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FOREWORD

This second volume of Qumranica Minora contains a selection of the-
matic studies that Florentino Garcia Martinez published mostly in the
past ten years, including translations of four studies originally written in
French and Spanish.

Many of these studies have been presented at conferences and sympo-
sia, or have been dedicated to colleagues in Festschriften. This explains
to some extent the large variety of topics, ranging from important reli-
gio-historical or theological issues such as “Priestly Functions in a Com-
munity without Temple,” (presented at a congress devoted to the issue
of Communities without Temple) to technical aspects such as “Greek
Loanwords in the Copper Scroll” (included in the volume in honour
of Ton Hilhorst). Yet this variety of themes comes foremost from the
fact that Florentino considers the entire field of Qumran studies as his
subject of research.

The studies collected in this volume are good examples of Florenti-
no’s scholarly approach, which bases thematic studies on the analysis
of texts with a keen eye for both textual details and the more general
implications of those details. In many cases the approach is deceptively
transparent: questions formulated on a specific topic are based on the
status quaestionis and then answered by examining texts pertaining to that
topic. This demonstrates exactly the nature of Florentino’s contribu-
tions to the field: the ability to formulate the important questions that
can be answered on the basis of the available data.

The essays in this volume are presented in chronological order due
to the difficulty of organizing them all in distinct categories. Nonethe-
less, it may be observed that several articles have been presented at the
annual Groningen conferences on “Themes in Biblical Literature,” and
deal with the reinterpretation of biblical narratives and themes, espe-
cially from Genesis. They include “Interpretations of the Flood in the
Dead Sea Scrolls,” “Man and Woman: Halakhah based upon Eden in
the Dead Sea Scrolls,” “The Sacrifice of Isaac in 4Q225,” and “Cre-
ation in the Dead Sea Scrolls.” Another subcategory consists of articles
dealing with texts and themes that in one way or another may be called
“messianic.” These include “Two Messianic Figures in the Qumran

Texts,” “The Traditions about Melchizedek in the Dead Sea Scrolls,”
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and “Divine Sonship at Qumran: between the Old and the New Testa-
ment.” More general thematic overviews are found in “Magic in the
Dead Sea Scrolls,” and “Wisdom at Qumran: Worldly or Heavenly?”

Here, as in the first volume of Qumranica Minora, we have generally
maintained the text as it was first published, but we have updated the
references to sigla, fragment and line numbers, in accordance with the
present DJD references. Thanks are due to Birgit van der Lans for prac-
tical computer assistance, to Wilfred G.E. Watson for translating from
French and Spanish the papers in chapters 1, 6, 11, and 12, to Mladen
Popovi¢ for preparing the Indices and, last but not least, to the pub-
lishing house Brill, which agreed to finance those translations. 7hematic
Studies on the Dead Sea Scrolls forms a rich and variegated collection of
recent studies on the Dead Sea Scrolls by one of the world’s leading
scholars in the field.

Eibert Tigchelaar
Groningen, 15 May 2006
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CHAPTER ONE

THE INTERPRETATION OF THE TORAH OF EZEKIEL
IN THE TEXTS FROM QUMRAN

Compared with the number of copies of the Psalms, of Deuteronomy
or of Isaiah,' the number of copies of Ezekiel found at Qumran is rather
limited: so far only the very doubtful copies of 1Q19 and 3Q1,? the
meagre remains of 11QEzek,* and the fragments from Cave 4, recently
edited by Lust" have been published. All in all, to judge from the num-
ber of copies preserved, the importance of Ezekiel for the members of
the Qumran Community seems to have been quite limited. Skehan had
already concluded that, in terms of textual criticism, “ni pour Ezéchiel
ni pour les Petits Prophetes, les rouleaux de Qumran n’ont produit de
nouveautés substantielles.”

Nor is the number of explicit quotations from Ezekiel very impres-
sive. In the texts published so far, only three can be noted: Ezek 37:23,
cited in 4QFlorilegium I 16-17; Ezek 9:4, in CD XIX 11-12 and Ezek
44:15 in CD I 20-1V 2.

But on the other hand, the number of allusions to the text of Ezekiel
or of reminiscences of its use to be found in the texts from Qumran

! We have a total of 31 copies of Psalms, as follows: 3 from Cave 1, 1 from Cave 2,
19 from Cave 4 [see PW. Skehan, “Qumran and Old Testament Criticism,” in Qumrdn.
Sa piété, sa théologie et son milieu [ed. M. Delcor; BETL 46; Paris-Gembloux: Duculot/
Leuven: University Press, 1978], 181-82), 1 from Cave 5, 1 from Cave 6, 1 from Cave
8, and 6 from Cave 11 [see J.JPM. van der Ploeg, “Les Manuscrits de la Grotte Xl de
Qumran,” RevQ 12/45 (1985), 3—15]; no fewer than 30 copies of Deuteronomy have
been preserved: 2in 1Q), 31n 2Q), 1 in 3Q), atleast 17 in 4Q) [PW. Skehan, “Littérature
de Qumran. A. Textes bibliques,” in DBSup, col. 809, speaks of 4QDeut?, 1in 5Q), I in
6Q), and 1 in 11Q); about 19 scrolls of Isaiah have been found: 2 in 1Q), 16 in 4Q) [see
Skehan, in DBSup, cols. 811-812], and 1 in 5Q). The numbers usually given are slightly
different, see G. Vermes, The Dead Sea Scrolls. Qumran in Perspective (Philadelphia: Fortress,
1981), 201.

? See DJD I, 6869, pl. XII and DJD III, 94, pl. XVIIL

% Published by W.H. Brownlee, “The Scroll of Ezekiel from the eleventh Qumran
Cave,” RevQ 4/13 (1963): 11-28.

* See J. Lust, “Ezekiel Manuscripts in Qumran : Preliminary Edition of 4QEz* and
> in Ezekiel and his Book: Textual and Literary Criticism and their Interrelation (ed. J. Lust;
BETL 74; Leuven: University Press and Peeters, 1986), 90-100.

> See PW. Skehan, “Littérature de Qumran. A. Textes bibliques,” col. 813.
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is considerable. Rabin notes no fewer than 25 in the Damascus Docu-
ment alone,’ and the eagle eye of Pére Carmignac for re-use of the
biblical text had revealed an important number of allusions scattered at
every redactional level of the main documents.” This widespread use of
Ezekiel already indicates that the text of the prophet had a much greater
importance for the Qumran Community than the number of copies or
of explicit quotations would lead us to suppose.

The study of the Qumran interpretation of the whole of Ezekiel can
only be made once the text known as 4Q)SecondEzekiel has been pub-
lished, a composition attributed to the Prophet and preserved in at least
six copies from Cave 4 (4Q385-390).° Since the influence of Ezekiel
on the spirituality of the Qumran group has already been studied by
E. Cothenet,’ in this note'® we would like simply to examine the influ-
ence on the thought of the Community of a typical block from Ezekiel,
1.e. chs. 40-48, known as the “Torah of Ezekiel,” and so honour Jean
Carmignac, who has taken so much care to recover the re-interpreta-
tions of the Old Testament texts in the manuscripts from Qumran.

The interpretation of Ezek 44:15 i CD I 20-1V 2

The simplest way to begin is to examine the interpretation of Ezek 44:15
in the Damascus Document, given that in this case we have all the elements
needed to get to the heart of Qumran interpretation and the applica-
tion of that interpretation to understand another biblical text. In fact,
CD II 20— IV 2, gives us an explicit exegesis of the text of Ezekiel.!

% See Ch. Rabin, The Zadokite Documents (2d rev. ed.; Oxford: Clarendon, 1958), 82
and 84.

7 See the indices in J. Carmignac, Les Textes de Qumrdn, traduils et annotés II (Paris:
Letouzey et Ané, 1963), 353-55, as well as the following articles: J. Carmignac, “Les
citations de ’Ancien Testament dans la «Guerre des Fils de Lumiére contre les I'ils de
Ténebres»,” RB 63 (1956): 234-60 et 345-65; idem, “Les citations de ’Ancien Testa-
ment, et spécialement des poémes du Serviteur, dans les Hymnes de Qumran,” RevQ.
2/7 (1960): 357-94.

¢ See J.T. Milik, The Books of Enoch. Aramaic Fragments of Qumrén Cave 4 (Oxford:
Clarendon, 1976), 254; In this Mémorial Jean Carmignac, J. Strugnell and D. Dimant,
“4QSecond Ezekiel (4Q385),” RevQ 13/49-52 (1988): 45-58, publish two fragments
of 4Q)385. . )

% See his contribution: E. Cothenet, “L’influence d’Ezéchiel sur la spiritualité¢ de
Qumrén,” RevQ 13/49-52 (1988): 431-39.

" This note was read at the Third Congress of the European Association for
Jewish Studies which was held in Berlin in July 1987. We have retained its character of
a lecture.

""" OJ.R. Schwarz, Der erste Teil der Damaskusschrift und das Alte Testament (Lichtland/
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In the biblical context of the Ezekiel Torah, our text asserts that
in the future Temple of Jerusalem there will only be descendants of
Zadok, “the priests, sons of Zadok” who have the right to officiate as
priests, to offer “the fat and the blood.” In the Qumran pesher, only the
first part of the quotation is retained, and each word is duly made clear:
“The priests are the converts of Israel who left the land of Judah,” “the
Levites' are those who joined them,” “the sons of Zadok are the chosen
of Israel, men called by name who will appear at the end of days.”

I cannot say whether or not the replacement of the verb 2P used
in the Masoretic text by the synonym 21 in the Qumran text, and the
telescoped form of the second part of the quotation have a specific
meaning." Nor would I dare to draw any conclusion from the fact that
the reference to sacrifices, to fat and blood, are passed over in silence
in the Qumran commentary. In the Qumran perspective in which the
Community itself is conceived as a substitute for the Temple, this omis-
sion could be very significant. Even so, the fact remains that the inter-
pretation only takes up the first part of the quotation and does not say
to whom the right to exercise priestly functions falls, but does reveal who
the persons to whom the text of Ezekiel refers really are.'

The essence of the interpretation given transposes the oracle of Eze-
kiel to the present time of the Community, which believes it is living
in the final days. One could discuss the question of whether the three
groups of pesher mentioned are not three ways of denoting all the

Diest, 1965), is still the most complete study on the use of the Old Testament in CD.
Also of interest for our passage are: E. Cothenet, “Le Document de Damas,” in Les
Textes de Qumrdn, tradwits et annotés 11, 158—61; J. Murphy-O’Connor, “An Essene Mission-
ary Document? CD II,14-VL1,” RB 77 (1970): 201-29: G. Klinzing, Die Umdeutung des
Kultus in der Qumrangemeinde und im Neuen Testament (SUNT 7; Gottingen: Vandenhoeck &
Ruprecht, 1971), 75-80, 130-43; PR. Davies, The Damascus Covenant. An Interpretation of
the “Damascus Document” (JSOTSup 25; Shefhield: JSOT Press, 1983), 90-96, and idem,
Belind the Essenes. History and Ideology of the Dead Sea Scrolls (BJS 94; Atlanta: Scholars Press
1987), 52-56.

12 The word seems to have been accidentally omitted from the manuscript.

3 Compare J.A. Fitzmyer: “There is here an accommodation of the text of Ezekiel,
which consists in a deliberate manipulation of the text in order to suit the purpose of the
passage in which it is quoted.” Cf. J.A. Fitzmyer, “The Use of Explicit Old Testament
Quotations in Qumran Literature and in the New Testament,” reprinted in Essays on
the Semitic Background of the New Testament (rev. ed.; Sources for Biblical Study 5; Missoula:
Scholars Press, 1974), 36.

""" As ML.A. Knibb stresses in his recently published commentary on CD; see The
Qumran Community (Cambridge Commentaries on Writings of the Jewish & Christian
World 200 B.C. to A.D. 200 2; Cambridge: Cambridge University Press, 1987), 36.
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members of the Community of the last days,"” or whether they denote
the three different components of this Community,'® or even whether
they refer (as I think is most likely) to the three groups which have com-
posed the Community over its history: the founders, those associated
with them afterwards, and the members of the last days,'” all proposals
that have been put forward. But the essence of all these interpretations
is the same: Ezekiel’s oracle has been transposed to the reality of the
last days, to the present time of the Community. This process is exactly
the same as the one we find in the pesharim and that we have defined as
“eschatologisation” of the prophetic text.'® Here this eschatologisation
is so deep and so complete that it even results in transforming the bibli-
cal text, making “levite priests, sons of Zadok” into “the priests and the
Levites and the sons of Zadok.”

It is highly likely'" that at one time this pesher of Ezek 44:15 was an
independent unit. Its re-use in other Qumran texts® proves at least that
it was well-known. But in any case, its function in the present Damascus
Document is clear: it serves to spell out the meaning of the allusion to the
“sure house” from 1 Sam 2:35 in CD III 19. The block formed by the
quotation of Ezek 44:15 and its pesher serves to indicate that the found-

5 Thus Cothenet, Murphy-O’Connor and Klinzing in the works cited in note 11.

1°O. Betz, Offenbarung und Schrififorschung in der Qumransekte (WUNT 6; Tubingen:
Mohr Siebeck, 1960), 180-81 asserts: “Wie aus der darauflolgenden Deutung her-
vorgeht, sieht die Sekte in der nun entstandenen Aufzahlung ‘Priester und Leviten und
Zadokssohne’ die drei Stande ihrer Vollmitglieder: Priester, Leviten und Laien”; see also
idem, “Le Ministere cultuel dans la Secte de Qumran et dans le Christianisme primitif,”
in La Secte de Qumrdn et les Ongines du Christianisme (ed. J. van der Ploeg; RechBib 4; Paris-
Bruges: Desclée De Brouwer, 1959), 163-202. )

' An interpretation already proposed by A. Dupont-Sommer, Les Ecrits Esséniens décou-
verts pres de la Mer Morte (Paris: Payot, 1983), 142; it is shared to some extent by Schwarz,
Der erste Teil der Damaskusschrifi und das Alte Testament, 118: “Personlich erscheint es mir
am Wahrscheinlichsten, dass wir es in (1) und (3) mit Deutungen auf die Gemeinde
in drei verschiedenen Stadien ihrer Entwicklung zu tun haben,” and accepted by Davies,
Belind the Essenes. History and Ideology of the Dead Sea Scrolls, 54: “The priest, Levites and
sons of Zadok respectively represent three chronological stages in the history of the
community,” and by Knibb, The Qumran Community, 36: “the three groups described in
the interpretation of Ezek. 44, 15 are most probably the initial members of the move-
ment, those who joined at a later stage, and all those who belonged to the movement ‘at
the end of days’, the time in which the author believed himself to be living.”

'8 See F. Garcia Martinez, “Profeet en profetie in de geschriften van Qumran,” in
Profeten en profetische geschrifien (ed. F. Garcia Martinez, C.H J. de Geus, and A.E]J. Klijn;
Kampen: Kok 1986), 119-32; idem, “Escatologizacion de los Escritos profeticos en
Qumran,” EstBib 44 (1986): 101-16.

19 As suggested by Davies, The Damascus Covenant. An Interpretation of the “Damascus
Document”, 90.

2 1QSV 2,9, IX 7; 1QSa 12, 24; 11 3; 1QSb IIT 22.
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ing of the Community, the enduring house built in Israel, is nothing
other than the Community and that its foundation is the fulfilment of
Ezekiel’s oracle.

This means that in its approach to the prophet’s text, the Commu-
nity perceives its own reality as a hermeneutical principle, allowing it to
grasp the true meaning of the text. This meaning (what is signified) is
grasped as a revealed fact since its perception allows the Community to
transform the text (the signifier).

The interpretation of Ezek 40—48 in ShirShabb

Does this example of explicit exegesis of a text from the Ezekiel Torah
allow us to suppose that other elements of this Torah were also sub-
jected to exegesis in Qumran?

M. Fishbane?' has established the criteria necessary for recognising
this exegetical relationship between two texts in the absence of explicit
citation formulae. In order to be able to speak of exegesis there must be:

— “multiple and substantial lexical linkages”;
— “use of a segment of the first text in a lexically reorganized and topi-
cally rethematized way.”?

In my opinion, these two conditions occur in several Qumran texts in
which we can note not only a re-use of the Torah of Ezekiel but also
an exegetical transformation of that Torah. Here we will deal with only
two of these texts: New Jerusalem (Nj) and the Angelic Liturgy/ Songs of the
Sabbath Sacrifice or Shirot ‘Olat ha-Shabbath (ShirShabb). It is an undeniable
fact that the first of the conditions noted by Fishbane (“Multiple and
substantial lexical linkages”) is fulfilled in these two texts and we have
good instances of this use of Ezekiel in N7* and in ShirShabb.** The
question that concerns us here is to determine whether this use of Eze-
kiel is only a borrowing or whether this is a conscious exegesis of the
biblical text. In other words, whether in the use of Ezekiel in Nf and in

21 M. Fishbane, Biblical Interpretation in Ancient Israel (Oxford: Clarendon, 1985).

2 Fishbane, Biblical Interpretation in Ancient Israel, 285.

% By S. Fujita, “The Temple Theology of the Qumran Sect and the Book of Ezekiel:
Their Relationship to Jewish Literature of the Last Two Centuries B.C.” (Princeton
Diss. 1970, University Microfilms), 306-15.

# By C.A. Newsom, “4Q Serek Shirot ‘Olat hassabbat (The Qumran Angelic
Liturgy): Edition, Translation, and Commentary” (Harvard Diss. 1982, University
Microfilms), 71-78.
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ShirShabb there is what Fishbane calls a “Topical rethematization” and
whether it is possible to determine the hermeneutical techniques use to
obtain this “rethematization.”

The text in which this “rethematization” appears most clearly is
undoubtedly the Angelic Liturgy.” The hymns for sabbaths 9 to 13 focus
on the structures of the heavenly Temple, its vestibule, doors, walls,
columns, figures engraved in the vestibule and in the debir, the veil
(paroket), the divine throne, the sacrifices and the angel-priests who
officiate in the celestial liturgy with their movement and vestments. This
is how Newsom summarises the content of these hymns:

Despite the broken condition of the text, it appears that the ninth through
the thirteen songs describe the heavenly temple in a systematic fashion,
moving in a type of ‘temple tour’ from the description of the outer fea-
tures of the heavenly temple to the holy of holies, the merkabah, and its
attendant priestly angels.?

Behind this description, the outline of Ezek 4048 is apparent. It is
also clear that this outline was used here to give organic structure to the
praise of the heavenly beings. But of most interest is the transformation
of all the constituent elements of the heavenly temple.

The way in which the idea of heaven as a temple in which the angels
praise the Lord was developed in the post-exilic period, a conception
that is already apparent in Isa 6 and in certain Psalms,” is not very
explicit. It is certain that we find this conception present in the apoca-
lyptic literature of the Hellenistic and Roman periods.” But it is clear
that underlying Ezek 40—48 is not this idea of a heavenly Temple but

» We now have available a good edition that collects together in a single volume
the various copies from Cave 4, from Cave 11 and from Masada by C. Newsom, Songs
of the Sabbath Sacrifice: A Critical Edition (HSS 27; Atlanta: Scholars Press, 1985). See the
corrections provided by E. Puech, “Notes sur le manuscrit des Cantiques du Sacrifice
du Sabbat trouvé a Masada,” RevQ 12/48 (1987): 575-83, as well as by the reviews by
E. Puech, E. Qimron, and F. Garcia Martinez, published in RB 94 (1987): 604-608,
HTR 79 (1986): 349-71 and Biblica 69 (1988): 13846 respectively. One of the last works
published by Pére J. Carmignac was prompted precisely by the preliminary publication
of the Angelic Liturgy by Newsom, to wit, J. Carmignac, “Roi, Royauté et Royaume dans
la liturgie angélique,” RevQ 12/46 (1986): 177-86.

% Newsom, Songs of the Sabbath Sacrifice: A Critical Edition, 16.

27 And which would be developed extensively in rabbinic literature, as witnessed by
the locus classicus: & Hag 12b, see H. Bietenhard, Die himmlische Welt vm Urchristentum und
Spatudentum (WUN'T 2; Tiibingen: Mohr Siebeck, 1951), 123-42.

% For example in 7 En. 90:28-29; Fub 1:17, 26-29; 25:21; 2 Bar 4:1-6; 6:7-9;
32:2-4; 4 Ezra 7:26; 10:25-28, 40-58, see A. Causse, “Le mythe de la nouvelle Jérusa-
lem du Deutero-Esaie a la ITI° Sibylle,” in RHPR 18 (1938): 377414
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the idea of a heavenly model of the Temple which is used to build the
Sanctuary on earth.” What Ezekiel sees in a vision is the plan that has
to be carried out when the land, the city and the Temple are restored.
The biblical text is absolutely explicit:

Show them the form of the Temple and its layout, its exits and its entrances,
its form, all its plans and all its instructions, all its form and all its laws. Put
all that in writing before their eyes so that they may keep its form and all
its plans, and follow them. (Ezek 43:11)

All these elements have been taken over by the author of ShirnShabb and
doubly “thematised.” On the one hand, they are no longer part of a
model of what will have to be accomplished once on earth but com-
ponents of the realisation of the heavenly Temple. On the other hand,
they are no longer mere architectural components but have been trans-
formed into animated beings who take part in the angelic praise. Here
are a few texts chosen at random:*

Praise with them, you, the foundations of the holy of holies, the sup-
porting columns of the highest vault, and all the corners of his building:
(40403 1141)

And all the decorations of the debir hurry with wonderful psalms. (4Q403
1ii 13)

The gates of the entrance and the gates of the exit declare the glory of the
King who blesses. (4Q405 231 9)

In the same way that the traditions of the Merkabah of Ezekiel have
been interpreted and re-used by the author of ShirShabb to reflect the
celestial praise instead of being used to describe the divine chariot,*
the same author has thus transformed the prophetic description of the
future Temple into a portrayal of the Temple and the heavenly cult.
Independently of its origin and its composite character, the block
comprising chs. 40—48 functions in the present book of Ezekiel as a
guarantee of restoration; it serves to assure the exiles that God’s judg-
ment upon Israel and upon the Temple is not something definitive. One
day there will be a new Temple to which Yahweh’s glory will return; and

2 “You will follow exactly, in making the Tabernacle and all its furnishings, the pat-
terns that I am going to show you,” is already stated in Exod 25:9; see also Exod 25:40;
26:30; 27:8; Num 8:4; 1 Chron 29:19, as well as Zech 2:5-9 and Tob 13:16-18.

% Cf. the author’s translation in Apocalypses et voyages dans Uau-deld (ed. C. Kappler;
Paris: Cerf, 1987), 201-35.

31 As proved by C.A. Newsom, “Merkabah Exegesis in the Qumran Sabbath Shirot,”
J7838(1987): 11-37.
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there will be a new priesthood (the sons of Zadok) who will guarantee
the cult; there will be a new prince, a new city and a new division of the
land, and the fountain of the Temple will transform the desert into a
new paradise.

For the author of the ShirShabb his own community has become a
(vicarious and temporary) substitute for the Temple and the cult, a spiri-
tual temple in which they are also angels who serve in the celestial cult.
The communion with the angelic world and the ensuing requirements
of purity* are characteristic of the Qumran conception of the com-
munity as a temple and allow us to grasp the function within it of this
interpretation of the text of Ezekiel.

For the author of the ShirShabb and for the Qumran Community, the
future temple of Ezekiel is a reality present in heaven. The liturgical rec-
itation of angelic praise, culminating in the description of the sabbath
of hymn thirteen, allows the members of the Community to be associ-
ated with this celestial cult and join in the joyful acclamations of all the
elements of the heavenly temple. In this way, the promise of restoration
in Ezekiel has been transformed into a possibility of participation.

The interpretation of Ezek 40—48 in the New Jerusalem

Less obvious than this “rethematisation” of the ShinShabb is the “rethe-
matisation” at work in the Aramaic text known as Description of the
New Ferusalem.* This work, composed in the wake of the Ezekiel Torah,
imitates the structure of its model to the extent of allowing us to think

2 On the requirements for purity, see F. Garcia Martinez, “Il problema della purita:
la soluzione Qumranica,” in Isracele alla ricerca di identita tra il 111 sec. a.C. e 1l I sec. d. C. Att
del 'V Convegno di studi Velerotestamentari (ed. G.L. Prato; Bologna: Edizioni Dehoniane,
1989), 169-91; and idem, “Les limites de la communauté: Pureté et impureté a Qumran
et dans le Nouveau Testament,” in Text and Testimony: Essaps on New Testament and Apoc-
ryphal Literature in Honour of A.EJ Klyn (ed. A. Hilhorst, G.P. Luttikhuizen, A.S. van der
Woude, and T. Baarda; Kampen: Kok, 1988), 111-22.

% This work is partially preserved in five manuscripts: 1Q32, published by J.'T. Milik
in DJD I, 13435, pl. XXXI; 2024, published by M. Baillet in DJD II, 8489, pl. XVI;
5Q15, published by Milik in DJD III, 184-93, pls. XI.-—XLI; a column from another
copy from Cave 4 has been published by J. Starcky, “Jérusalem et les manuscripts de
la mer Morte,” Le Monde de la Bible 1 (1977): 38-39, and a fragment of the copy from
Cave 11 has also been published by B. Jongeling, “Publication provisoire d’un fragment
provenant de la grotte 11 de Qumran (11Q Jér Nouv ar),” 787 1 (1970): 58—64 and idem,
“Note additionelle,” 757 1 (1970): 185-86. All these texts (except for the one published
by Starcky) are easily available in the collections by J.A. Fitzmyer and D,J. Harrington,
A Manual of Palestinian Aramaic Texts (BibOr 34; Rome: Biblical Institute Press, 1978),
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this is a carbon copy rather than exegesis. The Torah of Ezekiel draws
a very precise and detailed plan of the future Temple, but the descrip-
tion of the city in which the Temple is set is rather succinct; only its
dimensions (Ezek 48:16—17) and its doors (Ezek 48:30-35) are specified.
Instead, the elements preserved in the N7 give us an exact and detailed
plan of the city, its houses, streets, doors and gates.

Did not the author wish to complete the Torah of Ezekiel by making
more exact its plan of the future Jerusalem in the way that the prophet
had provided a specific plan of the future Temple?

And yet, more detailed analysis shows that in this case also the Qum-
ran text does not confine itself to completing the Torah of Ezekiel but re-
interprets and re-uses its components to transmit a different idea of it.

This appears clearly when we examine more closely the general plan
of the city given in the N7** and when we compare it with the one given
in the Torah of Ezekiel. According to the prophet, the future city will
be a square of four thousand five hundred cubits per side, that is, a total
perimeter of eighteen thousand cubits (about 9 km). The author of the
N7 has changed this square to a rectangle and above all he has altered
its size. The description of the walls of the town in the copy of the N}
from Cave 4, which will be published by Starcky,® without any doubt
gives 140 res or stadia for each long side and 100 stadia for the other two
sides of the rectangle containing the town (a total perimeter of about
110 km)™ and places the Temple inside the rectangle.

It is true that in his study of the N7,% J. Licht prefers to suppose that
the author followed Ezekiel’s information closely and that he gives the
plan of a square town of smaller dimensions. It is also true that in his

46-55 and K. Beyer, Die aramdischen “Texte vom Toten Meer (Gottingen: Vandenhoeck &
Ruprecht, 1984), 214-22.

* See J. Licht, “An Ideal Town Plan from Qumran. The Description of the New
Jerusalem,” IE7 29 (1979): 45-59.

% And of which he published a photograph in “Jérusalem et les manuscripts de
la mer Morte,” specifically of col. ii, which contains the measurements in question
(1. 1-5).

