚bw.

44 Van Selms, De Rol der Lofprijzingen, 44, and Licht, Thanksgiving Scroll, 78, did
not discuss this problem. Others, like Morawe, Aufbau und Abgrenzung, 166, Vermes,
Dead Sea Scrolls in English, 157, and Abegg, “Thanksgiving Hymns,” 93, are of the
opinion that the psalm which ends XI 19 (3:18) should have started somewhere in
the more or less lost top lines of this column.

45 Habermann, Megillot, 118, neglected the letter-trace before yl and proposed here
a new psalm beginning ]˚ynp htwryah yl [ayk ynwda hkdwa], which is syntactically and
palaeographically difficult. This suggestion is discussed as a possibility by S. Holm-
Nielsen, Hodayot, 52 n. 1.

46 This suggestion was favored by A. Dupont-Sommer, “Le Livre des Hymnes,”
albeit his textual reconstruction was too long and somewhat difficult, see there p. 36
n. 1; it is now shared by Puech, “Quelques aspects,” 52.
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instead of a verbal sentence—after ayk ynwda hkdwa in the psalm just
beforehand, X 33 (2:31).

3. 1QHa XXIII 1 (18:1)

In 1QHodayota, no incipit of a psalm survived within the long stretch—
237 lines of text in more than 5 columns—between XX 7 (12:4) and
XXV 34 (frg. 8 10). Just half of this text—120 lines in 1QHodayota—
was occupied by the long psalm found also in 4QHa VI 10–XI 5,47

its parallel text in 1QHodayota ending in the lost three bottom lines
of column XXII. Furthermore, in 4Q428 (4QHodayotb), its column
LVI, the lower part of which is preserved in its frg. 14,48 may well
have started with the text corresponding to 1QHa XXIII 1, which
was the top line of that column (XXIII 2–17 = Sukenik’s column
18:1–16). The rather fragmentary text surviving from the top of col-
umn XXIII (18) is appropriate for the opening section of a new
psalm, while the text surviving in the bottom part of the previous
column—XXII 22–39 (frg. 4 1–20)—could represent the final sec-
tions of another psalm. Therefore, it seems reasonable to suggest the
incipit of a new psalm at the beginning of the line 1QHa XXIII 1.

E. Additional Psalms in 1QHodayota

In addition to those psalms already discussed above, there may have
been others, particularly in the badly damaged four opening and
two final columns of 1QHodayota, and perhaps in the better-preserved
parts of this scroll as well.

47 See Schuller, DJD 29.110–119. The last piece of textual evidence that has
been placed in 4QHa is column IX 7 = frg. 12 = 1QHa XXI 36 (frg. 3:16) (see
ibid., 81–82 for summary table). The remainder of 1QHa XX 37–XXII 42 should
have ended in 4QHa XI 5, which is now totally lost. One cannot exclude the pos-
sibility that the lost lines 1QHa XXI 39–42 + XXII 1–4 contained the beginning
of a new psalm. But there is also no need to propose two different psalms: the text
of 1QHa XXII 5–13 (frg. 1 i 1–13 + [col.] 19:8–10) suits better the continuation
of the psalm in the column before than the opening lines of a new psalm. Concerning
the psalm which starts in 1QHa XX 7 (12:4), Puech is also of the opinion that “cet
hymne ou série pourrait aller jusqu’en XX 34,” “Quelques aspects,” 53. See below
paragraph F.11 for further discussion.

48 See Schuller, DJD 29.149f.
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1. Additional psalms within 1QHa I 1–IV 40 (IV = Sukenik’s column 17)

The material reconstruction of 1QHodayota demonstrates that the open-
ing sheet of this scroll had 4 columns, or a total of 163 lines.49 It
is rather unlikely that these columns contained only one very long
psalm. However, the fragments surviving from the opening sheet do
not help to decide how many different psalms could once be found
in this part of the scroll.50

The lengths of the psalms on the next sheet are:

1QHa V 1–11 (Sukenik: lost) = 11 lines
V 12–VI 33 (13:1–14:22) = 63 lines

VI 34–VII 11 (14:23–15:top) = 19 lines
VII 12–20 (15:1–7 + frg. 10) = 9 lines
VII 21–VIII 41 (15:8–16:20) = 62 lines

Based on these numbers, one might suggest at least 3 separate psalms
with about 50–60 lines each, but not more than 6 different psalms
with about 20–30 lines each, within the scroll’s 163 opening lines.
Nevertheless, these calculations are highly speculative.51

2. Not more than one psalm within 1QHa XIII 22–XV 8 (5:20–7:5)

From the psalm incipit in 1QHa XIII 22 (5:20), to the end of the
text before the next clear incipit in XV 9 (7:6), there are 69 lines.
The bottom parts of columns XIII and XIV (Sukenik’s columns 5
and 6) clearly contain no psalm incipits, but the three opening lines
of both column XIV (6) and column XV (7) are completely lost due
to the decay of the scroll. Theoretically, there could have been incip-
its of new psalms in both gaps, and there are, indeed, some schol-
ars who have considered these possibilities.

On the other hand, the short text surviving in XV 1–8 (7:1–5)
does not seem likely to represent the main part of a separate psalm,52

but is better regarded as the end of the psalm in the column before.

49 Line IV 41 contains no writing, see paragraph B.1 above.
50 At minimum, there are no clear incipits or endings of psalms or vacat lines in

II 12–16 (frg. 23 1–4), II 24–32 (frg. 16 1–9), III 15–19 (frg. 21 1–5), and III
23–33 (frg. 11 1–11).

51 The only definitive way to attribute the fragments from the first sheet of this
scroll to different psalms may be future form-critical studies.

52 This was advocated by Licht, Thanksgiving Scroll, 120f, A. Dupont-Sommer, “Le
Livre des Hymnes,” 56f, and Morawe, Aufbau und Abgrenzung, 42 and 166.
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The text surviving in XIV 4–6 (6:1–3)53 continues and concludes the
lamentations of XIII 24–41 (5:22–39), while the next section of this
psalm clearly starts with the words rs[w]mb ynzwa htylg / [yla htaw
qdx yjykwm (XIV 6–7 (6:3–4). Therefore, I prefer to consider 1QHa

XIII 22–XV 8 (5:20–7:5) as one long psalm.54

3. Not more than one psalm within 1QHa XVI 5–XVII 36 (8:4–9:36)

From the psalm incipit in 1QHa XVI 5 (8:4) to the clear end of a
psalm in XVII 36 (9:36) there is a long text of 73 lines. A few schol-
ars had suggested in the past that the text of column XVII (9) does
not continue the psalm before, but represents a new one.55

In my opinion, this is impossible. The final line of column XVI,
XVI 41 (8:40), ends with [ˆ]yal çwna[; therefore, the opening line of
the next column must have continued the text of the column before.
The text preserved in the next two lines, XVII 2–3 (9:2–3), does
not fit the patterns, otherwise attested in the Hodayot, for the open-
ings of new psalms. Therefore, 1QHa XVI 5–XVII 36 (8:4–9:36)
must be regarded as one long psalm with a total of 73 lines.

Prior to the material reconstruction of 1QHodayota, it was impos-
sible to identify 1QHa XVII 1 (9:1) as the preserved top line of this
column. As long as one could speculate on the possibility of one or
more lines at the top of this column, a transition from one psalm
to the next within those lines could not be excluded. As it is, 4QHodayot
fragments convincingly bridge the gaps between the bottom lines of
columns in 1QHodayota and the top lines in the next columns, elim-
inating the possibility that those lines begin a new psalm.56

53 The incipit of a new psalm within those lines was proposed by van Selms, De
Rol der Lofprijzingen, 69, Licht, Thanksgiving Scroll, 109f, Morawe, Aufbau und Abgrenzung,
83 and 166, and Vermes, Dead Sea Scrolls in English, 168.

54 1QHa XIII 20–XV 8 (5:20–7:5) is regarded as one long psalm also by Holm-
Nielsen, Hodayot, 99–129, Carmignac, “Les hymnes,” 216–28, and G. Jeremias, Der
Lehrer der Gerechtigkeit (SUNT 2; Göttingen: Vandenhoeck & Ruprecht, 1963), 226–44.
See also Puech, “Quelques aspects,” 52.

55 Only Licht, Thanksgiving Scroll, 141f, and Dupont-Sommer, “Le Livre des
Hymnes,” 69. Jeremias once discussed XVI 5–41 (8:4–40) as a psalm of the Teacher,
Der Lehrer der Gerechtigkeit, 249–64; but he is now of the opinion that XVII 1–36
(9:1–36) continues that psalm (oral communication).

56 The gap between 1QHa XI 40 (3:39 + frg. 25 1) and XII 2 (4:1) is now
bridged by 4QpapHf fragment 7 1–4 (column XI 1–4); see Schuller DJD 29.222f.
4QHb frg. 10 1–12 (col. XL 13–24) has text corresponding to 1QHa XV 37–XVI
6 (7:34–8:5); see Schuller, DJD 29.141–44.
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4. One additional psalm within 1QHa XXIII 1–XXV 33?

From the psalm incipit suggested in 1QHa XXIII 1, to the next
clear incipit of a psalm in XXV 34 (frg. 8 10), there were 117 lines
of text.57 Theoretically, this could signify one long psalm; compare
the 120 lines of the preceding psalm, 1QHa XX 7–XXII 42 (12:4–frg.
4 20). At the same time, however, there are five gaps within this part
of the scroll, in any of which a new psalm might theoretically have
started: XXIII 18–20, XXIII 40–XXIV 4, XXIV 19–20, XXIV
40–XXV 2, and XXV 18–24. No corresponding 4QHodayot evidence
bridges these gaps.

The topic common to the top and bottom parts of column XXIV58

is the ‘fallen angels’ and their deeds. Column XXV59 continues with
further reflections on those twjwr and their fate in the final judg-
ment. Therefore, all these sections should belong to the same psalm.
The topics of XXIII 2–17 (18:1–16) and XXIII 21–39 (frg. 2 i 1–18)
differ.60 Nevertheless, one cannot exclude the possibility that column
XXIII is the opening part of a psalm that continues in columns
XXIV and XXV. If there were two psalms in those columns, the
transition from the first to the second was probably somewhere in
the second gap: XXIII 40–XXIV 4.

57 See above paragraph D.3.
58 1QHa column XXIV is reconstructed with the help of 7 fragments:

lines 6–9 (beginnings) = frg. 57 ii 1–4
lines 9–15 (beginnings) = Sukenik 19:1–7
lines 6–17 (ends) = frg. 9 1–12
lines 5–10 (ends) = frg. 50 1–6
lines 21–28 (middle) = frg. 45 1–8
lines 27–39 (beginnings) = frg. 2 ii 1–13
lines 24–37 (ends) = frg. 6 1–4

Furthermore, 4QHb frg. 15 1–8 (col. LVIII bottom part) bridges the gap in 1QHa

XXIV 10–15 (middle of lines).
59 1QHa column XXV is reconstructed mainly from 6 fragments:

lines 3–16 (beginnings) = frg. 5 1–14
lines 11–14 (ends) = frgs. 51 1–4 + 46 i 1–4
lines 25–35 (beginnings) = frg. 8 1–11
lines 25–27 (ends) = frg. 63 1–3
lines 29–37 (ends) = frg. 7 i 1–9

Furthermore, the text of this column is completed by some of the evidence of
4QHb frgs. 17–20, see Schuller, DJD 29.152–57.

60 See, e.g., the description of those contents by Holm-Nielsen, Hodayot, 253 and
261.
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5. One or two more psalms within 1QHa XXVII–XXVIII?

The psalm that starts in 1QHa XXV 34 once ended in XXVII 3.61

The next psalm is represented by Sukenik’s frgs. 61 + 62, which
come from the very beginnings of lines XXVII 12–14, just 8 lines
from the opening of this psalm in XXVII 4. The next identified seg-
ment of 1QHodayota is Sukenik’s frg. 48 1–5, which represents the
middle part of column XXVIII 11–15.62

At present we cannot know (a) whether frg. 48 belongs to the
same psalm as frgs. 61+62; nor (b) how many lines of the original
column XXVIII were written after its last preserved line, XXVIII
15, at most 27 more lines. From XXVII 4 to XXVIII 42 would have
been a total of 81 lines, from XXVII 4 to XXVIII 15 a total of 54
lines. There may have been two or three different psalms in those
columns, but one cannot exclude the possibility that there was only
one long psalm. Perhaps some further research on the still dislocated
fragments of 1QHodayota scribe B, i.e., frgs. 49, 53, 58, 59, and 64–66,
together with some of the at least six unpublished fragments found
by Émile Puech,63 will enable us to place some of them in columns
XXVII and XXVIII, thereby helping to solve these problems.64

61 See above, paragraphs B.4 and C.3.
62 For the place of those fragments in the scroll see above n. 36.
63 See Puech, “Quelques aspects,” 51.
64 It is also quite possible that the text 4Q440 (4QHodayot-like text C), pub-

lished by Eileen Schuller in DJD 29.248–254 with plate XVI, which evidently comes
from the end of a scroll, may represent the end of the same collection of psalms as
1QHodayot a and 4QHodayotb. Fragment 3 i of that manuscript had 25 lines (this is
rather close to the number of lines in 4QHodayotb; see Schuller, DJD 29.125f ).
Unfortunately, (a) one cannot know how long those lines were; (b) whether 4Q440
1 1–7 belongs to the same column as frg. 3 i or to some column before, i.e.,
whether both fragments together represent 25 or 50 lines of text; and (c) how many
different psalms are attested by those fragments. At the very least, there would be
no problem fitting this text into 1QHa XXVII–XXVIII without any textual over-
lap with the fragments already placed there. There is also no textual overlap with
the still dislocated fragments of 1QHodayot a scribe B mentioned above. Whether 
or not there is any textual overlap of 4Q440 with the additional 6 fragments of 
É. Puech (above n. 63) is not certain.
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Results

The foregoing discussion suggests that 1QHodayota contains:

A. 14 incipits of psalms according to the Sukenik edition;
B. 4 additional incipits through the material reconstruction

of 1QHodayota;
C. 5 additional incipits thanks to 4QHodayot evidence; and
D. 3 more hypothetically suggested incipits;

26 incipits in total; plus
E. 2(–5) more psalms suggested within I 1–IV 40; perhaps

1 more psalm within XXIII 1–XXV 33; and perhaps up to
2 more psalms within XXVII 4–XXVIII 42;
28–34 different psalms within 1QHa I–XXVIII.

Only 22 of these 28–34 different psalms are in those parts of 1QHodayota

that were represented by Sukenik’s columns 17 + 13–16 + 1–12 +
18, now columns IV–XX + XXI/XXIII (the two parts of column
18). In previous scholarship, 25–33 different psalms had been detected
in these columns.65 Émile Puech had already reduced this number
to 28 psalms, since 3 of his “31 (au minimum) hymnes”66—V 1–11,
XXII 34–XXV 33, and XXV 34–XXVII 3—lay outside the text
represented by the 18 columns of Sukenik’s edition. All remaining
differences in calculation are due to the fact that several sections of
psalms have been regarded as incipits of separate psalms by other schol-
ars. We now turn to this problem.

F. Passages Representing Sections of Psalms

There are 11 locations in 1QHodayota where previous scholars have
postulated incipits of new psalms, while I suggest instead that these
represent only sections of psalms. Let me start with some fundamen-
tal formal observations:

1) 1QHa columns I 1–XIX 25 (11:22) were written by its scribe
A, who always indented the incipit of a new psalm at least a few

65 See above n. 3.
66 See Puech, “Quelques aspects,” 53.
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centimeters if the text of the final line of the preceding psalm occu-
pied more than half of that line; see: X 5 (2:3), indentation 2 cm; X 22
(2:29), 5 cm; XI 6 (3:5), 2 cm; XI 20 (3:19), 4.8 cm; XI 38 (3:37),
7 cm; XII 6 (4:5), 3.7 cm; XV 9 (7:6), 6.5 cm; and XV 29 (7:26),
6.5 cm.

2) Only if the text of the final line of the preceding psalm occu-
pied less than half of that line, did the new psalm start at the very
beginning of a line; see: VI 34 (14:23); VII 12 (frg. 10 1); VII 21
(15:8); X 33 (2:31); XIII 7 (5:5); XIII 22 (5:20); XV 37 (7:34); XVI
5 (8:4); XVII 38 (9:37; a vacat of the complete line above); and XIX
6 (11:3).

3) Usually, sections of psalms start at the very beginning of a line
only if more than half of the line before is occupied by text of the pre-
ceding section: see VI 28 (14:17), a ynaw section; IX 23 (1:21), an
yt[dy hla section; and XVII 23 (9:23), a yla hta yk section. The
single exception to this practice is at XVI 17 (8:16); here a yla htaw
section starts at the beginning of a line, even though less than half
of the preceding line is occupied by text of the section before.

These formal pecularities of 1QHodayota scribe A have not been
given due consideration by most scholars, who have proposed inci-
pits of psalms at the beginnings of lines despite the fact that more
than half of the line before is occupied by some other text, sometimes
even to its very end without any vacat. Between 1QHa I 1 and XIX
25 (11:22), written by scribe A, I identify ten places where sections
of psalms begin that had been misidentified as psalm incipits by var-
ious scholars. In nine of these cases, scribal practices, often supported
by textual findings, demand re-identifications. Only in the case of
1QHa VI 19 (14:8) is the new identification based on textual findings
alone. A similar re-identification on formal grounds is possible in the
part of 1QHodayota written by scribe B, at XXII 34 (frg. 4 15).

1.–3. 1QHa IV 21, 29, 38 (17:9, 17, 26)

In 1QHa IV (Sukenik’s column 17) the beginnings of all the lines
are lost due to the decay of the scroll. Not one of Sukenik’s frag-
ments 10–44 can be placed in the openings of those lines; only frg.
14 1–8 can be positioned at the ends of lines IV 14–21. At least
the final third of line IV 20 (17:8) is a vacat. The extant part of line
IV 28 (17:16) is vacat. Line IV 37 (17:25) contains writing for just
over half of its length.
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If this column originally had the length of lines usual for 1QHodayota,
i.e., about 13–14 cm, the text preserved in lines IV 19–40 (17:7–28)
was not too far from the right margin of this column, only about
1–2 cm. Therefore, most scholars restore ynwda ˚dwa, or simply ˚dwa,
at the beginnings of lines IV 21, 29, 38 (17:9, 17, 26) as incipits of
new psalms,67 even though there is no other example in 1QHodayota

of a psalm with only three lines (like IV 38–40 = 17:26–28), or of
a psalm incipit with ˚dwa alone, i.e., not followed by ynwda, or yla.

A new approach to the text in 1QHa IV (Sukenik 17) may start
from a palaeographical observation. Preceding twjwrm (IV 29 [17:17]),
a trace of the last letter of the previous word is easily recognizable,
on Sukenik’s plate 51 as well as on all other photographs of this
column. This trace of a letter suits neither ˚[dwa]68 nor yn[wda ˚dwa],69

but is clearly the complete left part of a final mem, µO[. This letter
fits well God’s title as µymjrh la, which we find in other openings
of sections in 1QHodayota, e.g.: XVIII 16 (10:14) la ynwda hta ˚wrb
dsj[h br]w µymjrh and XIX 32 (11:29) hnynjhw µymjrh la hta ˚wrb.
Therefore, the best suggestion for the beginning of this line is ˚wrb]
. . . yb httn rça twjwrm µO[ymjrh la hta.

Similarly, the beginning of line IV 21 (17:9) may well have been
≥ ≥ ≥ r]ça twrtsnm [tw[dh la hta ˚wrb]. Compare the opening of a
section in 1QHa XX 34 (frg. 4 15): . . . rça tw[dh la hta ˚wrb, and
note tw[dh la in IX 28 (1:26); XX 13 (12:10); XXV 32f (frgs. 7 i
4 + 8 9); cf. also 1QS 3:15.

There is only one other title of God like this in the Hodayot. God
is designated as ˆwyl[ la in 1QHa XII 32 (4:31) and XIV 36 (6:33).
This divine title may well have been used in the opening of line IV

67 Only few scholars regarded 1QHa IV 21 (17:9) as the beginning of a new
psalm, opening before twrtsnm[ with [ynwda hkdwa ÷ ˚dwa]. See Dupont-Sommer,
“Le Livre des Hymnes,” 96f; Puech, La croyance, 391; M. Abegg, “Thanksgiving
Hymns,” 86; with [˚dwa], see García Martínez and Tigchelaar, Study Edition, 148;
without a precise textual suggestion, see Holm-Nielsen, Hodayot, 243f.