% According to our calculations, based on the équivalence of 1 res = 63 reeds or
441 cubits, established by the copy 4Q), which gives a total perimter of 480 res and
states that the city contains 480 posterns to which the alleyways reach which separate
the blocks of houses with the width of the blocks also fixed at 51 reeds. For more details
see . Garcia Martinez, “La ‘nueva Jerusalén’ y el Templo futuro en los MSS de Qum-
ran,” in Salvacion en la Palabra: Targum—Derash—Berith: en memonia del profesor Alejandro Diez
Macho (ed. D. Mufioz Le6n; Madrid: Ediciones Christiandad, 1986), 563-90.

% Licht, “An Ideal Town Plan from Qumran,” 49-50.
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edition of texts from Cave 5, J.T. Milik considers the rectangle encir-
cled by the large wall measuring 140 X 110 res to include the city and
the Terumah, and as a result reduces the city to one of four strips within
this rectangle, with a total perimeter of about 61 km (35 X 100 res,
according to Milik’s calculations, about 31 km). But, as I think I have
proved elsewhere, these two hypotheses are contradicted by the precise
statements of the texts and are therefore untenable. Also untenable in
my view is the way they place the Temple outside the city. In fact, for
Licht, the Temple would be south of the city, separated from it by a sort
of square.”

For Milik the city would also be separated from the Temple by an
empty strip the same size as the city, i.e. measuring 35 X 100 res.*” But
in fact the texts prove that the author of the N7 has changed the small
square of the Torah of Ezekiel into an enormous rectangle, inside
which he has placed the Temple (a rectangle with a total surface area
of about 736 km?!).*" This rectangle comprises the New Jerusalem, a
magnificent city, with its walls covered with precious stones, sapphires
and rubies, flanked, as in Ezekiel, by twelve large gates as well as by 480
posterns and protected by “one thousand four hundred and thirty-two
towers.”*

This transformation of the plan of the city gives us the key to the
Qumran interpretation of the text of Ezekiel. The author of the N7 had
not wanted to complete the prophet’s text but uses it to express a dif-
ferent idea, he “rethematises” it. The assuredly utopian measurements
that he gives show us that he envisages this city and this Temple as a
divine work. All these detailed but disproportionate measurements are
not intended to give us the plan of the future Jerusalem and Temple that
will have to be built after the restoration, but instead give us his vision
of the eschatological Jerusalem and Temple that God himself will build
at the end of days.

At Qumran they were quite able to be more specific about and com-
plete Ezekiel’s plans regarding what Jerusalem and the Temple should

% DJD II1, 185.

% Licht, “An Ideal Town Plan from Qumran,” 48.

10 For Milik this empty strip “trahit le souci de Pureté cultuelle si caracteristique des
sectaires de Qumran,” DJD III, 185.

*" As T think I have proved in “La Nueva Jerusalem y el Tempio futuro de los Mss.
de Qumran,” 566-72.

# Details found in the Cave 4 copy, still unpublished, according to Starcky, “Jérusa-
lem et les manuscripts de la mer Morte.”
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be, adapted to divine regulations. Indeed, the Temple Scroll gives us pre-
cisely this plan of the Temple and the city that we can call normative,
an expression of God’s authentic revelation to Moses exactly as it had
been understood within the sect.” The hope was that these plans, which
should already have been followed by Solomon, would one day be car-
ried out; but, all in all, this temple and this city only had to be tempo-
rary; alongside them, another city and another Temple were expected,
which would be definitive, created directly by God at the end of days.
The same Temple Scroll gives us the proof of this expectation when it
specifies that God will make his glory dwell in the normative Temple:

until the day of creation/blessing when I myself shall create My Sanctu-
ary, establishing it forever, in accordance with the covenant that I made
with Jacob at Bethel. (11QT* XXIX 9-10)*

This same eschatological Temple is mentioned in the Florilegium from
Cave 4:%

This 1s the House that they will build for him in the last days, as it is writ-
ten in the book of the law: The Sanctuary, O Adonay, that your hands
have established, Yahweh will reign eternally and perpetually / for ever
and ever. (4Q174 1-212-5)

# This is how I understand the specifications in 11QTemple, see: F. Garcia Mar-
tinez, “Essénisme Qumranien: Origines, caractéristiques, héritage,” in Correnti culturali e
movimenty religiost del giudaismo. Atti del V Congresso internazionale dell’AISG (S. Mimato, 12—15
novembre 1984) (ed. B. Chiesa; AISG Testi e studi 5; Roma: Carucci, 1987), 37-57.

# For the reading 772 instead of the editor’s 713732, see E. Qimron, “The Text of the
Temple Scroll,” Leshonenu 42 (1978): 142 (Hebrew) and A.S. van der Woude, “De Tem-
pelrol van Qumran L” NTT 34 (1980): 284, a reading that Y. Yadin himself acknowl-
edged as possible in his English edition, The Temple Scroll (3 vols.; Jerusalem: Israel
Exploration Society, 1983), 1:412. The interpretation is very much debated; most com-
mentators follow Yadin’s interpretation and see in the text a reference to the eschatologi-
cal Temple, but B.Z. Wacholder, The Dawn of Qumran: the Sectarian Torah and the Teacher of
Righteousness (Monographs of the Hebrew Union College 8; Cincinnati: HUCP, 1983),
21-30, denies that two different temples are mentioned in this column, an opinion to
some extent shared by P. Callaway, “Exegetische Erwagungen zur Tempelrolle XXIX,
7-10,” RevQ 12/45 (1985): 95—-104. The requisite bibliography is available in . Garcia
Martinez, “El Rollo del Templo (11QTemple): Bibliografia sistematica,” RevQ 12/47
(1986): 425-40.

® Edited by J. Allegro in DJD V, 53-67, Pl. XIX-XX, to be completed by the cor-
rections of J. Strugnell, “Notes en marge du volume V des «Discoveries in the Judaean
Desert of Jordan»,” RevQ 7/26 (1970): 220—21. The most complete study of the text is
GJ. Brooke, Exegesis at Qumran. 4QFlorilegium in its Jewish Context (JSOTSup 29; Sheffield:
JSOT Press, 1985), with notes that refer to all previous studies. From our point of view,
the most important work is D. Dimant, “4QJFlorilegium and the Idea of the Commu-
nity as Temple,” in Hellenica et Judaica. Hommage a Valentin Nikiprovetzky (ed. A. Caquot;
Leuven and Paris: Peeters, 1986), 165—89.
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Proof that the Temple, to which these fragments of the N7 from Caves
2,5 and 11 refer, is this very eschatological Temple is provided by a frag-
ment of a copy of the N7 from Cave 4, still unpublished, from Starcky’s
lot, which speaks of the great final war in which the Kittim, Babel,
Edom, Moab and the sons of Ammon will take part.*

Now, these expressions have a perfect parallel in 1QM I 1-2, and a
whole series of Qumran texts connect the war of final salvation with the
end of days;* the War Seroll, 1QM II 1-6, also provides the organisation
of the Temple cult during the final war. There can be no doubt, I think,
that the Temple and the city that the author of the N7 describes in such
detail are the eschatological, definitive Temple and the city, which will
be created directly by God.

And this tells us that the author’s purpose and the depth of his inter-
pretation of the text of Ezekiel is not to make more precise the plan
of the future city in order to complete the description in the Torah of
Ezekiel. What he wishes to transmit to his readers is his dream (for him,
a revelation) of the eschatological Jerusalem and the Temple which he
obtained, thanks to exegesis of the text of Ezekiel.

In Qumran, then, the same signifier (the Ezekiel Torah) has been
allowed to signify two different things: in the Angelic Liturgy its interpreta-
tion has made it possible to take part in the heavenly cult; in the New
Jerusalem, it has inspired the hope of being able one day to take part in
the perfect cult of the eschatological Temple.

% As noted by J. Starcky, “Jérusalem et les manuscripts de la mer Morte,” 39.
7 For example: 4Q174118;4Q161 8-10 17; 4Q1621i 1; 1QpHab IX 16; 1 1QMelch
i 4.
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TWO MESSIANIC FIGURES IN THE QUMRAN TEXTS

In the twenty-five years following the discoveries and first publications
of the texts from Qumran, few topics were so widely discussed as the
messianic expectations of the Qumran Community.! This interest is
easy to understand. In most of the other Jewish writings of the Second
Temple period, the figure of the Messiah either is not featured or plays
a very secondary role. By contrast, the new texts express not only the
hope of an eschatological salvation but also introduce into this hope the
figure (or figures) of a messiah, to use technical terminology. Thus they
promised to clarify the origins of the messianic hope that occupies such
a central position in Christianity. However, the expectations of the first
years of research were not fulfilled, and the subsequent reaction was not
long in coming, Interest in Qumran messianism plunged to a low level
in the agenda of Qumran studies, and the topic remained dormant for
a long time.”

The situation has changed dramatically in recent years. In 1992,
Emile Puech published several texts that brought new light to Qumran
messianism.? As a result, scholars started to study Qumran messianism

' From the basic work by A.S. van der Woude, Die messianischen Vorstellungen der Gemeinde
von Qumrdn (SSN 3; Assen: van Gorcum, 1957). A bibliography of the most important
works from these twenty-five years is found in J.A. Fitzmyer, The Dead Sea Scrolls: Major
Publications and Tools for Study (Missoula: Scholars Press, 1975), 114—18. An updated bib-
liography is found in F. Garcia Martinez and D.W. Parry, 4 Bibliography of the Finds in the
Desert of Fudah, 1970-95 (STDJ 19; Leiden: Brill, 1996).

% Ttis significant that the 1990 edition of Fitzmyer’s bibliography, The Dead Sea Scrolls:
Major Publications and Tools for Study (rev. ed.; Atlanta: Scholars Press, 1990), 164-67, adds
only six titles to the list published in 1975. ;

* They are the editio princeps of three Aramaic texts completed by E. Puech, “Fragment
d’une apocalypse en araméen (4Q246 = pseudo-Dan?) et le ‘Royaume de Dieu,”” RB
99 (1992): 98-131; idem, “Une apocalypse messianique (#0521),” RevQ 15/60 (1992):
475-522; idem, “Fragments d’un apocryphe de Lévi et le personnage eschatologique—
4QTestLevi™ et 4QATa,” 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, 1992), 449-501 and pls. 16-22,
and of a Hebrew fragment published by G. Vermes, “The Oxford Forum for Qumran
Research: Seminar on the Rule of War from Cave 4 (40285),” 775 43 (1992): 85-94.
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again, and a flood of new publications appeared.* I wrote a long over-
view collecting the evidence of the use of the term messiah from all the

* Among the studies published recently see M.G. Abegg, “Messianic Hope and
40285: A Reassessment,” JBL 113 (1994): 81-91; O. Betz, “Spricht ein Qumran-Text
vom gekreuzigten Messias?” in Jesus, Qumran, und der Vatikan (O. Betz and R. Riesner;
Giessen: Brunner Verlag, 1993), 103-20 (published in English as “Does the Qumran
Text Speak of a Crucified Messiah™ in Fesus, Qumran, and the Vatican: Clarifications [trans.
J- Bowden; London, SCM, 1994], 83-97); M. Blockmuehl, “A ‘Slain Messiah’ in 40
Serek Milhamah (40285)?2 TynBul 43 (1992): 155-69; G.J. Brooke, “The Messiah of
Aaron in the Damascus Document,” RevQ 15/57-58 (1991): 215-30; idem, “4QTestament of
Lev’(?) and the Messianic Servant High Priest,” in From Jesus to John: Essays on Jesus and
New Testament Christology in Honour of Marinus de Jonge (ed. M.C.. de Boer; Sheffield: JSOT,
1993), 83-100; A. Chester, “Jewish Messianic Expectations and Mediatorial Figures
and Pauline Christology,” in Paulus und das antike fudentum (ed. M. Hengel and U. Heckel;
Tiibingen: Mohr Siebeck, 1992), 17-89; J.J. Collins, “A Pre-Christian ‘Son of God’
among the Dead Sea Scrolls,” BRev 9/3 ( June 1993): 34-38, 57; idem, ““The Works of
the Messiah,” DSD 1 (1994): 98—112; idem, “Messiahs in Context: Method in the Study
of Messianism in the Dead Sea Scrolls,” in Methods of Investigation of the Dead Sea Scrolls
and the Khirbet Qumran Site: Present Realities and Future Prospects (ed. M.O. Wise et al.; Annals
of the New York Academy of Sciences 722; New York: New York Academy of Sciences,
1994), 213-29; C.A. Evans, “The Recently Published Dead Sea Scrolls and the His-
torical Jesus,” in Studying the Historical Jesus: Evaluations of the State of Current Research (ed.
B. Chilton and C.A. Evans; NTTS 19; Leiden: Brill, 1994), 547-65; J.A. Fitzmyer,
“40Q246: The ‘Son of God’ Document from Qumran,” Biblica 74 (1993): 153-74;
F. Garcia Martinez, “Nuevos textos mesianicos de Qumran y el Mesias del Nuevo
Testamento,” Communio 26 (1993): 3-31; idem, “Los Mesias de Qumran: Problemas de un
traductor,” Sefarad 53 (1993): 345-60; M.A. Knibb, “The Teacher of Righteousness—
A Messianic Title?” in A Tribute to Geza Vermes: Essays on Jewish and Christian Literature
and History (ed. PR. Davies and R.T. White; Shefhield: JSOT, 1990), 51-65; idem, ““The
Interpretation of Damascus Document VII,9b—VIIIL,2a and XIX,5b—14,” RevQ 15/57—
58 (1991): 243-51; C. Martone, “Un testo qumranico che narra la morte del Messia?
A proposito del recente dibattito su 40285, RiwB 42 (1994): 329-36; G.S. Oegema, Der
Gesalble und sein Volk: Untersuchungen zum Konzeptualisierungsprozef der messianischen Erwartun-
gen von den Makkabdern bis Bar Koziba (Schriften des Institutum Judaicum Delitzschianum
2; Gottingen: Vandenhoeck und Ruprecht, 1994), 86-99, 108-15; K.E. Pomykala, T#e
Davidic Dynasty ‘Tradition in Early Judaism: Its History and Significance for Messianism (SBLE]JL
7; Atlanta: Scholars Press, 1995), 171-216; P. Sacchi, “Esquisse du développement du
messianisme juif a la lumiere du texte qumranien 77QMelch,” AW 100 supplement
(1988): 202—14; L.H. Schiffman, “Messianic Figures and Ideas in the Qumran Scrolls,”
in The Messiah: Developments in Earliest Judaism and Christianity (ed. J.H. Charlesworth;
Princeton Symposium on Judaism and its Origins 1; Minneapolis: Fortress, 1992), 116—
29; wdem, Law, Custom, and Messianism i the Dead Sea Sect ( Jerusalem: Merkaz Zalman
Shazar le Toldot Yisra’el, 1993), 286-311 (in Hebrew); idem, Reclaiming the Dead Sea Scrolls:
The History of Fudaism, the Background of Christianity, the Lost Library of Qumran (Philadelphia:
Jewish Publication Society, 1994), 315-50; EM. Schweitzer, “The Teacher of Right-
eousness,” in Mogilany 1989: Papers on the Dead Sea Scrolls in Memory of Jean Carmignac. Part
2, The Teacher of Righteousness, Literary Studies (Z.]. Kapera; Cracow: Enigma Press, 1991),
53-97; S. Talmon, “Waiting for the Messiah—The Conceptual Universe of the Qum-
ran Covenanters,” in The World of Qumran_from Within— Collected Studies (ed. Shemaryahu
Talmon; Jerusalem: Magnes, 1989), 273-300 (this article originally appeared as “Wait-
ing for the Messiah: The Spiritual Universe of the Qumran Covenanters,” in Judaisms

and Their Messiahs at the Turn of the Christian Era [ed. J. Neusner, W.S. Green, and E.S.
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scrolls at Qumran for the Fahrbuch fiir biblische Theologie.” Two lengthy
contributions dealing with messianism in the scrolls appeared in the
compilation of presentations given at the Notre Dame Symposium on
the Dead Sea Scrolls of 1993,° and in 1995 a booklength study on the
topic by John J. Collins was published.” Thus it is not lack of recent
treatment that has motivated the choice of my topic, nor, to be honest,
the incomparable cadre assembled at this meeting—in a setting across
from the closed Golden Gate, to which so many messianic legends are
attached. The reason for my choice is that some elements of the mes-
sianism of the scrolls remain unclear and problematic to me, and I hope
that discussing them here might help to elucidate them. If a solution
is not available, at least your comments will help me see the problems
more clearly.

I would like to bring two points to your attention: (1) the heavenly
messiah and (2) the messianic character of the expected prophet.

The Heavenly Messiah

Most scholars agree that the people of Qumran expected more than
one eschatological figure whose coming would herald the era of salva-
tion; they used the technical term anointed ones or messiahs to refer to

these figures. The key text is QS IX 9-11:*

Frerichs; Cambridge: Cambridge University Press, 1987], 111-37); idem, “The Concept
of Masiah and Messianism in Early Judaism,” in The Messiah: Developments in Earliest
Judaism and Christiamity, 79-115; C. Thoma, “Entwiirfe fir messianischen Gestalten in
frithjudischer Zeit,” in Messiah and Christos: Studies in the Jewish Origins of Christianity (ed.
I. Gruenwald, S. Shaked, and G.G. Stroumsa; Tiibingen: Mohr Siebeck, 1992), 15-29;
J.C. VanderKam, “Jubilees and the Priestly Messiah of Qumran,” RevQ 13/49-52
(1988): 353-65; and M.O. Wise and J.D. Tabor, “The Messiah at Qumran,” BAR 18/6
(November/December 1992): 60-61, 65.

> F. Garcia Martinez, “Messianische Erwartungen in den Qumranschriften,” in Der
Messias (ed. W.H. Schmidt; Jahrbuch fiir biblische Theologie 8; Neukirchen-Vluyn:
Neukirchener, 1993), 171-208.

6 J.C. VanderKam, “Messianism in the Scrolls,” in The Community of the Renewed Cov-
enant: The Notre Dame Symposium on the Dead Sea Scrolls (ed. E. Ulrich and J. VanderKam;
Notre Dame: University of Notre Dame Press, 1994), 211-34; E. Puech, “Messianism,
Resurrection, and Eschatology at Qumran and in the New Testament,” in The Commu-
nity of the Renewed Covenant, 235—56.

7 JJ. Collins, The Scepter and the Star: The Messiahs of the Dead Sea Scrolls and Other Ancient
Luterature (New York: Doubleday, 1995).

8 Text and plates in M. Burrows, The Dead Sea Scrolls of St. Mark’s Monastery. Volume I1,
Fascicle 2: Plates and Transcription of the The Manual of Discipline(New Haven: The American
Schools of Oriental Research, 1951). Colour photographs by J.C. Trever in Scrolls from
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9 They should not depart from any counsel of the law in order to walk '* in
complete stubbornness of their heart, but instead shall be ruled by the first
directives which the men of the Community began to be taught ' until
the prophet comes, and the messiahs of Aaron and Israel. Blank

The text is clear and expresses firmly the hope, within the Qumran
community, of the future coming of two anointed ones—the messiah
of Aaron and the messiah of Israel—two figures who correspond to the
priestly messiah and the royal messiah. A third figure, the Prophet, will
occupy our attention later on in this discussion.

The Messiah Figure in the Bible

General consensus seems to indicate that the Dead Sea Scrolls can
refer to these eschatological agents of salvation without using the term
messiah. In fact texts vary in their use of the technical term when talking
about the same eschatological figure. After all, the Old Testament texts,
which later on will be used to express the hope of an eschatological
savior, do not use the word messiah, and in none of the thirty-nine instances
in which the Hebrew Bible uses the word messiah does this word have
the precise technical meaning of the title used later to denote one of
the figures who would bring eschatological salvation. Texts such as the
blessings of Jacob (Gen 49:10), Balaam’s oracle (Num 24:7), Nathan’s
prophecy (2 Sam 7), and the royal psalms (such as Pss 2 and 110) would
be developed by Isaiah, Jeremiah, and Ezekiel in the direction of hope
in a future royal messiah, heir to the throne of David. The promises of
the restoration of the priesthood in texts such as Jer 33:14—26 (missing
from the Septuagint) and the oracle of the high priest Joshua included
in Zech 3 were to act as a starting point for later hope in a priestly mes-
siah. Similarly, the double investiture of the “sons of oil”—Zerubba-
bel and Joshua (Zech 6:9—14)—would be the starting point of the hope
in a double messiah, reflecting a particular division of power already
present since Moses and Aaron. In the same way, the presence of the
triple office—king, priest, prophet—combined with the announcement
of the future coming of a Prophet like Moses in Deut 18:15-18 and
with the hope in the return of Eljjah found in Mal 4:5-6, would act

Qumran Cave 1 (ed. EM. Cross, D.N. Freedman, and J.A. Sanders; Jerusalem: Albright
Institute of Archaeological Research and Shrine of the Book, 1972); translation in
E Garcia Martinez, DSST, 13-14.
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as the starting point for the development of a hope in the coming of
another agent of eschatological salvation. Similarly, the presentation of
the mysterious figure of the Servant of YHWH in chs. 40-55 of Isaiah,
as an alternative to traditional messianism in the perspective of the res-
toration, would result in the development of a hope in a suffering mes-
siah. Also, the announcement in Mal 3:1 that God was to send his angel
as a messenger to prepare his coming would permit the development of
hope in an eschatological mediator of nonterrestrial origin.

Thus we do not need to limit our search to texts which expressly use
the term messiah; we can expect to find messianic figures designated by
other titles as well. Expectation is fulfilled precisely with the first of the
figures discussed here, designated as a heavenly messiah.

Messiah figure as both human and heavenly

It is perfectly understandable that the hope in a superhuman agent of
eschatological salvation could have developed in the Judaism of the
period. But to consider this agent of eschatological salvation as a mes-
siah could appear to be not only an unacceptable broadening of the
concept of messiah, but also an expansion which robs the concept of its
deepest characteristic—its human dimension. It is difficult to imagine
the possibility of a superhuman person being considered as anointed;
angels, it appears, did not receive an anointing.” The human character
of all other messiahs is strongly stressed in the Davidic succession of the
messiah-king and in the cultic perspective in which the messiah-priest
performs his atonement."

And yet it seems difficult to avoid using the adjective messianic to char-
acterize this figure, since the functions attributed to him are messianic in
nature. This seems to require a semantic widening of the term messiah to
enable us to apply it to figures which are presented not only as human
but also as superhuman. Other Jewish writings not from Qumran, the
Parables of Enoch and 4 Ezra, describe a superhuman agent of eschato-
logical salvation, using the technical term messiah as one of the names
for the saving figure. This suggests that the widening of the semantic
field of messiah had already taken place in the Judaism of the period.

9 Although some angels did appear ministering as priests in the heavenly temple in
the Songs of the Sabbath Sacrifice.
10 Within the sacrificial cult of the Jerusalem temple.
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We cannot, therefore, exclude a priori from our consideration the Qum-
ran texts—which may refer to such figures without using the techni-
cal term—under pain of ignoring one of the possible developments of
messianic hope reflected in the preserved manuscripts. In the Parables
of Enoch (1 En.) 48:10 and 52:4 the term messiak is occasionally used
together with the more common titles of Chosen One and above all Son of
Man to denote an existing, transcendental figure of celestial origin'! In
the vision of 4 Ezra 13, a person “like a man” (called messiah in 7:28 and
12:32 and more often son/servant of God) is clearly presented as a pre-
existing, transcendental person of celestial origin.'? The figures in these
texts are called messiah, in spite of their superhuman nature and their
description using images traditionally associated with divinity. Accord-
ingly, as Collins correctly observes, “the understanding of ‘messiah’ is
thereby qualified.”"® These parallels in compositions whose Jewish ori-
gin does not seem to be in question justify the use of the term fheavenly
messiah to designate an eschatological savior figure found in two of the
Qumran texts, in which the word messiah itself is not used.

The heavenly messiah in a midrash_from cave 11

The first of the Qumran texts (11(QMelch) referred to is a midrash of
eschatological content, which was preliminarily published by A.S. van
der Woude as part of the Dutch lot of Cave 11."* The protagonist of this
text is a heavenly person, an 071198, called Melchizedek, who, at the end
of times, will execute justice and be the instrument of salvation. The
central part of the fragment (col. IT 6-19) can be translated as follows:"

" See recently J.C. VanderKam, “Righteous One, Messiah, Chosen One, and Son
of Man in 1 Enoch 3-71,” in The Messiah: Developments in Earliest Judaism and Christianily,
169-91, with references to previous studies.

12 ML.E. Stone, “The Question of the Messiah in 4 Ezra,” in Selected Studies in Pseude-
prgrapha and Apocrypha (ed. MLE. Stone; SVTP 9; Leiden: Brill, 1991), 317-32 (the article
appeared earlier in Judaisms and Their Messiahs at the Turn of the Christian Era, 209—24); and
dem, “Excursus on the Redeemer Figure,” in M.E. Stone, Fourth Ezra: A Commentary on the
Book of Fourth Ezra (Hermeneia; Minneapolis: Fortress, 1990), 207-13.

13 In an excellent article in which he stresses how both figures represent a particu-
lar messianic interpretation of Dan 7, J.J. Collins, “The Son of Man in First-Century
Judaism,” NT5 38 (1992): 466 n. 78, suggests that 40246 could contain a similar mes-
sianic interpretation of the Daniel figure, an intuition that seems absolutely correct and
matches my own understanding of the text.

" Tt will be included in Discoveries in the Judaean Desert vol. XXTII.

5 See the manuscript published by A.S. van der Woude, “Melchisedek als himm-
lische Erlosergestalt in den neugefundenen eschatologischen Midraschim aus Qumran
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% He (Melchizedek) will proclaim liberty for them, to free them from [the
debt] of all their iniquities. And this will [happen] ’ in the first week of the
jubilee which follows the ni[ne] jubilees. And the day [of atonem]ent is
the end of the tenth jubilee ® in which atonement will be made for all the
sons of [God] and for the men of the lot of Melchizedek. [And on the
heights] he will decla[re in their] favor according to their lots: for ? it is
the time of the “year of grace” for Melchizedek, to exa[lt in the tri]al the
holy ones of God through the rule of judgment, as is written '® about him
in the songs of David, who said: “Elohim will stand up in the assem[bly
of God,] in the midst of the gods he judges.” And about him he said:
‘Above it ! return to the heights. God will judge the peoples.” As for what
he sa[id: “How long will yo]u judge unjustly and show partiality to the
wicked? Selah.” ' Its interpretation concerns Belial and the spirits of his
lot, who were rebels [all of them] turning aside from the commandments
of God [to commit evil.] '* But, Melchizedek will carry out the vengeance
of God’s judges [on this day, and they shall be freed from the hands] of
Belial and from the hands of all the splirits of his lot.] '* To his aid (shall
come) all “the gods of [ justice”: he] is the one [who will prevail on this
day over] all the sons of God, and he will pre[side over] this [assembly.] °
This is the day of [peace about which God] spoke [of old through the
words of Isa]iah the prophet, who said: “How beautiful '® upon the moun-
tains are the feet of the mess[enger who announces peace, of the mes-
senger of good who announces salvation,] saying to Zion: “Your God
[reigns.”] 17 Its interpretation: The mountains are the pro[phets...] '* And
the messenger is [the anoi|nted of the spirit about whom Danliel] spoke
[...and the messenger of] ' good who announces salv[ation is the one
about whom it 1s written that. . .]

In spite of the uncertainty of the reconstructions, the content seems
clear. Here we need only to note the details concerning the messianic
figures to whom the text refers. The weave of the text is formed by Lev
25:8-13 concerning the jubilee year, Deut 15 concerning the year of
release, and Isa 52, which proclaims the liberation of the prisoners. The
author also develops his ideas from interpretations of other texts from
Isaiah, the Psalms, and Daniel, which he uses to refers to Melchizedek,
the protagonist.

Melchizedek’s intervention is set specifically in the first week of the
tenth jubilee, the final jubilee of human history in the text’s chronological

Hohle XL,” Oudlestamentische Studién 14 (1965): 354—73; it was placed in the context of
other Qumran writings by J.'T. Milik, “Milki-sedeq et Milki-resa‘ dans les anciens écrits
juifs et chrétiens,” 77523 (1972): 95-144, and has been extensively studied, for example,
in PJ. Kobelski, Melchizedek and Melchiresa (CBQMS 10; Washington: Catholic Biblical
Association of America, 1981). My translation (DSST, 139-40) incorporates most of
the readings and reconstructions proposed by E. Puech, “Notes sur le manuscrit de

11QMelkisédeq,” RQ 12/48 (1987): 483-513.
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system, equivalent to the last of the seventy weeks of other systems.
The remission of debts in the biblical text is interpreted as referring
to the final liberation that will occur during the Day of the Expiation.
The agent of this liberation is Melchizedek, presented as the eschato-
logical judge found in Ps 7:8-9 and Ps 82:1-2. This liberation will be
preceded by a battle between Melchizedek and Belial and his spirits,
and Melchizedek’s victory will usher in an era of salvation described in
Isa 52:7 and 61:2-3. In a typical pesher way the four key words of the
biblical text are interpreted: the mountains are the prophets, the mes-
senger is the anointed of the spirit, Sion is the faithful to the covenant,
and O7M7X is Melchizedek himself.

The midrash text presents Melchizedek as the chief of the heav-
enly armies—the leader of the sons of God who destroys the armies of
Belial—and identifies this figure, in terms of practical functions, with the
“Prince of Light” (a figure we find in 1QS III 20, CD V 18 and 1QM
XIII 10) and with the angel Michael (a figure appearing in 1QM XVII
6—7). But Melchizedek, although being presented as a heavenly being; is
not described simply as an angel (he is called elohim but not mal’ak), and
his earthly origins seem to serve as a backdrop for his exalted heavenly
position. This fact suggests that this heavenly being is the same earthly
Melchizedek of the Bible, the mysterious king of Gen 14:17-20 and the
eternal priest of Ps 110:4. Although he is clearly a heavenly being and is
called elohim, the text speaks of “the lot of Melchizedek” or “the year
of grace of Melchizedek,” using Melchizedek’s name in expressions
that in the Bible are typically related to God himself.

Because the three basic functions the text ascribes to this heavenly
being are messianic, we can designate this heavenly being as a heavenly
messiah. These three functions are (1) to be an avenging judge (with
reference to Ps 82:1-2 and 7:1), (2) to be a heavenly priest who carries
out atonement for his inheritance on the Day of Atonement, and (3) to
be the ultimate savior of “the men of his lot,” destroying the kingdom of
Belial in the eschatological battle and restoring eternal peace.

The heavenly messiah in 4Q246

The same sort of heavenly messiah seems to be the protagonist of an Ara-
maic composition partially preserved in 4Q246.'° From this manuscript,

16 The text was presented by J.T. Milik in a lecture given at Harvard University in
1972 and was made known by J.A. Fitzmyer in his study “The Contribution of Qumran
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copied in the first half of the first century, a complete column of nine
lines and approximately half of the preceding column have reached us.
The text can be translated as follows:'

40246 col. 1

'[...] settled upon him and he fell before the throne ? [...] eternal king.
You are angry and your years ® [...] they will see you, and all shall come
for ever. * [...] great, oppression will come upon the earth ° [...] and great
slaughter in the city ° [...] king of Assyria and of Egypt’ [...] and he will
be great over the earth ® [...] they will do, and all will serve ? [....] great will
he be called and he will be designated by his name.

Col. II

' He will be called son of God, and they will call him son of the Most
High. Like the sparks ? of a vision, so will their kingdom be; they will rule
several years over ? the earth and crush everything; a people will crush
another people, and a city another city. * Blank Until he rises up the people
of God (or the people of God arise) and makes everyone rest from the
sword.” His kingdom will be an eternal kingdom, and all his paths in truth
and uprigh[tness] ® The earth (will be) in truth and all will make peace.
The sword will cease in the earth 7 and all the cities will pay him hom-
age. He is a great God among the gods (?) (or: The great God will be his
strength). ® He will make war with him; he will place the peoples in his
hand and cast away everyone before him. ? His kingdom will be an eternal
kingdom, and all the abysses.

Aramaic to the Study of the New Testament,” NTS 20 (1973-74): 382—407, and
reprinted with an important supplement in J.A. Fitzmyer, A Wandering Aramean: Col-
lected Aramaic Essays (Missoula, M'T: Scholars Press, 1979), 85-107. It has since then
been extensively studied; see David Flusser, “The Hubris of the Antichrist in a Frag-
ment from Qumran,” lmmanuel 10 (1980): 31-37; also in idem, Judaism and the Ongins of
Christiamity ( Jerusalem: Magnes, 1988), 207-13; I Garcia Martinez, “4Q246: ;/Tipo del
Anticristo o Libertador escatolégico?,” in £l Msterio de la Palabra. Homenaje de sus alumnos
al profesor D. Luis Alonso Schikel al cumplir veinticinco afios de magisterio en el Instituto Biblico
Pontificio (ed. V. Collado and E. Zurro; Madrid: Cristiandad, 1983), 229-44 (published
in English as “The Eschatological Figure of 4Q246,” in F. Garcia Martinez, Qumran and
Apocalyptic [STD] 9; Leiden: Brill, 1992], 162-79); and H.-W. Kuhn, “Rém 1.3 f und
der davidische Messias als Gotessohn in den Qumrantexten,” in Lese-Zeichen fiir Annelies
Findefp zum 65. Geburistag am 15. Mirz 1984 (ed. C. Burchard and G. Theissen; Diel-
heimer Blétter zum Alten Testament und seiner Rezeption in der Alten Kirche. Beiheft
3; Heidelberg, 1984), 103-13. The recent complete publication by Puech (“Fragment
d’une apocalypse en araméen”) of the last five lines of col. II now allows a fuller analy-
sis. See Fitzmyer, “4Q246: The ‘Son of God’ Document from Qumran”; J.J. Collins,
“The Son of God Text from Qumran,” in From Jesus to John: Essaps on Jesus and New Testa-
ment Christology, 65—83; and E. Puech, “Notes sur le fragment d’apocalypse 4Q246—‘Le
fils de dieu,”” RB 101 (1994): 533-58.
7" Garcia Martinez, DSST, 138.
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Although the first column is fragmentary, the broad meaning of the
passage can be understood and has been accepted since 1974. The pro-
tagonist of the story falls down before the throne of a king and reveals
to him a vision of a future conflagration in which the kings of Assur and
Egypt will play a role. Then appears a mysterious personage to whom
the names Son of God and Son of the Most High are given. Chaos will fol-
low, but it will be resolved and followed by eternal peace and his eternal
kingdom once the enemies are destroyed.

This mysterious person has been diversely interpreted—Milik identi-
fied him with a historical king, Alexander Balas; Fitzmyer applied the
titles to an heir to David’s throne, a royal but non-messianic person; and
Flusser saw in this person a reference to the Antichrist.'”® In 1983, after
analyzing all these interpretations and pointing out why they seemed
insufficient, I proposed interpreting the person to whom the text refers
as an eschatological liberator of angelic (or non-human) nature, a figure
similar in functions to those which 11QMelch ascribes to Melchizedek
or 1QM assigns to the Prince of Light or to the archangel Michael.

Emile Puech, the editor of the whole text, thinks the preserved text
does not allow definitive resolution between a “historicizing” inter-
pretation like Milik’s and a messianic interpretation, toward which his
preferences seem inclined. Puech seems to exclude my interpretation
of the text for two reasons: (1) because it is not certain that 40246 is a
composition originating in Qumran, and because, in his opinion, “les
figures ‘célestes’ qui sont les médiateurs de salut dans le judaisme ancien,
Hénoc, Elie, Melkisédek ou le Fils de ’'Homme, n’ont pas, a proprement
parler, recu le titre de ‘messie.” ' However, as indicated, the preceding
statement is not completely accurate. Also, the parallels with ideas con-
tained in other Qumran writings, although they may not be determina-
tive In assigning a sectarian origin to the composition, do at least make
the text compatible with the outlook of the Qumran group.

I maintain, therefore, that my interpretation of the first fragmentary
column and of the first four lines of col. II still best explains the elements

'8 All these interpretations are discussed in Garcia Martinez, “4Q246: ¢(Tipo del
Anticristo o Libertador escatologico?” (““T'he Eschatological Figure of 4Q)246”); Puech,
“Fragment d’une apocalypse en araméen (4Q246 = pseudo-Dan) et le ‘Royaume de
Dieu,’”; and Collins, “The Son of God Text from Qumran.”

19 Puech, “Fragment d’une apocalypse en araméen,” 102 n. 14, 124-25: “The “celes-
tial’ figures who are the mediators of salvation in ancient Judaism—Enoch, Elias, and
Melchizedek or the Son of Man—have not, strictly speaking, been given the title of
messiah.”
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preserved. But I do recognize, however, that the adjective angelic could
be misleading. My description of the person in question as angelic was
based on the parallel with other superhuman figures of the Qumran
texts. But, as has been noted in the case of Melchizedek, the human
components serve as backdrop for the heavenly figure. Although the
human character of the mysterious personage of 40246 is not par-
ticularly emphasized, one can assume that he is understood to be, as
Melchizedek, human and heavenly at the same time. Therefore it will
be more correct to denote this superhuman figure of 40246 as heav-
enly rather than as angelic. The new lines now available confirm and
emphasize this conclusion, since they ascribe to this figure the features
of Daniel’s Son of Man.?

The quotations in 4Q)246 from Dan 7 are especially striking. “His
sovereignty/kingdom will be an eternal sovereignty/kingdom” (col. II
5) comes from Dan 7:27; here the phrase is applied to the “people of
the holy ones of the Most High.” “His kingdom will be an eternal king-
dom” (col. IT 9) comes from Dan 7:14 and refers to the Son of Man. In
the biblical text, the parallelism of both expressions in the vision and
in its explanation could favor the interpretation of the Son of Man as
a collective figure. The author of our composition, however, seems to
attribute both expressions to the mysterious protagonist of the narra-
tive, whom he considers as an individual, thus anticipating the clear
interpretation as an individual we find in the Book of Parables.

The preserved text does not completely exclude the possibility that
the third person pronominal suffixes used, beginning with col. II 5,
could refer to the people of God. In fact, biblical equivalents could be
found for most of the expressions, some of which refer to an individual
person and some to a person representing the people as a whole. In spite
of this ambiguity, though, the lines published recently by Puech in Revue
biblique*' suggest that I modify my 1983 position, in which I attributed
these pronouns to the “people of God.” Puech’s interpretation of that
as the protagonist mentioned at the end of col. I and at the beginning of
col. IT now seems more plausible to me.

Puech notes that “qu’il releve” (“he raises them [the people of God]
up”) can be read in col. II 4 instead of “que se (re)leve” (“they [the

% On the interpretation of the Son of Man in Daniel 7 as an individual with an
angelic nature, see J.J. Collins, The Apocalyptic Vision of the Book of Daniel HSM 16; Mis-
soula: Scholars Press, 1977), 144—47.

2l Puech, “Fragment d’une apocalypse en araméen.”
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people of God] rise up themselves”), and “(qu’)il fasse tout reposer”
(“he causes them to lie down”) instead of “tout reposera” (“all will lie
down”). This enables line 4 to be understood as the climax of the period
of crisis described beforehand; the lofty titles given to the protagonist
to be understood, since the task he has to fulfill is to bring in the situa-
tion of eschatological peace; and the particle used to be given the value
of “term/limit.”* This interpretation is strengthened by the use of the
phrase Ae will judge in col. II 5 and by the statement of the cosmic dimen-
sion of his kingdom in col. II 9.

This reading of the text is also strengthened by the way in which the
phrase, Until he raises up the people of God, is set out in the manuscript. The
blank that comes before mention of the people of God seems intended
to emphasize that this situation of eschatological peace is precisely the
conclusion of the situation described previously and is due to the activ-
ity of the protagonist, to whom the lofty titles Son of God and Son of
the Most High are given. The blank that follows this expression on the
same line removes the necessity of making a whole series of suffixes in
the following lines refer to the nearest antecedent (the people of God,
the object of the preceding phrase). They can refer to the subject of the
phrases, the son of God and son of the Most High.

Understood in this way, 400246 describes an eschatological libera-
tor, a heavenly being similar to Melchizedek of 11QMelch or the Son
of Man of Dan 7, called son of God and son of the Most High. He will be
the agent who will bring eschatological salvation, judge all the earth,
and conquer all the kings through God’s power and rule over the whole
universe. He is thus a messiah, an almost divinized messiah, similar to
Melchizedek and the heavenly Son of Man. This is precisely the ele-
ment that needs to be emphasized. In Qumran the coming of an agent
of eschatological salvation, together with a messiah-king and a messiah-
priest, was expected to be as exalted as the preexistent Son of Man of
the Parables of Enoch or as the messiah of 4 Ezra.

The messianic prophet
The figure of the eschatological prophet remains elusive. We have seen

him appear in the first text quoted, 1QS IX 11: “until the prophet
comes, and the messiahs of Aaron and Israel...” It is obvious from his

2 Puech, “Fragment d’une apocalypse en araméen,” 116-17.
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juxtaposition with the two messiah figures that this person is an escha-
tological being. It is less evident that he is a true messianic figure, since,
unlike the other two, he is not termed anointed here. The text speaks only
of the hope in his coming, detailing nothing about his functions, the
biblical basis that allowed this hope to develop, or his possible identifica-
tion with other titles used in the texts for these figures. The text does not
allow us to determine whether this figure—a prophet—does or does not
have messianic features. Its contrast to the messiah would seem rather
to indicate it does not in this text.

More promising is the material found in the text already quoted from
11QMelch. As indicated, the messenger of Isa 52:7 is identified there
as the anointed of the spirit, an expression certainly identifying prophets,
but used here clearly in the singular and referring thus to a prophet, an
anointed one, or messiah, who is expected at the time of Melchizedek.
Unfortunately, neither the text of Daniel nor further precision has been
preserved. All we can assert about him, therefore, is that the text clearly
distinguishes this prophet from the prophets of the past and seems to
consider him as a precursor to the heavenly messiah. His identification
as the eschatological Prophet cannot be considered completely proven,
although it is certainly the most probable reading.” It cannot here be
positively ascertained if his role was described as messianic.

The prophet as a messianic figure

Other texts, however, enable us to determine that this expected prophet
was at times considered a messianic figure. The first of these texts is
4QTestimonia, a well-preserved, rectangular sheet written at the begin-
ning of the first century.® It contains four quotations, without com-
ments, separated by marks in the margin. Nevertheless, the contents
and order of the quotations make clear the purpose of the writing—to
collect references to the coming of the different messianic and anti-mes-
sianic figures at the end of time. The texts quoted are (1) Exod 20:21b
according to the Samaritan Pentateuch, giving a text that combines
Deut 5:28-29 and Deut 18:18-19 according to the Masoretic Text; (2)

# According to an explanation in A.S. van der Woude and M. de Jonge,
“11QMelchizedek and the New Testament,” NTS 12 (1966): 307.

# Text and plates in J.M. Allegro, DJD V, 57-60 and pl. 21; translation in Garcia
Martinez, DSST, 137.
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Num 24:15-17; (3) Deut 33:8-11; and (4) a fragment of the Psalms of
Joshua, a composition known through two copies found in Cave 4, The
first quotation is the base text, which forms the foundation for hope in
the coming of a Prophet like Moses, the Prophet awaited at the end of
time. The second text, which concerns the scepter and star of Balaam’s
oracle, is the foundation for hope in the messiah-king. The third text,
taken from the blessing of Levi, is the foundation for hope in the mes-
siah-priest. The fourth quotation, from the Psalms of Joshua, announces
the coming of “an accursed man, one of Belial,” an antagonist to these
messianic figures, or an antimessiah.

In essence, my reasoning for the above interpretation consists of two
elements:

1. 4QTestimonia contains a collection of texts that the community
interprets messianically*—these texts correspond, in the same order,
to the three figures of 1Q)S IX 11. The three quotations parallel each
other and therefore must refer to similar figures.

2. This figure of the prophet is identical to the figure denoted in the
other texts as the Interpreter of the Law—the one who “teaches
justice at the end of times”—and the messenger figures, which have
a clear prophetic character and are considered as messianic figures.
Like them, then, the Prophet must be considered a messianic figure.

We are told expressly in 11QMelch II 18 that the last of these figures,
the messenger, is “anointed by the spirit.” In other words, the technical
term, which in 1QS IX, 11 is applied to the other two messianic figures,
is applied to him in the singular. Accordingly, it seems justifiable to con-
sider this Prophet, whose coming is expected at the same time as the
messiah of Aaron and the messiah of Israel, as a true messianic figure.

The first item in my argument is obvious and needs no explanation,
although perhaps it might be useful to note that anointed can be applied

» Published by C. Newsom, “The ‘Psalms of Joshua’ from Qumran Cave 4,” 775 39
(1988): 56-73. See also H. Eshel, “The Historical Background of the Pesher Interpret-
ing Joshua’s Curse on the Rebuilder of Jericho,” RevQ 15/59 (1992): 409-20; and T.H.
Lim, “The ‘Psalms of Joshua’ (4Q379 fr. 22 col. 2): A Reconsideration of Its Text,” J7$
44 (1993): 309-12.

% The interpretation of John Liibbe, “A Reinterpretation of 4QTestimonia,” RevQ
12/46 (1986): 187-97, who sees the text as a condemnation of the apostasy of early dis-
senters from the sect and as essentially concerned with contemporary rather than future
issues, has failed to oust the traditional interpretation, in which the text is viewed as a
collection of messianic prooftexts.
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to all three figures referred to by the biblical texts of this collection
of testimonia. The choice of Deut 18:18-19 shows that the expected
Prophet is a “Prophet like Moses.” At Qumran, both Moses and the
prophets are called anointed ones, a title which seems to be based on
the parallel between anointed ones and prophets in Ps 105:15 and in
the Old Testament allusions to the anointing of prophets. The parallel
with seers and the functions of announcing and teaching attributed to
them in 1QM and CD make it clear that the anointed ones spoken of
are none other than the prophets. 1QQM XI 7 declares: “By the hand of
your anointed ones, seers of decrees, you taught us the times of the wars
of your hands.” And in CD II 12 we read: “And he taught them by the
hands of his anointed ones through his holy spirit and through seers of
the truth.” This allows us to interpret CD VI 1 in the same way, in that
those who lead Israel astray rise not only against Moses but also against
“the holy anointed ones.”” This seems to be nothing less than a descrip-
tion of Moses as a prophet.

It will be useful, perhaps, to quote Deut 18:18-19 as presented in
4QTestimonia, since it clarifies that this expected prophet, like Moses, is
portrayed in the biblical text as a true interpreter of the Law:

> I would raise up for them a prophet from among their brothers, like you,
and place my words ®in his mouth, and he would tell them all that I com-
mand them. And it will happen that the man 7 who does not listen to my
words, that the prophet will speak in my name, I ® shall require a reckon-
ing from him. Blank (4Q175 5-8)*

The second element of this argument is more complex and implies an
examination of the texts in which these figures—such as the Interpreter
of the Law—occur. The first such text is 4QFlorilegium:*

" And “YHWH de|clares] to you that he will build you a house. I will
raise up your seed after you and establish the throne of his kingdom ' [for
ev]er. I will be a father to him and he will be a son to me.” This (refers to
the) “branch of David,” who will arise with the Interpreter of the Law

2 A still-unpublished fragment of a pseudo-Mosaic composition, to be published by
Devorah Dimant, can be read as “through the mouth of Moses, his anointed one”; cf.
4Q377 21 5, PAM 43.372. The manuscript is labeled “SI 12" in the Preliminary Concor-
dance to the Hebrew and Aramaic Fragments from Qumran Caves II-X, in which the phrase in
question is transcribed.

% Translation in Garcia Martinez, DSST, 137.

# Text and plates in Allegro, DJD 'V, 53-57 and pls. 19-20; translation in DSST, 136.
For commentary and bibliography see G.J. Brooke, Exegesis at Qumran. 4QFlorilegium in its
Jewish Context (JSOTSup 29; Sheffield: JSOT Press, 1985).
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who 2 [will rise up] in Zi[on in] the last days, as it is written: “I will raise
up the hut of David which has fallen.” This (refers to) “the hut of '* David
which has fallen,” who will arise to save Israel. Blank (4Q174 111-12).

This text refers to the Interpreter of the Law by name, together with
the branch of David, a familiar expression to denote the messiah-king,
called the “Prince of the whole congregation” in other texts. His iden-
tity with the messiah of Israel presents no problem. Apart from their
future coming, the text reveals nothing about both figures. The require-
ment that this coming take place in the last days remains important
since it stresses his clear eschatological character.
The second text is CD VII 18-21:%

'8 Blank And the star is the Interpreter of the law, ' who will come to
Damascus, as is written [Num 24:13]: “A star moves out of Jacob, and a
scepter arises ?° out of Israel.” The scepter is the prince of the whole con-
gregation and when he rises he will destroy ?' all the sons of Seth. Blank

The Prince of the whole congregation is the already familiar messianic
figure. As in other texts, he is equated here with the scepter. There-
fore, no doubt exists about his identification with the messiah-king, the
Davidic messiah of Jewish tradition, and the messiah of Israel in other
texts in which the Davidic character of such titles is muted. This text
only tells us about the one who “will destroy all the sons of Seth,” using
the expression from Num 24:17, but without specifying its meaning
(which in the original biblical text is not clear). Who is the Interpreter of
the Law who appears here in parallel with him? Is he a figure from the
past or from the future?

In CD VI 7 the staff of Num 21:18 is identified as the Interpreter
of the Law to whom the text of Isa 54:16 is applied. In this case, the
wording and context of the text are sufficient proof that he is a person
from the past. Most scholars identify him as the historical Teacher of
Righteousness, also a person from the past.’® One of the great merits

% T use the critical edition prepared by E. Qimron and included in T%e Damascus
Document Reconsidered (ed. M. Broshi; Jerusalem: Israel Exploration Society, Shrine of the
Book, Israel Museum, 1992), which is accompanied by photographs of excellent qual-
ity, and which contains cross-references to the copies found in Qumran. CD VII 18-21
is found in part in the copy 4Q266 3 iii 19-22, and possibly in 4Q269 5; translation in
DSST, 38.

31 See the arguments put forth by Van der Woude in Die messianischen Vorstellungen der
Gemeinde von Qumrdn, 6971, and in idem, “Le Maitre de Justice et les deux Messies de
la Communauté de Qumran,” in La Secte de Qumirdn et les Origines du Christianisme (ed.
J. van der Ploeg; RechBib 4; Paris-Bruges: Desclée De Brouwer, 1959), 123-24. This
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of Van der Woude’s work is his convincing argument that the epithets
Interpreter of the Law and Teacher of Righteousness are used as titles
in CGD to denote both a figure from the past as well as an eschatological
figure whose coming is expected in the future. This argument enabled
him to resolve the problem posed by the reference to an Interpreter of
the Law in CD VI 7 as a figure from the past. He was also able to solve
the problem posed by the subsequent text (CD VI 11), which mentions a
clearly eschatological figure from the future, with a title identical to that
of Teacher of Righteousness: “until there arises he who teaches justice
at the end of days.”

The ambiguity of CD VII 18-21 arises from the use of a participle
form that can have a past or future value. Some authors, convinced that
only one messianic figure is spoken of in this Amos-Numbers Midrash,*
consider the Interpreter of the Law as a figure from the past, whereas
those who see in the text an allusion to two messianic figures view in
this same Interpreter of the Law a future figure contemporary with
the Prince of the whole congregation.”® The strict parallelism between
the two figures, the fact that both are interpreted beginning with the
same biblical text (to which later tradition was to give a clear messianic
value) and, above all, the details that 4Q)174 brings us about this Inter-
preter of the Law who will come at the end of time together with the
“shoot of David”—a figure whom 4Q 174 explicitly identifies with
the Prince of the congregation—are enough to resolve the ambiguity of
the text in favor of the interpretation which sees reflected here hope in
two messianic figures.

The role of the Interpreter of the Law

A determination of the role of this Interpreter of the Law would seem
to be more difficult, although two interpretations have been suggested.

figure occurs frequently in 1QpHab and in CD in which works he is called “Teacher of
Righteousness,” “Unique Teacher,” “he who teaches justice,” or “the unique teacher”
in alteration.

3 As, for example, A. Caquot, “Le messianisme qumranien,” in Qumrdn. Sa piété,
sa théologie et son miliew (ed. M. Delcor; BETL 46; Paris-Gembloux: Duculot/Leuven:
University Press, 1978), 241-42.

# For example, GJ. Brooke, “The Amos-Numbers Midrash (CD 7,13b-8,1a) and
Messianic Expectation,” AW 92 (1980): 397-404. See most recently the detailed study
of the passage by Knibb, “The Interpretation of Damascus Document VI1,9b—VIII,2a and
XIX,5b—14,” 248-51.

>
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Starcky identified him with the expected eschatological prophet,*
although this identification starts from a seemingly false premise—the
union of the two messiahs of Aaron and of Israel in CD. The more
prevalent opinion, following Van der Woude,™ identifies this Inter-
preter of the Law with the messiah of Aaron, i.e., the priest-messiah
who should be identified with the eschatological figure of Elijah. Van
der Woude’s reasoning is essentially as follows: The Interpreter of the
Law is a person from the future and thus distinct from the Interpreter
of the Law in CD VI 7, a person from the past; the Interpreter of the
Law parallels the Prince of the whole congregation, a messianic figure
identical with the messiah of Israel; this suggests he must also be a mes-
sianic figure. The title given him, Interpreter of the Law, is very general
and can denote various figures, but the specification “who will come to
Damascus” (meaning Qumran) is more significant. The clause comes
from 1 Kgs 19:15, in which Elijah receives from God the order to go
to Damascus to anoint the king of Syria, the king of Israel, and the
prophet Elisha. In later tradition,*® and in the Karaite material collected
by N. Wieder,”” Elijah is portrayed as the eschatological high priest who
performs the anointing of the messiah. In rabbinic tradition, Eljjah is
also portrayed as one who will resolve the halakhic problems the rabbis
are unable to solve, when he returns at the end of time as a forerun-
ner of the messiah. This permits Van der Woude to conclude that the
Interpreter of the Law denotes Elijah, whose coming is expected at the
end of time. This figure is seen as a priestly messiah and thus is indistin-
guishable from the messiah of Aaron of the other Qumran texts.

The problems with this reasoning are that the two texts that men-
tion the eschatological figure of the Interpreter of the Law describe
nothing of his priestly character and that the features of prophet seem
more characteristic of Elijah than those of a priest. Accordingly, for
very different reasons from those of Starcky, it seems to make more
sense to identify this messianic figure of the eschatological Interpreter

** Jean Starcky, “Les quatre étapes du messianisme a Qumran,” RB 70 (1963): 497.

% Van der Woude, Die messianischen Vorstellungen der Gemeinde von Qumrdn, 43-61.