All scholars—except Habermann, Megillot, 132, and Carmignac, “Les hymnes,”
174—regarded 1QHa IV 29 (17:17) as the beginning of a new psalm, filling in
before wtwrm the formula [ynwda hkdwa ÷ ˚dwa], or just [˚dwa]; see Vermes, Dead Sea
Scrolls in English, 198, and García Martínez and Tigchelaar, Study Edition, 148.

Finally, 1QHa IV 38 (17:26) is seen as the incipit of a new psalm by all schol-
ars, who usually supply [yk ynwda hkdwa ÷ ˚dwa] at the beginning of the line before
htwpynh, although Habermann, Megillot, 132 fills in only [yk hkdwa], and García
Martínez and Tigchelaar, Study Edition, 148 have only [yk ˚dwa].

68 See García Martínez and Tigchelaar, Study Edition, 148.
69 See Puech, La croyance, 392 n. 278.

     1QHODAYOT a 211

ORION_F13_190-234  5/19/03  5:43 PM  Page 211



38 (17:26), reading l[ ˚çdwq jwr htwpynh[ rça ˆwyl[ la hta ˚wrb]
≥ ≥ ≥ ˚db[.

With these long openings reconstructed for lines IV 21, 29, 38
(17:9, 17, 26), this column becomes about 2.5 cm wider than usu-
ally estimated. Two observations support this calculation: (a) Column
IV is the final column of the first sheet of this scroll, and columns
VIII and XII, the final columns of its second and third sheet, are
wider than the other columns on their respective sheets (cf. Appendix
2); (b) While scribe A of 1QHodayota usually tried to finish his lines
as close as possible to the left margin strokes of the columns, he
ended most of the lines of column IV at some distance from the left
margin stroke; in lines IV 23 (17:11) and IV 34 (17:22) the space
exceeds 1 cm, i.e., a distance of more than 5 letters.70 This excep-
tional evidence indicates that this column already had rather long
lines in the Vorlage before the scribe, and that the person who pre-
pared the vertical dry-lines of 1QHodayota made the final column of
the first sheet still broader than really needed for these long lines.
Therefore, it is plausible to suggest long openings for these lines.

Considering the evidence from this perspective, 1QHa IV 21–40
(17:9–28) would not represent the remains of three different psalms,
but the three final sections of one long psalm, starting somewhere
before IV 13 (17:1). There are at least two other formal parallels in
1QHodayota: (a) The long psalm XIX 6–XX 6 (11:3–12:3) also con-
cludes with three hta ˚wrb sections, beginning at XIX 30, 32, and
35 (11:27, 29, 32);71 (b) Another long psalm, XXV 34–XXVII 3 
(= 4QHa II 18–V 3), concludes with three sections introduced by
wrwmaw w[ymçh, each time followed by a direct address to God (XXVI
26, 31, and 41, according to the better-preserved parallel text in
4QHa IV 7, 11, 22).72 In both cases, these are clearly the conclud-
ing sections of the psalms, not sequences of different psalms.73

70 See Sukenik, Dead Sea Scrolls, plates 51 (column 17) and 56 (fragment 14), and
cf. the left margins of all other columns written by scribe A (plates 35–45 + 47–50).

71 Cf. the discussion on these sections below, paragraph F. 8–10.
72 See Schuller, DJD 29.97–108. In 4QHa IV 11f (frg. 7 ii 11f ), I favor the read-

ing of wrmyw (= wrmayw) at the beginning of line IV 11, while at the end of the line
before, [w[ymçh] may be suggested instead of [d[ ymlw[l], as in the DJD edition,
see there p. 97 and cf. the notes on line II 12 (p. 99) and the end of line II 11
(p. 106). In IV 22 (frg. 7 ii 22), I prefer to suggest ˆwyl[ la instead of tw[dh la
as in the edition, see there pp. 98 and 108.

73 Perhaps the last psalm in 4Q440 (4QHodayot–like text C), which is mentioned
above, n. 64, also ended with three hta ˚wrb sections in frgs. 3 i 18 (beginning of
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The common topic of all parts of the psalm preserved in 1QHa

IV 12–40 (17:1–28 + frg. 14 1–8 at the end of lines IV 14–21) is
jwrh ‘the spirit.’ The first extant section, IV 12–20 (17:1–8 + frg.
14 1–7), has a catalogue of phrases that begin—after a short vacat
within the line—with jwrm74 followed by a participle, e.g., tçrwd jwrm
(IV 18 [17:6]); and that end with awlb-formulations like fpçm awlb
(IV 14, 18 [17:2, 6]) or hwxm [aw]l[b (IV 19 [17:7]). The next sec-
tion (IV 21–27 [17:9–15]), the first of the psalm’s three final sec-
tions, explains punishment and salvation through God’s final judgment
as included in his twrtsn, IV 21 (17:9); the suggested title of God
as tw[dh la in the section’s opening line fits well with this topic.
The following section, IV 29–37 (17:17–25), is on the knowledge
given by God to the humble person; the divine epithet µymjrh la
in the opening line of the section would be fitting for such a topic.
The final section, IV 38–40 (17:26–28) formulates the idea of sal-
vation by the gift of God’s çdwqh jwr (cf. 1QS 4:20–26), which sup-
ports the reconstruction of ˆwyl[ la for God’s title in its opening line
(cf. 1QS 4:22).

4. 1QHa VI 19 (14:8)

In 1QHodayota, wherever we find more than half of a line written,
with the text of the next line indented, we have the incipit of a new
psalm.75 The only exception is in 1QHa column VI (Sukenik’s column
14), where we have a vacat of 3 cm at the end of line VI 18 (14:7);
while—after a broad gap in Sukenik’s edition (see his plate 48)—the
next line preserves, after its midpoint, the words O̊dOb[ blb ˆtwnh ynwdaO[
hnyObO (VI 19 [14:8]). Scholars customarily complete this line with
either ynwda[ ˚dwa] or ynwda[ hta ˚wrb], assuming a vacat of almost
half a line preceding this text to indicate the incipit of a new psalm.

Basically, this textual reconstruction is supported by the material
reconstruction of the scroll. In Sukenik’s edition, the left part of this
column is preserved from VI 12 to VI 41 (14:1–41), whereas the
first line extant from the right part of the column is VI 23 (14:12).
However, the material reconstruction of the scroll provides us with

line now lost), 3 i 20 (yla hta[ ˚wrb) and 3 i 24f ([. . .] ÷ ˚wrb); see Schuller,
DJD.252, and her discussion of this evidence, 248f.

74 Cf. also formally twrtsnm IV 21 (17:9) and twjwrm IV 29 (17:17).
75 See the discussion at the beginning of this section.
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almost the complete text of the opening thirds of lines VI 12–24
(14:1–13).76 Sukenik’s frg. 18 1–7 has the beginnings of lines VI
12–18 (14:1–7); frg. 22 1–7 their continuations in VI 16–22 (14:5–11);
frg. 15 ii 1–5 the beginnings of lines VI 17–21 (14:6–9); frg. 44 1–5
some further text of lines VI 20–24 (14:9–13); and an additional
fragment with 3 lines continues lines VI 20–22 (14:9–11). As a result,
the vacat in the opening third of line VI 19 (14:8) is now well-attested
at least by frgs. 15 ii 3 and 22 4; while the combined letters of frgs.
15 ii 4, 44 1, line 1 of the additional fragment, and frg. 22 5 estab-
lish the text at the beginning of line VI 20 (14:9) as lwkb lykçhl
≥ ≥ ≥ b ˆnwb]thlw hla.77

The serious problem resulting from this material reconstruction of
the scroll is the new textual reading of hla lwk in VI 20 (14:9). In
1QHodayota, wherever we find hla, it always refers to matters men-
tioned in previous sections; i.e., it must always be translated, “those
(aforementioned) matters.” Convincing examples of this are the open-
ings of new sections with: (a) hlaw after a long vacat beforehand in
the same line, V 24 (13:7); (b) hla after a long vacat at the end of
the previous line, IX 23 (1:21); and (c) hla in the openings of new
sections, in XVIII 16 (10:14) and XIX 36 (11:33). We find a com-
parable usage of hla lwk at the very end of a section in XVIII 14
(10:12); cf. hla lwk in frg. 27 2; III 27 (frg. 11 5); V 30 (13:13); V
31 (13:14); VIII 24 (16:6); and XXIII 25 (frg. 2 i 5). The other
occurrences of hla in 1QHodayota are: IX 40 (1:38); XIII 5 (5:3); XV
4 (7:1); XVIII 6 (10:4); XXI 7 (18:21); XXI 23 (frg. 3 3, see 4QHb

13 6); XXIII 12 (18:11); XXIII 36 (frg. 2 i 16); and two times in
XXVI 35 (frg. 7 ii 10, see 4QHa IV 16f ). Not one occurrence of
hla in the Hodayot refers to matters that follow.78

Therefore, 1QHa VI 19 (14:8) cannot be the incipit of a new psalm,
but only the opening of a new section within a psalm. As sections of
psalms in the Hodayot are never introduced by ynwda ˚dwa,79 the best

76 This evidence is well summarized by Puech, “Un Hymne essénien,” 59–88;
see especially his drawing, p. 64 (Fig. 1–Col. VI).

77 The same text is in Puech’s drawing (see preceding note).
78 In other Qumran texts there are many examples of hla referring to matters

which follow, see, e.g., 1QS IV 2; V 7; VI 24; VIII 20; IX 12; CD XII 19, 20,
23; XIII 22.

79 Compare the list of incipits of psalms in 1QHodayot a (Appendix 3 below), to the
list of beginnings of sections (Appendix 4 ).
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reconstruction is ynwda[ hta ˚wrb];80 cf. VIII 26 (16:8); XVIII 16
(10:14); XIX 30, 35f (11:27, 32f ). The full text of this opening of a
section within the psalm can now be completed as ynwda[ hta ˚wrb]
≥ ≥ ≥ b ˆnwb]thlw hla lwkb lykçhl ÷ hnyObO O̊dOb[ blb ˆtwnh.

The question remains open, as to why scribe A indented the open-
ing of a section of a psalm in VI 19 (14:8), even after a long vacat
at the end of the preceding line. There is no other example like this
in the manuscript 1QHodayota. One can only speculate that some fea-
ture in the Vorlage of the scribe of 1QHodayota caused this irregular-
ity.81 Nevertheless, following the material reconstruction of the text
in the opening third of line VI 20 (14:9) to include the words lwk
hla, there should be no doubt that VI 19 (14:8) is the opening of
a further section, not the incipit of a new psalm.

5. 1QHa VIII 26 (16:8)

1QHa VIII 26 (16:8) starts with brw hx[h lwdg ynwda hta ˚wrb, 
hyllyl[h which is regarded as the incipit of a new psalm by some
scholars.82 However, the preceding line is written to its very end.
According to the customary practice of 1QHodayota scribe A, he would
have indented this line if a new psalm was to start here. Therefore,
VIII 26 (16:8) is only the final section of that psalm which starts in
VII 21 (15:8) and ended somewhere in lines VIII 38–41 (16:20ff ),
which were destroyed by the decay of the leather.

6. 1QHa XVIII 16 (10:14)

In 1QHodayota the text of column XVIII (Sukenik’s column 10) runs
to the very end of line XVIII 14 (10:12). The next line is totally

80 This kind of reconstruction was also proposed by Bardtke, “Die Loblieder,”
342; Holm-Nielsen, Hodayot, 218 and 220 n. 1 (he preferred this reconstruction
“since it goes best with the following participial construction”); Morawe, Aufbau und
Abgrenzung, 30; J. Carmignac, “Les hymnes,” 154; Vermes, Dead Sea Scrolls in English,
192; García Martínez and Tigchelaar, Study Edition, 152.

81 Perhaps in the Vorlage of the scribe, the text corresponding to 1QHa VI 18
(14:7) was written to the very end of the line, and therefore, the beginning of the
next section was indented in the next line; cf., e.g., 4Q428 (4QHb) XLVIII 23 (frg.
12 i 4), Schuller, DJD 29.145f. This indentation may have been imitated by the
scribe of 1QHodayota.

82 See Holm-Nielsen, Hodayot, 236f n. 1; Morawe, Aufbau und Abgrenzung, 30; Kittel,
Hymns of Qumran, 156; Maier, Die Qumran–Essener, 59; García Martínez and Tigchelaar,
Study Edition, 156.
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vacat. At the very beginning of XVIII 16 (10:14) we have hta ˚wrb
ynwda, which is regarded as the opening of a new psalm by all scholars.

Unfortunately, in Sukenik’s edition the text at the ends of the lines
XVIII 16–19 (10:14–17) is missing. However, Émile Puech con-
vincingly placed there Sukenik’s frg. 30 1–4.83 Now the text of line
XVIII 16f (10:14f ) has been completed to read la ynwda hta ˚wrb
. . . hktwalpn ÷ rpsl hla ynt[dwh yk dsj[h br]w µymjrh. As in VI 19f
(14:8f ), the word hla in this line must refer to matters in the pre-
vious passage, which ends with the words hla lwk htyç[ hkdwbkl qr
XVIII 14 (10:12). Thus, XVIII 16 (10:14) is evidently not the incipit
of a new psalm, but the opening of a further section of that long
psalm which starts in XVII 38 (9:37) and ends in XIX 5 (11:2).

7. 1QHa XIX 18 (11:15)

In 1QHa XIX 6 (11:3) a new psalm starts with . . . yk yla hkdwa.
After eleven almost completely preserved lines of writing, the text
ends in XIX 17 (11:14) before the middle of the line; i.e., more than
half of this line is vacat.

The next line, XIX 18 (11:15), reads yrwx hkmmwra yla hkdwa, start-
ing just 9 mm from the right margin stroke of this column. However,
there is actually a spot of ink before hkdwa, coming from the last
letter of some word before,84 which is not noted in Sukenik’s text.
This evidence is simply ignored by some scholars,85 whereas others
supply here some word in a rather artifical manner.86 In any case
XIX 18 (11:15) is regarded by almost all scholars as the beginning
of a new psalm.

83 See Puech, “Quelques aspects,” 46.
84 See in Sukenik, Dead Sea Scrolls, plate 45.
85 See van Selms, De Rol der Lofprijzingen, 103; Licht, Thanksgiving Scroll, 165;

Habermann, Megillot, 127; Vermes, Dead Sea Scrolls in English, 186; Lohse, 154; Kittel,
Hymns of Qumran, 156; Maier, Die Qumran–Essener, 100; Abegg, “Thanksgiving Hymns,”
107; García Martínez and Tigchelaar, Study Edition, 188. Some of these scholars
postulate a small vacat at the beginning of this line or fill in brackets without any
textual supplement.

86 See A. Dupont-Sommer, “Le Livre des Hymnes,” 79: h[dwh]; Holm-Nielsen,
Hodayot, 190 n. 1: y[na] or perhaps, y[na µg]; J. Carmignac, “Les hymnes,” 258f n. 1:
“Moi” (=y[l]?); Delcor, Les hymnes de Qumran, 239f: discussion of several possibilities;
Puech La croyance, 382 n. 220: “Nous lisons . . . [brw]k . . . exponctué . . . correction
du scribe.” Bardtke, “Die Loblieder,” 722, and Morawe, Aufbau und Abgrenzung, 30
and 34 n. 39, proposed a new psalm within the gap at the end of the line before
and added h[t[w], or z[aw], at the beginning of line XIX 18 (11:15).
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Indeed, the trace of a letter before hkdwa might easily be read as
a yod (y_ [. . .]) at the beginning of this line, and the gap to the right
margin is completed perfectly by supplying here y_[naw].87 At least 43
more ynaw sections are preserved in 1QHodayota (see Appendix 5), often
starting after a vacat of 3–8 mm within the line, but sometimes also
coming at the beginning of a line after a vacat at the end of the pre-
ceding line: see VI 28 (14:17), vacat at end of previous line is 3 cm;
and XVIII 22 (10:20), vacat 3.5 cm.88 Even if the text hkdwa y[naw]
yrwx hkmmwra yla “I too, O my God, will give you thanks, will exalt
you, O my Rock,” may formally look a little strange, we may nev-
ertheless see it as a continuation of the heavenly communities’ praise
in the lines before XIX 16f (11:13f ).

1QHa XIX 6 (11:3) to XX 6 (12:3) corresponds to the opening
of the scroll 4Q427 (4QHa) I 1–II 17. In the latter context, the text
of I 9–15 (frg. 1 1–7) corresponds to 1QHa XIX 19–30 (11:16–27)
from about the words alp y]zr‚b‚w onwards. The text of 1QHa XIX
6–17 (11:3–14) just fills the lost lines of 4QHa I 1–7.89 yla hkdwa ynaw
would have been located in 4QHodayota at the beginning of line 8,
perhaps a little bit indented. However, the scribe of 4QHodayota frg. 1
is so inconsistent in his spacing between letters that it is alternatively
possible to calculate the position of yla hkdwa ynaw at the very begin-
ning of line 8, with the line before written rather close to its end.
Evidently, then, 4QHodayota did not indicate the start of a new psalm
with the text corresponding to 1QHa XIX 18 (11:15).

Therefore, 1QHa XIX 18 (11:15) should no longer be regarded
as the incipit of a new psalm, but as the beginning of a section of the
long psalm running from XIX 6 (11:3) to XX 6 (12:3).

8.–10. 1QHa XIX 30, 32, 35f (11:27, 29, 32f )

In 1QHa XIX 30 (11:27), the text starts after a small vacat in the
middle of this line, with h[d lkç ÷ hkdb[l httn rçO[a ynwda ]hOta ˚wrb.
The beginning of line XIX 32 (11:29) is hnynjhw µymjrh la hta ˚wrb
without any vacat at the end of the preceding line. Line XIX 35

87 This suggestion is now adopted by Schuller, see DJD 29.79 n. 4.
88 In 1QHa XX 14 (12:11) there is a vacat of 6 mm before lykçm ynaw, while in

the corresponding text 4QHa VI 14 (frg. 8 ii 17), this phrase is at the very begin-
ning of a line with more than half of the line before vacat; see Schuller, DJD 29.110.

89 See the discussion of the evidence in Schuller, DJD 29.79, 81, and 89f.
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(11:32) ends—without a preceding vacat—with the words [h]tOa ˚wrb,
which are continued in the next line by hla htl[p hta yk ynwda.

Each of these three occurrences is regarded as the beginning of
a new psalm by at least two scholars.90 A major problem is that all
these lines are written by 1QHodayota scribe B, who evidently did not
keep to the rules of formal division between different psalms observed
by scribe A.91 Only in XIX 35 (11:32) do the contents of the open-
ing phrase prevent it from being considered a psalm incipit. The
word hla links these words, as a section of a psalm, with aforemen-
tioned matters.92

The scribe of 4Q428 (4QHb) ended the line in frg. 12 i 3 with
[µl]w_[‚ µwlçw, corresponding to 1QHa XIX 30 (11:27). He indented
the ensuing text, ynwOd‚[a hta ˚wrb], about 2 cm from the right mar-
gin in the next line, but we cannot tell whether he wanted to indi-
cate the beginning of a new psalm or only a section within a psalm.93

Nevertheless, in those parts of 1QHodayota written by its scribe B (i.e.,
from the bottom part of column XIX (Sukenik 11) to the end of
the scroll), both extant psalm incipits, XX 7 (12:4) and XXV 34
(frg. 8 10), show that scribe B also started a new psalm with a new
line, as did scribe A. Therefore, one may exclude the possibility that
scribe B started a new psalm within the line XIX 30 (11:27).

Similarly, we have no scribal evidence against considering the line
XIX 32 (11:29) as the beginning of a new psalm. However, two
other considerations mitigate against such a conclusion: (a) If the
parallel text 4QHa I 1–II 17 is just one psalm,94 then 1QHa XIX
6–XX 6 (11:3–12:3) must also be one psalm with sub-sections like
XIX 32 (11:29). (b) As we have noted, the final parts of two other
1QHodayota psalms contain three formal sections (IV 21, 29, 38 [17:9,

90 XIX 30 (11:27) and XIX 35 (11:33) are regarded as incipits of separate psalms
by Carmignac, “Les hymnes,” 261f, and by Maier, Die Qumran–Essener, 101f. Puech,
“Quelques aspects,” 52, and La croyance, 381f, as well as García Martínez and
Tigchelaar, Study Edition, 190, consider only XIX 30 (11:27) as the incipit of a new
psalm. XIX 32 (11:29) is seen as the incipit of a new psalm by van Selms, De Rol
der Lofprijzingen, 106; Holm-Nielsen, Hodayot, 6 and 196, cf. 194 n. 25; and Kittel,
Hymns of Qumran, 156.