% Justin, Dialogus cum Tryphone 49; see most recently P. Pilhofer, “Wer salbt den Mes-
sias? Zum Streit um die Chronologie im ersten Jahrhundert des judisch-christlichen
Dialogs,” in Begegnungen zwischen Christentum und Judentum in Antike und Mittelalter: Festschrift
JSiir Heinz Schreckenberg (ed. D.-A. Koch and H. Lichtenberger; Schriften des Institutum
Judaicum Delitzschianum 1; Géttingen: Vandenhoeck und Ruprecht, 1993), 335—45.

7 N. Wieder, “The Doctrine of the Two Messiahs among the Karaites,” 7756 (1955):
14-23.
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of the Law with the messianic figure of the Prophet. He is the Prophet
expected at the end of times, whose identification with Elijah redivivus
can be accepted without difficulty.

Van der Woude assembled the main arguments provided by the
text, proving that the historical figure referred to as Teacher of Right-
eousness and Interpreter of the Law was seen as a true prophet. This
allowed him to conclude that this historical figure had been perceived
as a Prophet like Moses, whose coming is foretold in 1QS IX 11. In my
view this conclusion is wrong,

A text such as CD XIX 35 to XX 1 demonstrates that the period of
existence of the “unique Teacher” (or of the “Teacher of the Commu-
nity”) is seen as different from the future coming of the messiahs with
whom the coming of the Prophet is associated. However, his arguments
demonstrating the prophetic character of the person appear completely
valid. Van der Woude’s points indicate that the figure called Interpreter
of the Law or “he who teaches justice at the end of days” must be iden-
tified with this Prophet, expected together with the messiahs of Aaron
and of Israel. Precisely because the historical Teacher of Righteousness
was perceived as a true prophet like Moses, it was possible to use the
titles he who teaches justice and Interpreter of the Law for this figure
expected at the end of time and described as a Prophet like Moses.

The fundamental difference between my interpretation and Van der
Woude’s is that for him the Prophet is not a messianic figure, but a
forerunner of the messiahs. I, however, believe that the eschatological
Prophet is a messianic figure. He can only be identified with a histori-
cal person from the past if this person is considered as redivivus. His
messianic character is not an obstacle to his character as a forerunner,
as shown by the messenger of 11QMelch—together with the heavenly
messiah, whose coming is expected in the final jubilee of history. Fur-
thermore, the manuscript presents this messenger not only as prophet,
but also as one anointed of the spirit.

John J. Collins has speculated that the same messianic figure of the
Prophet appears in another very important text, 4Q521.% This text does
indeed mention a messiah;*® however, because a full discussion would

% Collins, “The Works of the Messiah,” 98-112; and idem, The Scepter and the Star,
102-35.

# Published by Puech in “Fragment d’une apocalypse araméen,” and studied in
greater detail in his La cropance des Esséniens en la vie future: Immortalité, résurrection, vie eternelle?
Histoire d’une croyance dans le judaisme ancien (2 vols.; Etudes Bibliques Nouvelle série 21-22;

Paris: Gabalda, 1993), 627-92.
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take too long and I am not sure that this messiah should be identified
with the expected eschatological Prophet,” I will not review his argu-
ments here.

Although not directly related to the two topics discussed, it seems
appropriate to conclude this presentation by quoting one of the most
beautiful fragments of the Qumran texts in which messianic expecta-
tion appears:

! [for the heav]ens and the earth will listen to his messiah, ? [and all] that
is in them will not turn away from the holy precepts. * Be encouraged, you
who are secking the Lord in his service! Blank * Will you not, perhaps,
encounter the Lord in it, all those who hope in their heart? * For the Lord
will observe the devout, and call the just by name, ¢ and upon the poor
he will place his spirit, and the faithful he will renew with his strength. ’
For he will honor the devout upon the throne of eternal royalty, ? freeing
prisoners, giving sight to the blind, straightening out the twisted. * Ever
shall I cling to those who hope. In his mercy he will jud[ge,] '° and from
no-one shall the fruit [of] good [deeds] be delayed, ' and the Lord will
perform marvelous acts such as have not existed, just as he sa[id] '? for he
will heal the badly wounded and will make the dead live, he will proclaim
good news to the meek, * give lavishly [to the need]y, lead the exiled and
enrich the hungry, " [...] and all [...]."!

* The ambiguity of the fragmentary text cannot be resolved, as Jean Duhaime has

indicated for frag. 2 in “Le Messie et les Saints dans un fragment apocalyptique de
Qumran (40521),” in Ce Dieu qui vient: Etudes sur UAncien et le Nowveau Testament offertes au
professeur Bernard Renaud & occasion de son soixante-cinquieme annwersaire (ed. R. Kuntzmann;
Lectio Divina 159; Paris: Cerf, 1995), 265-74. I have considered the interpretation of
frag. 2 as referring to the Royal or Davidic Messiah as the more likely (Garcia Mar-
tinez, “Messianische Erwartungen in den Qumranschriften,” 182-85), and it cannot
be ignored that other fragments of the same manuscript talk also of other messianic
figures, such as the “priestly messiah” (frag. 8-9), and even of the “eschatological
Prophet” (frag. 5-6).
" 4QMessianic Apocalypse (4Q521), translation in Garcia Martinez, DSST, 394.



CHAPTER THREE

INTERPRETATIONS OF THE FLOOD IN THE
DEAD SEA SCROLLS

There is no reason to assume that the Flood narrative was not included
in the biblical texts of Genesis used at Qumran. It is true that remains
of Gen 6-9 are only preserved with certainty in one of the 17 bibli-
cal manuscripts of the book of Genesis, 6QpaleoGenesis;' but in view
of the extremely accidental character of the discovery, recovery and
preservation of the manuscripts, this fact need not be significant. The
rather numerous allusions to Noah and to the Flood in the non-biblical
manuscripts assures us that the Flood narrative was well known within
the Qumran community. We can readily assume that the Flood narra-
tive was read in Qumran as part and parcel of the words of Moses. This
means that the Flood narrative was not known as a mythical account,
nor as a folk tale, but as part of the Scriptures.

The accidental absence of the Flood narrative from the biblical man-
uscripts deprives us of the possibility of knowing exactly which of these
allusions are the result of the exegesis of the biblical text done within
the Qumran community and which elements come from a possibly dif-
ferent form of biblical text. This uncertainty does not matter too much
for our purposes here, however, because within the Qumran commu-
nity the biblical text was not only considered to be authoritative, but also
the interpretation of the biblical text accepted within the community
was considered as authoritative. In another context I have characterized
the biblical interpretation of the Qumran community as an activity:—
one which plays a central role in the life of the community;—which
is a continuous activity;—which serves to define the identity of the

' 6Q1 (6QpalecoGen), edited by M. Baillet, DJD III, 105-106, pl. XX, has preser-
ved parts of Gen 6:13-21 in palaco-Hebrew writing. J.R. Davila, the editor of 4Q1
(4QGen-Exod?¥), DJD XII, 29-30, pl. V, suggests that frag. 47 could possible come from
Gen 8:20-21, but only four letters are preserved in two lines, making all identification
impossible. For a listing of all the biblical manuscripts from Qumran see U. GleBmer,
“Liste der biblischen Texte aus Qumran,” RevQ 16/62 (1993): 153-92, and E. Ulrich,
“An Index of the Passages in the Biblical Manuscripts from the Judean Desert,” DSD 1
(1994): 113-29; 2 (1995): 86-107.
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group;—which is based on authority;—the non-acceptance of which
could result in exclusion from the group;—which is ultimately founded
on revelation;—and which could lead to the modification of the biblical
text.? As we shall see in the second example (4Q252), a clearly sectarian
perspective represented by the calendar of 364 days is introduced as a
hermeneutical tool to resolve the chronological problems of the Flood
narrative, leading to sensible modifications in the biblical text used.
My purpose here is to provide a rather summary overview of all the
allusions to the Flood narrative found in the Dead Sea Scrolls, and to
present in greater detail the two best preserved fragments dealing with

this narrative, 4252 and 4Q370.

1. References to Noah and the flood narrative in the DSS

As far as I can ascertain, Noah and the Flood narrative are mentioned,
used or alluded to in one way or another in the following non-biblical
texts from Qumran:

a) CDII17-21 and V' I®

The Damascus Document contains two clear references to the Flood narra-
tive. In CD II 1721 we read:

For having walked on the stubbornness of their hearts the Watchers of the
heavens fell; on account of it they were caught, for they did not follow the
precepts of God. And their sons, whose height was like cedars and whose
bodies were like mountains, fell. All flesh which there was in the dry earth
decayed and became as if it had never been, for having realized their
desires and failing to keep their creator’s precepts, until his wrath flared
up against them.

This text forms part of a summary of the history of Israel embedded in
an address to the members of the movement in which the lessons of the
past, from the antediluvian period to the time of the exile, are used to

? See F. Garcia Martinez, “Biblical Interpretation in Qumran,” in The International
Bible Commentary: A Catholic and Ecumenical Commentary for the Twenty-First Century (ed. W.R.
Farmer; Collegeville: Liturgical Press, 1998), 4042 where the relevant bibliography is
given.

* Edition of the Hebrew text by E. Qimron, in The Damascus Document Reconsidered (ed.
M. Broshi; Jerusalem: Israel Exploration Society, 1992). All translations in this paper are
taken from E. Garcia Martinez, DSST.
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urge them to remain faithful or, as the text puts it, to “walk perfectly on
all his paths and not follow after the thoughts of a guilty inclination and
lascivious eyes.” The story of the Watchers and the generation of the
Flood is used as the first example of going astray that brought punish-
ment upon the people.

CD V 1 contains a direct quotation from Gen 7:9: “And the ones
who went into the ark ‘went in two by two into the ark’”; in this case
the biblical account is used as a proof text to condemn polygamy and
possibly divorce.

b) 1QapGen*

This is potentially the most interesting manuscript for the study of the
Interpretations of the Flood at Qumran, because both the birth of
Noah’ and the Flood narrative were apparently treated in a very thor-
ough and detailed way,” and because it certainly amplifies the biblical
narrative in a way closely related to the book of Jubilees. Cols. VI=XII
of the manuscript seem to contain a summary or a copy of the lost Book
of Noah. The existence of this composition was relatively certain thanks
to several allusions to it in jubilees” and in one of the additions to the
Testament of Levi found in the manuscript Athos Koutloumous 39.% Its

* 1QapGen has not yet been fully edited due to the poor state of the manuscript.
N. Avigad and Y. Yadin, 4 Genesis Apocryphon. A Scroll from the Wilderness of Judaea
(Jerusalem: Magnes Press and Heihkal ha-sefer, 1956) published cols. II (which deals
with the marvellous birth of Noah) and XIX-XXII (which paraphrase Gen 12-15),
as well as some quotations from other columns. J.T. Milik published 10Q20, some small
fragments from the same scroll, apparently from the precedent columns, DJD I, 86-87,
pl. XVIL J.C. Greenfield and E. Qimron recently published the remains of col. XII
which deals with the planting of the vineyard and related rituals after the Flood:
“The Genesis Apocryphon Col. XIL” in Studies in Qumran Aramaic (ed. T. Muraoka;
Abr-Nahrain Supplement 3; Louvain: Peeters, 1992), 70-77. Recently a preliminary
transcription of the better preserved of the missing materials has appeared, in
M. Morgenstern, E. Qimron and D. Sivan, “The Hitherto Unpublished Columns of
the Genesis Apocryphon,” Abr-Nakrain 33 (1995): 30-54.

> Described in cols. II-V of the manuscript, which apparently go back to a “Book
of Lamech,” and which have Lamech as the protagonist of the narrative in the first
person.

% Clontained in cols. VI-XII of the manuscript which, to judge by the elements that
can be read, were certainly dependent on the lost “Book of Noah” and also used the
first person with Noah as the protagonist.

7 Jub. 10:13: “And Noah wrote everything in a book just as we though him according
to every kind of healing,” and 21:10: “Because thus I have found written in the books of
my forefathers and in the words of Enoch and in the words of Noah.”

8 Manuscript ¢ in the critical edition of M. de Jonge, The Testaments of the Twelve
Patriarchs, A Critical Edition of the Greek Text (PV'TG 1 2; Leiden: Brill, 1978): “That is what
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existence is now completely certain thanks to the discovery of the head-
ing of this book in a blackened fragment of 1QapGen V 29,° to which
multi-spectral imaging techniques have been applied. This heading: 212
M2 "9 “The book of the words of Noah,” which appears after a blank
line, implies, as Steiner has emphasized, that what follows are the words
of Noah, not words about Noah, a fact confirmed by the use of the first
person in the narrative which follows."” The remains or extracts of this
Book of Noah preserved in 1QapGen would be an extremely interesting
example of the interpretation of the Flood narrative for our purposes
here, but the manuscript is so badly preserved that in most of its col-
umns very few lines, or even sentences or words, can be read with any
certainty; in addition, its precise relationship to Jubilees is so unclear and
disputed that it would require a study of its own. Therefore the study of
its interpretation of the Flood, as given by Noah in the first person, must
be left for another occasion.

c) 1019"

Fourteen very small fragments of this manuscript have been preserved.
The fragments were originally published as a possible copy of the lost
Book of Noah, but this ascription can be seriously disputed. The manu-
script is in Hebrew, it does not contain any allusions to the Flood, and
the narrative is cast in the third person. As far as can be ascertained,
frags. 1-2 refer to the fall of the Angels and frag. 3 deals with the mar-
vellous birth of Noah, which would rather suggest a relationship with
the “Book of Lamech” as represented in 1QapGen I-V. However, the
reference to Lamech in the third person shows that it cannot come from
the same composition. In the preserved fragment Noah is not directly
mentioned, nor is there any allusion to the Flood.

my father Abraham ordered me, because that is what he found written in the book of
Noah on the blood.” For a reconstruction of this lost book, see F. Garcia Martinez,
“4QMess Ar and the Book of Noah” in Qumran and Apocalyptic (F. Garcia Martinez;
STDJ 9; Leiden: Brill, 1992), 1-44.

9 See the photographic reproduction of the fragment in J.C. VanderKam, The Dead
Sea Scrolls Today (Grand Rapids: Eerdmans, 1994), facing page 83, and its study by R.C.
Steiner, “The Heading of the Book of the Words of Noah on a Fragment of the Genesis
Apocryphon: New Light on a ‘Lost” Work,” DSD 2 (1995): 66—71.

0" As can be seen in the remains of 1QapGen XII already published.

' Published by Milik, DJD I, 84-86 and 154, pl. XVL
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d) 40176 811, 10-11"

This Hebrew text, known as 4Q) Tanhumim, contains a secondary refer-
ence to the Flood narrative. This document is an anthology of bibli-
cal passages of consolation, taken primarily from Deutero-Isaiah, and
intersected by commentaries of the pesher type. The fragment in ques-
tion quotes MT Isa 54:8-9 without any major differences: “As in (the)
days of Noah will this be for me; as [I swore] that the waters of Noah
would not flood the earth, so have I sworn not to become angry with
you again or threaten you.” Unfortunately, we do not know how this ref-
erence to the Flood of the Prophet Isaiah was interpreted in Qumran,
because the following lines of the fragment, which contained the pesher,
are very badly preserved.

e) Q244"

One of the fragments of this manuscript (40244 8) contains a clear
reference to the Flood. Most of the small fragments of this Aramaic
composition known as Pseudo-Daniel, of which at least two copies have
been found, preserve part of a review of Israel’s history. This review,
probably presented as an exposition on the book mentioned in 40243
frag. 6, is expounded by Daniel before a King. The narrative of the
Flood was certainly part of it, but unfortunately almost nothing of it
has been recovered. The text only reads: “[...] after the Flood [...] /
[...] Noah from (Mount) Lubar [...] / [...] a city [...].” The reference
to Mount Lubar shows that the narrative was not restricted to the details
of the biblical text, but included other elements, in this case common to
1QapGen and the book of Fubilees.

£) 40252 ( for this text see below: 3. 4QQCGommentary on Genesis A)

g) 40253

This manuscript, known as 4QCommentary on Genesis B, was previously
considered to be a second copy of 40252 (4QpGen”) although there

"2 Edition by J.M. Allegro, DJD V, 6067, pl. XXII-XXIII.

'3 Partially published by J.T. Milik, “‘Pri¢re de Nabonide’ et autres écrits d’un cycle
de Daniel, fragments de Qumran 4,” RB 63 (1956): 407-15, and more completely by
JJ- Collins, “Pseudo Daniel Revisited,” RevQ 17/65-68 (1996): 111-35. See E. Garcia
Martinez, “4Q)Pseudo-Daniel Aramaic and the Pseudo-Danielic Literature,” in Qumran
and Apocalyptic, 137-61.

" The manuscript has not yet been fully published, but a transcription of the Hebrew
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is no clear overlapping between the two texts. Now, as its official name
indicates, it is considered rather to be a different composition, although
similar to the other three “Commentaries on Genesis” both in content
and in literary genre. Four small fragments have been recognized as
belonging to this manuscript, but only frag. 1 can be related to the nar-
rative of the Flood. Its only contribution is the mention “[...] from the
ark [...]” in line 2, without any further context.

h) 40254

This manuscript, too, was once considered to be a third copy of 40252
and it 1s now regarded as a similar though different composition, desig-
nated 4QCommentary on Genesis C. 'To it have been assigned 21 fragments.
Two of them deal with the blessings of the sons of Jacob, one of the
main topics of 40252, although there is no overlapping between the
two manuscripts. Lines 3—4 of frag. 1, the only ones connected with
the Flood narrative, seem to correspond with 20252 i1 5-6, and they
certainly contain Gen 9:24-25, the curse of Canaan; but the imme-
diately preceding text in both manuscripts is different: in 40252 the
curse of Canaan is preceded by a vacat and by the assertion that Noah
has completed a full year in the ark, while in 4Q)254 it is preceded by
the introductory formula for a biblical quotation in line 1, and by the
expression: “upon the openings and the win[dows...].” As Brooke
notes, O7N2 DY is an expression that never appears in the Scriptures,
which makes it probable that it is here part of the explanation of the
lost quotation. M2 is, of course, used to designate the door of the ark
in Gen 6:16, but in the singular, so that it is not immediately apparent
whether these “openings” or “doors” indeed refer to the only door of

text may be found in B.Z. Wacholder and M. Abegg, A Preliminary Edition of the Unpub-
lished Dead Sea Scrolls: The Hebrew and Aramaic Texts from Cave Four: Fascicle Two (Washington:
Biblical Archaeology Society, 1992), 216-17, and an English translation of the original
photographs in DSST, 215. To my knowledge, the only introduction to its contents is to
be found in F. Garcia Martinez and A.S. van der Woude, De rollen van de Dode ee: Ingeleid
en in het Nederlands vertaald (2 vols.; Kampen: Kok, 1994-1995), 2:259-61. It will be edited
by G.J. Brooke in DJD XXII.

1> Partially published by G.J. Brooke, “4Q)254 Fragments 1 and 4, and 4Q254a: Some
Preliminary Observations,” in Proceedings of the Fleventh World Congress of Jewish Studies.
Duivision A: The Bible and Its World ( Jerusalem: World Union of Jewish Studies, 1994),
185-92. This article studies frags. 1 and 4 of 4Q)254. Tor a transcription and translation
of the other fragments, see the works quoted in the previous note. The manuscript will
be edited by G.J. Brooke in DJD XXII.
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the ark, or whether the fragment is dealing with a completely different
structure. The fragment only teaches us that 40Q)252 was not the only
extant commentary on the curse of Canaan.

i) 40254a"

The photograph PAM 43.239 contains three fragments which were
thought to be part of the manuscript 40254 but are now considered
to be the remains of a different manuscript. There are no physical joins
between the three fragments, and no decisive arguments can be drawn
from their physical shape concerning their relative positions in the origi-
nal scroll. We cannot be completely certain about the order in which
they should be read. My translation'” adopts the disposition of the PAM
photograph, starting with the largest fragment which has preserved part
of the upper margin; the actual editor favours a different arrangement
and considers that this fragment should be located after the other two.
In any case, it is clear that 4Q)254a does not closely follow the order of
the biblical text. Irags. 1-2 (in the numbering of the editor) start with
the mention of the dove, which in the biblical narrative appears for the
first time in Gen 8:8, and strangely enough continues with the recording
of the dimensions of the ark according to Gen 6:15. Frag. 3 starts with
the exit of Noah from the ark, in a formulation without an exact paral-
lel in the biblical text but that closely resembles 40252 1 ii 1-5, and
continues with the mention of the raven, which in the biblical narrative
features in Gen 8:7 before the sending of the dove, but which does not
appear at all in 4Q)252. This detail, and the statement that the raven
came back in order to make something known to the last generations,
make this fragment very interesting. The uncertainties concerning the
ordering of the fragments and their precise relationship with 40252
preclude its treatment here, however.

'® The actual editor of the manuscripts 4Q252-254, G,J. Brooke, considers (for pal-
aeographic and orthographic reasons) that the three small fragments which were for-
merly considered to be frag. 15 of 40254 represent a different manuscript, 4Q254a,
now designated 4QCommentary on Genesis D. He published the text of these three frag-
ments in the article quoted in note 15; in the transcription and translations quoted in
note 14 they are still referred to as frag, 15 of 4Q254.

17 DSST, 216.
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3) 40370 ( for this text see below: 2. 4QAdmonition on the Flood)

k) 40422

The manuscript, known as 4QParaphrase of Genesis-Exodus, contains a
paraphrase of the creation story of Gen 1—4 in its first fragment, a para-
phrase of the Flood narrative in frags. 2-7, most of which have been
grouped as col. II of the document, and a paraphrase of the plagues
and some events leading to them in the book of Exodus in col. III. In
spite of the efforts of the editors to reconstruct a whole column from
the scattered fragments, very little can be concluded about the content
of the fragments, about their relationship to the biblical text, or about
the interpretation of the Flood narrative offered by its author. The frag-
ments dealing with the Flood have more the character of a homily than
of a paraphrase, and the treatment of the Flood narrative appears to
have been very summary: half of the column seems to deal with the
situation after the Flood, as a manifestation of “the glory of the Most
High.”

1) 40504

The allusion in this manuscript to the Flood narrative is uncertain. Frag.
8 of 400504 (4QDibHam® = 4QWords of the Luminaries®) contains the
remains of a prayer which is clearly centred on the narrative of the
Eden, and the last preserved line (. 14) uses a characteristic expression
from Gen 6:11, 13: Oi¥7 8T % 81905, “to fill the earth with violence.”
This may indicate that the Flood narrative was also used in the gen-
eral argument of the prayer; but the conclusion cannot be established,
because the expression is also used in the prophetic literature.

m) 405082

In this copy of the 4QFestival Prayers (4QPrFétes®) there is a clear mention
of Noah (in 3 2) which may refer to Gen 9:9, although it is only partially
preserved: “[...] and for their multitude. With Noah you established
[a covenant...].” The text continues with the mention of Isaac and

'8 Published by T. Elgvin and E. Tov, DJD XIII, 42741, pls. XLII-XLIIIL. See
T. Elgvin, “The Genesis Section of 4Q)422 (4QparaGenExod),” DSD 1 (1994): 180-96.

19 Edited by M. Baillet, DJD VII, 137-68, pl. XLIX-LIII, frag. 8 recto is on pp.
162-63.

2 Edited by M. Baillet, DJD VII, 177-84, pl. LIV, fragment 3 is on pp. 179-80.
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Jacob, and only allows us to conclude the liturgical use of the figure of
Noah and the narrative associated with him.

n) 405345367

These three manuscripts are considered to be three copies of the same
composition, although the only overlapping I have been able to discover
is between frag. 3 of 4Q)535 and frag. 2 of 4()536. The contents of
the three manuscripts are compatible, in so far as 40534 contains the
two topics dealt with by the other two manuscripts. 40534, of which
two fragmentary columns have been preserved, deals with the marvel-
lous birth of the protagonist of the story called “Elect of God,” and
details his great wisdom and his knowledge of all the secrets. 4Q535,%
of which four small fragments have been preserved, also deals with
the birth of its protagonist whose weight is established as having been
more than 350 shekels and mentions the angel Barakiel (see 7 En. 6:7).
40536,” of which two fragments have been recovered, one of them
with the remains of two consecutive columns (to which a small snippet
can be joined at a distance), talks about the wisdom of the protagonist
and about his knowledge of the secrets. It is true that the protagonist of
40)534 1s presented as receiving the knowledge through the reading of
three books, whereas the protagonist of 4(Q)536 appears to receive his
knowledge through revelation,** and that 4QQ534 mentions the “Saints”
and the “Watchers” ("7°Y) to refer to the angels whereas 4Q)536 uses
“the most highest ones” ("1177¥) to designate them, but the general lines
of the narrative of the three manuscripts are indeed compatible, and
there is no reason to question its appurtenance to a single composition.

2 40534, known as 4QMes Ar, was published as a Horoscope of the Messiah by
J. Starcky, “Un texte messianique araméen de la grotte 4 de Qumran,” in Mémorial du
cinquantenaire. Ecole des langues orientales anciennes de Institut Catholique de Paris: 1914—1964
(Traveaux de I'Institut Catholique de Paris 10; Paris 1964), 51-66. The text was first
interpreted as referring to Noah by J.A. Fitzmyer, “The Aramaic ‘Elect of God’ Text
from Qumran Cave IV;” CBQ 27 (1965): 348-72, an interpretation accepted later by
J- Starcky and confirmed by J.T. Milik, T%e Books of Enoch. Aramaic Fragments of Qumrdn
Cave 4 (Oxford: Clarendon, 1976), 56. For a detailed study of the manuscript see Garcia
Martinez, “4QMess Ar and the Book of Noah.” 4535 and 40536 have not been
edited yet, but a preliminary transcription of some fragments may be found in K. Beyer,
Die aramdiischen “Texte vom Toten Meer. Erginzungsband (Gottingen: Vandenhoeck & Ruprecht,
1994), 12527, and a complete translation in Garcia Martinez and Van der Woude, De
Rollen van de Dode Zee. Ingeleid en in het Nederlands vertaald, 2:373-75.

2 See PAM 43.572.

% See PAM 43.575.

# “The lights (?) will be revealed to him” and “mysteries will be revealed (or “he will
reveal mysteries”) as the most highest ones,” in 400536 11 3 and 8.
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As indicated,” 4Q534 was originally published as a horoscope of
the Messiah, but it was soon recognized that the text fitted better as a
description of Noah; and though this identification of its protagonist
has recently been questioned,” I see no compelling reasons to doubt the
correctness of this identification or not to consider this Aramaic compo-
sition as related to the lost Book of Noah, or as a witness to this lost book.
But for our purposes here, the fragments do not add anything of interest
and may be disregarded. The Flood seems to be clearly alluded to in
40534 1 i1 13—14: “they will destroy,” “water will cease,” and the story
of the fallen angels seems to be the topic of the rest of this column. But
nothing more can be extracted from the fragmentary remains.

0) 50137

This manuscript, a sectarian rule which mentions the Mebagger and
quotes 1QS in frag. 4, contains an allusion to the Flood narrative in frag,
1 7. Again, the reference to Noah is embedded in a review of Israel’s
history, and again the poor state of preservation of the manuscript pre-
vents us from extracting anything more substantial than the mention
of the Patriarch: “[...] and with Noah, your chosen one [...]” and his
qualification as %"

2. 4QAdmonition Based on the Flood (4Q370)

Under this title has been published a single fragment which preserves
parts of two columns of text.” The manuscript, written in a late Has-
monaean semi-formal script, can be dated to the second half of the
first c. B.C.E., and provides us with a good example of the re-use of the
Flood narrative for parenetic or didactic purposes. The first column has

» See note 21.

% A. Caquot, “4QMess Ar 1 1 8-11,” RewQ 15/57-58 (1991): 145-55, considers
Enoch redivivus to be the protagonist of the narrative, and the latest translation of
the fragment reverts to the old messianic interpretation, see M. Wise, M. Abegg and
E. Cook, The Dead Sea Scrolls. A New Translation (San Francisco: HarperSanFrancisco,
1996), 427-28. However, this tranlation completely omits the remains of col. ii, where
the allusions to the Flood are found and which disproves the messianic attribution.

77 Edited by J.T. Milik, DJD III, 181-83, pl. XXXIX-XL.

% Edited by C.A. Newsom, DJD XIX, 85-97, pl. XII. The text was the subject of
a preliminary publication by the same author, “4(Q)370: An Admonition Based on the
Flood,” RevQ 13/49-52 (1988): 23-43.
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a narrative character and has clearly been influenced by the narrative in
Gen 6-9; in a series of short sentences the author describes the happy
condition in which humanity was created and God’s expectations that
men will be faithful, the posterior rebellion of men and the subsequent
punishment by means of the Flood. The preserved text may be trans-
lated as follows:*

Col. T 1 And he crowned the mountains with produce and rained food
upon them and satisfied every living thing with good fruit. “May all those
who do what I want, /eat and be satisfied”/ says yawH 2 “and bless my
[holy] name.” “But now they have done what is evil in my eyes,” says
vyHWH. And they rebelled against God with their deeds. 5 And vyEWH
judged them according to all their ways and according to the thoughts of the
[evil] inclination of their heart (Gen 6:5b). And he thundered against them
with his might. And all 4 the foundations of the earth shook, and the waters
overflowed from the abysses; all the sluice-gates of the heavens were opened (Gen 7:11),
and the abysses overflowed with mighty waters; 5 and the sluice-gates of
the heavens poured out rain. And he destroyed them with the flood. [...]
all of them...[...] 6 Thus is why everything there was on dry land [vanished (Gen
7:22),] and men, the [animals and all the] birds, all winged things [died (Gen 7:23).]
And the gi[a]nts did not escape. 7 [...]...And God made [a sign of (the)
covenant (?) and| placed the rainbow [in the clouds] to remember the covenant (Gen
9:13.15) 8 [...and never again will] the water of the flood [come] for [destruction,
or] will the turmoil of the waters be opened (Gen 9:11). 9 [...] they made, and
clouds [...] for (the) waters [...] 10 [...]...[..]

This translation already suggests that the author used the biblical story
of the Flood, but without directly quoting it. He did not intend to retell
the story, but gives a summary partially using the wording of the bibli-
cal text. This implies that its readers were familiar with the story as
recounted in the biblical text, and were able to recognize (and appreci-
ate) the allusions. He also uses other traditions which were also sup-
posed to be known by the readers, such as the fall and punishment of
the Giants (line 6) which does not appear in the biblical narrative. The
way he modifies the biblical texts appears clearly in a line by line com-
parison with the Hebrew text.*

Line 3 uses the basic concept of the “evil inclination of the heart”
of the biblical text as the basis of God’s judgement and not as a simple

% The italics indicate allusions to the biblical texts referred to within brackets, not
direct quotations of these texts. Cf. DSST, 224-25.
3 See Table 1, DJD XXII, 87.
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constatation of the sinful human condition. Line 4 records the two ele-
ments which brought the flood upon the earth, the waters from beneath
and from above, but only for this second element is the precise wording
of the biblical text used; the “great abyss” with its mythical connotations
has been replaced by the more neutral plural. We cannot be sure which
verb replaced “they died” in line 6, the space available is certainly too
short for the verb of the biblical narrative. Also, in line 6 the wording
used to describe the destruction of the birds is clearly different from the
biblical text. Too little of line 8 is preserved to allow any conclusion, and
a reconstruction on the basis of Gen 9:11b would have been possible if
the other examples had not made it clear that the author of 40370 did
not intend to re-write the biblical account or to paraphrase it, but was
simply using a well-known story for a didactic purpose. The changes
to the biblical text do not appear to reflect another form of the bibli-
cal text, nor do they seem to be motivated by exegetical concerns; the
author simply gives the essentials which he thinks necessary in order to
extract a moral teaching from the story.

It is clear that 4Q)370 starts using the Flood narrative only in line 3.
The first line contains a description of an almost paradisiac situation
in which all material goods are overabundant. As the editor notes,* in
later rabbinic sources we find several references to the abundance which
preceded the Flood,* at the end it is even asserted that the abundance
itself may have had a corrupting influence on human beings. It would
be tempting to see here an early development of these ideas, were it not
for the fact that the wording of this first line is so closely related to the
wording of 11QPs* XX VI 13% that we are obliged to conclude that this
first line is a conscious re-wording of this Hymn to the Creator; and in
this Hymn it is clear that the abundance described is the result of the
creative activity of God. In the Hymn, this activity leads to the recogni-
tion of God’s greatness by the creatures and to their praising and bless-
ing of God. This conscious allusion to the Hymn of the Creator forces
us to conclude that the author of 4Q)370 is not describing the situation

3t DJD XXII, 93. The editor sees attested here the three main elements of the rab-
binic interpretation: “a period of antediluvian agricultural abundance, not referred to
in biblical narrative,” “the close conjunction of abundance and rebellion against God,”
and “the connection with the admonitions of Deuteronomy” (Deut 11:15-16).

32 Gen. Rab. 34:13; Sipre Deut 43, t. Sota 3:6, b. Sanh. 108b.

% Published by J.A. Sanders, The Psalms Scroll of Qumran Cave 11 (11QPs*) (DJD 1V,
Oxford: Clarendon, 1965). The manuscript contains a collection of Psalms together
with other compositions, among which the “Hymn to the Creator.”
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directly preceding the Flood, but is referring in a very compact way to
the whole narrative of the creation (Gen 1-5).

This description of the abundance of creation is followed by a cou-
ple of sentences in direct speech which express God’s expectations on
the one hand (“do what I want, and praise my Name”), and human
response on the other (“they have done what is evil”). It is interesting
to note that the manuscript has an supralinear insertion “eat and be
satisfied,” which brings the text in line with Deut 8:13 where the same
three verbs: eat, be satisfied, praise God, are linked to the giving of the
land to the people, as if the author wanted to generalize God’s graces
and the abundance resulting from creation, and make a paradigm of all
the actions of God with the people of Israel. Much in the same vein, all
the concrete details of the human response in the Genesis story are left
out of our narrative: no mention is made of Adam’s sin, nor of the sin
of Cain, nor of any other concrete sins before or after the giving of the
land. The human response to God’s goodness is reduced to the essential
“do evil,” a procedure which makes it easier to generalize and apply the
paradigm to every circumstance. The third part of the paradigm is the
reaction of God to the infidelity of man, and this reaction is the punish-
ment. The rebellion of man is directly followed by God’s judgement,
exemplified by the Flood, to which is dedicated the rest of the column.

It is interesting to note that the first sentence taken from the biblical
narrative of the Flood (Gen 6:5b) comes directly before the introduction
of Noah in the story (in Gen 6:8-9 “But Noah found favour in the eyes
of the LORD. These are the generations of Noah”). But the author omits
the warning of the Flood and all the preparations, the construction of
the ark and Noah’s entering into it with the animals, in order to link the
announcement of the punishment with its realization as described in
Gen 7:11. In the biblical text Noah is presented as countering the evil
of humanity, he is just and therefore elected by God: “Noah was a just
man and perfect in his generation, and Noah walked with God,” says
Gen 6:9-10. As a result, the biblical narrative of the Flood is amenable
to multiple readings. But 4Q)370 does not even mention Noah. After
asserting human infidelity, the text moves directly on to explain the pun-
ishment (the Flood) for this infidelity. It is thus clear that our text has
not read the Flood story as a story of the deliverance of a just man, for
example, or as a story of a reward for good deeds, but has interpreted it
exclusively in terms of punishment for the rebellion against God. The
inclusion of the punishment of the giants, which does not appear in the
biblical text, reinforces the general application of the principle.
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In this first example, the biblical Flood story is used as the starting
point of the new composition. The Biblical text is still perceptible in the
new text, but the author has transformed the concrete narrative into a
general paradigm: God’s generosity, exemplified in the creation/giving
of the land, is answered by human rebellion, and the rebellion is inevi-
tably followed by divine punishment, as exemplified by the Flood.

Because of the fragmentary nature of the remains of col. II, we do
not know how the author would have further exploited this paradigm
to instruct and exhort his readers. The remains of this column shows
all the characteristics of the Sapiential literature and is closely related
to 4Q185.* But even with the help of this text there is very little that
we can conclude, except that the author has used this paradigm to issue
a moralistic admonition: “do not disobey God’s words.” The meagre
remains of col. II may be translated as follows:

Col. 1T 1 of sin, they will seek [...] 2 yawn will justify [...] 3 and he will
cleanse them from their sins [...] 4 their evil and their knowledge [...] 5
They jump, but their days are like a shadow [...] 6 and he is compassion-
ate for ever [...] 7 yHwH’s marvels; remember the won[ders...] & due to
his fear and [your] soul will rejoice [...] 9 those who support you. Do not
disobey [yEWH’s] words. ..

3. 4QCommentary on Genesis A (4Q252)

Our second example of the interpretation of the Flood narrative in the
Qumran scrolls is more interesting, but also more complex, than the
simple application of one of the possible interpretations of the biblical
story as an admonition for human action of 4Q)370. It shows that the
sectarian interpretation does not hesitate to introduce its own agenda
into the biblical text, going so far as to modify its wording accordingly.
The publication in the DJD Series of the composition, formerly
designated 4Qpesher Gen® and now known as 4QCommentary on Genesis A,
announced for 1996 (as part of Qumran Cave 4: XVII [D]D XXII]) has, as
far as I am aware, not appeared yet.*” But the section of the manuscript

" See the parallels in DJD XXII, 89-90 and Table 2.

% The Manuscript will be edited by GJ. Brooke. Col. V of the manuscript was
already published in 1956: J.M. Allegro, “Further Messianic References in Qumran
Literature,” JBL 75 (1956): 174-76, pl. 1.



INTERPRETATIONS OF THE FLOOD IN THE DEAD SEA SCROLLS 47

dealing with the Flood narrative has been known since 1992% and has
been the object of much study.”

The composition is a collection of interpretations of passages taken
from the Book of Genesis and presented in the same order in which
they appear in Genesis. But its constituent pericopae have a generic
diversity which makes it difficult to assess the overall purpose of the
composition. In M. Berstein’s view, the diverse periocopae have been
brought together because they contain exegetical difficulties,*® with no
overall design involved other than solving these difficulties. G.J. Brooke,
on the other hand, sees an overall schema which has governed the
selection of the pericopae: the gift of the land as represented in the
blessings and curses, partially unfulfilled.*® For our purposes here, this
overall understanding of the composition is not particularly relevant
because the section dealing with the Flood clearly shows not only that
its author intended to solve the numerous problems of the biblical text,
but also that he was pursuing a clearly sectarian agenda: bringing into
the biblical text the peculiar calendar of 364 days used by the Qumran
community.

That the composition was written within the Qumran sect is beyond
doubt. Its sectarian origin is proved by the reference to “the men of

% T.H. Lim, “The Chronology of the Flood Story in a Qumran Text (4Q252),” 775
43 (1992): 288-98. Cols. I 1-—1II 5 together with related biblical passages are printed
in parallel columns in U. GleBmer, “Antike und moderne Auslegungen des Sintflut-
berichtes Gen. 6-8 und der Qumran-Pesher 4Q252.” Theologische Fakultit Leipzig For-
schungsstelle Judentum: Mtteilungen und Breitrdge 6 (1993): 30-39.

% The most interesting contributions are: M. Bernstein, “4Q252: From Re-
Written Bible to Biblical Commentary,” 77S 45 (1994): 1-27; idem, “4Q252 i 2: T 87
o715 0782 M: Biblical Text or Biblical Interpretation?” RevQ 16/63 (1994): 421-27;
wdem, “4Q)252: Method and Context, Genre and Sources,” FOR 85 (1994-95): 61-79;
GJ. Brooke, “The Genre of 40252, DSD 1 (1994): 160-79; idem, “The Deuteronomic
Character of 4Q252,” in Pursuing the Text: Studies in Honor of Ben Zion Wacholder on the Occa-
ston of hus Seventieth Birthday (ed. J.C. Reeves and J. Kampen; JSOTSup 184; Sheffield:
Shefhield Academic Press, 1994), 121-35; idem, “The Thematic Content of 4(Q)252,”
JOR 85 (1994-95): 33-59; idem, “4Q)252 etle Nouveau Testament,” in Le déchirement: juifs
et chrétiens au premier siécle (ed. D. Marguerat; Le Monde de la Bible 32; Geneve: Labor
et Fides, 1996), 221-42; wdem, “40252 as Early Jewish Commentary,” RevQ 17/65-68
(1996): 385—401; I. Frolich, “Themes, Structure and Genre of Pesher Genesis,” JOR 85
(1994-95): 81-90; R.S. Hendel, “4Q)252 and the Flood Chronology of Genesis 7-8:
A Text Ciritical Solution,” DSD 2 (1995): 72—79; H. Jacobson, “4Q252 fr. 1: Further
Comments,” J7$ 44 (1993): 291-93; T.H. Lim, “Notes on 4Q252 fr.1, cols. i-ii,” J7S
44 (1993): 121-26.

% See his articles quoted in the previous note.

% See Brooke, “The Thematic Content of 4Q252,” 54-57.
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the community” in col. V 5, 7-8 and by the use of the characteristic
pesher method of interpretation used to explain Gen 49:3—4 (the bless-
ing of Reuben) in col. IV 5-7 and Gen 49:10 (the blessing of Judah)
in col. V 1-7. But only in the treatment of the Flood narrative and in
the commentary of the Blessing of Jacob is a sectarian interpretation
evident; the other comments on Genesis passages lack any apparent
sectarian bias.

The manuscript was copied in the second half of the first c. B.C.E.,
and it has been preserved on seven fragments with the remains of six con-
secutive columns. The section dealing with the Flood narrative appears
at the beginning of the composition (cols. I 1-1I 7).*” A large part of the
text of this section is formed by direct quotations from the Flood narra-
tive as we know it from the Masoretic Text (in the following translation
printed in italics). The whole section may be translated as follows:

Col. I 1 [In the yJear four hundred and eighty of Noah’s life, Noah
reached the end of them. And God 2 [sajid: “My spirit will not reside in
man _for ever” (Gen 6:3a). Thewr days shall be fixed at one hundred and twenty
3 [yfears (Gen 6:3c) until the end of the waters of the flood. And the
walers of the flood burst over the earth. Blank In the year six hundred 4 of Noal’s
life, in the second month, on the first (day) of the week, on its seventeenth (day).
On that day 5 all the springs of the great abyss were split and the sluices of the
sky opened (Gen 7:11). And rain fell upon 6 the earth forty days and forty mights
(Gen 7:12a), until the twenty-sixth day of the third 7 month, the fifth day
of the week. One hundred and fifly days did the wate/rs] hold sway over the [ea]rth
(Gen 7:24), 8 until the fourteenth day in the seventh month, the third

(day) of the week. At the end of 9 one hundred and fifty days, the waters
came down (during) two days, the fourth day and the fifth day, and the

sixth 10 day, the ark rested in the mountains of Hurarat (Gen 8:3b—4),
the seventeenth of the seventh month. 11 And the waters continued [diJmi-
mshing until the [ten]th month (Gen 8:5ab). On its first (day), the fourth day
12 of the week, the peaks of the mountains began to be visible (Gen 8:5c¢). At
the [e/nd of forty days (8:6a) after the peaks 13 of the moun[tains] began
to be visible, Noak [op]ened the window of the ark (Gen 8:6b), the first day of
the week, which is the tenth 14 of the el[eventh] month. And ke sent out
the dove to see whether the waters had diminished (Gen 8:8ab), but it did not 15
find a place of rest (Gen 8:9a) and returned to hum, [to the] ark (Gen 8:9c). And
he waited yet afnother] seven days 16 and again sent it out (Gen 9:10a), and
1t returned to hum, and in its beak there was a cut olve branch (Gen 8:11a). [It

¥ According to Brooke, the first preserved column will correspond to the very first

column of the composition, see Brooke, “The Thematic Content of 40252, 36.
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was day twenty-] 17 four of the eleventh month, the first (day) of the
weelk. And Noah knew that the waters had diminished] 18 over the earth (Gen
8:11b). And at the end of another seven days, [Noah sent the dove out, but it did
not] 19 come back (Gen 8:12). It was the [fir]st day [of the twelfth] month,
[the first day] 20 of the week. And at the end of the th[irty-one days from
Noah having sent out the do]ve which did not re[turn to him] 21 again,
the watfers] dried up [from upon the earth and] Noah removed the cover of the ark 22
and looked, and behold [they had dried up (Gen 8:13b) on the fourth day,] on the
first (day) of the first month.

Col. 11 1 In the year six hundred and one of Noah’s life (Gen 8:13a), on the seven-
teenth day of the second month 3 the land dried up (Gen 8:14), on the first
(day) of the week. On that day, Noah went out of the ark, at the end of a
complete 3 year of three-hundred and sixty-four days, on the first (day) of
the week. On the seven-4 [teenth,* on Noah’s] one and six [hundred year,
went out] Noah from the ark, at the appointed time of a complete 5 year.
Blank And Noah awoke from his wine and knew what 6 his youngest son had done.
And he said: “Cursed be Canaan; he will be, for his br/others], the last of the slaves!”
(Gen 9:24-25) [But he did not] 7 curse Ham, but only his son, for God
had blessed the sons of Noah. And they dwelt in the tents of Shem (Gen 9:27h),
the land He gave to to Abrahan his beloved. Blank.

This translation makes clear the two most characteristic elements of the
composition: on the one hand the text does not reproduce the complete
Flood story, only a selection of the biblical material is quoted, and on
the other, these quotations are interspersed by small additions of ele-
ments which are not present in the biblical text. I'rom both elements, the
omissions and the additions, we can extract the interpretation its author
gives to the Flood story.

According to the contents, we can divide the text into three sections
of unequal length:

(1) Col. I 1-3, which gives the interpretation of Gen 6:3.

(2) Col. I 3-1I 5, which interprets the chronological elements of Gen
7:1-8:14.

(3) Col. II 5-7, which interprets Gen 9:24-27.

(1) In the first section the text deals with the problem of the meaning of
the 120 years mentioned in Gen 6:3. The MT uses 172", and the ante-
cedent of the 3rd. person singular pronoun is clearly 0787, the man.

' Thave here reconstructed the text in the two lacunae of line 4 according to the avail-
able space. In the manuscript there are two blank spaces, before and after D1 TN, with
no trace of erasures or of peeling of the leather visible on the photographs. The transla-

tion is taken from my DSST, 21314, but there only the blank spaces are indicated.
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The problem for the old translators was: are these 120 years the limit
of the life span of the whole of humanity? Or is “the man” restricted to
the generation of the flood? The problem is not one of grammar, but
a problem originated by the long lives of some of the patriarchs after
this divine pronouncement, a problem apparent within the Flood story
itself on Gen 9:28 where the biblical text asserts that “Noah lived three
hundred and fifty years after the flood.”

Both interpretations are attested in the old translations and inter-
pretations. The Liber Antiquitatum Biblicarum (3:2), for example, adds for
clarity the precision: “in quos posuit terminos secult,”** which is translated
by Harrington as “For them he set the limits of life”** to “Erunt autem
anni eorum centum viginti.” Genesis Rabbah** interprets the phrase: “But 1
shall bring upon them the diminution of years which I have decreed
regarding them in this world” in the same way. On the other hand, the
LXX makes clear, by the addition of tovtoig and of év toig dvBpmnotg,
that the limit of 120 years refers exclusively to the generation of the
Flood. And the Targumim go even further; not only does 08T refer
to the generation of the Flood, but the 120 years is the time given to
this generation to repent. Neofiti translates: “Behold, I have given you
[corr. them] the space of 120 years (hoping that) perhaps they might do
repentance and they did not do (it).”*

In this context the interpretation of our text is clear. Its author locates
the announcement of the Flood in the year 480 of the life of Noah,
changes the pronoun 12 into 072" and adds the precision: “until the
end of the waters of the flood” to the biblical text. Specially with this
last addition, the author makes it clear that the 120 years do not refer to
the life span of men, but are the years before the Flood.

The first addition to our text, the age of Noah at the moment of
the announcement of the Flood, is a clear exegetical conclusion by our
author, deduced from the interpretation given to the 120 years. The bib-
lical text specifies that Noah was 600 years old when the Flood started
(Gen 7:6), and because its announcement happened 120 years before,

2 Pseudo-Philon, Les Antiquités Bibliques (Introduction et texte critiques par DJ.
Harrington; SC 229; Paris: Cerf, 1976), 68.

# D. Harrington, “Pseudo-Philo,” in The Old Testament Pseudepigrapha (ed. J.H.
Charlesworth; 2 vols.; Garden City: Doubleday: 1986), 306.

* Gen. Rab. 26:6 to Gen 6:3 in the edition of J. Theodor and C. Albeck, Midrash
Bereshit Rabbah ( Jerusalem: Wahrman, 1965), 251-52.

®A. Diez Macho, Neophyti 1. Tomo 1. Genesis (Madrid-Barcelona: Consejo Superior
de Investigaciones Cientificas, 1968), 511.
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according to the interpretation of our text Noah must have been 480
years old at the moment of this announcement. It is true that the bibli-
cal text has already specified (in Gen 5:32) that Noah was 500 years old
when he become the father of Shem, Ham and Japhet. But, as Bern-
stein indicates,* this could be an example of the application of the rab-
binical principle: TR 0P R TN, “there is no chronological
order in Scripture.”

In addition to the above-mentioned additions and the change of pro-
noun, the quotation of the biblical text shows two other differences with
the M, the change of two of the verbs used (underlined in the transla-
tion): the hapax legomenon 17 of the M'T] already translated “ad sensum”
by the LXX and the Targumin, is changed into M7, and the neutral
M 1s replaced by the more technical 1207 It is difficult to ascertain
whether these changes are textual variants, representing a different bib-
lical text, or exegetical variants, the result of the interpretative labours
of the author, who rather than quoting seems to be re-writing the text,
but, as M. Bernstein has demonstrated,*’ the second alternative seems
the most plausible.

(2) The second section of the text is the longest, and is more complex
but also more interesting. This section deals with the chronology of the
Flood and resolves the chronological problems of the biblical narrative*
from the perspective of the calendar the author is using, the solar calen-
dar of 364 days employed by the Qumran community.* Apparently the
author intended to solve at least three problems:

a) How long did the flood last exactly?

According to the MT (Gen 7:11) the Flood starts precisely on the 17th
of the second month of the 600 years of Noah (17/2/600), and ended
exactly on the 27th of the second month (Gen 8:14) of the year after
(27/2/601). This is a full calendar year plus ten days; but if the year is

6 Bernstein, “40Q252: From Re-written Bible to Biblical Commentary,” 7.

77 Bernstein, “4Q252 i 2: 09wH o2 M7 T NY: Biblical Text or Biblical
Interpretation?”

% For a survey of the ancient sources on these problems, see “Appendix C: The
Chronology of the Flood,” in J.P. Lewis, 4 Study of the Interpretation of Noah and the Flood in
Jewish and Christian Literature (Leiden: Brill, 1968; repr. 1978), 190-92.

* For a general overview and translation of all the calendars found in Cave 4, see
E. Garcia Martinez, “Calendarios en Qumran,” EstBib 54 (1996): 327-48 and 523-52.
For a collection of detailed studies, see R.'T. Beckwith, Calendar and Chronology, Jewish and
Christian. Biblical, Intertestamental and Patristic Studies (AGAJU 33; Leiden: Brill, 1996).
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considered to be a lunar year of 354 days, the total number of days will
be 364, which are the number of days of a full year counted according
to the solar calendar used at Qumran.

According to the LXX, the Flood started ten days later, on the 27/2
and ended also on the 27/2, having thus lasted a full calendar year (of
354 or of 364, according to the calendar used).

According to the Book of Jubilees the Flood also lasted a full year:*
it started on 17/2 and ended on 17/2, when the earth was dry; but
because its author is using the MT which specifies 27/2 as the end
of the Flood, Jubilees lets the ark rest for 10 days before the exodus.”
Jubilees, however, uses a solar calendar of 364 days, which means that its
total of days will amount to 374.

According to 40252 the Flood lasted exactly one (solar) calendar
year and its author makes the Flood end not on the 27/2 but on the
17/2. He should know, as_fubtlees does, the date of 27/2, but he does not
hesitate to change it. At the end of his exposition the author emphati-
cally says:

On that day, Noah went out of the ark, at the end of a complete year of
three-hundred and sixty-four days, on the first (day) of the week. On the
seven[teenth, on Noah’s] one and six [hundred year, went out] Noah from
the ark, at the appointed time of a complete year.

It cannot be ruled out that the change from the 27th day to the 17th day
may go back to a textual variant, but it is much more probable that it is
an exegetical variant, originated by the projection into the biblical text
of the calendar of the author of the commentary. If we compare this
text with the synchronistic calendars found in Cave 4, we note that in
the first year of the cycle of three years the 27/2 of the lunar calendar
and the 27/2 of the Qumran calendar fall on the same day, and that
the 27/2 of the second year of the lunar calendar equals the 17/2 of
the Qumran calendar. If the author of our text accepts, as he seems
to, the tradition that the Flood lasted exactly one year, the change of 27
into 17 would appear to be no more than the translation into his own
calendar of the data found in the biblical text.

% See further J.T.A.G.M. van Ruiten, “The Interpretation of the Flood Story in the
Book of Jubilees,” in Interpretations of the Flood (ed. F. Garcia and G.P. Luttikhuizen; TBN
1; Leiden: Brill, 1998), 66-85.

U Fub. 5:32: “And on the seventeenth day in the second month, the land was dry.
And on its twenty-seventh day, he opened the ark and he sent out of it the beasts, and
cattle and birds and whatever moved.” Transl. by O.S. Wintermute in The Old Testament
Pseudepigrapha, 2:66.



INTERPRETATIONS OF THE FLOOD IN THE DEAD SEA SCROLLS 53

b) How can the problem of the 40 plus 150 days between the beginning of the
flood on 1772 and the resting of the ark on 17/7 be solved?

The author of our text seems to work out the chronological data of
the biblical text systematically, translating it into his own calendar and
annotating not only the days of the month in which each event took
place, but also the days of the week in which they happened. The bibli-
cal text spectfies that the Flood started on 17/2 (Gen 7:11) and that the
ark rested on the top of the mountain on the 17/7 (Gen 8:4). These two
dates are two fixed points, given by the biblical text. 40252 translates
them directly into its own calendar, and specifies therefore that the first
date was a Sunday, and that the second was a Iriday, and counts the
number of days between these two fixed points (which gives 152 days in
its calendar). Between these two concrete dates, the biblical text men-
tions two other calendrical dates, which are not expressly united to the
day of the month in which they occurred, but that are only expressed
by the numbers of days of the duration of the event in question: “forty
days and forty nights” for the falling of the water upon the earth (Gen
7:11, repeated in Gen 7:17), and “a hundred and fifty days” for the
time the waters covered the earth (Gen 7:24, repeated on Gen 8:3).
40252 considers that the two numbers do not need to be counted sepa-
rately (the sum would surpass the five months available between 17/2
and 17/7) but that the 40 days should be included within the 150 days.
Therefore 40252 counts both dates successively from the starting point
(17/2) arriving at 26/3 (a Thursday, 4Q252 I 6) and 14/7 (a Tuesday,
40252 1 8) respectively. The author of 40Q)252 needs to solve the prob-
lem of the extra days in his calendar in order to let the ark rest on the
mountain at the same point as the biblical text (17/7), and therefore
interprets “and the waters receded” of Gen 8:3 as something that hap-
pened after the 150 days and before the ark rests on the mountain, an
action which takes the two days he needs and allows him to let the ark
rest on the mountain on the 17/7.