91 See, for example, XX 7 (12:4) where a new psalm starts at the very begin-
ning of this line, while the preceding line is written up to its very end.

92 See the foregoing discussion on 1QHa VI 19f (14:8f ).
93 See Schuller, DJD 29.145f, with the editor’s comments on line 4.
94 See the foregoing dicussion on 1QHa XIX 18 (11:15).
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17, 26] and XXVI 26, 31, 41 [= 4QHa IV 7, 11f, 22]).95 Why then
must the three hta ˚wrb sections in XIX 30, 32, 35f (11:27, 29, 32f )
be attributed to different psalms? These two arguments are admit-
tedly not decisive, but they may help support the interpretation of
XIX 32 (11:29) as only a section rather than the beginning of a sep-
arate psalm.

11. 1QHa XXII 34 ( frg. 4 15)

Émile Puech is so far the only scholar who has suggested that 1QHa

XXII 34 (frg. 4 15) [≥ ≥ ≥] ÷ [h]tOwnykh rça tw[dh la hta ˚wrb should
be regarded as the beginning of a new psalm ending in XXV 33
(frg. 8 9): “avec l’expression tw[dh la formant inclusion, XXII 34
et XXV 32 s.”96 There are two difficulties with Puech’s suggestion:
(a) Both scribe A and scribe B of 1QHodayot always start a new psalm
at the very beginning of a new line (see XX 7 (12:4) and XXV 34
[frg. 8 10] after a clear vacat at the end of the line before (frg. 7 i
5). There is evidently not a vacat in XXII 34 (frg. 4 15) before ˚wrb
hta. (b) The next sentence is hkn[ml twz hkdb[b [gptw, “and this
affecteth Thy servant for Thy sake,” according to the apt transla-
tion of S. Holm-Nielsen.97 In this case twz, “this,” clearly refers back
to the pains of the psalmist in the lines before, and like hla, is often
used in the opening lines of a new section; cf. 1QHa V 24 (13:7), VI
19f (14:8f ), XVIII 16 (10:14 with frg. 30 1), and XIX 35f (11:32f ).98

≥ ≥ ≥ rça tw[dh la hta ˚wrb, XXII 34 (frg. 4 15), may well intro-
duce the final section of the long psalm XX 7 (12:4)–XXII 42,99 but
not a new psalm.

The foregoing investigation shows that there are fewer psalms in
1QHodayota than usually suggested, since there are some sections of
psalms that were formerly regarded by several scholars as incipits of
separate psalms.

95 See above, F.(1)–(3), with nn. 71 and 72.
96 See Puech, “Quelques aspects,” 53.
97 Holm-Nielsen, Hodayot, 264f with n. 14.
98 Cf. preceding discussion. Cf. also taz ÷ twz referring to aforementioned mat-

ters: 1QHa VI 38 (14,27); XX 35 (12,32); XXI 4.12 (18,18.26).
99 The extant text of which ends in XXII 39 (frg. 4 20).
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G. Some Formal Idiosyncrasies of the Teacher’s Psalms

In the past several scholars were of the opinion that all of the Hodayot
might have been composed by the qdxh hrwm, “Teacher of Right-
eousness,” who had established the Essenes’ Ya˙ad.100 Gert Jeremias,
in his book Der Lehrer der Gerechtigkeit (1963), was the first scholar who
in a qualified manner distinguished seven psalms as “Lehrerlieder”
(“Teacher’s Psalms”) from the others, the so–called “Gemeindelieder”
(“Community Psalms”). According to Jeremias, the Teacher’s Psalms
are: X 5–21 (2:3–19); X 33–XI 5 (2:31–3:4); XII 6–XIII 6 (4:5–5:4);
XIII 7–21 (5:5–19); XIII 22–XV 8 (5:20–7:5); XV 9–28 (7:6–25);
and XVI 5–XVII 36 (8:4–9:36).101

All these psalms fall within 1QHa IX 1–XVII 36 (1:1–9:36). As
we now know from the material reconstructions of the scrolls 4Q429
(4QHc) and 4Q432 (4QpapHf ), this group of psalms circulated as a
separate collection.102 By contrast, the scrolls 4Q427 (4QHa) and
4Q431 (4QHe) exclusively represent psalms that have their parallels
in 1QHa I–VIII (Sukenik’s columns 17 + 13–16) and XVII 38–XXVIII
42 (Sukenik 9:37–12:36, column 18, and frgs. 1–9 + 45–66); that is,
they contain only “Community Psalms,” in sequences different from
that in 1QHodayota.103 The only other scroll which represents all psalms
of 1QHa I–XXVIII, also in the same order, is 4Q428 (4QHb).104

The foregoing research on the number of different psalms in
1QHodayota includes some formal observations favoring a separate col-
lection of Teacher’s Psalms in IX 1–XVII 36 (1:1–9:36), which have
not yet been discussed in Hodayot studies.

1. Incipits of Psalms

The incipits of at least five different psalms in 1QHodayota preceding
V 12 (frg. 15 i 3) and following XXVII 3 (end of the psalm XXV
34–XXVII 3) are now lost because of the decay of the leather. But

100 For references see M. C. Douglas, “The Teacher Hymn Hypothesis Revisited:
New Data for an Old Crux,” DSD 6 (1999): 239–266, p. 240 with n. 5.

101 See Jeremias, Der Lehrer der Gerechtigkeit, 168–267.
102 See the arguments in Schuller, DJD 29.178f (4QHc) and 210f (4QpapHf ).
103 See Schuller, DJD 29.77–123 (4QHa) and 199–208 (4QHe).
104 See Schuller, DJD 29.125–75. 4Q430 (4QHd) is just one small fragment with

the same text as 1QHa XII 14–20 (4:13–19), see Schuller, DJD 29.195–98. Perhaps
this fragment comes from a third scroll with text corresponding to 1QHa IX 1–XVII
36 (1:1–9:36), but other suggestions are also possible, see Schuller, DJD 29.195.
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all incipits of the twenty-three psalms from V 12 to XXVII 3 are—
at least fragmentarily—preserved except the incipits of those two
psalms which started in IX 1 (top of Sukenik’s column 1) and XXIII
1 (top of Sukenik’s column 18).105

All incipits of the thirteen psalms following IX 1–X 4 (1:1–2:2)
up to the psalm XVI 5–XVII 36 (8:4–9:36) are well-preserved. They
clearly read (a)yk ynwda hkdwa, except for X 5 (2:3), where ynwda hkdwa
yk is to be restored, according to the parallel text in 4QpapHf V 1
(frg. 3 1),106 and XI 6 (3:5).107

The wording of these incipits is quite different from that of the
other eight psalms. In only one other place, VI 34 (14:23), do we
again meet ynwda ˚[dwa], but it continues there with bwrw ˚jwk lwdgk
≥ ≥ ≥ ˚ytwalpn. In XIX 6 (11:3) we find yla hkdwa, continued there with
≥ ≥ ≥ rp[ µ[ htlph yk. There are no equivalents of this phrasing in
IX 1–XVII 36.

Twice we find incipits of psalms with hta ˚wrb, at VII 21 (15:8)
and XVII 38 (9:37); this wording is also suggested in VII 12 (frg.
10 1). There is not one example of an incipit containing hta ˚wrb
within IX 1–XVII 36.108

The three remaining incipits are V 12 (frg. 15 i 3), lykç[ml rwmzm]
≥ ≥ ≥ lpnthl; XX 7 (12:4) ≥ ≥ ≥ dymt ˆnjthw lpnthl hlptw tOwdw_[h ]lO[ykçml];
and XXV 34 (frg. 8 10), ≥ ≥ ≥ lpnthl ryç rw]mOzOm lykçml; all of them
again without any equivalent in IX 1–XVII 36.

As we have seen, scholars have posited incipits of psalms with
ynwda ˚dwa in IV 21, 29, 38 (17:9, 17, 26), and VI 19 (14:8). But I
have argued that these are only sections of psalms, probably once
introduced with hta ˚wrb.109

105 Cf. the list of all incipits of separate psalms in 1QHodayot a below, Appendix 3.
106 See above, paragraph C.5.
107 See above, paragraph D.2.
108 The only possible exception in the present text of 1QHa is XIII 22 (5:20).

The primary scribe started here a new psalm introduced by ≥ ≥ ≥ yk ynwda hkdwa.
Afterwards, the word hkdwa was cancelled by dots above and beneath its letters
and hta ˚wrb written instead of it above the line. The scribal hand of this ‘cor-
rector’ is the same which, e.g., added some text in X 25 and X 31 (2:23, 29).
Perhaps, this ‘corrector’ understood the long psalm XIII 22–XV 8 (5:20–7:5) as
some kind of a further section of the short psalm before, XIII 7–21 (5:5–19), which
has similar contents. Alternatively, one may suggest that the ‘corrector’ had another
copy of this psalm starting with hta ˚wrb, and he changed the text accordingly. In
either case, the primary scribe of 1QHodayot a started this psalm with hkdwa.

109 See above, paragraph F.(1)–(4). In the biblical psalter we find only one open-
ing of a psalm with ˚wrb (Ps 144:1). Twice we find this term somewhere within a
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The evidence clearly shows that (a) the extant psalm incipits within
1QHa IX 1–XVII 36 (1:1–9:36) differ from all other extant incipits
in the scroll; and that (b) the opening of a psalm with ynwda hkdwa
(a)yk is a pecularity of this part of 1QHodayota.

2. Sections of Psalms

My analysis above suggests that there were at least eleven sections
introduced by hta ˚wrb in the preserved text of 1QHa: IV 21, 29,
38 (17:9, 17, 26); V 15 (frg. 15 i 6); VI 19 (14:8); VIII 26 (16:8);
XVIII 16 (10:14); XIX 30, 32, 35 (11:27, 29, 32); and XXII 34 (frg.
4 15) (cf. below, Appendix 4a). No section of the psalms within IX
1–XVII 36 (1:1–9:36) is introduced this way. Even the term ˚wrb is
missing from that part of the scroll!

There are at least forty-four sections of psalms introduced with ynaw
in all parts of 1QHodayota (see below Appendix 5 ) But there are only
three sections introduced by ytyyh ynaw, all of them within IX 1–XVII
36 (1:1–9:36): X 13 (2:11); XIII 24 (5:22); and XVI 15 (8:14). There
is no equivalent to this formula in the other psalms.

Furthermore, seven sections of psalms are introduced by hyhaw,
usually with a small vacat before it: X 10, 12, 16, 17 (2:8, 10, 14,
15); XI 8 (3:7); XIV 27 (6:24); and XVI 28 (8:27) (cf. below, Appendix
4c). Not one hyhaw is attested outside 1QHa IX 1–XVII 36 (1:1–9:36).

Jeremias did not discuss seven of the fourteen psalms within 1QHa

IX 1–XVII 36 (1:1–9:36) as “Teacher’s Psalms.” In the case of XI
38–XII 5 (3:37–4:4) and XV 37–XVI 4 (7:34–8:3), their text was
too scanty in Sukenik’s edition. In addition, Jeremias excluded IX
1–X 4 (1:1–2:2), X 22–32 (2:20–30), XI 6–19 (3:5–18), XI 20–37
(3:19–36), and XV 29–36 (7:26–33) because of their contents, notwith-
standing the fact that XI 6–19 (3:5–18) includes the hyhaw section of
XI 8 (3:7), while all other occurrences of hyhaw as well as of ytyyh
ynaw are within his “Teacher’s Psalms.” Why should we not regard
at least XI 6–19 (3:5–18) as a “Teacher’s Psalm”?

Thus, not only the psalm incipits, but also the beginnings of some

psalm (Pss 68:20 and 119:12). ˚wrb four times begins the final section of a psalm (Pss
28:6; 31:22; 118:26; 124:6) and seven times the concluding phrase of a psalm (Pss
41:14; 66:20; 68:36; 72:18f; 89:53; 106:48; 135:21). In general, the formal evidence
of the Hodayot is rather similar to that of the biblical psalter in this respect, but
evidently further developed.
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psalm sections, in 1QHa IX 1–XVII 36 (1:1–9:36) differ formally from
corresponding passages in the other parts of this scroll.

A Final Remark

In the last weeks of the year 1999, DJD 29 was published, con-
taining Eileen Schuller’s edition of the 4QHodayot evidence. Previously,
we could not know that two scrolls, 4QHc and 4QpapHf, contained
only the “Teacher’s Psalms” of 1QHa X 5–XVII 36 (2:3–9:36), intro-
duced by the so-called “Creation Psalm,” IX 1–X 4 (1:1–2:2).110

Earlier that year, Michael C. Douglas published his article, “The
Teacher Hymn Hypothesis Revisited.” Using a new approach, he
argues from terminological observations that all psalms of 1QHa X
5–XVII 36 (2:3–9:36) might indeed have been authored by the
Teacher—with different degrees of probability—as well as the “Creation
Psalm” itself (IX 1–X 4 [1:1–2:2]).111 Douglas’ article really reads
like a prophecy foretelling some results of the—at that time still
forthcoming—publication of 4QHodayot when it states: “I believe that
1QH col. 9 [i.e., the ‘Creation Psalm’] was composed as the intro-
duction to the collection of ‘Teacher Hymns,’ and that this block,
9:1–17:36, or perhaps 9:1–18:14, was transmitted as an independent
book that I call the ‘Teacher’s Book’.”112 The psalm starting with
h]tOaO O̊[wr]b), (1QHa XVII 38 [9:37]) really was outside this collec-
tion.113 But the other relevant observations of that article are sup-
ported by my own investigation.

The foregoing formal observations on incipits of psalms and some
of their sections may now supplement the earlier suggestions of Gert
Jeremias and the newer insights of Michael C. Douglas. We may draw
a fundamental distinction between a single collection of fourteen
“Teacher’s Psalms” and several different collections of “Community
Psalms” representing the literary units that lie behind the presenta-
tion of at least twenty-eight separate psalms in the scroll 1QHodayota.

110 For references see above, n. 102.
111 See M. C. Douglas, “The Teacher Hymn Hypothesis,” 256f with n. 31.
112 Ibid., 256.
113 The psalm which starts in 1QHa XVII 38 (9:37), see the incipit of this psalm

above note 5, does not end with XVIII 14 (10:12), as supposed by M.C. Douglas,
but continues to XIX 5 (11:2), see above the discussion on XVIII 16 (10:14), F.6.
At least this long psalm cannot have been included in the final part of the scroll
4QHodayot c; see the evidence as discussed by E. Schuller in DJD 29.179.
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APPENDICES

Appendix 1: Results of the Material Reconstruction of 1QHodayot a

A. New numbering of E. L. Sukenik’s columns 1–19

E. L. Sukenik H. Stegemann

col. 1:1–39 = col. IX 3–41 col. 11:1–38 = col. XIX 4–41
col. 2:1–39 = col. X 3–41 col. 12:1–36 = col. XX 4–39
col. 3:1–39 = col. XI 2–40 col. 13:1–21 = col. V 18–38
col. 4:1–40 = col. XII 2–41 col. 14:1–28 = col. VI 12–39
col. 5:1–39 = col. XIII 3–41 col. 15:1–26 = col. VII 14–39
col. 6:1–36 = col. XIV 4–39 col. 16:1–20 = col. VIII 19–38
col. 7:1–36 = col. XV 4–39 col. 17:1–28 = col. IV 13–40
col. 8:1–40 = col. XVI 2–41 col. 18:1–16 = col. XXIII 2–17
col. 9:1–36 = col. XVII 1–36 col. 18:16–33 = col. XXI 2–19 left
col. 9:37–40 = col. XVII 38–41 col. 19:1–7 = col. XXIV 9–15 right
col. 10:1–39 = col. XVIII 3–41 col. 19:27–29 = col. XXII 13–15 right

B. Positions of E. L. Sukenik’s fragments 1–9 + 45–66 (scribe B) and 10–44 (scribe A);
New numbers of columns and lines according to H. Stegemann

frg. 1 i = col. XXII 3–17 left frg. 6 = col. XXIV 24–37 left
frg. 2 i = col. XXIII 21–38 left frg. 7 i = col. XXV 29–37 left
frg. 2 ii = col. XXIV 27–39 right frg. 7 ii = col. XXVI 26–38 right
frg. 3 = col. XXI 21–38 right frg. 8 = col. XXV 25–36 right
frg. 4 = col. XXII 20–39 left frg. 9 = col. XXIV 4–17 left
frg. 5 = col. XXV 3–17 right frg. 10 = col. VII 12–21 middle
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frg. 11 = col. III 23–33 middle frg. 37 = still dislocated
frg. 12 = col. VIII 12–20 right frg. 38 = still dislocated
frg. 13 = col. VIII 8–16 left frg. 39 = still dislocated
frg. 14 = col. IV 13–22 left frg. 40 = still dislocated
frg. 15 ia = col. V 12–17 right frg. 41 = still dislocated
frg. 15 ib = col. V 12–20 left frg. 42 = col. VII 12–15 left
frg. 15 ii = col. VI 17–21 right frg. 43 = col. XII 18 middle
frg. 16 = col. II 24–32 left frg. 44 = col. VI 20–24 right
frg. 17 = col. V 15–21 middle frg. 45 = col. XXIV 21–28 middle
frg. 18 = col. VI 12–18 right frg. 46 i = col. XXV 8–14 left
frg. 19 = col. VI 39–41 right frg. 46 ii = col. XXVI 10–14 right
frg. 20 = col. V 23–27 left frg. 47 = col. XXII 24–28 right
frg. 21 = col. III 15–19 middle frg. 48 = col. XXVIII 11–15 middle
frg. 22 = col. VI 16–22 right frg. 49 = still dislocated
frg. 23 = col. II 12–16 left frg. 50 = col. XXIV 5–10 left
frg. 24 = col. IX 2– 5 left frg. 51 = col. XXV 11–16 left
frg. 25 = col. XI 40–41 middle frg. 52 = col. XXII 17–19 left
frg. 26 = col. XIV 40–41 right frg. 53 = still dislocated
frg. 27 = still dislocated frg. 54 = col. XX, 4–7 right
frg. 28 = still dislocated frg. 55 i = col. XXV, 15 left
frg. 29 = col. XIII 31–33 left frg. 55 ii = col. XXVI, 15–17 right
frg. 30 = col. XVIII 16–19 left frg. 56 i = col. XXV, 7 left
frg. 31 = col. V 13–15 middle frg. 56 ii = col. XXVI, 6–10 right
frg. 32 = col. VII 40–41 right frg. 57 i = col. XXIII, 6 left
frg. 33 = col. V 38–40 middle frg. 57 ii = col. XXIV, 6–9 right
frg. 34 = col. VII 16–19 left frg. 58 = still dislocated
frg. 35 = still dislocated frg. 59 = still dislocated
frg. 36 = still dislocated frg. 60 = col. XX 40–42 right
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Appendix 1 (cont.)

frg. 61 = col. XXVII, 12–14 right frg. 64 = still dislocated
frg. 62 frg. 65 = still dislocated
frg. 63 = col. XXV 25–27 left frg. 66 = still dislocated

Appendix 2: Scribal units in 1QHodayot a

“Scribal units” (SU) designates the number of single letters in a line, including also the distances between words
and the equivalent length of the vacats.
The scroll has 7 sheets of leather with 4 columns on each sheet.

Col. I 41 lines 66 SU = 2706
Col. II 41 lines 66 SU = 2706
Col. IIII 41 lines 66 SU = 2706
Col. IV 40 lines 78 SU = 3120
Col. V 41 lines 68 SU = 2788
Col. VI 41 lines 64 SU = 2624
Col. VII 41 lines 66 SU = 2706
Col. VIII 41 lines 74 SU = 3034 Total = 22.390 (“Community Psalms”)
Col. IX 41 lines 63 SU = 2583
Col. X 41 lines 59 SU = 2419
Col. XI 41 lines 66 SU = 2706
Col. XII 41 lines 68 SU = 2788
Col. XIII 41 lines 67 SU = 2747
Col. XIV 41 lines 67 SU = 2747
Col. XV 41 lines 61 SU = 2501
Col. XVI 41 lines 60 SU = 2460
Col. XVII 36 lines 57 SU = 2052 Total = 23.003 (“Teacher’s Psalms”)

4 lines 57 SU = 228
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Col. XVIII 41 lines 54 SU = 2214
Col. XIX 24 lines 64 SU = 1536 (scribe A from the beginning of the scroll)

19 lines 50 SU = 950 (scribe B to the end of the scroll)
Col. XX 42 lines 54 SU = 2268
Col. XXI 42 lines 54 SU = 2268
Col. XXII 42 lines 48 SU = 2016
Col. XXIII 42 lines 52 SU = 2184
Col. XXIV 42 lines 52 SU = 2184
Col. XXV 42 lines 51 SU = 2142
Col. XXVI 42 lines 51 SU = 2142
Col. XXVII 42 lines 51 SU = 2142
Col. XXVIII 42 lines 51 SU = 2142 Total = 24.416 (“Community Psalms”)
Total of scribal units in this scroll (including all vacats) = 69.809

Number of scribal units in
at least 8 “Community psalms” col. I–VIII 22.390
at least 6 “Community psalms” col. XVII 38–XXVIII 42 24.416
at least 14 “Community psalms” = 46.806

= about two thirds of entire scroll

Number of scribal units in 14 “Teacher’s psalms” col. IX 1–XVII 36 = 23.003

= about one third of entire scroll
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Appendix 3: Incipits of psalms in 1QHodayota

c–g = 4QHodayot a psalms no. 1–5 (see above, p. 198)
z = incipit evident already in Sukenik’s edition
~ = incipit derived from material reconstruction of 1QHodayot a

{ = incipit thanks to 4QHodayot evidence
no circle = incipit hypothetically suggested

text underlined = 4QHodayot evidence

Numbering of H. Stegemann Numbering of Lines
E. L. Sukenik in 1QHa

incipit lost [I 1–II] (some fragments)
incipit lost [II–III] (some fragments) 163
incipit lost [III]–IV 40 (frgs.+17:1–28)
incipit lost [V 1–11] ~ (13 top) 11

≥ ≥ ≥ la y]n_p‚lO lOpnthlO lOyOkOçO[ml rwmzm] V 12–VI 33 ~ (13:1–14:22) 63
≥ ≥ ≥ ˚ytwalpn bwrw ˚jwk lwdgk ynwda ˚[dwa] VI 34–VII 11 z (14:23–15 top) 19

hktr‚w_b‚g_[ ˆy[mb rça ˆwyl[ la hta ˚wrb] VII 12–20 { e (15:1–7) 9
≥ ≥ ≥ ]w_n_tlkçh‚

rwmzm ryçO[b µymjrh la hta ˚]wrb VII 21–VIII 41 ~ (15:8–16:20) 62
≥ ≥ ≥ lyk]ç‚ml

incipit lost IX 1–X 4 { (1:1–2:2) 45
≥ ≥ ≥ h‚l‚w‚[ yç[m lwk y‚b‚[blb htrçy yk ynwda hkdwa] X 5–21 { (2:3–19) 17

≥ ≥ ≥ µyyjh rwrxb yçpn htmç yk ynw‚d‚a‚ h‚k‚dwa X 22–32 z (2:20–30) 11
≥ ≥ ≥ yçpn lw‚k‚ç‚b‚[ y]l‚[ hkny[ ayk ynwda hkdwa X 33–XI 5 z (2:31–3:4) 14

≥ ≥ ≥ ynlyxtw hkyp t‚[ma ayk ynwda hkdwa] XI 6–19 (3:5–18) 14
≥ ≥ ≥ tjçm yçpn htydp yk ynwda hkdwa XI 20–37 z (3:19–36) 18

≥ ≥ ≥ zw[ tmwjl yl htyyh ayk ynwda hkdwa XI 38–XII 5 z (3:37–4:4) 9
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≥ ≥ ≥ hktyrbl ynp htw‚ryah ayk ynwda hkdwa XII 6–XIII 6 z (4:5–5:4) 41
≥ ≥ ≥ r‚k‚‚n‚ µ[b yrwgb yn‚t‚bz[ al yk ynwda hkdwa XIII 7–21 z (5:5–19) 15

≥ ≥ ≥ µwty htbz[ al yk ynwda hkdwa® XIII 22–XV 8 z (5:20–7:5) 69
≥ ≥ ≥ hkzw[b yntkms yk ynwda‚ hkdwa XV 9–28 z (7:6–25) 20

≥ ≥ ≥ hktmab yntlkçh yk y‚n‚[wda h]k‚d‚w‚‚a‚ XV 29–36 z (7:26–33) 8
td[b ylr‚w‚g htlph awl y‚k‚ y‚n‚wda hk‚d‚w‚a‚ XV 37–XVI 4 z (7:34–8:3) 9

≥ ≥ ≥ wç
µylzwn rwqmb ynttn y_k‚ y‚n‚w[‚da hk]d‚wa XVI 5–XVII 36 z (8:4–9:36) 73

≥ ≥ ≥ hçbyb

≥ ≥ ≥ ynwda h]t‚aO ˚O[wr]b‚ XVII 38–XIX 5 z (9:37–11:2) 50
≥ ≥ ≥ rp[ µ‚[‚ htlph yk yla hkdwa‚ XIX 6–XX 6 z c (11:3–12:3) 43

ˆnjthw lpnthl hlptw t‚wdw‚[h ]lO[ykçml] XX 7–XXII 42 { g (12:4–frg. 4 20) 120
≥ ≥ ≥ dymt

incipit lost XXIII 1–XXV 33 (18:1–frg. 8 9) 117
≥ ≥ ≥ lpnthl ryç rw]m‚z‚m lykçml XXV 34–XXVII 3 ~ d (frg. 8 10ff ) 54

incipit lost XXVII 4–[XXVIII 42] { (some fragments) 81

incipit lost 4QHa V 13–21+VI 1–9 f (additional psalm) 18

* Changed to hta ˚wrb by a hand other than that of the original scribe.
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Appendix 4a: (hta) ˚wrb Sections in 1QHodayot a

{ = new line after vacat in line before
z = sometimes or usually regarded as incipits of new psalms

Text underlined = 4QHodayot evidence

ed. H. Stegemann ed. E. L. vacat
Sukenik before

(1) Psalm ending IV 12–40 (17:1–28)
≥ ≥ ≥ r]ça twrtsnm? tw[dh la hta ˚wrb] IV 21 z (17:9) {

≥ ≥ ≥ yb httn rça twjwrm µO?ymjrh la hta ˚wrb] IV 29 z (17:17) {
l[ ˚çdwq jwr htwpynh? rça ˆwyl[ la hta ˚wrb] IV 38 z (17:26) {

≥ ≥ ≥ ˚db[
(2) Psalm V 12–VI 33 (13:1–14:22)

≥ ≥ ≥ ˚y]mjrb rçb jwr rpwk?t r]ça ynwda hta ?˚wrb V 15 (frg. 15 i +17 1+31 3)
lykçhl ÷ hnyb ˚db[ blb ˆtwnh ynwda‚? hta ˚wrb] VI 19 z (14:8+frgs.) {

≥ ≥ ≥ hla lwkb
(3) Psalm VII 21–VIII 41 (15:8–16:20)

rça hyllyl[h brw hx[h lwdg ynwda hta ˚wrb VIII 26 z (16:8)
≥ ≥ ≥ lwkh ˚yç[m

(4) Psalm XVII 38–XIX 5 (9:37–11:2)
ynt[dwh yk dsj?h br]w µymjrh la ynwda hta ˚wrb XVIII 16 z (10:14+frg. 30,1) {

≥ ≥ ≥ hla
(5) Psalm XIX 6–XX 6 (11:3–12:3)

≥ ≥ ≥ h[d lkç hkdb[l httn r?ça ynwda ]hta ˚wrb XIX 30 z (11:27)
bwrw hkjwk lwdgk hnynjhw µymjrh la hta ˚wrb XIX 32 z (11:29)

≥ ≥ ≥ hktma
≥ ≥ ≥ hla htl[p hta yk ynwda ÷ ?h]ta ˚wrb XIX 35f z (11:32f )
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(6) Psalm XX 7–XXII 42 (12:4–frg. 4 20)
?≥ ≥ ≥] ÷ ?h]twnykh rça tw[dh la hta ˚wrb XXII 34 z (frg. 4 15)

(7) Psalm XXV 34–XXVII 3 (frg. 8 10–frg. 7 ii 13)
1(≥ ≥ ≥ lypçh ayk ÷ ?alp hçw][‚ l‚a‚ lwdg XXVI 26) (frg. 7 ii 1) {

≥ ≥ ≥ 2lydgmw twa‚g_ t‚w_a‚l‚?p] y_l‚?pm]h‚ la ˚wrb XXVI 31a (frg. 7 ii 6)

≥ ≥ ≥ 3wjwkb µymç hfw?nh ˆwyl[ la ˚wrb] XXVI 41 (–)

Appendix 4b: Other large sections in 1QHodayot a

{ = new line after vacat in line before
ed. H. Stegemann ed. E. L. vacat

Sukenik before

Psalm V 12–VI 33 (13:1–14:22)
[vacat within the line: µ‚l‚w_[‚? µdqm htwny]k‚h rça hlaw V 24 (13:7)
5.6 cm] ≥ ≥ ≥ µb fwpçl

Psalm IX 1–X 4 (1:1–2:2)
[vacat end of line before: ynzwa htylg ayk hktnybm yt[dy hla IX 23 (1:21) {
3.8 cm] ≥ ≥ ≥ alp yzrl

Psalm XVI 5–XVII 36 (8:4–9:36)
[vacat end of line before: ypb htmç yla htaw XVI 17 (8:16) {
8.2 cm] ≥ ≥ ≥]° lwkl µçg hrwyk
[vacat end of line before: ≥ ≥ ≥ d][Owml yla hta yk XVII 23 (9:23) {
2.1 cm]


 





 
 


 

 
1
Q
H

O
D

A
Y
O
T

a
231

1 Text according to 4QHa 7 ii 7f; not preserved in 1QHa. This section is added here in parentheses, since ˚wrb is not used in its
opening.
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Appendix 4c: hyhaw—Sections in 1QHodayot a

ed. H. Stegemann ed. E. L. vacat
Sukenik before

≥ ≥ ≥ [çp ybç ÷ lwkl aprmw µy[çwpl jp hyhaw X 10 (2:8) [3 mm]
≥ ≥ ≥ µyxyr[ tpçb hbd ÷ µy[çr ˆw[ l[ hyhaw X 12 (2:10) [5 mm]

≥ ≥ ≥ µyn_?dm] ÷ l‚[‚b‚w_ tw[t yxylml byr çya hyhaw X 16 (2:14) [3 mm]
≥ ≥ ≥ ÷?twq]lOj yçrwd lwk dgnl hanq jwrl hyhaw X 17 (2:15) [4 mm]

≥ ≥ ≥ hyrkbm hdl tça wmk hqwxb hyha‚w_? XI 8 (3:7) [3 mm]
≥ ≥ ≥ rwxm ry[b abk ÷ hyhaw XIV 27 (6:24)
≥ ≥ ≥ ] ˆ_w_g_yb bz[n çyak hyhaw XVI 28 (8:27) [3 mm]

Appendix 5: ynaw—sections in 1QHodayot a

{ = new line after vacat (in) line before
z = usually regarded as an incipit of a new psalm
x = ytyyh ynaw—sections

text underlined = 4QHodayot evidence

ed. H. Stegemann ed. E. L. vacat
Sukenik before

≥ ≥ ≥ wkrd ?htwn]yOkOh htrjb rça ta yk ytwnybwh ynaw IV 33 (17:21)
≥ ≥ ≥ yk] yb httn rça jwrb ÷ yt[dy ˚db[ ynaw V 35 (13:18) [8 mm]

≥ ≥ ≥ yk ÷ ˚tnybm yt[dy ynaw VI 23 (14:12) [3 mm]
[vacat end of line before: 3 cm] ≥ ≥ ≥ ˚bwf bwrb yt[dy ynaw VI 28 (14:17) {

≥ ≥ ≥ qO?dxw] ÷ tm‚?ab rwjb]l t[d jwrb yntwnj ˚db[ ynaw VI 36 (14:25)
≥ ≥ ≥ ayk ˚tnybb yt[dy ynaw VII 25 (15:12) [2.5 cm]

≥ ≥ ≥ ayk yt[dy ynaw VII 35 (15:22)
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≥ ≥ ≥ y_j‚ lO?w]k‚? ˚r]d‚ ˚l yk O̊y_t[dy ynaw VII 38 (15:15) [8 mm]
≥ ≥ ≥ ‚̊?n]wxrk ypk rbhl ytrjb ynaw VIII 28 (16:10)

≥ ≥ ≥ ]y_t‚b‚rq ˚yrbd l[ ynaw VIII 37 (16:19)

≥ ≥ ≥ µymh lbgmw rmjh rxy ynaw IX 23 (1:21) [4 mm]
≥ ≥ ≥ µy[çwpl hnygn ytyyh ynaw X 13         x (2:11) [5 mm]

≥ ≥ ≥ µyrwbg yl[ wnj ytrma ynaw X 27 (2:25)
≥ ≥ ≥ µymk ybl swmb ynaw X 30 (2:28) [3 mm]

≥ ≥ ≥ µymb lbgm yna hm rmjh ÷ rxy ynaw XI 24 (3:23) [3 mm]
≥ ≥ ≥ hddw[ta hkb ykmwtb yna‚?w] XII 23 (4:22)

≥ ≥ ≥ hqdx çwnal awl yk yt[dy ynaw XII 31 (4:30) [3 mm]
≥ ≥ ≥ ynwzja ttrw d‚[‚r‚ ynaw XII 34 (4:33)

≥ ≥ ≥ hktyrbm ytbz[n y[çpb ytrma ynaw XII 36 (4:35) [3 mm]
≥ ≥ ≥ byrl ynd?≥ ≥ ≥ ≥ ≥][_ l[ ytyyh ynaw XIII 24      x (5:22)

≥ ≥ ≥ ]µ‚?tr]w_h‚m‚ ytm‚l‚an ynaw_ XV 4 (7:1) [5 mm]
≥ ≥ ≥ hkymjr ]bwrb ytn[çn ynaw XV 21 (7:18)

≥ ≥ ≥ µypfwç ÷ twrhn yazb‚l ytyyh ynaw XVI 15      x (8:14)
≥ ≥ ≥ [gn‚l_ bwakmmw haçml haçm ynaw XVII 6 (9:6) [3 mm]

≥ ≥ ≥ ]xOh hkb ynaw XVII 18 (9:18) [at least 8 mm]

≥ ≥ ≥ htxpj awlb µwza hm rpaw rp[ ynaw XVIII 7 (10:5) [5 mm]
[vacat end of line before: ≥ ≥ ≥ ?hkdsjb hrmza hk]t‚mab yt[d ypl ynaw XVIII 22 (10:20) {
3.5 cm]

≥ ≥ ≥ hktma dwsb yntw_n_y_b‚?h] ÷ ayk hm ynaw XIX 6 (11:3)
≥ ≥ ≥ hkyp tma yk yt[dy ynaw XIX 10 (11:7) [3 mm]

[vacat end of line before: ≥ ≥ ≥ yrwx hkmmwra yla hkdwa y_?naw] XIX 18      z (11:15) {
7.5 cm] 

≥ ≥ ≥ µymwrm lbal rwqm yl jtpn ynaw_ XIX 22 (11:19)
≥ ≥ ≥ yb httn rçaO ÷ jwrb yla hkyt[dy lykçOm ynaw XX 14 (12:11) [6 mm]
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Appendix 5 (cont.)

≥ ≥ ≥ ˆwlq twr[w hdn rwqml ÷ ytxrw?q rmjmw ynt]jql rp[m ynaw XX 27 (12:24)
≥ ≥ ≥ twz l[ rbda hmw ytmlan ynaw XX 35 (12:32)

≥ ≥ ≥ µym lbgmw rmj] ÷ rxy ynaw XXI 11 (18:25)
≥ ≥ ≥ ytn[]çOn rp[h rxy ynaw? XXI 17 (18:31)

≥ ≥ ≥ rp][_h rxy ynaw XXI 31 (frg. 3 11) [4.5 cm]
≥ ≥ ≥] ÷ llwgmw [çp çya ynaw XXII 8 (frg. 1 i 4)

≥ ≥ ≥] ÷ ˆwrj yxqb ynaw XXII 9 (frg. 1 i 5)
≥ ≥ ≥ hqzjh hk[w]r‚z l[ ÷ ytn[çn rmjh rxy ynaw XXII 12 (frg. 1 i 8)

≥ ≥ ≥ hk]t‚y_rbb ÷ hkwmta yxqb ynaw XXII 14 (frg. 1 i 10)
≥ ≥ ≥]r‚xy ynaw XXII 19 (frg. 52 3) [at least 4 mm]

≥ ≥ ≥]h‚kfpçmm ytdjp ynaw XXII 28 (frg. 4 9)
≥ ≥ ≥ ytjqwl rp[m ayk hm yn_a‚w XXIII 24 (frg. 2 i 4)
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MA'AMADOT: A SECOND-TEMPLE
NON-TEMPLE LITURGY*

J T
Bar-Ilan University

A. Introduction

The biblical picture of the sacrificial ritual presents the priests as the
servants of God who perform this ritual. The Levites have no sta-
tus in the ritual but they do have a function: they serve basically as
caretakers of the Tabernacle/Temple. The rest of Israel has neither
status nor function within the sacrificial service. However, rabbinic
sources present us with a Temple liturgy in which all three divisions
of the Jewish people participate. The priests offer the sacrifices, the
Levites sing during part of this ritual (as instituted by David, accord-
ing to the later books of the Bible), and representatives of the rest
of Israel stand at the gate of the Temple, the Nicanor Gate, and
observe what the priests (and the Levites) are doing. This observa-
tion is considered their participation in the ritual1 and is known as
ma'amad (dm[m), presumably due to the standing position taken by
the representatives.

This participation of the rest of Israel in the sacrificial ritual is
apparently referred to in the War Scroll, which depicts “the chiefs of

* I wish to thank Professor Yaakov Sussmann and Professor Chaim Milikowsky
for their helpful comments. Translations of rabbinic texts are based on the Soncino
editions, with occasional slight alterations; biblical translations follow the NJPS.

1 Later rabbinic theology discussed the status of the priests in the sacrificial rit-
ual based on the laws of agency. They raised the possibility that the priests were
to be considered agents of the laity in offering sacrifices, whether public sacrifices
(cf. b. Yoma 19a) or sacrifices brought by individuals (cf. b. Nedarim 36a). This would
make the actual presence of lay persons unnecessary, at least technically, for the
one who empowers the agent is considered to be the one performing the act, even
if he is not present. However, the only amoraic statement about this issue is that
of R. Huna b. Joshua, who stated that the priests are the agents of God (cf. both
sources cited above, and elsewhere). It has been suggested that the idea that a spec-
tator may be considered a participant is of Greek origin (see S. Handelman, The
Slayers of Moses: The Emergence of Rabbinic Interpretation in Modern Literary Theory [Albany:
State University of New York Press, 1982], 34). A modern parallel is found in the
sports arena, where the presence of fans and their encouragement is understood to
enable the players to function at their peak.
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tribes and fathers of the congregation . . . taking their stand (bxythl)
at the gates of the sanctuary . . . these shall take their stand (wbxyty)
at the burnt offerings and sacrifices” (1QM 2:3–5).2 In the same pas-
sage (1QM 2:3), the term ma'amad itself describes the status of the
Levites, and has been translated as “station” or “office.”3 It is per-
haps significant that the term ma'amad denotes the status and posi-
tion of the Levites in their relationship to the priests in 1 Chr 23:28:
ˆrha ynbAdyl µdm[m yk (“For their appointment was alongside the
Aaronites” (cf. 2 Chr 35:15: “And the singers the sons of Asaph were
in their place [µdm[mAl[], according to the commandment of David”).4

The ma'amad of Israel has been considered a rabbinic institution,
intended to make people feel that all Israel participates in the sacrificial
ritual, and that this is not solely the prerogative of the priests. It is
noteworthy that the reference to the participation of the lay people
of Israel in the sacrificial ritual is missing in an earlier copy of the
War Scroll. Davies has argued that this shows that the reference is a
later addition to the text.5 The addition may stem from the fact that
this institution was not originally part of the Temple service but
rather was added at a later time.

The main rabbinic source for the ma'amad is m. Ta'anit:

On three occasions of the year, on fast days, on ma'amadot, and on the
Day of Atonement, do the priests lift up their hands to bless [the peo-
ple] four times during the day: namely at the sha˙arit [service], at musaf
[= noon],6 at min˙ah, and at the closing of the gates [ne'ilah].

2 M. Wise, M. Abegg, and E. Cook, The Dead Sea Scrolls: A New Translation (San
Francisco: HarperSanFrancisco, 1996), 152. For a discussion of this point see H.
and E. Eshel, “Ma'amadot in the War Scroll and their Significance in Understanding
the Attitudes of the Qumran Sect Towards the Funding of Temple Sacrifices,” in
Hikrei Eretz: Studies in the History of the Land of Israel, Dedicated to Prof. Yehuda Feliks (ed.
Z. Safrai, Y. Friedman, J. Schwartz; Ramat Gan: Bar-Ilan University Press, 1997),
223–34 (Hebrew).