At the end of one hundred and fifty days, the waters came down (during)
two days, the fourth day and the fifth day, and the sixth day, the ark rested
in the mountains of Hurarat.

As with the previous problem, the changes in this one are clearly exegeti-
cal, originated by the application to the biblical text of the calendar used
by the author of 40Q)252. In this case, too, 40252 does not hesitate to intro-
duce a new element into the biblical text (two extra days) in order to make
it compatible with the hermeneutical tool used, the 364-day calendar.
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c) When did Noah send the dove?

The solution given to the third problem is very simple. In the biblical
text there is no indication of when Noah sent out the first dove (Gen
8:8-9), and of the second and the third doves is simply stated that Noah
waited seven days after the first before sending out the second (Gen
8:10), and another seven days before sending out the third (Gen 8:12).
40252 starts counting from the latest date mentioned in the biblical
text (the first day of the tenth month, 1/10) and adds the forty days
mentioned in Gen 8:6, thus arriving at Sunday the tenth of the eleventh
month (10/11). Although 40252 is completely silent about the sending
of the raven, it is reasonable to assume that for its author it was sent out
on this very date (10/11). In any case, he counts seven days after this
date, as the biblical text does with the second and third doves, and con-
cludes that the first dove was sent out on Sunday the seventeenth of the
eleventh month (17/11). Now he can fix the sending of the second dove
seven days later, on Sunday 24/11 (4Q252 I 17), and of the third, also
seven days later, on Sunday 1/12 (4Q252 I 19). He arrives in this way
at the next fixed chronological point in the biblical text 1/1/601 (Gen
8:13), exactly 31 days after the sending of the third dove, as emphati-
cally noted in I 20.

(3) The third section of the text is rather short and gives the solution to
two problems of the biblical text.

The first concerns the curse of Canaan as a result of the offense done
by Ham against Noah. The implicit question in the commentary seems
to be: Why did Noah curse Canaan and not Ham, the son who offended
him? The answer is straightforward: God has already blessed all the
sons of Noah, including Ham (Gen 9:1). This implies that the curse
cannot be inflicted on somebody already blessed, as 1s made clear in a
later dispute between R. Judah and R. Nehemiah reported in Genests
Rabbah:>*

And he says, Cursed be Canaan, etc.’, Ham sins and Canaan is cursed? [A
dispute between] R. Judah and R. Nehemiah: Rabbi Judah says, ‘Because
itis written, “And God blessed Noah and his sons,” and there is no curse in
the place of blessing, therefore, “And he said cursed be Canaan, etc.”*

2 Quoted by Bernstein, “4Q252: From Re-written Bible to Biblical Commentary,”
10-11.
5 Gen. Rab. 36:7, 340-41.
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The second problem seems to have been the meaning of the poetic
expression 00 78 “the tens of Shem.” The concise answer is: the
expression means the land of Israel. With a wording clearly dependent
on 2 Chron 20:7,°* 40252 asserts that “the tens of Shem” is the land
given to Abraham. No reasons for this interpretation are given, and we
will not look for them. At this point, 400252 has already moved far away
from the Flood.

> “Was it not you, our God, who drove out the inhabitants of this land before your
people Israel and gave it forever to the descendants of Abraham, your beloved?”






CHAPTER FOUR

MAN AND WOMAN: HALAKHAH BASED UPON
EDEN IN THE DEAD SEA SCROLLS

1. The Eden narrative in the Dead Sea Scrolls

When we start reading the whole collection of manuscripts found at
Qumran, looking for re-readings, interpretations or simply echoes or
allusions to the Eden story as told in Gen 2—4, the biggest surprise is the
small amount of material that this search brings to the fore. These chap-
ters are scarcely represented in the biblical manuscripts preserved, and
seem not to have had a strong influence in the non-biblical compositions
found in the different caves.

In Qumran we have recovered twenty copies of the book of Genesis,
but the remains of the Eden stories are extremely scarce; an isolated
fragment (from 4Q7) with only the word [T} 25" could represent Gen
2:7 or Gen 2:19." Another fragment (from 4Q8) has three incomplete
words in two lines which could come from Gen 2:17-18.2 We are on
surer ground with the frags. 4 and 5 of 4Q10: the first, with remains
of four lines but with only three complete words, has preserved parts of
Gen 2:1-3 and presents no variants with M'T; the second, with remains
of three lines and eight complete words, contains part of Gen 3:1-2. Its
only difference with MT is the specification of the /e interrogative: SN,
instead of AN of MT.? The only other biblical manuscript with traces of
the Eden story is 1Q1.* 1Q1 2 is a fragment with remains of five lines in
which almost 10 words are complete. Its identification with Gen 3:11-14
presents no problems, but the only difference with MT is (if vera lectio)
the reading (2172 (as the Samaritan Pentateuch) instead of &Y of M'T.
This is all we can find in the Biblical texts from Qumran concerning the
Eden stories. However, in view of the fragmentary nature of most of the
biblical manuscripts of Genesis, this could be purely accidental.

' 4Q7 (4QGens) frag. 3, edited by J. Davila, DJD XII, 60.
2 4Q8 (4QGen"), edited by Davila, DJD XII, 62.

* 4Q10 (4QGen"), edited by Davila, DJD XII, 78.

* 1Q1 frag. 2, edited by D. Barthélemy, DJD I, 49.
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More surprising is the absence of non-biblical compositions which
expand, comment or simply rewrite the Eden stories. In later Jewish
and Christian literature these stories have led to the growth of a whole
range of “Adamic” writings, and rewritings of the stories of the creation
of Adam and Eve, the fall, the serpent, the garden itself and the four
rivers (not to mention the stories about Cain and Abel), seem to have
kept many generations of scribes and interpreters busy.” This absence
contrasts strongly with the abundance of materials we find in the Scrolls
dedicated to expanding or commenting on the stories of protagonists of
other Genesis narratives, such as Noah.® Such an absence can hardly be
accidental.

It is true that we cannot pretend to have recovered all the materials
once present on the shelves of the library of Qumran, and that some of
the compositions in which we would have expected to find a rewriting of
these narratives are lacking precisely the sections in which this rewriting
would have taken place. This is the case of 1QGenesis Apocryphon.’
The recovered sections (from column 1 to 22) are a rewriting of Gen 5
to 15, but Matthew Morgenstern recently noted that the surviving sheets
containing columns 5 to 22 are marked with the consecutive letters of
the Hebrew alphabet, pe, tsade, and gof® Since pe is the seventeenth letter
of the Hebrew alphabet, he has inferred that fifteen or sixteen sheets
must have preceded the one in which the actual column one is pre-
served. If this assumption proves to be true, we have lost more than
seventy columns at the beginning of the scroll in which there may have
been a whole series of developments of Gen 1-5.? But this assumption
is problematic, because, among other things, the scroll would have had
an enormous length not attested in any other found scroll (more than 15
meters), and would have been unmanageable.

> See, for example, MLE. Stone, A History of the Literature of Adam and Eve (SBLEJL 3;
Atlanta: Scholars Press, 1992).

% On the traditions about Noah see F. Garcia Martinez, “Interpretations of the Flood
in the Dead Sea Scrolls,” in Interpretations of the Flood (ed. F. Garcia Martinez and G.P.
Luttikhuizen; TBN 1; Leiden: Brill, 1998), 86-108.

7 Edited by N. Avigad and Y. Yadin, 4 Genesis Apocryphon. A Scroll from the Wilderness of
Judaea ( Jerusalem: Magnes Press and Heihkal ha-sefer, 1956).

& M. Morgenstern, ‘A New Clue to the Original Length of the Genesis Apocry-
phon,” 775 47 (1996): 345-47.

? One of the scrolls of Isaiah from cave 1 (1QIsa®), which has dimensions similar to
those of 7QGenesis Apocryphon, has only sixty-four columns and contains the complete
text of the Prophet.
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On the length of 1QGenesis Apocryphon we can only speculate, as
we can only speculate on the reasons for the absence of specific com-
positions commenting on, expanding or rewriting the Eden narratives.
That at Qumran these narratives were known is completely certain, not
only because of their presence in the biblical text (of which, as already
said, we have marginal remains) but also because they figure promi-
nently in the book of Jubilees, which at Qumran had very high status,"
and, albeit less prominently, in the Books of Enoch, also abundantly rep-
resented in the Qumran collection.

One possible reason for the absence of commentaries on these stories
could be the fact that the Qumran community adopted an explanation
of the origin of evil different from the one these stories advocate (and
the one advocated by Jubilees)."

Maybe it is not mere coincidence that the exposition of the history of
salvation offered by the Damascus Document (II 144L) starts not with the fall
of Adam but with the fall of the Watchers:

For having walked in the stubbornness of their hearts the Watchers of the
heavens fell; on account of it they were caught, for they did not heed the
precepts of God. And their sons, whose height was like that of cedars and
whose bodies were like mountains, fell. All flesh which there was on the
dry earth expired and they became as if they had never been, because
they had realized their desires and had failed to keep their creator’s pre-
cepts, until his wrath flared up against them. (CD II 17-21)"3

In fact, 4QQ180 (“An interpretation concerning the ages which God has
made”) also starts directly with “the sequence of the sons of Noah”
followed by an “Interpretation concerning Azazel and the angels who
came to the daughters of man and sired themselves giants.”'* But as

10 See the contribution of J.,TA.G.M van Ruiten, “Eden and the Temple: The
Rewriting of Genesis 2:4-3:24 in The Book of Jubilees,” in Paradise Interpreted. Representa-
tions of Biblical Paradise in Judaism and Christiamity (ed. G.P. Luttikhuizen; TBN 2; Leiden:
Brill, 1999), 62-81.

' See the contribution of E J.C. Tigchelaar, “Eden and Paradise: The Garden Motif
in Some Early Jewish Texts (1 Enoch and other texts found at Qumran),” in Paradise
Interpreted. Representations of Biblical Paradise in Judaism and Christianity, 37-62.

12 See F. Garcia Martinez, “The Origin of Evil and the Dualistic Thought of the
Sect,” in The Encyclopedia of Apocalypticism (B. McGinn, J.J. Collins, and S,J. Stein; 3 vols.;
New York: Continuum, 1998), 1:166-72.

' Hebrew text and translation in F. Garcia Martinez and E J.C. Tigchelaar, DSSSE,
1:552-53. All quotations of Qumran texts (until 4Q)273) are taken from this edition, the
most easily accessible.

" DSSSE, 1:370-71.
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said, we can only speculate about the reasons for the absence. The fact
is that the eden narratives are far less prominent in Qumran than we
would have expected.

There are, of course, some tantalizing allusions which may imply the
knowledge of some of the traditions associated in later literature with
the Eden stories. One such allusion is the mention of the TP 107
(“the holy tongue”) in 4Q464 3 i 8, a fragment which may reflect the
tradition known by 7ub. 3:28 and 12:26 that Adam (and all the animals)
spoke Hebrew before the fall."® Others are the reference of the Astronomic
Enoch to the 0772 N0WP (“Pardes of Justice”),"” which also has a long
development in later writings such as the Slavonic Enoch. And, of course,
the disputed 27 WP (“Temple of man/Adam”) of 4QFlorilegium
(4Q174116).'8

Even more tantalizing is a series of allusion which seems to indicate
that a Urzeit-Endzeit typology of the Eden stories was already developed
in the sectarian writings of Qumran. We have in CD III 20 and in
1QH* IV 15 the use of the expression DT 7122 (“the glory of Adam”)
in an eschatological context:

But God, in his wonderful mysteries, atoned for their iniquity and par-
doned their sins. And he built for them a safe home in Israel, such as there
has not been since ancient times, not even till now. Those who remained
steadfast in it will acquire eternal life, and all the glory of Adam is for

them (CD III 18-20)."°

Even though you burn the foundations of mountains and fire sears the
base of sheol, those who...1in your regulations. You protect the ones who
serve you loyally, so that their posterity is before you all the days you have
raised an eternal name, forgiving offense, casting away all their iniquities,
giving them as a legacy all the glory of Adam and abundance of days.
(1QH*IV 18-15)*

The same happens with the expression 8 N7 (“the inheritance of
Adam”) in 4Q171, a pesher on psalms, which applies Ps 37:19 “They
shall not be ashamed in the evil time” to:

"> Edited by E. Eshel and M.E. Stone, DJD XIX, 215-30.

16 On this tradition, see DJD XIX, 219-21 and E. Eshel and M.E. Stone, “The Holy
Language at the End of Days in Light of a New Fragment Found at Qumran,” Zarbiz
62 (1993): 169-77 (Hebrew).

7 Cf. Tigchelaar, “Eden and Paradise: The Garden Motif in Some Early Jewish
Texts (1 Enoch and other texts found at Qumran),” 39-49.

18 DSSSE, 1:352-53, where the most relevant literature on the topic is given.

19 DSSSE, 1:554-55.

2 DSSSE, 1:148-49.
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Those who have returned from the wilderness, who will live for a thousand
generations, in salvation; for them there is all the inheritance of Adam,
and for their descendants for ever. (4Q171 1, 3—4 iii 1-2)*

And, of course, we have (if vera lectio) the clearly eschatological use of
the expression of 7277 O (“day of creation”)* in col. XXIX of the
Temple Scroll:

I shall sanctify my temple with my glory, for I shall make my glory reside
over it until the day of creation, when I shall create my temple establishing

it for myself for ever in accordance with the covenant which I made with
Jacob at Bethel. (11QT* XXIX 8-9)%

But from these tantalizing expressions very little can be concluded as
to the use, interpretation or transformation of the Eden stories in the
Qumran writings. The Garden motif is also used as metaphor for the
community in some poetical, liturgical and sapiential texts from Qum-
ran, treated in the contribution of E. Tigchelaar to this volume. All

that remains 1s the use of some elements of the Eden narrative in two
halakhic texts, namely CD IV 20-21 and 4Q265 (4QSerek Damascus) 7

11-17 which we will examine in some detail.

2. CD1IV20-21

This text is very well known and, because of its ambiguity and interest,
has been discussed many times. The literature on the passage is therefore
very extensive.”* In what follows, I will limit myself to the essentials.

21 DSSSE, 1:344-45.

2 For the reading 772 instead of the editor’s 77372, see E. Qimron, “The Text of the
Temple Scroll,” Leshonenu 42 (1978): 142 (Hebrew); the editor of the text read 7272 OV,
see Y. Yadin, Megillat ham-Migdash (3 vols.; Jerusalem: Israel Exploration Society, 1977),
2:91 (Hebrew) and idem, The Temple Scroll (3 vols.; Jerusalem: Israel Exploration Society,
1983), 1:412.

% Text according to E. Qimron, The Temple Scroll. A Critical Edition with Extensive Recon-
structions ( Judean Desert Studies; Beer Sheva: Ben-Gurion University of the Negev Press/
Jerusalem: Israel Exploration Society, 1996), 44; translation from F. Garcia Martinez,
DSST, 162.

# The most important studies are collected in F. Garcia Martinez, “Damascus Docu-
ment: A Bibliography of Studies 1970-1989,” in The Damascus Document Reconsidered (ed.
M. Broshi; Jerusalem: Israel Exploration Society, Shrine of the Book, Israel Museum,
1992), 66. For a detailed bibliography from 1910 to 1956, see P. Winter, “Sadoqite
Fragments IV 20, 21 and the Exegesis of Gen I 27 in Late Judaism,” AW 68 (1956):
71-84. The latest published studies on the topic are: J. Kampen, “A Fresh Look at the
Masculine Plural Suffix in CD 4:21,” RevQ 16/61 (1993): 91-97; G. Brin, “Divorce at
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The text reads in translation:

The builders of the wall who go after Zaw—Zaw is the preacher of whom
he said (Mic 2:6) “Assuredly they will preach”—are caught twice in for-
nication: by taking two wives in their lives, even though the principle of
creation is (Gen 1:27) “male and female he created them”; and the ones
who went into the ark (Gen 7:9) “went in two by two into the ark.” And
about the prince it is written (Deut 17:17) “He should not multiply wives
for himself.”*

Strictly speaking neither of the two references to Genesis belong to the
Eden narratives. The last reference to Genesis is a quotation from Gen
7:9 and belongs to the narrative of Noah and the flood. The first is
a quotation from Gen 1:27 and thus precedes the narrative of Eden.
But its treatment here seems to be justified for the following reasons:
a) because the same phrase is repeated in Gen 5:2 (with the pronoun
suffixed), which makes of this expression a sort of frame of the whole
Eden narrative, b) because the general formula which introduces it,
7827 O (“the principle of creation”) implies the creation of Eve not
yet mentioned in Gen 1:27, and c) because the same quotation of Gen
1:27 1s followed by “therefore a man shall leave his father and mother
and the two shall become as one; they are no longer two but one flesh”
in the famous text of Mark 10:6-8, which shows that Gen 1:27 was
already associated with Gen 2:24.

In order to understand the following discussion, both the immediate
and the more general context of the passage of the Damascus Document
need to be recalled, albeit summarily. Our passage is part of the so-
called midrash on the three nets of Belial, with which the quotation of
Isa 24:17 “Panic, pit and net against you, earthdweller” is explained. As
our text says: “They [the three expressions used by Isaiah] are Belial’s
three nets, about which Levi, son of Jacob spoke, by which he [Belial]
catches Israel and makes them appear before them like three types of
justice. The first is fornication; the second, wealth; the third, defilement
of the temple. He who eludes one is caught in another, and he who is
freed from that, is caught in another.”

Qumran,” in Legal Texts and Legal Issues. Proceedings of the Second Meeting of the International
Organization for Qumran Studies Cambridge 1995, Published in Honour of Joseph M. Baumgarten
(ed. M. Bernstein, . Garcia Martinez, and J. Kampen; STD]J 23; Leiden: Brill, 1997),
231-44; 'T. Holmén, “Divorce in CD 4:20-5:2 and in 11QT 57:17-18: Some Remarks
on the Pertinence of the Question,” RevQ 18/71 (1998): 397-408.

» DSSSE, 1:557.
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The text goes on with the already quoted section, by which the first
net of Belial, M7, is specified. The second of the nets 7777 (“wealth”
or “riches”) is passed over without any comment at all, and the third,
TP R0 (“defilement of the temple”) is explained as not keeping
separated according to the law, which is concretized as “lying with her
who sees the blood of her menstrual flow;,” and as “taking as wife the
daughter of his brother or the daughter of his sister,” matters which
apparently have very little relationship with the temple. It is certainly
possible to interpret the first of these two sins in the light of Pss. Sol. 8:12,
which formulates the accusation in this way: “They walked on the place
of the sacrifice of the Lord (coming) from all kinds of uncleanness; and
(coming) with menstrual blood (on them), they defiled the sacrifices as if
they were common flesh.”? It is true that sexual intercourse during the
period prohibited by the law would certainly render a man unclean, and
the presence of such a man in the temple would consequently pollute
it. But even so, it must to be concluded that the author selected rather
weak examples of temple pollution.

For these (and other) reasons most of the authors think that the redac-
tor of the Damascus Document is using here a source dealing with sexual
halakhah, and that from this source he extracts the offenses he attributes
to the others.?® These accusations have a precise purpose. In its larger
context, the whole midrash of the three nets of Belial is adduced to rein-
force the central assertion of the first columns of the Damascus Document
that God has abandoned Israel and now deals only with the community:
As Philip Davies says: “The passage is a demonstration that those out-
side the community are misled, and consequently that their halakhah
is demonstrably wrong; it is thought to be right by those who follow it
only because they themselves are misled by Belial.”* The justification
of their own halakhah by means of proof texts taken from the Mosaic
law, serves thus the purpose of proving that the halakhah followed by
others is simply wrong. If they have arrived at a different interpretation
of the law than the one normative within the group, it is only because
they have been misled by Belial.

* The text apparently reads 7777, but there is no doubt that %777 is intended.

? In the translation of R.B. Wright in in The Old Testament Pseudepigrapha (ed. J.H.
Charlesworth; 2 vols.; Garden City: Doubleday: 1986), 2:659.

% See, for example, PR. Davies, The Damascus Covenant. An Interpretation of the “Damas-
cus Document” ( JSOTSup 25; Sheflield: JSOT Press, 1983), 115-16.

» Davies, The Damascus Covenant. An Interpretation of the “Damascus Document,” 129.
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With this larger and immediate context in mind, we can now look to
our text in more detail in order to see what function it has in the refer-
ence to the assertion of Genesis that God MR 872 73PN 727 “male
and female created them.” But first we need to elucidate the meaning
of several problematic expressions in the text and give an answer to the
following questions:

1. Who are the “builders of the wall” (™17 "n2)?

2. At Qumran, what means M (which we have translated as
“fornication”)?

3. What does it precisely mean to be caught 072 (which we have
translated as “twice”)?

4. How should we interpret the pronominal suffix “in their lives”
o712? In other words, does our text speak against polygamy or
against divorce, or against both, or about something else?

1. “The builders of the wall”

The targets of the accusations of the group, the ones against whom the
text 1s directed, are described rather cryptically as “the builders of the
wall.” The expression appears twice more in the Damascus Document (in
CD VIII 12 and 18), but also on these occasions its ambiguity remains.
CD XII 12 makes clear that the biblical roots of the expression lie in
Ezek 13:10 “and if anyone build a wall, these daub it with whitewash,”
where it is used against the false prophets who misled the people of
Israel. In the Damascus Document the phrase has been interpreted in two
ways: as a designation of the whole Israel outside the community, and as
the designation of a specific rival group; and both interpretations have
very good grounds.

For P. Davies, for example, the expression must refer to Israel as a
whole; otherwise the argument would not make sense because in the
Damascus Document it is Israel as a whole which is contrasted with the
community: “One could not establish that Belial is leading Israel astray
by pointing to the excesses of a group which the rest of Jewish society
would oppose.” He concludes: “The outcome of all the preceding dis-
cussions is as follows: the ‘builders of the wall’ are the whole of Israel
outside the community.”*

3 Davies, The Damascus Covenant, 113.
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For G. Jeremias,” on the other hand, the expression designates an
enemy group: otherwise it would be impossible to understand why the
author, after having asserted that all of Israel is ensnared by Belial in
all three nets and each single individual is ensnared by one or another,
the “builders of the wall” are ensnared specifically twice. And since the
expression 1is qualified by the phrase taken from Hos 5:11 “they go after
Zaw” and Zaw is identified as 502 (“preacher”), the group in question
can be identified with the followers of the “Man of Lies,” the 27277 500
which is mentioned not only in the pesharim but also at the beginning of
the Damascus Document (CD 1 14).

In my opinion, the most likely understanding of the expression, espe-
cially in light of its use in CD VIII 12, is as a designation for a rival
group, but a group which is considered as representative of the whole
of Israel outside the community. In CD XII 8 the same components
appear, and the function of the one “who preaches lies” (212 5°00) is
even more prominent and explicit. But in this case, the whole is situated
in the context of the critique of the “Princes of Judah,” and it seems to
me clear that the expression does not refer to the whole of Israel outside
the community. I conclude, therefore, that the target of the accusations
of the group, “the builders of the wall” is one of the adversaries of the
community, a very prominent group indeed, a group that, if we take
into account the halakhah of MAMT, could even be identified with the
Pharisees.

2. “Fornication”

On the meaning of M in the Dead Sea Scrolls we can be very brief.
In classical Hebrew M means “prostitution,” “fornication,” and more
generally “whoredom.”” In Qumran the word, although remaining
generally within the sexual sphere, is even more polyvalent:* generally
it is employed in legislation concerning bigamy, divorce, incest, illegal
sex with one’s own wife, improper marriages between priests and laity,
marriages with foreigners, etc., butit also appears to be related to temple

31 G. Jeremias, Der Lehrer der Gerechtigkeit (SUNT 2; Gottingen: Vandenhoeck &
Ruprecht, 1963), 96-97.

3 See, for example, DCH, 3:123-24.

# For an analysis of all the occurrences of the word in the texts of Qumran, see
J. Kampen, “The Matthean Divorce Texts Reexamined,” in New Qumran Texts and Studies.
Proceedings of the First Meeting of the International Organization for Qumran Studies, Paris 1992
(ed. GJ. Brooke and F. Garcia Martinez; STD]J 15; Leiden: E.J. Brill, 1994), 149-67.
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defilement. It is even connected with pure food, not to mention a whole
series of texts in which it is employed metaphorically in conjunction
with “heart,” “eyes,” “ways,” etc. In short, from its semantic field we
cannot expect any help in solving the problems of our text, because
the word lacks the necessary precision (a conclusion which may sur-
prise those who try to explain the exception clause of Matthew un ént
nopvelg with the help of the use of M in Qumran).**

3. “Twice”

On the meaning of the 22 the scholars are divided, depending on
their general understanding of the text. For the ones who interpret
the text as referring both to polygamy and divorce, it means that the
transgressors are caught in two sorts of M marrying two women and
divorcing their wives. For others, such as Chaim Rabin,® it means that
“they are caught in two respects in whoredom.” This implies that, of
the three nets, only M7 is discussed in the text: as taking two wives and
as taking as wife a niece, although these two “respects” would have been
separated by V 57 (the third net of the text) which Rabin considers a
parenthetical addition.

In my opinion the wording of the text “he who eludes one is caught
in another” with M and 712 certainly suggests that 2'NW32 indeed refers
to the nets, and it can be translated “they are caught in two (of the three
nets), namely in fornication. .. and in defiling the sanctuary.” The objec-
tion of Rabin and Davies™ that this understanding left unexplained the
accusation of marrying one’s niece does not hold if this accusation is
seen as part of the defilement of the sanctuary. After all, marrying a
niece is no more related to the sanctuary than lying with a menstruating
women. Since our text is completely silent about the second of the three
nets of Belial and only explains the first and the third, it does seem logi-
cal that the “builders of the wall” are indeed caught in the two which
are mentioned.

** See the studies listed by Kampen, “The Matthean Divorce Texts Reexamined,”
151-52.
% Ch. Rabin, The Zadokite Documents (2nd rev. ed.; Oxford: Clarendon, 1958), 16-17.

% Davies, The Damascus Covenant, 114.
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4. “In ther lves”

The central problem posed by this text is the precise meaning of the
pronominal suffix of M2 “in their lives.”*” In fact, the understanding
of what the text is talking about, the accusation levelled against the
enemies, depends primarily on the interpretation of the pronoun.

Vermes, in a famous article,*® lists four main interpretations:—our
text would prohibit both polygamy and a new marriage after divorce;—
it would prohibit only polygamy (or, strictly speaking, bigamy) but not a
new marriage after divorce;—it would only prohibit divorce;—it would
prohibit every second marriage during one’s whole life, even after the
death of the first wife. Of these interpretations, only the last one inter-
prets literally the masculine pronoun: every man who during his life
takes two wives 1s caught in fornication, be it after divorce, after the
death of the first wife or simultaneously. The other three interpretations
(by far the more common) give the pronoun the value of a feminine
pronoun, as if the text were talking of the wives’ lives: the man would
be caught in fornication if he marries two wives (simultaneously or suc-
cessively) when they are alive. Either polygamy, divorce or both, would
be forbidden in the text.

The Hebrew text is perfectly clear and employs a third person mascu-
line pronominal suffix, &772. But the resulting assertion seems to be so
strange in a Jewish context that, to my knowledge, only two interpreters
have dared to defend it until now. The first was J. Murphy-O’Connor,*
who could not find any compelling reasons not to give the suffix its nor-
mal value, and postulated a literal translation of the sentence. The other
was PR. Davies,” who systematically dealt with all the arguments put
forth by G. Vermes and adduced Josephus’ description of the practices
of the married Essenes as a plausible context for the legal norm of our
text.*! All the other interpreters, either assume a mistake in which the

% On the different interpretations proposed, see Kampen, ‘A Fresh Look at the Mas-
culine Plural Suffix in CD 4:21.”