3 Wise, Abegg, and Cook, The Dead Sea Scrolls, 152. A similar term, “statio,” appears
in Christian liturgy to designate specific fast days. It has been suggested that the
use of this term shows the influence of the ma'amad, because the people of the ma'a-
mad were also required to fast. See C. Mohrmann, “Statio,” VC 7 (1953): 221–45.

4 The term also appears in the description of Solomon’s servants as seen by the
Queen of Sheba, µhyçblmw wtrcm dm[mw (1 Kgs 10:5; 1 Chr 9:4), “the service and
attire of his attendants.” The term appears once more in the Bible in the sense of
‘stand’ or ‘status’ (Isa 22:19).

5 P. R. Davies, 1QM, The War Scroll from Qumran—Its Structure and History (BibOr
32; Rome: Biblical Institute Press, 1977), 26–28, 66.

6 The Mishnah uses the term musaf for the second ma'amad, while the parallel 
in the Tosefta (t. Ta'anit 3:1) uses the term ‘noon.’ I have argued that the second
ma'amad of the day has nothing to do with the additional sacrifice known as musaf;
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The following are [the details concerning] the ma'amadot. Because it
is said, command the children of Israel [and say unto them]: “my food
which is presented unto me.” Now how can a man’s offering be brought
[on the altar] and he not be present? [therefore] the earlier prophets
instituted twenty-four mishmarot, and each mishmar was represented [at
the Temple] in Jerusalem by its own ma'amad of priests, Levites and
Israelites. When the time came for the mishmar to go up [to Jerusalem]
the priests and Levites went up to Jerusalem and the Israelites of that
mishmar assembled in their cities and read [from the law] the story of
creation. The men of the [Israelite] ma'amad fasted on four days of
that week, from Monday to Thursday; they did not fast on Friday out
of respect for the Sabbath, nor on Sunday, in order not to change
over [without a break] from the rest and delight [of the Sabbath] to
weariness and fasting, and so [perhaps] die.

On Sunday [they read], “in the beginning” (Gen 1:1–[5]) and “let
there be a firmament” (Gen 1:6–[8]); on Monday, “let there be a
firmament” (Gen 1:6–[8]) and “let the waters be gathered together”
(Gen 1:9–[13]); on Tuesday, “let the waters be gathered together”
(Gen 1:9–[13]) and “let there be lights” (Gen 1:14–[19]); on Wednesday,
“let there be lights” (Gen 1:14–[19]) and “let the waters swarm” (Gen
1:20–[23]); on Thursday, “let the waters swarm” (Gen 1:20–[23]) and
“let the earth bring forth” (Gen 1:24–[28]); on Friday, “let the earth
bring forth” (Gen 1:24–[28]) and “and the heavens [and the earth]
were finished” (Gen 2:1–[4]).7

This text presents an institution that is connected to the Temple
sacrifice but at the same time has an independent liturgy, consisting
of the reading of the Torah, the Priestly Blessing, and perhaps other
elements not mentioned. An analysis of the rabbinic theory of this
institution and its origins shows that theory to contain a number of
inconsistencies. I have discussed the ma'amad at length in an essay
in Hebrew;8 here I shall summarize and refine the conclusions of
that paper.

it is clear that there was generally no ma'amad at all on days when there were addi-
tional sacrifices. See J. Tabory, “The Liturgy of the Ma'amad,” in From Qumran to
Cairo: Studies in the History of Prayer. Proceedings of the Research Group Convened Under the
Auspices of the Institute for Advanced Studies of The Hebrew University of Jerusalem, 1997
(ed. J. Tabory; Jerusalem: Orhot, 1999), 145–69 (Hebrew). Thus, we must assume that
the Tosefta has the original term and the term in the Mishnah has been changed
to reflect the connection between the ma'amadot and the sacrifices. Cf. S. Friedman,
“The Primacy of Tosefta to Mishnah in Synoptic Parallels,” in Introducing Tosefta:
Textual, Intratextual and Intertextual Studies (ed. H. Fox and T. Meacham; Hoboken,
NJ: Ktav, 1999), 99–121.

7 M. Ta'anit 4:3; the translation is based on that of the Soncino, slightly modified:
The Babylonian Talmud: Seder Mo'ed (trans. I. Epstein; London: Soncino, 1935), 146.

8 J. Tabory, “The Liturgy of the Ma'amad.”
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Rabbinic sources refer to the ma'amad as an institution comprised of
two parts: a group of “Israelites” (that is, lay persons) who went to
Jerusalem to attend the sacrificial ritual in the Temple, and a group
of “Israelites” who gathered in various cities outside of Jerusalem to
read the Torah at specific times of the day. To distinguish between
them, we shall refer to the first group as the sacrificial ma'amad and
to the second group as the liturgical ma'amad. There are a number
of anomalies connected with these two groups, and it is my con-
tention that these anomalies may be best explained if we assume
that the liturgical ma'amad was actually an earlier institution than the
sacrificial ma'amad,9 and that it was originally created as a substitute
for sacrifice. At some later time, as part of the continuing struggle
of the sages to strengthen the power of the people over against the
priestly elite, the sages decided that the representatives of the peo-
ple should have an official task in the sacrificial ritual. They co-
opted some of those who attended the liturgical ritual and sent them
to Jerusalem to be observers during the sacrificial ritual.

It is not possible to date these events with certainty. But I would
suggest that the liturgical ma'amad was originally founded as a sub-
stitute for the sacrificial ritual during the time when the Temple had
been polluted by the Seleucids, when proper sacrifices were not
offered there. Admittedly, we have no knowledge of how the Jews
related to the cessation of public sacrifice during these years. We do
know that the destruction of the Second Temple was a severe cri-
sis for Temple-centered Judaism. The challenge of that crisis brought
about the revolutions of R. Johanan b. Zakkai, and may have been
the stimulus for R. Gamaliel to institute the Amidah prayer. The pol-
lution of the Temple in the time of the Seleucids should have pre-
sented a similar challenge. It is more or less accepted that the group
in Qumran developed their liturgy as a substitute for sacrifice, although
sacrifices were being offered in the Temple, because they considered
unacceptable the ritual conducted in the Jerusalem Temple by their
opponents.10 It is plausible that the Hasidim who rebelled against

9 Cf. H. and E. Eshel, “Ma'amadot in the War Scroll,” 225, 232, n. 39.
10 This idea was originally suggested by S. Talmon in his seminal article, “The

Emergence of Institutionalized Prayer in Israel in the Light of the Qumran Literature,”
in Qumrân: sa piété, sa théologie et son milieu (ed. M. Delcor; Paris: Ducolot; Leuven:
Leuven University Press, 1978), 265–84 (expanded in: The World of Qumran from
Within: Collected Studies [ Jerusalem: The Hebrew University Magnes Press; Leiden:

238  

ORION_F14_235-261  5/20/03  1:29 PM  Page 238



the Seleucid occupation of the Temple might similarly have created
a ritual that would substitute, temporarily, for the lack of proper
Temple sacrifice. However, possibly due to the nature of ‘tempo-
rary’ institutions, this institution was not cancelled when the sacrificial
ritual was restored. It was decided that the institution would con-
tinue in its original sites, the cities of the ma'amad, but that some of
the participants would go to Jerusalem to be present at the sacrificial
offerings.

This had two consequences. First, it changed the nature of the
ma'amad while maintaining its outer form, which is very often the
way that religious reforms are accomplished.11 Since some of the mem-
bers of the ma'amad were now in the Jerusalem Temple, the members
of the group who stayed at home felt that they were connected to
the Temple. The ma'amad was no longer seen as a substitute for sacrifice
but rather as an auxiliary to sacrifice. Second, the nature of sacrifice
itself changed. Sacrifice was no longer the exclusive domain of the
priests: the “Israelites,” non-priests, were actually considered those
who were bringing the sacrifices, with the priests merely serving as
their agents. This fit in well with the pharisaic approach, which tried
to play down the importance of the priestly class and emphasize the
importance and status of non-priests.12 The people of the ma'amad
who came to Jerusalem may have tried to fulfill the liturgical aspects
of the ma'amad while they were attending the Temple sacrifices, but
their very presence at the sacrifices may have interfered with this
duty. Their limitations are discussed in the Mishnah cited above.
Those of the ma'amad who remained at home could continue with
the complete ma'amad liturgy on a daily basis.

Brill, 1989], 200–243). See also J. M. Baumgarten, “Sacrifice and Worship among
the Jewish Sectarians of the Dead Sea (Qumran) Scrolls,” HTR 46 (1953): 141–59
(idem, Studies in Qumran Law [Leiden: Brill, 1977], 39–56); L. H. Schiffman, “Prayer
and Ritual,” in his Reclaiming the Dead Sea Scrolls (1st ed.; Philadelphia: Jewish Pub-
lication Society, 1994), 289–312.

11 For an example of this in later rabbinic Judaism, see J. Tabory, “The Benedictions
of Self-Identity and the Changing Status of Women and of Orthodoxy,” in Kenishta:
Studies of the Synagogue World (ed. J. Tabory; Ramat Gan: Bar-Ilan University, 2001),
107–38.

12 See Y. Sussmann, “The History of the Halakha and the Dead Sea Scrolls:
Preliminary Talmudic Observations on Miqsat Ma'ase Ha-Torah (4QMMT),” in
Qumran Cave 4.V: Miqßat Ma'ase Ha-Torah (ed. E. Qimron and J. Strugnell; DJD 10;
Oxford, Clarendon, 1994), 179–200; idem, “The History of Halakha and the Dead
Sea Scrolls—A Preliminary to the Publication of 4QMMT,” Tarbiz 59 (1989–1990):
11–76 (Hebrew).
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B. The Sacrificial Ma'amad

In order to clarify the content and significance of the liturgical ma'a-
mad, it is first necessary to give a schematic description of the sacrificial
liturgy and show how the sacrificial ma'amad was incorporated into
it. The sacrificial ritual, according to the rabbinic report in m. Tamid,13

was divided into two parts by a break in the ritual. First, the priests
conducted the preparations for offering the meat on the altar. This
included slaughtering the animals, sprinkling the blood on the altar,
cutting the meat into pieces, and carrying the pieces towards the
altar in a ritual procession. At this stage, they did not actually place
the meat on the altar but they lined it up on the ramp which led
up to the altar. The next step should have been placing the cuts of
meat on the altar to be consumed by the fire. However, at this point
there was a break in the ritual, and the priests went to the Chamber
of Hewn Stone, where they recited the Shema and accompanying
blessings.

The second part of the ritual began after this break. The priests
returned to the Temple courtyard. Some sort of a signal was given14

13 Maimonides was apparently the first to give a comprehensive portrayal of the
daily Temple sacrifices based on talmudic sources. A detailed description which
takes into consideration other sources also was given by P. Billerbeck, “Ein Tempel-
gottesdienst in Jesu Tagen,” ZNW 55 (1964): 1–17. For a more concise description
in English see S. Safrai, “The Temple,” in The Jewish People in the First Century (ed.
S. Safrai and M. Stern; 2 vols.; CRINT 1; Assen: Van Gorcum; Philadelphia:
Fortress, 1976), 2:865–907.

14 The signal mentioned in the Mishnah was a metallic sound, possibly musical
(see J. Schwartz, “Mishnah Tamid and Jericho,” in Safrai et al., Hikrei Eretz, 247–57
(Hebrew). A literary parallel is found in the book of Revelation (8:5): after the
offering of the incense, the angel cast the censer to the earth “and there were
voices, and thunderings, and lightnings, and an earthquake.” On the relationship
between Revelation and the Jerusalem Temple ritual see P. Wick, “There Was
Silence in Heaven (Revelation 8:1),” JBL 117 (1998): 513–14. Amoraic sources,
which seem to reflect a Second Temple tradition, refer to a human announcer,
Gebini the Temple Crier ( y. Shekalim 5:1, 48d; b. Yoma 20b; cf. Schwartz, “Mishnah
Tamid and Jericho,” 254–55). Maimonides, in his commentary to the Mishnah,
explained that the herald’s cry took place in the morning, just at the opening of
the Temple. He found support for this position in the Mishnah which reports that
the removal of the ash from the altar was done in the morning at keriat hagever (m.
Yoma 1:8). However, the amoraim disagreed as to whether this phrase was to be
translated “at the call of the crier” or “at cock crow” (b. Yoma 20b). Billerbeck (“Ein
Tempelgottesdienst”) and Safrai (“The Temple”) follow the explanation of Maimonides.
However, there is no evidence that the Levites and lay representatives gathered for
the ritual this early. I have argued that the human crier and the metallic sound
were used at different times to announce the same event: the beginning of the pub-
lic part of the sacrificial ritual (see Tabory, “The Liturgy of the Ma'amad”).
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to announce that the public part of the ceremony was about to
begin. Upon hearing the signal, the priests, Levites and “Israelites”
took their places for their parts in the ceremony. After a priest had
offered the incense on the golden altar in the sanctuary, the priests
gathered on the sanctuary steps, from which they would recite the
Priestly Blessing; the Levites stepped up onto a podium, from which
they would sing the Temple song. The lay representatives of the
ma'amad congregated at the Nicanor15 gate to participate in the cer-
emony by observing it.16 The priests began by blessing the assem-
bled gathering,17 after which the meat was ceremoniously taken from
the ramp and placed upon the fire on the altar. At the end of this
process, the wine was poured into cups on the altar, and this was a
sign for the Levites to begin their song, the closing act of the ceremony.

It is significant that the placing of the meat on the fire was the
heart of the public ceremony. This primacy of the meat offering
contrasts with later rabbinic theology and halakha, which stresses the
smearing or sprinkling of the sacrificial animal’s blood on the altar
as being of primary importance. I am not going to discuss the bib-
lical theology of sacrifice in this paper,18 but I think it is clear that,
according to the portrayal of the ritual in this early rabbinic source,

15 The Nicanor gate was situated at the entrance to the sacrificial area. For a
discussion of the sources that refer to this gate and its history see J. Schwartz,
“Once More on the Nicanor Gate,” HUCA 62 (1992): 245–83.

16 Cf. the statement in the War Scroll: “the chiefs of tribes and father of the con-
gregation . . . taking their stand at the gates of the sanctuary . . . these shall take their
stand at the burnt offerings and sacrifices” (1QM 2:3–5). Rashi wrote that the
“Israelites” of the ma'amad also drew the water and hewed the wood required in
the Temple (Rashi, b. Ta'anit, 26a, lemma qorban musaf ). There is no source for
this in tannaitic or amoraic literature. Cf. Y. T. L. Heller, Tosafot Yom Tov to m.
Ta'anit 4:4, lemma qorban musaf ).

17 Maimonides assumed that this was the only time that the Priestly Blessing was
recited in the Temple during the day. It was not repeated at the evening sacrifice.
Cf. Responsa Radbaz 5:238; R. Jacob Emden, Siddur Hayabez (ed. J. S. Weinfeld; 2
vols.; Jerusalem: Eshkol, 1994), 1:709–10. However, Maimonides also assumed that
the blessing was recited after the flesh of the sacrifice had been placed upon the
altar rather than before (Mishnah Torah, Hilkhot Tamidim Umussafim 6:5). His com-
mentators have pointed out that there is no rabbinic source for this assumption.
R. Moses of Coucy concedes that the Mishnah implies that the blessing was recited
before the meat offering, but he maintains that Maimonides is relying on the bib-
lical pattern of Aaron, where the blessing follows the completion of the sacrifices.
He mentions that there is also talmudic support for this opinion in b. Yoma (Sefer
Mitzvot Gedolot [Venice, 1547], positive commandment 190, 218d), but I have not
been able to find such support.

18 See H. C. Brichto, “On Slaughter and Sacrifice, Blood and Atonement,” HUCA
47 (1976): 19–55.
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the emphasis of the sacrificial ritual in the Second Temple is on the
offering of the meat.19

This is not, however, to downplay the importance of a third ele-
ment of the sacrificial ritual, the incense offering. Indeed, the descrip-
tion of the incense offering in the Mishnah (m. Tamid 5:2–6:3) is
much more detailed than the description of the offering of the meat
(m. Tamid 7:3). The moment of the incense offering, at least as far
as the evening is concerned, was considered the optimal moment for
private prayer, and there is evidence that crowds gathered in the
Temple to pray at this auspicious moment.20 However, the incense
offering was not performed in public. Rabbinic law was very strict
in forbidding anyone to be present at this offering besides the priest
who was actually burning the incense. Indeed, no one was allowed
to be present even in the open area adjacent to the sanctuary in
which the incense was offered (m. Kelim 1:9). Only after the incense
offering did the public ceremony begin, with the priests blessing the
people. This was immediately followed by the ceremonial transfer of
the meat from the ramp to the fire on the altar. Although this was
an honor divided among a number of priests, the Mishnah discusses
how this task should be done if the High Priest wished to do it him-
self (m. Tamid 7:3). The Mishnah also discusses the proper proce-
dure in the event that the High Priest wished to worship God by
prostrating himself in the Temple (m. Tamid 7:1), but it does not
mention what should be done if he wished to offer the incense. I
suspect that the latter is not mentioned because the High Priest
wished to exercise his prerogatives only at the offering of the meat,
as this was the most public part of the ceremony. The importance
of the meat offering is significant for pinpointing what was consid-
ered the time of the sacrifice, as we shall discuss further on.

19 Cf. Y. Baer, “The Sacrificial Rite in the Period of the Second Temple,” in
his collected essays, Studies in the History of the Jewish People ( Jerusalem: The Israeli
Historical Society, 1986), 399–457 (Hebrew). This article appeared originally in
Zion 40 (1975): 95–153. It is possible that the stress on the blood ritual should be
limited to those sacrifices that are meant to serve as atonements. In later rabbinic
theology, the daily sacrifices also served as atonements (Song of Songs Rabbah 1:9:6).

20 M. Weinfeld, “The Afternoon Prayer,” in Gevuroth Haromah: Jewish Studies Offered
at the Eightieth Birthday of Rabbi Moses Cyrus Weiler (ed. Z. Falk; Jerusalem: Mesharim,
1987), 77–82 (Hebrew).
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C. The Liturgical Ma'amad

I will now turn to the liturgical ma'amad, and I would like to focus
on three points about this institution as it is portrayed in rabbinic
sources. The first point is the issue of what was done at the ma'a-
mad; the second is the time of the ma'amad; and the third is the aspect
of community connected with the ma'amad.

1. The Liturgy

The Mishnah cited above portrays the liturgy of the ma'amad as con-
sisting of reading the Torah. However, the mishnaic context of this
statement shows clearly that the Priestly Blessing was also part of
the liturgy of the ma'amad—although it gives us no sense of where
this blessing was incorporated into the liturgy. The biblical com-
mand that the priests bless the people of Israel (Numbers 6:22–27)
is somewhat ambiguous. It does not require that this blessing be
used as part of a sacrificial ritual nor does it tell us when this bless-
ing is to be pronounced. It is true that Leviticus reports that Aaron
blessed the people after offering sacrifices (Lev. 9:22). However, this
blessing does not seem to be a fulfillment of the biblical command
to bless Israel but rather an ad hoc blessing, an expression of Aaron’s
feelings at the completion of his first sacrificial ritual. It is hard to
find any direct connection between Aaron’s blessing and the bless-
ing prescribed in Numbers,21 and it is thus difficult to determine
whether the Priestly Blessing was really meant to be part of the
sacrificial ritual or whether it was to be used in some other context.
If we assume that this blessing was originally considered part of the
sacrificial ritual, its recitation may have been incorporated into the
ma'amad liturgy in order to reflect the Temple ritual.

21 J. Licht, A Commentary on the Book of Numbers ( Jerusalem: The Hebrew University
Magnes Press, 1985–95), 96 (Hebrew). Traditional commentators have argued this
point. Rashi explained that the blessing of Aaron mentioned in Leviticus was the
Priestly Blessing ordered in Numbers, but Nachmanides disagreed, apparently because
of the chronological problem in the biblical text. The biblical pattern of blessing
after the conclusion of the ritual is followed in Ben Sira’s description of the ritual
conducted by the high priest Simon (Sir 50:18; ed. M. Segal, Sefer Ben-Sira ha-Shalem
[ Jerusalem: Bialik Institute, 1972], 342). However, Ben Sira is also ambiguous about
the content of the blessing given at the end of the ritual (cf. Segal’s commentary,
347–48).
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Any attempt to replace the sacrificial ritual with a non-Temple
liturgy would have done well to use the Priestly Blessing. This is the
only priestly liturgical act not restricted by the Torah to performance
in the Temple. As this blessing was normally recited in the Temple,
using it in a non-Temple liturgy would stress the importance of this
liturgy as a sacrificial surrogate. However, before we discuss the place
of this blessing within the liturgy of the ma'amad, it will be useful to
survey the other uses of the Priestly Blessing in the Second Temple
period.

In Second Temple times we find the Priestly Blessing used in two
other rituals besides the ma'amad, one sacrificial and one non-sacrificial.
The use of this blessing in the context of the daily sacrifice as a
greeting to the people has been discussed above; its non-sacrificial
use was in the context of reading the Shema. The only description
of the Shema reading during the Second Temple period is that which
took place in the Chamber of the Hewn Stones during the break
between the parts of the sacrificial service (m. Tamid 5:1). The read-
ing of the Shema opened with the instruction of the leader to those
praying, “Recite one blessing,” and it closed with the Priestly Blessing.22

Here it is clear that the Priestly Blessing served as the conclusion of
the Shema liturgy—in the same way that the Torah reports that Aaron
blessed the people.

The best known example of the use of the Priestly Blessing as the
close of a ritual is to be found in the Amidah. The Priestly Blessing
is included in the last blessing of the daily Amidah, and this last bless-
ing is also known as the blessing of peace. The sages considered the
closing phrase of the Priestly Blessing, the blessing for peace, as the
main theme of the Priestly Blessing. The last blessing of the Amidah
has been described by Ezra Fleischer as a receptacle for the Priestly
Blessing.23 This fits in well with Bilhah Nitzan’s discussion of the use
of the Priestly Blessing and prayers for peace in Qumran.24

22 Medieval commentators assume that this blessing was not recited in the ‘official’
manner by the priests but was rather meant to close the prayer with a blessing for
peace (Maimonides, Commentary to the Mishnah, Tamid 5:1; Perush ha-Rosh, ad loc.).

23 E. Fleischer, “The Shemone Esre—Its Character, Internal Order, Content and
Goals,” Tarbiz 62 (1992–1993): 179–223, p. 193.

24 B. Nitzan, Qumran Prayer and Religious Poetry (Biblical Encyclopedia Library 14;
Jerusalem: Bialik Institute and the Chaim Rosenberg School of Jewish Studies, Tel
Aviv University, 1996), 105–24 (Hebrew); and see also her paper in this volume,
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However, the Priestly Blessing may have had another use in the
context of the Shema. The “one blessing” which the leader ordered
the congregation to recite is not defined in the text and its nature
has been the subject of considerable discussion.25 In this connection,
I would point out that the term “one blessing” appears as a descrip-
tion of the way the Priestly Blessing was recited in the Temple.
According to the Mishnah, there were actually two ways to perform
the Priestly Blessing. In the Temple it was pronounced as “one bless-
ing,” while outside the Temple it was pronounced as “three bless-
ings” (m. Tamid 7:2). According to rabbinic tradition, the meaning
of this distinction is that outside of the Temple it was customary to
respond “Amen” at the end of each verse, which effectively broke
up the blessing into three units. In the Temple however, the “Amen”
response was interdicted,26 and this meant that the three verses were
recited as a single unit. As we noted above, the Shema reading was
conducted in the Chamber of the Hewn Stones, outside of the area
in which the sacrificial ritual was conducted. The sources do not
enable us to determine whether this area was considered within the
precincts of the Temple, such that the Priestly Blessing would be
pronounced as “one blessing,” or as outside the Temple, in which
case the blessing would be pronounced as three distinct units.27 I
suggest that the instruction to recite “one blessing” meant that they
should open the liturgical session with the Temple version of the
Priestly Blessing. This liturgy of reading the Shema, therefore, both
opened and closed with the Priestly Blessing.

We have no evidence, however, as to when the Priestly Blessing
was recited in the ma'amadot liturgy. We might be inclined to assume
that in the ma'amadot, as in this mishnaic example of its use in a
non-sacrificial context, the Priestly Blessing appears at the end of a
series of blessings. But, it might equally well have been used as an

pp. 113–132. Cf. D. Falk, Daily, Sabbath, and Festival Prayers in the Dead Sea Scrolls
(STDJ 27; Leiden: Brill, 1998), 153–54.

25 For a survey of the opinions on the identity of the “one blessing,” see R. Hammer,
“What Did They Bless? A Study of Mishnah Tamid 5.1,” JQR 81 (1991): 305–24.

26 See H. W. Hogg, “‘Amen’: Notes on its Significance and Use in Biblical and
Post-Biblical Times,” JQR o.s. 9 (1897): 1–23; S. T. Lachs, “Why Was the ‘Amen’
Response Interdicted in the Temple?” JSJ 19 (1988): 230–40.

27 The dichotomy of ‘Temple/medinah’ does not mean the same thing in every
context. For some purposes, ‘Temple’ includes all of Jerusalem. For a discussion of
this point see J. Tabory, Jewish Festivals in the Time of the Mishnah and Talmud ( Jerusalem:
The Hebrew University Magnes Press, 1996), 183, n. 111.
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opening blessing, as in the sacrificial service, and conjecturally also
in the priestly Shema ceremony.

The focal point of the liturgy of the ma'amad is the reading of the
Torah. This is the main focus of other liturgies known from the
Second Temple period as well: the reading of the Torah by the king
during the hakhel ceremony; the liturgy recited by the High Priest
on the Day of Atonement; and the Shema, which is also basically a
recitation of biblical passages. All three of these readings are accom-
panied by blessings that have been considered by Heinemann to be
prototypes of the Amidah.28 There is no explicit mention of any bless-
ings in connection with the reading of the Torah by the people of
the ma'amad. Is this just an example of the silence of the sources or
does this silence reflect reality? If the latter is the case, it is very
likely that the liturgy of the ma'amad was instituted before it was
thought proper to attach blessings to the reading of the Torah (how-
ever, see further discussion below). The Priestly Blessing may have
been thought of as the closing ceremony of the Torah reading. Of
course, all of these rituals stand in stark contrast to the practice of
Qumran, which never instituted any public reading of the Torah.
The writings found in Qumran do stress the importance of Torah
study, but not its liturgical reading.

Let us now turn to the passages selected for reading by the ma'a-
mad. We do not know when the continuous reading of the Torah
became an established practice. We do know that in other circum-
stances when the Torah was read publicly, passages relevant to the
day were selected. The earliest reading depicted, performed by Ezra
in the beginning of Tishrei, was taken from passages of the Torah
concerning the festivals of that month (Neh 7:72–8:18). The reading
by the High Priest on the Day of Atonement was the passage from
Leviticus containing the prescription for the ritual which had just
been completed (m. Yoma 7:1). He also recited the other biblical pas-
sage which commanded the sacrificial order of the Day of Atonement
(Numbers 28), although this could not actually be considered ‘read-
ing’ the Torah, for he ‘read’ this passage from memory.29 Thus, if

28 J. Heinemann, Prayer in the Period of the Tannaim and the Amoraim: Its Nature and
its Patterns ( Jerusalem: The Hebrew University Magnes Press, 1966), 143 (Hebrew).

29 The reason for this practice was to avoid the delay involved in rolling the
scroll to this passage. On the reading of biblical passages about sacrifice as a sub-
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reading the Torah in the ma'amad was to substitute for sacrifices, it
would seem natural to pick the passage that deals with the daily
sacrifice (Numbers 28:1–8). This was indeed done on festivals, but
not on the Sabbath.30 The choice of the creation passages for the
ma'amad is somewhat remarkable. It might be explained in two ways.
One possibility is that the founders of this ritual rejected the idea
of reading the same passage every day and sought some measure of
variety.31 I would suggest another reason. One of the earliest Second
Temple sages, Simon the Pious, declared that the sacrificial ritual,
together with Torah and gemilut ˙esed (generally translated as ‘loving-
kindness’)32 were the tripod on which the world stood (m. Avot 1:2).
If sacrifices could not be offered properly, creation might be in dan-
ger. Perhaps reading about the creation could protect the creation
in lieu of the sacrifices.33 In this way, the ma'amad could short circuit

stitute for the sacrifice itself, see R. S. Sarason, “Religion and Worship: The Case
of Judaism,” in Take Judaism, for Example: Studies Toward the Comparison of Religions (ed.
J. Neusner; Chicago: University of Chicago Press, 1983), 53. I think that the daily
reading of the Shema was also based on this principle. Since one is to say words of
Torah upon rising and before lying down in bed, the words selected are those that
contain this commandment. The Talmud explains that it was thought fit to include
the passage of Balaam in the Shema because this also talks about getting up and
lying down. It is clear to me that the reason that four passages are included in the
tefillin is that the commandment of tefillin is mentioned four times in the Torah. The
mezuzah contains only two passages because its commandment is mentioned only in
those two passages. See J. Tabory, “The Prayer Book (Siddur) as an Anthology of
Judaism,” Prooftexts 17/2 (1997): 122; idem, “Mishlei Balaam u-Qeriat Shema,” Daf
Shevui, Bar-Ilan, Parashat Balaq (5759): 1–4; Hammer, “What did They Bless?” 305.

30 Later authorities wondered about this and decided that the passage about the
Sabbath sacrifice was not read on the Sabbath because the passage was too short
by itself, and it was too much trouble to take out a second scroll to read it (R. Yosef
Qaro, Shulchan Aruch, OH 283:1).

31 Perhaps this was the reason that the Levites sang a different psalm each day
of the week. This practice apparently differed from another tradition, according to
which the same psalm was sung every day. The most extreme example of this
impulse toward variety is the passage found at Qumran (11QPsa 27:5–7) which
decrees a different psalm for every day of the year. Cf. Nitzan, Qumran Prayer and
Poetry, 219–20.

32 See J. Goldin, “The Three Pillars of Simeon the Righteous,” Studies in Midrash
and Related Literature (ed. B. L. Eichler and J. H. Tigay; Philadelphia: Jewish Publication
Society, 1988), 27–38.

33 Cf. the statement of R. Jacob b. Aha in the name of R. Assi: “Were it not
for the ma'amadot, heaven and earth could not endure, as it is said, ‘And he said:
“O Lord God, whereby shall I know that I shall inherit it?”’ Abraham said: ‘Master
of the Universe, should Israel sin before Thee wilt Thou do unto them [as Thou
hast done] to the generation of the Flood and to the generation of the Dispersion?’
[God] replied to him: ‘No.’ He then said to him: ‘Master of the Universe, Let me
know whereby I shall inherit it’. [God] answered: ‘Take Me a heifer of three years
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or bypass the Temple sacrifices, going, as if directly, to the source.
This would be, perhaps, a more effective replacement for sacrifice
in the case of a polluted Temple than reading passages about the
Temple.34

Although the theory behind the Torah reading was based on the
idea that on each day the ma'amad read about the creation of that
day, the practice was to read the passage about that day and the
one about the following day. Thus, on Sunday they read about
Sunday and Monday; on Monday they read about Monday and
Tuesday . . . on Friday they read about Friday and the Sabbath. On
the Sabbath there was no reading and no ma'amad at all. The rea-
son for the expanded reading was to make the text of sufficient
length so that it could be divided between three people: a priest, a
Levite and a lay person. It is plausible to assume that the reason
for requiring three people to participate in the reading was to enable
all three classes of Israel to share in the reading.35 Thus, this prac-
tice of reading reflects the idea that non-priests had an equal share
in the liturgy.

old, and a she-goat of three years old,’ etc. Abraham then continued: ‘Master of
the Universe! This holds good while the Temple remains in being, but when the
Temple will no longer be what will become of them?’ [God] replied: ‘I have already
long ago provided for them in the Torah the order of sacrifices and whenever they
read it I will deem it as if they had offered them before me and I will grant them
pardon for all their iniquities’” (b. Ta'anit 27b; b. Megillah 31b). Notice that R. Assi’s
statement implies that the passages of the Torah which should be read in lieu of
sacrifices are those passages which describe the sacrifices—thus enabling the world
to exist as if the sacrifices had been offered. However, this statement is quoted in
the context of the ma'amadot, and as a justification for the ma'amadot, even though
the passages read in the ma'amadot were those which reported the creation of the
world rather than the passages about the sacrifices. We may assume that the end
of R. Assi’s statement has been edited in Babylon to reflect Babylonian theology
about Torah as a replacement for sacrifices. Note also that this statement assumes
that the ma'amadot continued after the destruction of the Temple.

34 A parallel is found in b. Megillah 29b, where there as a disagreement about
the identity of the passage of the Torah which was to be read on the Sabbath of
Shekalim. This Sabbath served as the public announcement that the time had come
to give the annual shekel donation to the Temple, a donation used to purchase the
daily sacrifices offered in the Temple. Shmuel said that they should read the pas-
sage about the Shekalim (Exodus 30), while Rav ruled that they should read Numbers
28, the passage which tells about the daily sacrifice, which was the purpose of the
collection.

35 Cf. b. Megillah 21b which refers to the requirement of three readers on Mondays
and Thursdays: “What do these three represent? R. Assi said: The Pentateuch, the
Prophets and the Hagiographa. Raba said: Priests, Levites, and lay Israelites.” The
statement of R. Assi is also used to justify the minimum requirement of three verses
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No other prayer is mentioned in the context of the ma'amad. It is
true that later rabbinic sources note a supplicatory aspect of the
ma'amad. The Talmuds state: “On Monday [they fasted] for those
that go down to the sea; on Tuesday for those who travel in the
deserts; on Wednesday that croup may not attack children; on
Thursday for pregnant women and nursing mothers, that pregnant
women should not suffer a miscarriage, and that nursing mothers
should be able to nurse their infants” (b. Ta'anit 27b // y. Ta'anit
21b). Ezra Fleischer, in developing his theory about the absence of
prayer in the Second Temple period, pointed out that the suppli-
cation is expressed not by prayer but by fasting.36 We might add
that no supplicatory aspect is imputed to Fridays and Sundays—days
on which they did not fast.37

However, this does not necessarily mean that no blessings at all
accompanied the reading of the Torah at the ma'amad. There may
have been blessings that did not have a supplicatory aspect. The
earliest portrayal of a public reading of the Torah, by Ezra at the
beginning of the Second Temple period, tells us that Ezra began
the rite with a blessing of God (Neh 8:6). The other Second Temple
Torah readings noted above were followed by blessings. Thus, it is
unlikely that the ma'amad ’s reading was not accompanied by bless-
ing(s). Just as we only know of the inclusion of the Priestly Blessing
in the ritual of the ma'amadot through the context of the mishnaic
discussion, so too, it is possible that blessings associated with this 
ritual were not mentioned in the reports.

It is instructive to compare the ma'amadot with the prayers for fast
days as described in the Mishnah (m. Ta'anit 2). Here we find a
detailed report about the series of blessings said on fast days but, as
detailed as this description is, we know that it is not complete. For

for each reading (b. Megillah 24a) and it makes more sense in that context. It may
have originated there and been transferred as an explanation of the demand for
three people.

36 E. Fleischer, “On the Beginnings of Obligatory Jewish Prayer,” Tarbiz 59 (1990):
422 (Hebrew).

37 The Talmud (b. Ta'anit 27b) explains that the prohibition of fasting on Friday
was meant to prevent interference with preparations for the Sabbath. There are
several reasons given there for the prohibition of fasting on Sunday (cf. Sofrim 16:4,
300) but the most likely one is that it was felt that beginning a fast after Sabbath
would adversely influence the Sabbath itself. Cf. J. H. Tigay, “L  and
A  = ‘On the Day Before the Sabbath’ and ‘On the Day After the
Sabbath’ (Nehemiah xiii 19),” VT 28 (1978): 362–63.
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example, it does not even hint at the inclusion of the Priestly Blessing
as part of the liturgy. But we know from the Mishnah which dis-
cusses the Priestly Blessing (Ta'anit 4:2) that this blessing was part of
the rite of fast days—although we have no idea where it was incor-
porated into the ritual. The report of the rite for fast days (m. Ta'anit
2) also lacks any reference to the reading of the Torah. However,
m. Megillah 3:6; cf. 3:4) prescribes what text is to be read from the
Torah on fast days. It is possible that this Mishnah reflects a later
custom, but I think it is reasonable to assume that there was a read-
ing of the Torah on fast days from the earliest times. Perhaps even
the report of the Torah reading by Ezra reflects the tradition that
the Torah is read on fast days. If the fast day ritual included both
Torah reading and blessings, in addition to the Priestly Blessing, then
it is tempting to propose that the ma'amadot ritual did the same. Since
the existence of these blessings is speculative, we have no way of
surmising what their content was. One might even speculate that
this was the provenance of some of those prayers found in Qumran
that are non-sectarian.38

2. The Time of the Ma'amad

The second point I would like to discuss is the hours at which the
ma'amadot took place. The ma'amadot are portrayed as occurring four
times a day: morning, noon (˙aßot), min˙ah and ne'ilah. These times
are supposed to coincide with the sacrifices. Before we can deter-
mine if they really do coincide with the times of sacrifice, we must
determine when the daily sacrifices described as tamid (Numbers 28:3)
were actually offered. A biblical lexicon offers two definitions for the
word tamid. One is “without interruption, continuously” and the other
is “of regular repetition.”39 The sacrifice called tamid is rendered, for
example in the King James version, as “continual [burnt offering].”
It is clear that ‘continual’ does not mean ‘constantly’ (without inter-

38 See: E. G. Chazon, “Is Divrei Ha-me"orot a Sectarian Prayer?” in The Dead Sea
Scrolls: Forty Years of Research (STDJ 10; ed. D. Dimant and U. Rappaport; Leiden:
Brill, 1992), 3–17; idem, “Prayers from Qumran: Methods and Issues,” SBL 1993
Seminar Papers, Atlanta: Scholars Press, 1993), 758–72; idem, “Prayers from Qumran
and their Historical Implications,” DSD 1 (1994): 265–84; D. Falk, Daily, Sabbath
and Festival Prayers, 236–51.

39 BDB on Bibleworks, CDROM. Version 5.0.02w (2001), s.v. tamid. Print ed.: A
Hebrew-Aramaic and English Lexicon of the Old Testament, F. Brown, S. R. Driver, and
C. Briggs (Oxford: Clarendon, 1951).
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ruption).40 The Torah itself prescribed morning and evening (bein
ha'arbayim) for the time of the perpetual sacrifice. This might have
meant ‘sunrise and sunset’ or even ‘sunrise and dusk.’

Rabbinic sources do not give a precise picture of exactly what
time the morning sacrifice was offered in the Second Temple period,
although it is reasonably clear that the sacrifices were not offered at
sunrise and sunset (or dusk). The slaughter of the animal took place
at first light, sometime before sunrise (m. Yoma 3:1) but we do not
know when the blood was smeared on the altar. The blood ritual
may have been performed approximately at sunrise. As there was a
prayer break of undetermined length before the meat was actually
brought to the altar, it is difficult to give a precise time for the lat-
ter event. The evidence for the afternoon sacrifice is somewhat clearer.
The Mishnah reports that this was usually slaughtered at eight and
a half hours (three and a half hours before sunset; roughly equiva-
lent to 2:30 p.m.) and the meat was brought to the altar an hour
later, at nine and a half hours (roughly equivalent to 3:30 p.m.).41

40 Interestingly enough, the rabbis demanded that flesh of sacrifices should be
perpetually found on the altar. For this purpose, they ordered holocaust offerings to
be brought whenever there was no sacrificial meat on the altar (cf. m. Shekalim 4:4).

41 The time of the regular evening sacrifice is well-documented (m. Pesa˙im 5:1):
The animal was slaughtered at the eighth-and-one-half hour, and offered at the
ninth-and-one-half-hour (in this scheme of marking time, the ninth hour is halfway
between noon and sunset; approximately 3:00 p.m.). In special circumstances, the
evening sacrifice could be offered earlier—but it was never offered later. The time
of the morning sacrifice is problematic. On the one hand, well-documented rab-
binic sources imply that the morning sacrifice was offered at daybreak. The Mishnah
states that the removal of the ash from the altar in preparation for the daily sacrifice
began well before daybreak, implying that the slaughter of the animal took place just
at dawn, before the sun had actually risen. According to the Mishnah, the activi-
ties involved in the evening sacrifice, from its slaughtering until they were ready to
place the meat on the altar, took one hour. One would presume that these prepa-
rations took the same amount of time in the morning, which means that the offering
of the meat could begin at sunrise, approximately 45 minutes after dawn. At the
latest, the sacrifice would be offered no later than the first hour (approximately 7:00
a.m.). R. Judah testified that once it happened that the sacrifice was delayed until
the fourth hour of the day (m. Eduyyot, 6:1); the implication is that this was unusu-
ally late. On the other hand, it is well known that people prayed at the time that
the incense was being offered. This is well-documented for the evening offering:
there are a number of references to people praying at the ninth hour, which was
approximately the moment of burning the incense, just before the meat was to be
placed upon the altar (it is not clear whether the Priestly Blessing was recited then,
as was done in the morning). There is no direct evidence that people prayed at
the time of the morning incense. However, since the early Christians prayed at 
the third hour, noon, and the ninth hour, and since the prayer at the ninth hour
coincided with the time of the incense, it is assumed that their third hour prayer
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At the risk of sounding a little too anthropomorphic, I will suggest
that the times of the tamid sacrifices according to the rabbinic pic-
ture coincide with mealtimes: a morning meal and dinner in the late
afternoon.42 This analogy may help us understand something about
the nature of the sacrificial ritual.