% G. Vermes, “Sectarian Matrimonial Halakhah in the Damascus Rule,” 775 25
(1974): 197202, reprinted in Post-Biblical Jewish Studies (G. Vermes; SJLA 8; Leiden:
Brill, 1975), 50-56.

3 J. Murphy-O’Connor, “An Essene Missionary Document? CD IL,14-VL1,” RB 77
(1970): 201-29.

10 Chapter “Marriage and the Essenes” in PR. Davies, Behind the Essenes. History and
Ideology of the Dead Sea Scrolls (BJS 94; Atlanta: Scholars Press 1987), 73-85 and 141-43.

I L.H. Schiffiman, “Laws Pertaining to Women in the Temple Scroll,” in The Dead
Sea Scrolls: Forly Years of Research (ed. D. Dimant and U. Rappaport; STDJ 10; Leiden:
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scribe wrote the masculine suffix instead of the feminine (in Hebrew
a simple change of the last letter, a mem into a nun) and correct the
text accordingly, or give to the masculine suffix the value of a feminine
suffix.*?

The interpreters who think that our text prohibits polygamy (to have
simultaneously two wives), can claim a good reason to understand (or
even to correct) the text as a statement prohibiting marrying two women
when both are alive (J7172): namely that the biblical phrase on which
the expression is based is the text of Lev 18:18," and this text employs
the feminine pronoun 7’112, “in her life.” Besides, the third of the proof-
texts adduced in our fragment, the text of Deut 17:17 (“He [the king]
shall not multiply wives for himself”) is also quoted in 11QT* LVI 18—
19, and a little later in this text it is interpreted in the following way:

He shall take for himself a wife from his father’s house, from his father’s
family. He shall take no other wife apart from her, because she will be with
him all the days of her life. If she dies, he shall take for himself another
from his father’s house. (11QT* LVII 15-19)*

Here there is no doubt that polygamy is involved; this is the main issue,
and the King is required to be monogamous. Divorce also may be
involved, although indirectly, in so far as it is said that the wife shall
remain with him all her life.* Remarriage after the death of the first

Brill, 1992): 21028, explains the suffix in a different way, as referring to both parties
in a divorce. After asserting that “This difficult passage indicates that it is considered
fornication (zenut) to marry two wives if they are both living” [my emphasis], which appar-
ently implies that he has read the suffix as feminine, Schiffman concludes: “The text
seems to prohibit not only polygamy, but even remarriage after divorce. Neither party
to the divorce may remarry as long as the other is alive. (This may be the reason for the
difficult be-hayyehem, with a masculine suffix. It may refer to both parties to the divorce.)”
(p. 217).

2 R.H. Charles, in his translation of 1913, after noting that the suffix is indeed mas-
culine, justified this understanding with the observation that “But not infrequently in
the O.T. the masc. suffix is used in reference to feminine nouns.” Cf. The Apocrypha and

Pseudepigrapha of the Old Testament (ed. R.H. Charles; 2 vols.; Oxford 1913, reprint 1973),
2:810.

* Which prohibits incest, forbidding taking the sister of the wife while she is alive.

' Text in Qimron, The Temple Scroll, 82; translation in DSST, 174.

® Schiffman, “Laws Pertaining to Women in the Temple Scroll,” 217 concludes
“More difficult is the question of whether divorce is also prohibited by this law in
the Temple Seroll.” Holmén, “Divorce in CD 4:20-5:2 and in 11QT 57:17-18: Some
Remarks on the Pertinence of the Question,” 401—402, interprets the phrase in the light
of Deut 17:19 which is also applied to “the royal guard” and to the “royal council” in
the Temple Scroll. He consequently understands “she will be with him all the days of her
life” not as referring to divorce but as a description of the ideal wife of Prov 31:12 who
watches upon the King and keeps him from evil “all the days of her life.”



MAN AND WOMAN: HALAKHAH BASED UPON EDEN IN THE DSS 69

wife 1s also clearly allowed (no doubt to assure that there is always a
Queen).

Even before the publication of the Zemple Scroll, this text was brought
into the discussion of the meaning the Damascus Document.*® And because
here polygamy and possible divorce are clearly prohibited to the King,
most of the interpreters concluded that the Damascus Document prohibits
the same thing for everybody.

But in my view this conclusion is far from proven*’ and forgets two
basic methodological points:—the text of CD as it stands yields perfect
sense (even if it seems strange to us and it was indeed strange in the
Jewish context of its time) and without very serious reasons should not be
modified;—every text should be interpreted on its own, before import-
ing into it the opinions of other (even if closely related) documents.

The first point was sufficiently emphasized by Murphy-O’Connor.
The second point is especially important here, because the recently
published® new fragments of the Damascus Document from cave four show
without doubt that divorce was not only allowed, but clearly regulated.

A fragment which apparently implies divorce is a fragment of 4Q)270,
one of the copies of the Damascus Document which contains a penal code
not preserved in the copy of the Genizah."” Among the sins punished
with expulsion from the community we find the following:

And whoever approaches to have illegal sex with his wife, notin accordance
with the regulation, shall leave and never return. (4Q270 71 12-13)*°

The type of sin involved does not concern us here.”’ What is interesting
is that only the man is expelled from the community, and not the wife.

Y. Yadin, “L’attitude essénienne envers la polygamie et le divorce,” RB 79 (1972),
88-89.

Y7 Davies, “Marriage and the Essenes,” 77-78 correctly underlines the differences
between the King and the rest of the male species both in the ZTemple Scroll and in rab-
binic literature.

% By J.M. Baumgarten, DJD XVIII.

* First edited by J.M. Baumgarten, “The Cave 4 Versions of the Qumran Penal
Code,” 175 43 (1992): 268-76. See Ch. Hempel, “The Penal Code Reconsidered,” in
Legal Texts and Legal Issues, 33748 and eadem, The Laws of the Damascus Document. Sources,
Tradition and Redaction (STDJ 29; Leiden: Brill, 1998), 141-48.

N DSSSE, 1:616-17.

> A number of suggestions have been made on the exact nature of this offence.
Baumgarten, “The Cave 4 Versions of the Qumran Penal Code,” 270, hesitantly sug-
gests “illicit marital relations during the menses”; M. Kister, “Notes on Some New Texts
from Qumran,” J75 44 (1993): 281, proposes “sexual relations without intention of pro-
creation”; S. Talmon, “The Community of the Renewed Covenant,” in The Community
of the Renewed Covenant: ‘The Notre Dame Symposium on the Dead Sea Scrolls (ed. E. Ulrich and



70 CHAPTER FOUR

The text does not tell precisely what happens with her, but it is difficult
to imagine that she would be condemned to remain a deserted wife all
her life because of a transgression committed by her husband. This
could imply that in this case divorce would be imposed upon the man
in order to free the woman, who apparently remained a member of the
community when the husband was expelled.

This text certainly does not prove that divorce was practiced in the
community of the Damascus Document, but it suggests a circumstance
when divorce could be applied within the community. The proof that
divorce was indeed practiced by this community is provided by frag. 9
iii from 4Q)266,”* which contains part of the tasks of the Instructor and
allows us to complete the fragmentary lines of CD XIII 15-XIV 2. The
composite text reads:

And likewise with regard to anyone who takes a wife; it should be with
consultation. And likewise he (the Inspector of the camps) shall pay atten-
tion to anyone who divorces; he shall instruct their children [...] and their
small children with a spirit of modesty and with compassionate love.”

Although in the composite text there remains a small gap®* and the two
manuscripts present a somehow different text,” the new fragment makes
it clear not only that marriage and divorce took place in the community
of the Damascus Document, but that these matters were duly regulated and
that the “Inspector of the camps” took an active role in counselling in
these matters. The unavoidable conclusion is that the regulation of CD
IV 20-21 cannot be taken as a ban on divorce, because the same docu-
ment recognizes and legislates its practice within the community. Even

J. VanderKam; Christianity and Judaism in Antiquity Series 10; Notre Dame: Uni-
versity of Notre Dame Press, 1994), 9, interprets the text as referring to any kind of
marital relation during the member’s permanence in the “commune” [the settlement
at Qumran]; J. Maier, Die Qumran-Essener: Die Texte vom Toten Meer. Band II (UTB 1863;
Miinchen: Reinhardt, 1995), 229, indicates “Abweichung von der festen Sitte (v.a. von
‘the missionary position’)”; A. Tosato, “Su di una norma matrimoniale 4QD,” Biblica
74 (1993): 401-10, understands the text differently, as prohibiting sexual relations with
an illegitimate wife, referring the WX not to the offence but to the wife: “E Colui che si
avvicina per ‘prostituzione’ a sua moglie, la quale non ¢ secondo la normative giuridica,
dovra uscire (dalla communita) e non far(vi) piu ritorno.”

2 DJD XVIII, 70-71.

5 DSSSE, 1:572-73 (CD XIII 16-18); 59495 (4Q266 9 iii).

" Baumgarten,, DJD XVIII, fills it with “[and their daughters].”

» There is a variant, not recorded as such in the editio princeps (the omission of the
verb ]2 in the text from the Genizah which reads simply 2715 127), and in the same
manuscript is a sizeable lacuna at the beginning of line 17 which cannot be filled with
the words preserved in 4Q266 and which requires some additional text.
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if the Temple Scroll contained a ban on divorce,’ the introduction of this
meaning into the Damascus Document, a text which has its own position
on the matter, would be unwarranted.

Strange as it could appear, the literal interpretation of CD IV 2021,
which gives to the masculine suffix its normal value, is the one which
is most coherent with the rest of the document. We can conclude that
what this text forbids is not only having two wives simultaneously, but
also that it forbids two marriages in a single lifetime, be it after the death
of the spouse or after having divorced her.

The text of Gen 1:27 (as well as Gen 7:9 and Deut 17:17) is used
in our fragment to ground and bolster a halakhic rule peculiar to the
group. The conflict with their opponents was a conflict of interpreta-
tion of the law and the quotations are an essential part of the argument,
intended to prove that the interpretation followed by the group of the
Damascus Document and the consequent halakhic position was the only
correct interpretation of the biblical text. In this perspective, the use of
the Eden narrative we find in this text does not differ essentially from the
use of the same narrative in the Gospel of Matthew. The only difference
is in the halakhic position adopted. In Matthew the same text is used to
ban divorce, while in CD it serves to ban not only polygamy but every
second marriage.

3. 402657 11-17

The second halakhic text in which the Eden narrative is used was pre-

sented by Joseph Baumgarten for the first time during the Paris congress
of the IOQS.”” The text, which has not yet been published in the official

DJD edition, is part of a very interesting composition which is somehow

% Which, as said, is possible but far from certain, and in any case it would be
restricted to the King. In LXVI 11, in the law of the seduced or raped woman, we find
the precision “she will be his wife, since he raped her, and he cannot dismiss her all her
life,” which certainly asserts that in this case divorce is not allowed, but implies that in
other normal cases it is allowed. Also in LIV 4-5 when dealing with the laws of vows,
the author quotes Num 30:10 “But any vow of a widow or of a divorced woman, etc.”
without making any restriction at all on the divorcee.

" .M. Baumgarten, “Purification after Childbirth and the Sacred Garden in 4Q265
and Jubilees,” in New Qumran Texts and Studies, 3—10, pl. 1. As far as I am aware, the text
has only been dealt with briefly in a study by E. Eshel, “Hermeneutical Approaches to
Genesis in the Dead Sea Scrolls,” in The Book of Genesis in Jewish and Oriental Christian
Interpretation, A Collection of Essays (ed. J. Frishman and L. van Rompay; Traditio Exege-
tica Graeca 5; Peeters: Leuven 1997), 1-12, on pp. 10-11.
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a cross between the Rule of the Community and the Damascus Document.”® It
contains a penal code similar to the one in the Serek but also sabbath
rules similar to the rules preserved in the CD.”® The first ten lines of frag
7 contain the end of sabbath rules, including the limit of two thousand
cubits which a man can walk with animals on the sabbath, followed by
a reference to the council of the community. And then, probably moti-
vated by the desire to provide a rationale for the laws of purification
after giving birth which the rest of the column addresses, the author
introduces an elaboration on the Genesis narrative of the garden of
Eden. In line 11, after a blank, starts the text which interests us here:

"1n the first week [...be-] ' fore he was brought into the garden of Eden.
Blank And bone [from his bones...] '* was for her, before she was brought
to his side [...] ' [for] holy is the garden of Eden. And every shoot which
is in its middle, is holy. Therefore (Lev 12:2-5) [a woman who conceives
and bears a male child] ** shall be impure for seven days; as in the days
of her menstrual impurity, she shall be impure. And thirty-three days she
shall remain in the blood of ] '® her purification. Blank But if she gives
birth to a baby girl, [she shall be impure for two weeks, as in her menstrua-
tion, and sixty-six days] 7 [she shall re] main in the blood of her purifica-
tion. No holy thing [shall she touch...]. (4Q265 7 11-17)®

Although the text is fragmentary and only can be reconstructed con-
tinuously from line 14 thanks to the quotation of Lev 12:2-5, the paral-
lel offered by the book of Fubilees allows us to understand the general
meaning of the first part in which the Eden narrative is thrust. Jub.
3:8-13 reads:"!

8 In the first week Adam was created and also the rib, his wife. And in the
second week he showed her to him. And therefore the commandment was
given to observe seven days for a male, but for a female twice seven days
in their impurity.

9 And after forty days were completed for Adam in the land where he
was created, we brought him into the garden of Eden so that he might
work it and guard it. And on the eightieth® day his wife was also brought
in. And after this she entered the garden of Eden. ' And therefore the

% DSSSE, 1:546—49. [References now are to the edition of J.M. Baumgarten in DJD
XXXV, where the text is titled 4QMiscellaneous Rules]

% Tor the studies on the penal code see the references given in note 49; for a listing of
the most important studies on the Sabbath law see L. Doering, “New Aspects of Qum-
ran Sabbath Law from Cave 4 Fragments,” in Legal Texts and Legal Issues, 251-74.

50 DSSSE, 1:548—49.

5! In the translation of O.S. Wintermute, in The Old Testament Pseudepigrapha, 2:59.

52 Wintermute mistakenly print “eighth.”
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command was written in the heavenly tablets for one who bears. “If she
bears a male, she shall remain seven days in her impurity like the first
seven days. And thirty-three days she shall remain in the blood of her
purity. And she shall not touch anything holy. And she shall not enter the
sanctuary until she has completed these days which are in accord with
(the rule for) a male (child). " And that which is in accord with (the rule
for) a female 1s two weeks—Tlike the two first weeks—in her impurity. And
sixty-six days she shall remain in the blood of her purity. And their total
will be eighty days.”

'2 And when she finished those eighty days, we brought her into the gar-
den of Eden because it is more holy than any land. And every tree which
is planted in it is holy. ¥ Therefore the ordinances of these days were
ordained for anyone who bears a male or female that she might not touch
anything holy and she might not enter the sanctuary until these days are
completed for a male or female.

This parallel shows that the main points of our fragment are precisely
the points which characterize the rewriting of the Eden narrative as it
appears in fubilees, some of which were until now only attested in this
composition.”® Which inevitably leads us to conclude that the author of
4()265 1s using the Eden story precisely in the rewritten form found in
Jubilees as the source or inspiration of his narrative; in other words, our
text appears to give us a summary of the story as retold in Jubilees. These
main points are:

1. The creation of Adam and Eve outside the garden of Eden,

2. The garden as sanctuary,

3. The explanation of the period of purification after birth as a conse-
quence of the time elapsed between the creation and the entrance
into the Garden respectively of Adam and Eve.

Because all these points have been discussed in detail in the analysis of
the narrative of Jubilees by J. van Ruiten, we only need to underline how
these points appear in our text.

1. The creation of Adam and Eve outside the garden

Our text begins with something that happened “in the first week.” The
parallel with Jubilees and the remains of line 12 allow us to reconstruct
in line 11, as does Baumgarten, the editor, “In the first week Adam was
created” (as in the first sentence of Jub. 3:8, which clearly specifies that

% See Van Ruiten, “Eden and the Temple: The Rewriting of Genesis 2:4-3:24 in
The Book of Jubilees.”
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Adam and Eve were created in the first week). This allows us to deter-
mine the subject of the verb in line 12, the person who is brought into
the Garden. This line 12 states explicitly that whatever happened in
line 11 happened before the entrance into the garden of Eden. We
cannot know which event is referred to, but the negative construction
used (87 WK ) before “he was brought” (8217) suggests that the situa-
tion is seen in a negative way, contrasted with the new situation attained
once the protagonist is introduced into the Garden. The same con-
struction and the same verb are used in line 13 (this time in a feminine
form) suggesting a similar negative situation of the second (feminine)
protagonist.

After a Blank a new section starts in our text, of which only the word
“bone” has been preserved. Again, in light of Jub 3:5 and 3:8 it is pos-
sible to complete this line, as does the editor, as referring to the creation
of Eve from a bone of Adam. In our text, as in Jubilees, Adam and Eve
are not granted immediate access to the Garden but need to wait for a
certain time outside. The reason for this delay is specified in line 14 and
1s the same reason put forth by Fub. 3:12: the Garden is holy and access
to holiness requires purification.

2. The garden as sanctuary

This holiness of the Garden leads the author of Fubulees to equate it with
the Temple. Fubilees also presents Adam as priest.®* Although Fub. 3:27
(“And on that day when Adam went out from the garden of Eden, he
offered a sweet-smelling sacrifice”) explicitly locates the first sacrifice of
Adam after his expulsion from Eden, there is no doubt the Garden is
presented as a prototype of the temple. The interdiction to enter the
temple that Lev 12:3-5 imposes upon the parturient is here transferred
to Adam and Eve who are not allowed to enter the Garden before the
period of purification has been completed. Besides, Fubilees not only
affirms that the garden “is more holy than any land” ( Jub. 3:12), but it
identifies explicitly the Garden with the Temple: “And he [Noah] knew
that the garden of Eden was the holy of holies and the dwelling of the
Lord” (8:19).%

5 See J.R. Levison, Portraits of Adam in Early Judaism. From Sirach to 2 Baruch ( JSPSup
1; Shefhield: JSOT, 1988), 92-95. On the priesthood of Adam in LA.B. see C.T.R.
Hayward, “The Figure of Adam in Pseudo-Philo’s Biblical Antiquities,” 757 23 (1992):
1-20.

% See D.W. Parry, “Garden of Eden: Prototype Sanctuary,” in Temples of the Ancient
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This idea was until now not found explicitly in the writings of Qum-
ran. M. Wise® is the only one who has interpreted the disputed expres-
sion DTN WP of 4QFlorlegium as meaning “Temple of Adam,” although
giving to it an eschatological meaning, based on the Urzeit/ Endzeit typo-
logy and on the well-attested relationship of “Paradise” and Temple in
Jewish tradition. But the new fragment of 40265 shows that the equa-
tion in Jubilees of Eden with the Temple was not only known, but was
used for the same purpose as in Jubilees. 4QQ265 7 14 reads almost as a
direct translation of the second part of jub 3:12.

3. The explanation of the period of purification afier birth

In Fub. 3:8-12 the idea of the Garden as Temple is used to explain the
difference in length of the period of purification after childbirth in the
case of a boy and of a girl required by the law of Lev 12:3-5. There it is
established that a parturient should fulfil seven and thirty-three days of
purification for a boy child before approaching the sanctuary in order to
offer the prescribed sacrifices. During this time, the text specify that “she
shall not touch anything sacred nor enter the sanctuary.” For a baby girl,
she should wait fourteen and sixty-six days.

This difference has always been difficult to explain, and Jubilees is the
first known attempt to supply a rationale for it: that the origin of this
difference is to be found in the different period of time that Adam and
Eve expended before being allowed to enter the Garden, forty days for
Adam and eighty for Eve. The underlying reason is that Adam and Eve
need purification before being allowed to enter the Garden.®”’

_Jubilees makes this etiological explanation of Leviticus explicitly, quot-
ing the biblical text as if it was written in the “Heavenly Tablets,”%
although it is not completely clear how the author arrived at this etio-
logy. In Jubilees the week and the two weeks (the seven and fourteen

World (ed. D.W. Parry and S.D. Ricks; Salt Lake City: Deseret/Provo: FARMS, 1994),
126-51.

% M. Wise, “4QFlorilegium and the Temple of Adam,” RewQ 15/57-58 (1991):
103-32.

7 According to fub. 3:6 Adam has intercourse with Eve (“knew her”) when she is
presented to him the day of her creation, outside the Garden. On this see G. Anderson,
“Celibacy or Consummation in the Garden? Reflections on Early Jewish and Christian
Interpretations of the Garden of Eden,” HTR 82 (1989): 121-48.

% See F. Garcia Martinez, “The Heavenly Tablets in the Book of Jubilees,” in Studies
in the Book of Jubilees (ed. M. Albani, J. Frey, and A. Lange; TSA]J 64; Ttbingen: Mohr
Siebeck, 1997), 243-60.
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days) are related to the first week (in which Adam was created)® and

to the second week (in which Eve was created and shown to Adam);
and the forty and eighty days are related to the time of the respective
entrances into the garden. The reason for observance of seven days for
a male and “twice seven days” for a female is given (the difference in the
time of the creation of Adam and Eve), but no reason is given for the
difference of the additional 33 or 66 days for the male and the female
other that the total of days that Adam was outside the Garden was
40, while 80 was the total of the days Eve needed to wait before being
introduced into Eden. This would imply that the numbers in fubilees are
introduced expressly for the purpose of justifying the numbers given in
the law of Leviticus.

If the way in which the author of Jubilees arrived at his conclusion is
not completely clear, there is no doubt about his reason, the typological
identification of the Garden with the Temple: “because it [the Garden
of Eden] is more holy than any land, and every tree which is planted
in it is holy.” This is the same identification we find in 4Q265 which
uses the same etiological explanation for the period of purification after
childbirth. The only difference is that 4Q)265 gives this reason as part of
the narrative (. 14).7

4. Summary

The two halakhic texts we have examined show two different approaches
to the biblical text, although in both the biblical narrative of the Garden
of Eden is used in order to base a halakhic rule. Both approaches are
grounded in the centrality of Scripture for the Community of Qumran.

In CD, the text of Gen 1:27 (as well as Gen 7:9 and Deut 17:17) is
adduced to ground and bolster a halakhic rule peculiar to the group
and to prove that the halakhah followed by the opponents of the group
is clearly wrong; the biblical narrative is used to justify a sectarian inter-
pretation. 40256, on the contrary, uses a rewritten version of the Eden
narrative (known to us only in the book of Jubilees) in order to justify a
halakhic rule undisputed but unexplained in the biblical text.

% But also the rib, from which Eve will be formed, which the text defines as “his
wife.”

0 Although * is reconstructed, the available space in the lacuna makes the recon-
struction unavoidable and almost certain.
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PRIESTLY FUNCTIONS IN A COMMUNITY
WITHOUT TEMPLE

In the best introductions to the Qumran scrolls, the leading role of
priests in the Community is rightly emphasized. L. Schiffman, for
example, states: “At the very founding of the sect, the Zadokite priests
played a leading role... These priests were clearly at the heart of the
sect’s early ideology.”" It is indeed evident, even during the most cur-
sory reading of the scrolls, that priests play a very prominent role in the
writings of Qumran. Kuhn’s Konkordanz lists already 92 occurrences of
the word 1M>/0°3M>? and the Preliminary Concordance adds another
91 instances of the use of the word only in the Hebrew Texts. This
frequent use of the word and the fact that most of its occurrences appear
in writings generally considered to be products of the Qumran group,
leaves no doubt as to the importance of priests within the Qumran
community.

The reading of all these texts makes completely clear that “priest”
is understood in a very concrete way. Although there is no definition
of who is a priest, it is absolutely clear that priest and non-priest are
different categories to which one belongs by birth, a fact emphasized by
the use of the expression 1778 Y77 (“offspring of Aaron”). The largest
fragment of 4Q419 (one of the Wisdom compositions)* mentions priests
in line 3 and uses this expression in line 5 (4Q419 1 5). And the same

' L.H. Schiffman, Reclaiming the Dead Sea Scrolls: The History of Judaism, the Background
of Christiamity, the Lost Library of Qumran (Philadelphia: Jewish Publication Society, 1994),
113-14.

? K.G. Kuhn, Konkordanz zu den Qumrantexten (Gottingen: Vandenhoeck & Ruprecht,
1960), 98-99.

> A Preliminary Concordance lo the Hebrew and Aramaic Fragments from Qumrén Caves II-X
Including Especially the Unpublished Material from Cave IV (Printed from a card index pre-
pared by R.E. Brown, S.S., J.A. Fitzmyer, SJ., W.G. Oxtoby, ]J. Teixidor. Prepared and
arranged for printing by H.-P. Richter. Volumes I-V. Editorum in Usum; privately
printed in Gottingen, 1988), 2:901-904.

* PAM 43.534; for a transcription, see B.Z. Wacholder and M. Abegg, A Preliminary
Edition of the Unpublished Dead Sea Scrolls: The Hebrew and Aramaic Texts from Cave Four:
Fascicle Two (Washington: Biblical Archaeology Society, 1992), 155. Now edited by
S. Tanzer, DJD XXXVI, 322-23, pl. XXII.
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expression appears in such a typically sectarian composition as 4Q265
(Serek Damascus), which prescribes within the Sabbath law that “No one
from the seed of Aaron may sprinkle the [cleansing] wa[ter on the
Sabbath day]” (4Q265 7 3).

Priesthood at Qumran thus is not understood metaphorically, but in
the very concrete sense of belonging to the “seed of Aaron.” At Qumran
there is nothing similar to the “universal priesthood” that appears in
the New Testament interpretation of Exod 19:6: “You shall be unto me
a kingdom of priests and a holy people.”® We do not find at Qumran
the claim that the whole people and not just the Aaronites are priests;
on the contrary, the distinction between priests, Levites and Israelites is
asserted repeatedly. Priesthood is a matter of descent and at Qumran
priests are and remain priests; as such are clearly distinct from the other
members of the community which do not share priestly descent.

On the other hand, the same introductions accentuate also the fact
that the Qumran Community has broken with the Temple of Jerusalem,
as it is attested, for example, by 1QS IX 3—4 and CD VI 11-15. This
separation from the Temple has many consequences for the life of the
priests who are members of the community (as well as for non-priestly
members): they do not participate in the Temple cult, they do not receive
their dues of the sacrifices or the offerings, they do not make sacrifices at
Qumran, they substitute prayer for the the sacrifices.

The same introductions emphasize rightly that this separation from
the Temple and the sacrificial cult was perceived as a temporary matter
until the imminent restoration of the Temple cult at the end of days, as
it is attested, for example, by 1QM and 11Q)T. In the end, participation
in the Temple cult is taken for granted, as is participation in the sacri-
fices, and the fulfilment of all other priestly duties. But the community’s
members (including the priests) did not develop their own sacrificial cult
in an alternative location either (as it was done by the Zadokite priests
followers of Oniad III at Leontopolis).

The question of this paper follows directly from these undisputed
conclusions of modern research: accepting that at Qumran there
were priests (by descent) and that these priests were not taking part in
the sacrificial cult of the temple, what were their functions within the
community?