Rabbinic literature gives greatest importance to the sprinkling of
the blood of the animal on the altar, considering this the moment
of atonement, achievable only if the entire blood ritual is properly
performed. According to the rabbis, the offering of the meat was
secondary: its improper performance did not hinder the atonement.
But as we have already seen, in the Temple ritual itself the actual
bringing of the meat to the altar was the central feature.

coincided with the morning incense. Mark notes that Jesus was crucified at the
third hour, presumably to stress that this was the hour of sacrifice (Mark 15:25; on
the discrepancy between this and John 19:14 see N. Walker, “The Reckoning of
Hours in the Fourth Gospel,” NT 4 [1960]: 69–73). It should be noted that there
was a break during the morning sacrifice, during which the Shema was read with
its attendant liturgy. This break seems to have begun before sunrise, since a rab-
binic tradition preserved in both Talmuds reports that the time at which the priests
recited the Shema was too early to fulfill the obligation properly (b. Yoma 37b // y.
Berakhot 1:1, 3a). We have no idea how long this break lasted. It is possible that it
extended until the third hour, although then we would be left with the question of
why the priests did not postpone their Shema somewhat, so that they could read it
at the proper time.

42 The main meal of the day for the Greeks, the deipnon, was eaten towards dusk
or even after dark. See: R. Flacière, La vie quotidienne en Grece (Hebrew translation;
Tel Aviv: Am ha-Sefer, 1967), 128; L. A. Moritz, “Meals,” The Oxford Classical
Dictionary (ed. N. G. L. Hammond and H. H. Scullard; 2d ed.; Oxford: Clarendon,
1970), 658. In imperial Rome, a main meal was eaten at about the eighth or ninth
hour in the afternoon (three or four hours before sunset). See: J. Carcopino, Daily
Life in Ancient Rome: The People and the City at the Height of the Empire (ed. H. T. Rowell;
tr. E. O. Lorimer; Harmondsworth, Middlesex: Penguin, 1967), 288; Moritz, “Meals”;
B. Leyerly, “Meal Customs in the Greco-Roman World,” in Passover and Easter:
Origin and History to Modern Times (ed. P. F. Bradshaw and L. A. Hoffman; Two
Liturgical Traditions 5; Notre Dame: University of Notre Dame Press, 1999), 30.
Rabbinic sources assume that people ate two meals per day. The Mishnah men-
tions the poor man’s evening meal as a sign of sunset (m. Berakhot 1:1), while King
Agrippas used to eat at nine o’clock (b. Pesa˙im 107b). Cf. S. Krauss, Talmudische
Archäologie (3 vols.; Leipzig: Fock, 1910–1912), 3:26–40. There is no direct evidence
for the time of the morning meal. However, the Mishnah assumes that laborers
would take a break from their work to eat. Evidence from this part of the world
in a much later period shows that people normally ate twice a day, a light meal
taken approximately four hours after sunrise, and the evening meal; see S. D.
Goitein, A Mediterranean Society: The Jewish Communities of the Arab World as Portrayed
in the Documents of the Cairo Genizah (5 vols.; Berkeley: University of California Press,
1967–1993), 4:229. It has already been pointed out that the proportions of meat
and grain in the sacrifice reflect the proportions in which these elements were served
in royal meals (Weinfeld, “The Afternoon Prayer,” 79).
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Before we examine the times of the ma'amad against this background,
we must first explore the more general issue of prayer times during
the day. There are two distinct traditions, one referring to prayer
three times a day and one referring to prayer twice a day. We shall
begin with the thrice-daily tradition.

The statement of the psalmist “Evening, morning and noon I com-
plain and moan and He will hear my voice” (55:17) has often been
evinced as evidence for prayer three times a day. Marvin E. Tate
writes “The suppliant prays three times a day (Cf. Dan 6:10; Acts
10:9, 30)—at set times?”43 John J. Collins is a bit more skeptical,
agreeing that “the psalmist says that he utters his complaint to God
‘Evening, morning and noon’”, but adding that “it is not clear that
a fixed, mandatory observance is presupposed.”44 I would argue that
this passage does not really mean that the psalmist prayed three
times a day. This expression should rather be understood as a merism
signifying that he complains and moans constantly. It would cer-
tainly seem that this is true for the psalmist who says, “Seven times
a day I praise” (Ps 119:164).45

There are, however, two interesting points in this statement that
are relevant to our discussion. One is that the merism is not ‘night
and day’ but rather ‘Evening, morning and noon,’ which has some
significance for the psalmist’s understanding of the structure of the
day. The second point is that the psalmist begins his day in the
evening rather than in the morning. Beginning the day in the evening
is, of course, the traditional practice of rabbinic Judaism but it was
not the way that the day was divided as far as Temple worship is
concerned—as was recognized by later Rabbis.46 It is noteworthy

43 L. C. Allen, Psalms 51–100 (World Biblical Commentary; Dallas, Texas: World
Books, 1990), 20:58.

44 J. J. Collins, Daniel: A Commentary on the Book of Daniel (Hermeneia Series;
Minneapolis: Fortress, 1993), 268.

45 See C. A. Briggs, A Critical and Exegetical Commentary on the Book of Psalms (ICC;
2 vols.; Edinburgh: T & T Clark; repr. 1960), 2:436: “probably not implying seven
fixed times of worship, but used as the holy number of completeness.” Briggs (p. 25)
accepts Ps 55:17 (“Evening, and morning, and at noon, will I pray, and cry aloud”)
as referring to actual hours of prayer, “at the three hours of daily prayer of later
Judaism.” In a similar vein, Allen, comparing Ps 119:164 to Daniel and Ps 55:16,
remarks that, “Piety beyond the norm is indicated” (L. C. Allen, Psalms 101–150
[World Biblical Commentary; Dallas, Texas: World Books, 1990], 21:138).

46 B. Óullin 83a; b. Temurah 14a; b. Pesa˙im 3a (the latter passage is quoting a
halakhic midrash). Cf. U. Cassuto, From Adam to Noah: A Commentary on Genesis I–V
( Jerusalem: The Hebrew University Magnes Press, 1959), 15–17; S. Talmon, “The
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that the Slavonic Enoch tells his children: “In the morning and at
noon and in the evening of the day it is good to go to the Lord’s
Temple to glorify the Author of all things.”47 He accepts the tri-
partite division but he begins it with the morning rather than the
evening.

Of particular significance for the history of prayer, and especially
for the times of prayer, is a passage found in the Book of Daniel
(6:10–17). Prayer is presented here as a regular custom of Daniel,
so regular that his opponents assume that he would be willing to
give up his life rather than give up his prayer. Norman W. Porteous
states, “Probably we should infer that by the time of the Book of
Daniel was written the later Jewish practice had already established
itself.”48

The report that Daniel directed his prayers towards Jerusalem has
a clear antecedent in the prayer of Solomon, that prayers be directed
through the Temple (1 Kgs 8:35, 38, 44, 48). Later rabbinic rulings
declared that orientation was affected by distance. A person living
some distance from Jerusalem could not pinpoint the location of the
Temple and it was deemed sufficient if he would direct his prayers
towards Jerusalem. It is not clear why Daniel’s prayers were directed
towards Jerusalem rather than towards the Temple. It is possible
that it was physically and technically difficult to pray towards the
Temple and so he prayed to Jerusalem—in the spirit of later rab-
binic rulings. It is also possible, and to my mind somewhat more
likely, that he prayed to Jerusalem because there was no Temple.

We do not know at what times of the day Daniel offered his
prayers. It would seem natural to assume that prayer, if it was to
be offered twice a day, would be at daybreak and at sunset. There
are two reasons for such an assumption. One is that the rising of

Reckoning of the Day in the Biblical and Early Post-Biblical Periods: From Morning
or from Evening?” in The Bible in the Light of its Interpreters: Sarah Kamin Memorial
Volume (ed. S. Japhet; Jerusalem: The Hebrew University Magnes Press, 1994), 109–
129 (Hebrew). For the possibility that the daily obligation to sit in a booth on the
Festival of Tabernacles was also reckoned from morning to evening see D. Henschke,
“When Does One Sit in a Sukkah?: Towards the Restoration of an Early Mishnah,”
Atarah le-Chayim: Festschrift for Chayim Zalman Dimitrovsky ( Jerusalem: The Hebrew
University Magnes Press, 2000), 87–104 (Hebrew).

47 2 Enoch 51:4; see the translation of F. I. Andersen, “2 (Slavonic Apocalypse
of ) Enoch,” in The Old Testament Pseudepigrapha (ed. J. H. Charlesworth; Garden City,
NY: Doubleday, 1983), 1:178–79.

48 N. W. Porteous, Daniel: A Commentary (London: SCM, 1965), 91.
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the sun, bringing light, and its setting, bringing darkness to the world,
arouse awareness of the cosmic order and the hand of God in it.
The plausibility of this assumption is shown by the fact that this is
one of the main issues addressed in the traditional prayers recited
in the morning and in the evening. The other reason is based on
human frailty. The beginning of the day presents a challenge to peo-
ple who then turn to God and ask God’s help for facing the chal-
lenges of the day. The setting of the sun causes people to sum up
their accomplishments, or lack of them, during the day and turn to
God for help and support in the hours of darkness. If we added a
third time of the day for prayer, the natural time would be at noon.
This is exemplified by the statement in the Jerusalem Talmud:

What is the source for three prayers a day? R. Samuel bar Na˙mani
said: According to the three times a day that people sense the change
of times. In the morning one should say “I am grateful to You, my
Lord and the Lord of my fathers, that you have brought me forth
from darkness to light.” At min˙ah one should say “I am grateful to
You, my Lord and the Lord of my fathers, that just as I was privi-
leged to see the sun in the east, so I was privileged to see it in the
west.” In the evening one should say “May it be Thy will, my Lord
and the Lord of my fathers, that just as you brought me forth from
darkness to light, so may You bring me from darkness to light.”49

Evidence of this division of the day as a Jewish practice may be
found in the words of Epiphanius of Salamis (315–403 ), who
reports that Jews gather in their synagogues to curse the Christians
three times a day, morning, noon and evening.50 For these times of
day as an expression of human understanding of the division of the
day we may turn to the emperor Julian (the “Apostate”), who stated
“We ought also to pray often to the gods, both in private and pub-
lic, if possible three times a day, but if not so often, certainly at
dawn and in the evening.”51 The statement of Julian opens another
way to understand the significance of three times a day prayer. Dawn
and evening are breaks in the day; three times a day symbolizes the
constancy of “throughout the day.” A statement of Origen in regard
to thrice-daily prayer is particularly instructive in this sense. He states

49 Y. Berakhot 4:1, 7a. The translation is my own.
50 Panarion, 29.9.2.
51 Against the Galileans 302 A, 329, quoted by A. Momigliano, On Pagans, Jews and

Christians (Middletown, Conn.: Wesleyan University Press, 1987), 155.
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that one should spend one’s life in unbroken prayer and the only
way to do this is “if the entire life of the saint is a single unbroken
prayer and if part of the prayer is prayer in the stricter sense.”52

There is yet another source for the division of the day into three
times of prayer.53 The book of Acts mentions as hours of prayer,
the sixth hour (noon; Acts 10:9) and the ninth hour (Acts 3:1–2).
The third hour also seems to be of significance, for it was at this
hour, on Pentecost, that the followers of Jesus spoke in tongues (Acts
2:14). The custom of praying three times a day is also mentioned
in the Didascalia Apostolorum and by Tertullian, who specifies the third,
sixth and ninth hours as the three daily times for prayer. The third
and ninth hours are not natural hours for prayer. However, the
ninth hour was the hour at which the sacrifices were offered in the
Temple; more precisely, this was the time that the incense was offered
in the evening.54 It would thus seem that this division is an attempt
to reconcile the idea of prayers as substitutes for sacrifices with the
thrice-daily tradition of prayer.55

Let us now turn to the twice a day tradition. Twice a day, in the
context of praise and prayer to the Creator, generally means sun-
rise and sunset.56 This seems to be the Shema tradition, according to

52 De Oratione 24 (CCL 1:272). The translation is taken from The Church at Prayer:
An Introduction to the Liturgy. Vol. 4: The Liturgy and Time (ed. I. H. Dalmaiss et al.;
Collegeville, Minn.: The Liturgical Press, 1985), 165.

53 It is perhaps noteworthy that there were two customs among Romans about
mealtimes. Ordinary people ate twice a day, but people who were not so healthy ate
three times a day; see J. Marquardt, Das Privatleben der Römer (Leipzig: Mau, 1886),
265. But there is no correlation between these times of the day and prayer times.

54 A fragile chain of reasoning would lead one to think that the third hour was
the time of the morning incense in the Temple. It is clear that the ninth hour of
the day was chosen for prayer because it was the time of the incense offering, and
this matches rabbinic tradition about the time of the offering. By analogy, the hour
of morning prayer, the third hour of the day, might have been the time of the
morning incense, for which there is no direct rabbinic evidence.

55 Cf. O. Holtzmann, “Die täglichen Gebetsstunden im Judentum und Urchristum,”
ZNW 12 (1911): 90–107.

56 This appears very clearly in the Qumran literature; see E. G. Chazon, “When
Did They Pray? Times for Prayer in the Dead Sea Scrolls and Associated Literature,”
in For a Later Generation: The Transformation of Tradition in Israel, Early Judaism and Early
Christianity (Festschrift for George W. E. Nickelsburg) (ed. R. A. Argall, B. A. Bow,
and R. A. Werline; Harrisburg: Trinity Press International, 2000), 42–51. The early
Arabic tradition of prayer times was also twice a day: at sunrise and at sunset.
There were objections to these times for prayer in later Islamic theology, lest prayers
offered at this time be misconstrued as sun worship. See U. Rubin, “Morning and
Evening Prayers in Early Islam,” Jerusalem Studies in Arabic and Islam 10 (1987): 40–64.
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which the Shema is to be recited when one rises and before one goes
to bed. Although the practice is based on a commandment in the
Torah, this understanding of the biblical passage is not self-evident.
The Torah states that one should “Recite them when you stay at
home and when you go away, when you lie down and when you
get up” (Deuteronomy 6:7). It would seem just as reasonable to
understand this verse as calling for a third recital of the Shema some-
time during the day, “when you go away,” or, perhaps, even a fourth
time—“when you stay at home.” It would seem that the times for
Shema are rooted in a twice-daily tradition rather than in actual bib-
lical exegesis. The sages utilized the biblical terminology for this tra-
dition, getting up and lying down, to give a somewhat more liberal
definition of morning and evening. The morning Shema could be said
as long as people were still getting up and the evening Shema could
be said throughout the night, as long as there were people who had
not yet gone to bed. This was necessary to enable ordinary people
to participate in the Shema. Exceptionally pious people, such as those
known as vatikin, could be expected to pray at actual daybreak; ordi-
nary people needed some leeway.

Most of the sources which deal with times of prayer in the Second
Temple period assume the twice a day pattern. The works of Philo
and Josephus57 testify to prayers at daybreak and at sunset. Esther
Chazon has shown that the evidence about the times of prayer in
Qumran shows two patterns: one is the twice-daily pattern at sun-
rise and sunset and the other is prayers or hymns at the time of the
two tamid sacrifices. However, the precise hour of the sacrifice does
not seem to be noted in these sources.58 Collins summarizes: “the
norm of three times of daily prayer did not yet prevail at Qumran.”59

57 See S. Naeh and A. Shemesh, “The Manna Story and the Time of the Morning
Prayer,” Tarbiz 64 (1995): 335–40 (Hebrew).

58 See above, n. 36.
59 Collins, Daniel, 269. Later rabbinic Judaism dealt with this issue in several

ways. Rabban Gamaliel continued the three times a day pattern, but understood
the second time to be not at noon but rather parallel to the time of the afternoon
sacrifice. R. Joshua maintained that the evening prayer was not obligatory. His sys-
tem was thus totally new; he insisted on prayer twice a day, that was to take place
at the times of sacrifice, rather than at sunrise and sunset (b. Berakhot 27b). Sages
who insisted on the thrice-daily pattern found a way to connect the evening prayer
with the Temple ceremony. The priests in the Temple worked during the night,
burning on the altar all the meat which they had not managed to burn during the
day. Thus the evening prayer might be said all night, parallel to this activity in the
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We may now turn to the times of the ma'amadot. As noted above,
the Mishnah reports that the ma'amadot took place four times a day:
morning, noon, min˙ah and ne'ilat she'arim [“the closing of the gates,”
commonly shortened to ne'ilah, “closing”], and these do not fit either
of the above-mentioned patterns. Morning and noon may be rec-
ognized as part of the thrice-daily pattern. The precise meaning of
ne'ilah is the subject of rabbinic disagreement. One opinion is that
the reference is to the closing of the gates of heaven (sunset and the
beginning of night) while another assumes that the reference is to
the closing of the gates of the Temple, which occurred somewhat
earlier. The suggestion that this denotes the closing of the Temple
gates is somewhat remarkable, as there is no evidence that this clos-
ing had any particular significance for the Temple ritual. In our
most detailed description of the sacrificial ritual, the description of
the Day of Atonement ceremony, which ends with conducting the
High Priest to his home at the end of the ritual, the closing of the
gates is not even mentioned.60 I would suggest that this term origi-
nally designated the closing of the gates of heaven, and that it thus
was the third and final hour of the three times a day pattern, which
marked the stages of the sun: sunrise, the zenith at noon, and sun-
set. The identification of this closing prayer with the closing of the
gates of the Temple may have been a later attempt to create a cor-
relation with the Temple worship.

This identification highlights the anomaly of the fourth prayer time
for the ma'amad, which is called min˙ah and presumably took place
at the time of the evening sacrifice. I would suggest that this ma'a-
mad was a later addition to the original institution of a thrice-daily

Temple (m. Berakhot 4:1); cf. the commentary of Ch. Albeck, Shisha Sidre Mishnah:
Seder Mo'ed ( Jerusalem: Bialik; Tel Aviv: Devir, 1952), loc. cit.

60 Cf. L. Ginzberg, A Commentary on the Palestinian Talmud (4 vols.; New York: The
Jewish Theological Seminary of America, 1941–1961), 3:75–90 (Hebrew). The open-
ing of the gates is mentioned as part of the morning activities (m. Tamid 1:3) but
the main point of the Mishnah is the security measures involved in opening the
gates, nor is there any ceremony associated with this activity. There is no parallel
description of the closing of the gates, although a person called Ben Gever is men-
tioned as being in charge of closing them (m. Shekalim 5:1; most commentators
assume that he was also in charge of opening the gates). The opening of the gates
is numbered among the wonders connected to Jericho, for the noise of their open-
ing reached Jericho (m. Tamid 3:8; cf. J. Schwartz, “Mishnah Tamid and Jericho,”
247–57). Presumably, the gates made the same noise upon being closed, but this
is not mentioned in any source.
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pattern. It may have been added as part of the attempt to connect
the ma'amad with the Temple ritual. If this is the case, we may now
refine our understanding of the theology of the ma'amadot. They were
initially intended as a replacement for sacrifices then temporarily sus-
pended. However, they were not meant to be a literal substitute for
sacrifice. That is, they were not meant to supplant the animal sacrifices,
nor were they meant to be held at the time of sacrifice. Rather,
they were meant to provide an alternative method of perpetual wor-
ship of God. The Torah considered the twice daily sacrifice as being
a “continual offering” or “perpetual offering” (Numbers 28:3).61 The
founders of the ma'amad chose the three times a day pattern, as
expressed in the book of Psalms, as their way of offering perpetual
worship. By reading the story of God’s creation constantly (three
times a day), they were supporting God’s creation.

3. The Ma'amad as Community

Finally, I would like to refer to the issue of community. We usually
think of communal prayer as being a gathering of the community.
This is expressed particularly well when a community gathers in fast
and prayer to avert some calamity. Here we find that if one of the
members of the community does not participate, it is not a true
communal prayer.62 However, the communal service in the Temple
was performed, not by the community, but by its representatives. A
small number of people performed a liturgy for the entire commu-
nity. The sages later argued over whether the priests themselves were

61 Most English translations use ‘continual’ for tamid. Tamid also means constant
or perpetual. In the case of the shew-bread, which was to be ‘constantly’ or ‘always’
on the table (Exod 25:30), the rabbis interpreted this term very literally. According
to m. Mena˙ot 11:7, the bread was replaced by pairs of priests. One pair slid the
bread off the table on from one end while the others slid the new bread onto the
table from the other side so that the bread was tamid (‘always’) on the table. It
seems that the perpetual light (Lev 24:2) was originally meant to be lit only dur-
ing the night, but rabbinic tradition demanded that any candles which had gone
out during the night should be relit in the morning. In later times, tamid in this
connection was understood to mean “perpetual” as used in the context of a syna-
gogue lamp. For the changes in the meaning of this term see Y. Ben-David, “Ner
tamid, esh tamid,” Leshonenu, 28 (5737 [1977]): 171–76 (Hebrew). I am grateful to
my friend and colleague, Prof. Y. Spiegel, for bringing this article to my attention.

62 See D. Levine, “Who Participated in the Fast-day Ritual in the City Square?
Communal Fasts in Third and Fourth Century Palestine,” Cathedra 94 (1999): 33–54
(Hebrew).
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to be considered the servants of God or the agents of the people of
Israel in service of God. There is certainly an aspect of Jewish prayer
that is representative. The idea is that a gathering of people pray
and their prayer is representative of the community. This has been
developed in the theology of the great modern theologian and rabbi,
Joseph B. Soloveitchik, but it has clear antecedents in rabbinic sources.
The idea of the ma'amadot centers on such representation. There is
no indication of the number of people required for the ma'amad rit-
ual. The expanded Torah reading suggests that three people par-
ticipated in the reading, presumably following the rabbinic tradition
that a priest, a Levite and a layperson should all take part (see above,
section C.1). Thus, the gathering of the ma'amad was a microcosm
of the Jewish people and demonstrated the equality of all divisions
of the people.

This interpretation of the ma'amadot explains why there was no
liturgical ma'amad on the Sabbath. It is well known that Jews were
accustomed to gather together on the Sabbath in their communities
all over the world for the reading and study of the Torah.63 There
was thus no need for a representative gathering. It was only during
weekdays that such a gathering was necessary,64 until R. Gamaliel

63 See, most recently, H. A. McKay, Sabbath and Synagogue: The Question of Sabbath
Worship in Ancient Judaism (Leiden: Brill, 1994); reviewed by A. J. Saldarini, CBQ 58
(1996): 557–59; and by S. Safrai, Zion 60 (1995): 349–52 (Hebrew); and see P. W.
van der Horst, “Was the Synagogue a Place of Sabbath Worship Before 70 ?”
in Jews, Christians and Polytheists in the Ancient Synagogue: Cultural Interaction during the
Greco-Roman Period (ed. Steven Fine; London and New York: Routledge, 1999), 18–43.
See also S. Safrai, “Gathering in the Synagogues on Festivals, Sabbaths and
Weekdays,” in Ancient Synagogues in Israel: Third-Seventh Centuries C.E. Proceedings of
Symposium, University of Haifa May 1987 (ed. R. Hachlili; Oxford: BAR, 1989), 7–15;
idem, “Gathering in the Synagogues on Festivals, Sabbaths and Weekdays,” in Safrai
et al., Hikrei Eretz, 235–245 (Hebrew).

64 It is likely that the custom of fasting and reading the Torah on Mondays and
Thursdays developed out of the ma'amadot. We have already noted that, although
fasting was a regular feature of the ma'amad, the people of the ma'amad did not fast
on Sundays or Fridays. Thus, they fasted from Monday through Thursday. Pietists
who wished to imitate them but did not accept the full regimen fasted on Mondays
and Thursdays. Since these pietists gathered only twice a week, they could not read
the selections referring to the days of creation. Nor could they schedule their read-
ing as part of the regular Torah reading cycle, which must have already developed
by this time, because not everyone gathered together on Mondays and Thursdays.
The practice they adopted, which has continued till modern times, was to read the
beginning of the selection for the following Sabbath.
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instituted the idea that every individual should also offer prayer as
a substitute for the sacrifices which could no longer be offered.65

Thus, the ma'amad may be understood as one of the earliest, if not
the earliest, attempts to replace the sacrificial service of the Temple
with a liturgical service.

65 A corollary of this idea is that the Amidah is not a private prayer but rather
a prayer for the community. This idea has been developed by Fleischer, who main-
tains that even those blessings that seem to be of an individual petitional charac-
ter are really meant for the community. See E. Fleischer, “The Shemone Esre”; and
G. Blidstein, “Personal and Public Prayer,” Tradition 10 (1969): 22–28.
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THE LITANY “OUR GOD IN HEAVEN” AND ITS 
PRECEDENTS IN THE DEAD SEA SCROLLS

M W
The Hebrew University of Jerusalem

During the High Holidays, and especially on Yom Kippur,1 a litany
entitled Abinu Malkenu (“Our Father, Our King”), attributed to Rabbi
Akiba,2 is recited. In the Sephardic Yom Kippur prayers we find,
alongside the Abinu Malkenu litany, another litany called Elohenu
Shebashamim (“Our God in Heaven,” an idiom taken from Ps 115:3),
that overlaps in its content with the Abinu Malkenu litany.3 The evi-
dence of the Dead Sea Scrolls can assist us in tracing the develop-
ment of this prayer from its biblical antecedents to its medieval form.

The Sephardic litany opens with a passage from Ps 115:1–3 (cf.
Ps 135:6), juxtaposed with faith declarations unattested in the Psalmodic
literature (enclosed in square brackets):4

[For the sake of the holiness [wnl alw hç[ ˚mç tçwdql]
of your name and not for us]

Not for us, Lord, not for us, ∆wnl al ∆hwhy wnl al

But for your name give praise, dwbk ˆt ˚mçl yk

through your mercy and faithfulness. ≥˚tma l[w ˚dsj l[

1 See I. M. Elbogen, Jewish Liturgy: A Comparative History (trans. R. P. Scheindlin;
Philadelphia: Jewish Publication Society; New York: The Jewish Theological Seminary
of America, 1993), 178–79.

2 “R. Akiba stepped down after him and exclaimed: ‘Our Father, our King, we
have no King but Thee; our Father, our King, for Thy sake have mercy upon
us.’” (b. Ta'anit 25b). These two sentences represent the opening and conclusion of
the Abinu Malkenu litany until today.

3 See D. Goldschmidt, Seder Rav Amram Gaon ( Jerusalem: Mosad Harav Kook,
1972), 154–55 (Hebrew). Goldschmidt presents a number of parallels: “Our God
in heaven, spare us and have mercy upon us”—“Our father, our king, turn your
mercy upon us”; “Our God in heaven, write us in the book of life”—“Our father,
our king, write us in the book of good life”; “Our God in heaven, write us in the
book of remembrance”—“Our father, our king, write us in the book of remem-
brance,” etc.

4 I. Davidson, Thesaurus of Mediaeval Hebrew Poetry (4 vols.; New York: The Jewish
Theological Seminary of America, 1924–33), see 3:61, no. 1366 (Hebrew).
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Why should the nations say: Ïµhyhla an hya >µywgh wrmay hml
“Where is their God?”

And our God is in heaven, µymçb wnyhlaw

[One is our God in heaven, µymçb wnyhla dja]

Our testimony is proclaimed ∆µyym[p µwy lkb wntwd[
twice daily.

He lives forever, ∆awh µyqw yj

He is full of mercy, ∆awh µymjr alm

He is full of merits.] [≥awh twywkz alm

Whatever pleases him, he does, ≥≈rabw µymçb hç[ ≈pj rça lk
in heaven and on earth.

[Who can say to Him: Ï“hç[t hm” >wl rmay ym ˆyaw]
“What are you doing?”

Who can tell Him: Ï“l[pt hm” >wl rmay ym ˆyaw
“What are you performing?”

For everything is the work of [≥wydy hç[m lkh yk
his hands.]

The litany itself then continues:

Our God in heaven, spare us wnyl[ µjrw swj µymçbç wnyhla
and have mercy upon us,

Our God in heaven, hear the wntlypt lwq [mç µymçbç wnyhla
voice of our prayers,

Our God in heaven, nullify wnyl[m lfb µymçbç wnyhla
the evil decrees against us . . . ¤wkw twçq twrzg

In Psalms 115 and 135, and only in these psalms, do we find the
phrase hç[ ≈pj rça lk, “whatever pleases Him He does.” As A.
Hurvitz has shown,5 this phrase, which developed in the Second
Temple period, expresses the absolute sovereignty of a ruler, in this
case the absolute sovereignty of the God of Israel.6 The phrase lk

5 A. Hurvitz, “The History of a Legal Formula,” VT 32 (1982): 257–67.
6 ≈pj hç[, “do whatever he pleases,” appears elsewhere in the Bible and in

Ancient Near Eastern literature with the meaning of making a transaction and bar-
tering, as I noted in my article: “Initiation of Political Friendship in Ebla and its
later Development,” in Wirtschaft und Gesellschaft von Ebla: Akten der internationalen Tagung
Heidelberg, 4.–7. November 1986 (ed. H. Hauptman and H. Waetzoolt; Heidelberg
Studien zum Alten Orient 2; Heidelberg: Heidelberg Orientverlag, 1988), 345–48.
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hç[ ≈pj rça thus serves as a point of departure in these psalms for
a series of faith statements such as: polemics against idolatry, God
as Creator, proclamations of monotheism, and the joining of for-
eigners to the congregation of Israel.

(1) Polemics Against Idolatry: After the phrase hç[ ≈pj rça lk in Ps
115:3, we read: “Their idols are silver and gold, the work of human
hands. They have mouths, but cannot speak, eyes but cannot see;
they have ears, but cannot hear, noses, but cannot smell; they have
hands, but cannot touch, feet, but cannot walk, they can make no
sounds in their throats” (vv. 4–7).7 An identical passage occurs in
Ps 135:15–17.

(2) God as Creator: Preceding the polemic in Psalm 135, one finds
a description of the wondrous creation performed by the God of
Israel: “He makes clouds rise from the ends of the earth; He makes
lightning for the rain; He releases the wind from His vaults” (135:7).
This idea also appears in Jer 10:13–14 (and 51:16), and is inlaid
there, as in Psalm 135, into passages that contain polemics against
idols (10:3–4, 8–9, 14–15; 51:17–18): “they cannot speak . . . they
have to be carried, for they cannot walk” ( Jer 10:5, cf. Isa 46:1–2);
“there is no breath in them ( Jer 10:14).8

(3) Proclamation of monotheism: Such a proclamation is juxtaposed
with the doctrine of the absolute sovereignty of God: “I know that
YHWH is great, that our Lord is greater than all gods” (Ps 135:5).
This credo is similar to the declaration of Jethro: “Now I know that
YHWH is greater than all gods” (Exod 18:11), and the proclama-
tion of Naaman, commander of the army of Aram: “Now I know
that there is no God in the whole world except in Israel” (2 Kgs
5:15).

(4) Absolute authority of God: The doctrine of the absolute authority
of a ruler appears in Qoh 8:3–4: “For he can do anything he pleases;
inasmuch as a king’s command is authoritative, and none can say
to him, ‘What are you doing?’” This verse refers to a human monarch;
however, the Psalms Scroll from Qumran Cave 11, applies it to the
divine king in an addition to Psalm 135, following the canonical v. 9:9

7 Translations of biblical passages follow the NJPS.
8 See M. Weinfeld, Deuteronomy 1–11: A New Translation with Introduction and Commentary

(AB 5; New York: Doubleday, 1991), 226–30.
9 11QPsa 14:14; J. A. Sanders, The Psalms Scroll of Qumran Cave 11 (DJDJ 4;

Oxford: Clarendon, 1965), 35.
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Whatever he pleases he does in µymçb hwhy ≈pj rça lk
heaven and on earth, hç[y twç[l ≈rabw
There is none like Yah, there is hwhyk ˆya hyk ˆya
none like YHWH,
There is no one who will act ≥µyhla ˚lmk hç[yç ˆyaw
like the King God.

This added passage begins with an expansion of the biblical phrase,
≈rabw µymçb hç[ ¤h ≈pj rça lk (Ps 135:6), followed in this new con-
text by two positive statements of God’s exclusive authority over cre-
ation. One finds a similar progression of ideas in Dan 4:32: “He
does as He wishes (db[ hybxmkw)10 with the host of heaven, and with
the inhabitants of the earth. There is none to stay His hand or say
to Him, ‘What have you done?’ (tdb[ hm)”; and likewise in the verses
leading up to Job 9:12: “Who can say to Him, ‘What are you doing?’
(hç[t hm wyla rmay ym).”11 In contrast to Psalms 115 and 135, in
which the act of creation was performed in the past (hç[ ≈pj rça),
Qoh 8:3–4, Dan 4:32, Job 9:12, and the liturgical addition to Psalm
135 found in 11QPsa, all speak in the present.

(5) Joining the congregation of Israel: Psalms 115 and 135 assume the
existence of a group of people called ¤h yary, “those who fear the
Lord” (115:11, 13; 135:20). These people are gentiles who believe
in the God of Israel. This phenomenon attests that Psalms 115 and
135 belong to the universalistic layer of Psalms.12

Psalms 115 and 135 thus appear to incorporate collections of at
least five motifs, resembling anthologies, of Israelite credo: (1) expo-
sure of the vanity of idolatry; (2) admiration for the wonders of the

10 The idiom ≈pjk/ˆwxrk hç[ (and in Aramaic Ak h[ry) represents late biblical
Hebrew; see A. Hurvitz, The Transition Period in Biblical Hebrew: A Study in Post-Exilic
Hebrew and its Implications for the Dating of Psalms ( Jerusalem: Bialik Institute, 1972),
73–78 (Hebrew).

11 This idea is found in various prayers, such as in the ne'ilah service of Yom
Kippur: “You separated man from the beginning, and recognized him to stand
before you, for who can say to you: ‘What are you doing?’; and if he is righteous,
what does he give you?” Similarly in the Morning Blessing: “You are YHWH, the
God in the heaven and the earth, and in the highest heaven of heaven. In truth
you are the first and last, and exclusive of you there is no other god [. . .] you
made the heavens and the earth [. . .] and who from amongst all the works of your
hands above or below will say to you: ‘What are you doing?’” (Tanna de-Bei Eliyahu
Rabbah 21).

12 See my article, “Universalism and Particularism in the Period of Exile and
Restoration,” Tarbiz 33 (1964): 228–242 (Hebrew); repr. in Likkutei Tarbiz, I: A
Biblical Studies Reader (ed. M. Weinfeld; Jerusalem: The Hebrew University Magnes
Press, 1979), with Addenda, p. 57.
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divine act of creation; (3) expression of allegiance to the God of
Israel; (4) absolute authority of the God of Israel over the universe;
(5) the joining of foreigners to the community of Israel.

Returning to the litany, “Our God in Heaven,” one should consider
N. Wieder’s theory of Moslem influence in light of early Jewish
sources, particularly the Cave 11 Psalms Scroll. According to Wieder,
the verses from Psalms, supplemented by additions, serve as an open-
ing (muqadima) to the litany. The litany’s editor divided the verses
into two passages, Ps 115:1–3a and 115:3b. He inserted a creed
between the two passages: “One is our God in heaven, our testi-
mony is proclaimed twice daily; He lives forever, full of mercy, full
of merits.” Wieder argued that this creed, which is not found in
conventional Jewish prayer, was influenced by Moslem liturgy, and
especially by the rite of dhikr. Wieder similarly assumed Moslem
influence on the lines at the end of the opening section: “Who can
say to Him: ‘What are you doing?’ Who can tell Him: ‘What are
you performing?’ for everything is the work of His hands.”13

Wieder’s supposition regarding the Moslem influence on the first
insertion is difficult, because each of the titles in the opening is of
Jewish origin. “(One is) our God in Heaven” is taken from Ps 115:3
and Ps 135:6. The proclamation of testimony twice daily is based
upon the recital of the Shema in the morning and in the evening.
This stands in contradiction to the Moslem obligation to pronounce
testimony five times a day. µyqw yj is very common in Jewish prayer,14

and the same pertains to “full of mercy” and “full of merits.” Wieder
admits that the innovation in this litany is not in the use of these
epithets themselves, but in their assembly into one unit.15 However,
this combination is also present in Jewish liturgy. For example, we
find in a piyyut for the High Holidays: “You are our God in heaven
and on earth . . . you live forever,” and at the end, “you live for-
ever, awesome, elevated and holy.”16

13 N. Wieder, “Emphatic Articulation of awh on Rosh Hashana and Yom Kippur,”
Sinai 89 (1981): 6–41 (Hebrew); idem, “Addenda to the Article ‘Further Notes on
Emphatic Articulation of awh on Rosh Hashana and Yom Kippur’,” Sinai 89 (1981):
260–65 (Hebrew). Cf. now in the collection of his articles: The Formation of Jewish
Liturgy in the East and the West (2 vols.; Jerusalem: Yad Izhak Ben-Zvi, 1998), 395–436.

14 Hurvitz, The Transition Period, 141.
15 Wieder, “Emphatic Articulation,” 34 = Wieder, The Formation, 423.
16 Text from D. Goldschmidt, Ma˙zor for the High Holy Days, I: Rosh HaShanah

( Jerusalem: Koren, 1970), 72.
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Wieder’s argument that the phrases added after hç[ ≈pj rça lk—
≈rabw µymçb “Who can say to Him: ‘What are you doing?’ Who
can tell Him: ‘What are you performing?’ for everything is the work
of His hands”—are a product of Moslem influence cannot be sub-
stantiated either. As we have seen, similar declarations on the exclu-
sivity of God’s authority in the creation are found in Second Temple
Jewish sources, Daniel 4:32 and the Psalms Scroll from Qumran:
“There is none like Yah, there is none like YHWH, there is no one
who will do like the King God.”17 A close linguistic parallel occurs
at Job 9:12 as well.

The addition to Psalm 135 suggests that this psalm was used litur-
gically.18 Psalm 145, which appears in column XV, was also employed
liturgically. This is evidenced by the refrain, “Blessed is YHWH and
blessed is His name forever and ever,” that follows every verse in
this psalm,19 as well as the idiom ˆwrkzl tawzw, which appears at its
conclusion.20 One should not therefore describe the Qumran Psalms
Scroll as representing a canonical copy of Psalms, as suggested by
Flint,21 but rather as a collection of readings from the Psalms, adapted
for liturgical use.

Thus, by the Second Temple period, this biblically shaped affirmation
of God’s absolute authority over creation had already passed into
liturgical usage. It makes no difference whether the added passage
in 11QPsa is the product of the Qumran scribe or whether it was

17 According to Sanders, The Psalms Scroll, 14:3–14.
18 P. Skehan, “A Liturgical Complex in 11QPsa,” CBQ 35 (1973): 198, under-

stands this addition as a three-fold response by the congregation.
19 For the function of this formulation, cf. N. Wieder, “Barukh hu (u)varukh shemo—

Its Origins, Time and Versions,” in Studies in Rabbinic Literature, Bible and Jewish
History (ed. Y. D. Gilat, C. Levin, and Z. M. Rabinowitz; Ramat Gan: Bar Ilan
University, 1982), 277–90 (Hebrew).

20 Cf. M. Goshen-Gottstein, “The Psalms Scroll (11QPsa),” Textus 5 (1966): 22–33;
S. Talmon, “Hebrew Apocryphal Psalms from Qumran,” Tarbiz 35 (1966): 224–28
(Hebrew); M. Weinfeld, “Traces of Kedushat Yozer and Pesukey De-Zimra in the Qumran
Literature and in Ben-Sira,” Tarbiz 45 (1976): 15–26 (Hebrew); B.Z. Wacholder,
“David’s Eschatological Psalter, 11QPsa,” HUCA 59 (1988): 23–72; M. Haran,
“11QPsa and the Canonical Book of Psalms,” in Minhah le-Nahum: Biblical and Other
Studies Presented to Nahum M. Sarna in Honor of his 70th Birthday (ed. M. Brettler and
M. Fishbane; Sheffield: JSOT, 1993), 193–201.

21 P. W. Flint, The Dead Sea Psalms Scroll and the Book of Psalms (STDJ 17; Leiden:
Brill, 1997).
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present in his source. The fact is that this declaration on the exclu-
sivity of God as author of and authority over the creation appeared
hundreds of years before Islam, and there is therefore no justification
for seeing the corresponding passage in the litany, “Our God in
Heaven,” as the product of external influence.
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