> PAM 43.305. Hebrew text and translation in F. Garcia Martinez and E.J.C. Tigche-
laar, DSSSE, 1:548-49. Now edited by J.M. Baumgarten, DJD XXXV, 69, pl. VII.
% See 1 Pet 3:9 and Rev 1:6; 5:10; 20:6.
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To the best of my knowledge, most of the research on this topic has
focused on the different way in which some of the priestly functions
directly dependent on the sacrificial cult were given a new content at
Qumran: the new way to make atonement,’ the substitution of prayer
for sacrifice,’ the participation in the angelic liturgy,” the interpreta-
tion of the Scripture,'® the holding of supreme authority within the
community,'' etc. But very little, or no attention at all, has been paid
to the fact that priests at Qumran continue to fulfill many traditional
priestly functions."

It is my intention to offer here an inventory of some of these func-
tions, as they are attributed to priests in the Dead Sea Scrolls. I can
only give a sampling of what the texts say about priests, ordering these
quotations in what could be termed “a taxonomy of priestly functions
in a community without temple.”

This taxonomy clearly will reveal that these priests, in addition to
the new functions attributed to them, continue to practice within their
community the traditional priestly functions which were not directly
dependent upon the sacrificial cult in the temple, such as the use of lots,
teaching, judging and blessing.

Priestly functions exercised at Qumran

The preserved texts do not give us a definition of priesthood from which
we may extract a list of the priestly functions exercised at Qumran. In
Kuhn’s Konkordanz the abstract substantive W12 (£“4una) appears three

7 See P. Garnet, Salvation and Atonement in the Qumran Scrolls (WUNT 3; Tibingen:
Mohr Siebeck, 1977), 57-111.

% See G. Klinzing, Die Umdeutung des Kultus in der Qumrangemeinde und im Neuen Testament
(SUNT 7; Géttingen: Vandenhoeck & Ruprecht, 1971).

% See J. Maier, Vom Kultus zu Gnosis (Religionswissenschaftliche Studies 1; Salzburg:
Otto Miiller), and C. Newsom, Songs of the Sabbath Sacrifice: A Critical Edition (HSS 27,
Atlanta: Scholars Press 1985), 59-72.

0" See F. Garcia Martinez, “Interpretaciéon de la Biblia en Qumran,” Fortunatae.
Revista Canaria de Filologta, Cultura y Humanidades 9 (1997): 261-86.

" At least according to the version of the Rule of the Community from Cave 1, see
recently A.I. Baumgarten, “The Zadokite Priests at Qumran: A Reconsideration,” DSD
4 (1997): 137-56.

2 This trend was already settled with the basic study of O. Betz, “Le Ministére cul-
tuel dans la Secte de Qumran et dans le Christianisme primitif,” in La Secte de Qumrdn
et les Origines du Christianisme (ed. J. van der Ploeg; RechBib 4; Paris-Bruges: Desclée De
Brouwer, 1959), 163-87.
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times; in Baillet’s edition of materials from Cave 4'* we find five more
occurrences; and four more in Newsom’s edition of the Songs of the Sab-
bath Sacrifice.* Of these occurrences in Songs of the Sabbath Sacrifice only one
refers to the human priesthood (4Q400 2 6): 7" 1922 72 1M ("And
how shall our priesthood [be considered] in their habitations?”); all the
others refer to the angelic priesthood, especially to the seven angelical
priesthoods (40403 1 i1 22). But neither from this isolated mention of
the human priesthood, nor from the other phrases in which the abstract
substantive is used (most of them extremely fragmentary), can we con-
clude what the concrete functions of priests at Qumran were. To ascer-
tain what these functions were we need to follow another path. The one
I have taken is to look at priestly functions as described in different layers
of the Old Testament in order to summarize the understanding of the
priesthood which would have been common to all Jews of the time.

The first element which comes to the fore in all surveys of the biblical
priesthood is that priestly functions were never restricted to the service
of the altar, the maintenance of the Temple, and the performance of
the sacrifices, even if the cultic and sacrificial ministry was the most
characteristic element of the priesthood in the historical period we are
concerned with. A perusal of a history of the Old Testament priesthood
brings to the fore many other functions exercised by priests."

1) In the old Israelite priesthood,'® for example, one of the basic
components of the priestly functions was oracular activity (by means of
the Urim and Thummim, or by the casting of lots), and equally basic
was feaching, expressed in Deuteronomy as the giving of instruction in
the mishpatim and the Torah. As it is put in the blessings of Levi (Deut
33:8-10):

ST N TR n s P 8
O80T 2ph Todon T 10

And of Levi he said: Let your Thummim and your Urim be for the man
of your favor...they shall teach your judgments to Jacob and your law to
Israel.

15 M. Baillet, DJD VII, 324.

" Newsom, Songs of the Sabbath Sacrifice: A Critical Edition, 418.

15 For a good survey of the scholarship on the priesthood, see J. Auneau, “Sacerdoce:
II. Ancien Testament,” DBSup 10:1203-54.

6 R. de Vaux, Les institutions de UAncient Testament (2 vols.; Paris: Cerf, 1960), 2:195
221.
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Or, if we read Deut 33:10 according to #Q7estimonia, with the hiphil of W
and the plural MM Ninstead of the singular: (4Q) 175 17—18): 7020178
o85S monTN 2PYS “and they shall illuminate your judgments to
Jacob, your laws to Israel.”'” In any case the feaching function of priests,
the descendants of Levi, is clearly attested already in this old hymn (as it
is the connection of the priesthood with the Torah) as well as the oracular
function represented by the use of the Urim and Thummim.

2) The “deuteronomistic” reform of the cult brought to the fore the
difficult relationship of priests and Levites and the role of the Levites in
the central sanctuary. Although the terminology fluctuates, the Deuter-
onomist recognizes the priestly character of the Levites.' In the texts
reflecting this reform we can find another priestly function underlined:
the blessing of the people in the name of the Lord. In the introduction
to the priestly blessing, in Num 6:22—27, it is said: “And the Lord spoke
to Moses saying: Speak to the sons of Aaron and to his sons, saying: In
this way you shall bless the children of Israel.” It is true that this priestly
blessing was uttered at the Temple as a cultic function, but it appears as
something clearly distinct from sacrifice and the service of the altar.

The reform of Josiah and the centralization of the cult in the Jerusa-
lem Temple, inevitably put new emphasis on the sacrificial function of
the priests as one of the main characteristic of the priesthood, brought
to the fore the importance of the Zadokite priesthood in Jerusalem, and
settled the problematic relationship between priests and Levites. In the
verse inserted at Deut 10:8 these elements are so formulated: “At that
time the Lord separated the tribe of Levi, to bear the ark of the covenant
of the Lord, to stand before the Lord to minister to Him, and to bless
in His name, to this day.” The claim to the priesthood through the con-
nection with the ark and the basic priestly rights of the Levites are thus
recognized, but also the function of blessing is strongly underlined.

3) And when Ezekiel mentions the functions of the “priests Levites sons
of Zadok” (P¥73 12 01517 £7721), together with the offering of the fatand
the blood and with the ministery of the table of the Lord, the prophet

7 The singular reading of 4Q35 frags. 11-15 3 (A7, for 77?) instead of the usual
plural (77) is apparently an invocation of God’s blessing: “may he (Levi) teach to
Jacob...” which is consequently followed in the next verse “May he place...” See J.A.
Duncan, “New Readings for the ‘Blessing of Moses’ from Qumran,” 7BL 114 (1995):
281 and eadem, DJD XIV, 68—69.

'8 A. Cody, A History of the Old Testament Priesthood (AnBib 35; Rome: Biblical Institute
Press, 1969), 120-23.
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specifies as characteristic of the priests feaching and participation in the
Judicial process.” Of the priests it is said in Ezek 44:23: 12 77 "D 1N
DYTY D 800 1721 572 0P (“and they shall teach my people to distin-
guish between the sacred and the profane and to differentiate between
the clean and the unclean”), and of them it is asserted in the following
verse (Ezek 44:24): 7o "pawna nawh 17w T 27 S, Although
this sentence is not without difficulties, it is usually understood (follow-
ing the Ketiv in the first case and the Qere in the second) as “and in a
dispute they shall stand to judge, they shall judge according to my judg-
ments.” In any case here the judicial function of priests is as strongly
asserted as their teaching function was in the previous verse.

Together with the service of the altar, the maintenance of the Tem-
ple, and the performance of the sacrifices, this rapid survey has shown
that the biblical text also recognizes as priestly functions the following:
oracular activity, teaching, blessing, judging, and the separation of the
sacred from the profane and the pure from the impure.?

Because the exercise of these priestly functions (except the cultic
ones) were not directly dependent upon the service of the Temple, we
may expect that in the Qumran community these functions were still
performed by their priests. And indeed, the texts available show that the
priests of the community continued to exercise all of them.

The oracular function

We have a tantalizing text, published some time ago by J. Strugnell”!
and included now in the second volume of “Parabiblical-Texts” (DJD
XIX),?in which the oracular use of the Urim and Thummim is explicitly

19 J.D. Levenson, Theology of the Program of Restoration of Ezechiel 40-48 (HSS 10;
Atlanta: Scholars Press, 1976), 40-48.

% More or less at the same conclusion arrives M. Haran in his survey article on
“Priest and Priesthood,” En¢jud 13:1069-86, at 1076: “The functions of the priest
although mainly concerned with the cult, were not solely limited to it. In general four
types can be distinguished among them: specifically cultic function; mantic functions,
i.e. functions concerned with the solution of mysteries of the future or the past and the
making of decisions in uncertain cases through the revelation of divine will, treatment
of impurities and diseases with the special ceremonies involved; and judging and teach-
ing people.”

2L J. Strugnell, “Moses-Pseudepigrapha at Qumran: 4Q375, 4Q376, and Similar
Works,” in Archaeology and History in the Dead Sea Scrolls: The New York University Conference in
Memory of Yigael Yadin (ed. L.H. Schiffman; Sheffield: JSOT, 1990), 221-56.

2 DJD XIX, 121-36, pl. XV.
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linked to the “anointed priest.” In the first column of 4QQ376 (which runs
parallel with 10Q29) the Urim is mentioned together with “the anointed
priest.” The beginning of the second column of 4(Q)376 reads:
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they shall give light and he shall go forth together with it with flashes of
fire. The left-hand stone which is in his left hand side shall shine forth to
the eyes of the assembly until the priest finishes speaking.

Unfortunately, because the literary genre of the composition (as far as it
can be ascertained, a Moses pseudepigraphon), the fragmentary nature
of the remains, and the lack of links to the Qumran community, I do
not think we can use this text for our purpose.

Neither do I think we can use the reference in 11QT* XLVIII 18-21
to the obligation imposed upon the King to obey the results of the con-
sulting the Urim and Thummin by the High Priest before going out to
battle.

I mention these references only as an indication that the oracular
function of the priesthood need not to have been forgotten at Qumran,
and because it provides a suitable background to the following text in
which the oracular function of priests appears in greater relief.

4Q164% (4Qplsa’) interprets Isa 54:11-12 in the following way:

[ws o]'Be2 TN
[...QJum o3[ TN 8D DN 7707 T[N]
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“And I will found you in sapphi[res.” Its interpretation:] ? they will found
the council of the Community, [the] priests and the peo[ple...] * the
assembly of his elect, like a sapphire stone in the midst of stones. [T will
make] * all your battlements [of rubies.”] Its interpretation concerns the
twelve [chiefs of the priests who| * make shine in judgment the Urim and
the Thummim [...without] ® any from among them missing, like the sun
in all its light.**

Although there are some uncertainties due to the lacunae in the text,
it is clear that Isa 54:11 is interpreted as referring to the council of the

% Edited by J.M. Allegro, DJD V, 27-28; transcription according to DSSSE, 1:326.
# All translations of Qumran texts are taken from F. Garcia Martinez, DSST.
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community, composed by priests and laity, and Isa 54:12 to the use by
the priests of the Urim and Thummim in judgment. I am not sure that
we can conclude from this text the use of the Urin and Thummim at
Qumran. But the last broken line of the passage® contains the term
(7)) which in my view most clearly attests to the oracular practice in
the community: the casting of lots.

The texts which indicate the use of lots to decide the entrance to the
community (1QS VI 16, 18-19 and 21) are well known and need not to
be rehearsed again.” The phrases used are 77137 8% (“the lot will come
out”) and 737 19 8% (“the lot will come out for him”) which should be
understood quite literally. The first and the third of these occurrences do
not specify who casts the lots, simply says “and depending of the outcome
of thelot,” but the second one says specifically that the castingis done 2 5
ON™2 WX 27 °3MOT (“on the authority of the priest and the multi-
tude of the men of their covenant”). The same sort of precision is found
in 1QS V 3: 09 b (“by their authority”), the pronoun referring back
to the “sons of Zadok the priests and the multitude of the men of the
community” previously mentioned. This text, by the way, i3 very inter-
esting because it proves that the casting of lots was not restricted to the
admission process but could be used in very different contexts:

DERNDY P 7ND 27 5105 53T Pon 8y oD Sp

By their authority, decision by lot shall be made in every affair involving
the law, property and judgment.

But the most explicit assertion that the casting of lots was indeed one of
the priestly functions exercised within the community is found in 1QS
IX 7, a text that is crystal clear and does not require further comment:

W o0 7107 STum 8 O Do N 0ewnd DwR T 1 pa 7
T
DN2 DY WTPT o M 8

Only the sons of Aaron will have authority in the matter of judgment
and of goods, and by their authority will come out the lot for all decision
of the men of the community and the goods of the men of holiness who
walk in perfection.

» 401641 8.

% For the most recent treatment, see A. Lange, “The Essene Position on Magic and
Divination,” in Legal Texts and Legal Issues. Proceedings of the Second Meeting of the International
Organization for Qumran Studies Cambridge 1995, Published in Honour of Joseph M. Baumgarten
(ed. M. Bernstein, . Garcia Martinez, and J. Kampen; STD]J 23; Leiden: Brill, 1997),
408-22.
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Priests as teachers

Teaching was not an exclusively priestly function at Qumran as it was
not in Israel in general. A good many references to the teaching func-
tion of the Mebaqger and of the Maskil can be easily gathered; these
two functionaries of the community may have been priests, but as far as
we can ascertain they were not necessarily so. But at Qumran, as in the
Old Testament, we do find a certain number of references which attest
that 70 7 (“teaching the law”) was indeed one of the functions of
the priests in the community.

We could start, of course, with the founding figure of the community,
the Teacher of Righteousness. That he was a priest is asserted in 4Q)171
1, 34 iii 15, a Pesher on Psalms.*” That the Moreh has an essential func-
tion concerning the teaching and interpretating the Torah is asserted
unequivocally in the Pesher on Habakkuk, where the “traitors” are those
who do not listen to the words of the Teacher (1QpHab II 2-3), “the
Priest whom God has placed within the Community to foretell the fulfil-
ment of all the words of his servants the Prophets” (1QpHab II 8-9), or
(asitis putin 1QpHab VII 5-6) “to whom God has made known all the
mysteries of the words of his servants, the Prophets.”*

This and other references to the teaching activities of the Teacher
of Righteousness could perhaps be dismissed as an accidental circum-
stance, due to the fact the historical Teacher happened to be a priest;
and not to the necessity of listening “to the voice of the Teacher” (as it
put by CD XX 32), as a permanent characteristic of the members of
the community.?

But it is clear that teaching duties were also attributed to other func-
tionary of the Community who was also priest, the Inspector (Pagid),
the functionary who in 4Q266 11 8 is called 2277 2[¥ |7poWT 7127
(“the priest who governs upon the many”) and in 1QS VI 14 7pam @87
0°277 WRI2 “the man appointed at the head of the Many”), and who
tested new candidates. CD XIV 6-8 says of him:*

¥ Edited by Allegro, DJD 'V, 44, pl. XVI. See D. Pardee, “A Restudy of the Com-
mentary on Psalm 37 from Qumran Cave 4,” RevQ 8/30 (1973): 163-94.

% See F. Garcia Martinez, “El Pesher: interpretacion profética de la Escritura,” Salm
26 (1979): 128-29.

# See PR. Davies, “Communities at Qumran and the Case of the Missing “Teacher,”
RevQ 15/57-58 (1991): 275-86.

%0 DSSSE, 1:572.
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And the priest who shall govern at the head of the many shall be between

thirty and sixty years old, learned in the book of Hagy and in all the regu-
lations of the Torah to expound them according to their regulations.

Finally, the same teaching and interpretative function is assigned to
priests in general, or at least to the “Priests the sons of Zadok” in 1Q)S
V 8-9:*

2102 M8 o8 5102 Mo o S8 2% o8 nawa wr by op 8
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He shall swear with a binding oath to revert to the law of Moses, accord-
ing to all that he commanded, with all (his) heart and all (his) soul, in
compliance with all that has been revealed of it to the sons of Zadok, the
priests who keep the covenant and interpret his will.

One of the recently published copies of the Damascus Document,*® 4QD?
(4Q266) 5 11 which legislates about priests, provides us with glimpse into
the way priests could have exercised this teaching function within the
community by describing someone who is excluded from the practice of
this function because of physical impediments:*

[T 52 W mwha 5p1 TN 5101 [0 TR N N 5107
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[And anyone who is not quick to under]|stand and anyone who speaks
weakly [or with] staccato [voice] without separating his words to make
[his voice] heard, [such men] should not read in the book of the [Torah],
so that he will not lead to error in capital matter [...] his brothers, the
priests, in service.

The text continues with other norms concerning priests, with the fur-
ther stipuations that a high priest who has been in foreign captivity
could not minister in the sanctuary and that priests who migrated into

31 DSSSE, 1:86.

2 .M. Baumgarten, DJD XVIII, 23-93, pls. - XVII.

# See J.M. Baumgarten, “The Disqualifications of Priests in 4Q Fragments of the
‘Damascus Document,’ a Specimen of the Recovery of Pre-Rabbinic Halakha,” 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, 1992), 503-13. Transcription from DSSSE, 1:588.
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pagan lands and apostates were regarded as no longer belonging to the
“council of the people.” But the lines quoted forbid any priest who is
mentally or physically impaired to read and to expound the Torah, at
least in a judicial context.

That the subject of the injunction is a priest, i clear from the men-
tion “his brothers the priests” in line 4. Less clear is whether the priestly
category is the “priests sons of Zadok,” which appears in the previous
column of the manuscript (4Q266 5 1 5) or the “priests sons of Aaron”
which is the subject of the following rules. In any case, that the text is
dealing with priests is certain, as it is certain that what it is forbidden to
the one who has a speech impediment is the reading “from the book of
the Torah™ in a judicial context in which capital punishment is involved
(Mn 2272). This connection between teaching and judging leads us
directly to the next topic.

Priests as judges

Judging was not an exclusively priestly right at Qumran, just as it was
not in the rest of Israel. But priest were from the outset involved in the
judicial process. It is significant that Zemple Scroll imposes upon the king
the obligation to create a large judicial council whose advice he is bound

to obey (11QT* XVII 11-15):*
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He will have twelve princes of his people with him and twelve priests and
twelve Levites who shall sit next to him for judgment and for the law. He
shall not divert his heart from them or do anything in all his councils with-
out relying upon them.

Of course, what interest us here is not the participation of priests in the
judicial process in general, but their involvement in the judicial process
which took place within the community. 1Q)S is not very explicit con-
cerning the judicial powers of the community council formed by twelve

# Text from E. Qimron, The Temple Scroll. A Critical Edition with Extensive Reconstruc-
tions (Judean Desert Studies; Beer Sheva: Ben-Gurion University of the Negev Press/
Jerusalem: Israel Exploration Society, 1996), 82.
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lay members and three priests (1QS VIII 1). The Damascus Document,
however, contains a whole section dedicated to the judges of the con-
gregation contained in CD X 4-10:%
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And this is the rule of the judges of the congregation. Ten men in number,
chosen from the congregation, for a period: four from the tribe of Levi
and of Aaron and six from Israel, learned in the book of Hagy and in the
principles of the covenant, between twenty-five and sixty years.

Although the text is open to several interpretations (it is not clear if
the four mentioned are one priest and three Levites as interpreted by
Schiffman,* or one Levite and three priests as interpreted by Milik,* or
if the total priestly quota could be filled occasionally either by priests
or by Levites or by any mix of both categories), the importance of the
presence of four priests among the ten members of this judicial body is
undeniable, and it shows that the judicial function of the priesthood was
kept well alive within the community.

Several other texts speak of priests in judicial functions, although
the composition of the judicial body varies. According to 4Q)159 2—4
the number of judges if not ten but twelve: “And...] ten men and two
priests, and they shall be judged before these twelve.” In any case, both
the existence of this judicial body within the community and the pres-
ence of priests as members is assured.

In the Rule of the Congregation (1QSa) it is specified that every member
of the community upon reaching the age of thirty may join the judicial
counsel (1QSa I 13—16 “And at thirty years he shall approach to arbi-
trate in disputes and judgments,”) unless he is a simpleton, of course
(1QSa I 19-20: “No man who is a simpleton shall enter the lot to hold
office in the congregation of Israel for dispute or judgment”). But the
text specifies that all this should happen “under the authority of the
sons of Zadok, the priests” (1QSa I 24) suggesting that in this judicial
body which deals with matters concerning the community the priests
were not only members but members with preeminent status.

% DSSSE, 1:566.

% Schiffman, Reclaiming the Dead Sea Scrolls, 283.

7 J'T. Milik, Ten Years of Discovery in the Wilderness of Judaea (trans. J. Strugnell; London:
SCM Press, 1959), 100.
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Priestly blessings

It is true that many of the liturgical texts from QQumran present bless-
ing as a normal activity of the whole community of prayer and that in
the Berakhot texts and in other liturgical texts references to priests are
rather sparse.”® Nevertheless, it seems abundantly clear that at Qumran
there was a clearly distinction between these Berakhot pronounced by the
whole assembly, in which all the members blessed God or recounted the
blessings of God in a liturgical setting, and the specifically priestly func-
tion of invoking the blessings of God upon the faithful. This is asserted
clearly in the conclusion of the blessing of the priest in 1QSb III 28:
‘And by your hand may he (God) bless the council of all flesh.”

In the description of the ceremony of the entry into the covenant at
the beginning of 1Q)S the priest and the Levites begin by recounting
respectively the mighty works of God and the iniquities of the children
of Israel, and after the communal confession we read (1QS II 1f. and

44.):%
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And the priests will bless all the men of God’s lot...And the Levites shall
curse all the men of the lot of Belial.

It is true that in a similar ceremony, the one for the expulsion of the
unfaithful members, as preserved in two copies of the Damascus Docu-
ment from Cave 4 (40266 11 16-18 and 4Q270 7 i1 11-12), neither the
priests nor the Levites pronounce the curses, but the whole assembly:*

W] 18 P T N TN R T R M Pawr] 17 2
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And all [those who dwell in] the camps will assemble in the third month
and will curse whoever tends to the right [or to the left of the] law.

But the sentence, coming as it does directly after the conclusion of the
long blessing and cursing which is explicitly put into the mouth of “the
priest who governs [ov]er the Many” appears to me as the answer of
the community to the blessing and courses pronounced by the priest,

% For an excellent survey of most of the liturgical texts from Qumran, see D.K. Falk,
Daily, Sabbath, and Festival Prayers in the Dead Sea Scrolls (STDJ 27; Leiden: Brill, 1998).

39 DSSSE, 1:70-73.

0 DSSSE, 1:596, 616.
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completely parallel to the “Amen, Amen” answer which close the bless-
ing and curses of 10S.

A noteworthly priestly blessing in Qumran is the blessing upon the
meals. I refer, of course, to the well known communal meal of 1Q)S and
the equally well known messianic banquet of 1QSa. In both cases, the
texts explicitly state not only that priests are presiding over the meal, but
that they are the ones who utter the benediction. 1QS VI 4-5 reads:*!
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And when they prepare the table to dine or the new wine for drinking, the
priest shall stretch out his hand as the first to bless the first fruits of the
bread and the new wine.

And when 1Q)Sa describes the gathering of the community in the pres-
ence of the Messiah, the text precises (1QSa II 17-20):*
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And when they gather at the table of the community or to drink the new
wine, and the table of the community is prepared and the new wine is
mixed for drinking, no-one should stretch out his hand to the first-fruit
of the bread and of the new wine before the priest, for he is the one who
blesses the first-fruit of bread and of the new wine and stretches out his
hand towards the bread before them.

Priest as separating the sacred from the profane and the pure from the impure

We have several examples of the continuity of these functions, as spe-
cifically priestly functions within the community, as distinct from the
general use of 2772777 “to separate” in the manuscripts.

40266 6 1 (completed with the parallels from 40Q272, 40273 and
4Q269) refers to the law of the NYIX (“leprosy”) as established in Lev
13 which is explicitly quoted in the text. In this text the functions of the
priest are specified for each one of the steps of the process: the priest
shall confine the sick, the priest shall examine him, the priest shall even

1 DSSSE, 1:82. For other possible blessings after the meals, see M. Weinfeld, “Grace
after Meals at Qumran,” 7BL 111 (1992): 427—40.
¥ DSSSE, 1:102.
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count: “the dead and the living hairs, and see whether living (hairs) have
been added to the dead one during the seven days,” in order to ascertain
if the sick is pure or impure and is the disease has been healed. And the
text ends by asserting (4Q266 61 13):*

1% 57205 PN 1S nwTsT N[N oewn T

This is the regulation of the law of leprosy for the sons of Aaron, so that
they can separate. ..

Even clearer in this aspect is CD XIII 4—7, in this case referring to the
law of D31 (usually translated also as leprosy):**
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But if there is a judgment against anyone about the law of leprosy, the
priest shall take his place in the camp and the Inspector shall instruct
him in the exact interpretation of the law. Blank Even if he (the priest) is
a simpleton, he is the one who shall intern him, for theirs (of the priests)
1s the judgment.

This text is crystal clear. Within the community priestly functions which
were not dependent of the service in the temple, continue to be the
exclusive domain of the priests, their prerogative, even if they were not
specially qualified to fulfill these functions and need to be instructed in
how to carry them out.

To the same category (it appears to me) belong the purification rituals
with the ashes of the red heifer. This is a priestly ritual which according
to the Bible should be performed outside the camp (Num 19:1-10) and
was indeed performed outside the temple, and it is well known that the
Samaritans performed it because they though it does not require the
existence of the sanctuary.* We will never know for sure if the Qumran
community burned their own red heifer or not, but the following text
seems to imply that they did. 4Q277 1 ii 3-10:*

¥ DSSSE, 1:588.

* DSSSE, 1:570.

# J. Bowman, “Did the Qumran Sect Burn the Red Heifer?,” RevQ 1/1 (1958):
74-84.

% The text is known as #Q7Tokorot“ and it is partially parallel to 4Q276 (4QTohorot").
Both fragments are found in PAM 43.316. For a transcription see B.Z. Wacholder and
M.G. Abegg, A Preliminary Edition of the Unpublished Dead Sea Scrolls: The Hebrew and Aramaic
Texts from Cave Four: Fascicle Three (Washington: Biblical Archaeology Society, 1995), 86
and J.M. Baumgarten, “The Red Cow Purification Rites in Qumran Texts,” J75 46
(1995): 112-19.
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[...] the priest who atones with the heifer’s blood. And all [...] the clay
[vessels] with [which] they atoned the judgment of [impurity. He shall
bathe] in water and be impure until the ev[eni|ng. Whoever carr[ies the
v]as of the water of purification will be im[pure. No one should sprin-
kle] the water of purification upon the one defiled by a co[rpse] except
a pure priest [Only he shall sprinkle] upon them, since he atones for the
impure. And a child shall not sprinkle upon the impure. And [those who
receive] the water of purification shall immerse themselves in water and
be cleansed of the impurity of the corpse with[...and of every] other
impurity. And the priest shall sprinkle the water of purification upon them
to purify [them, for they cannot be sanctified] unless they are purified and
their flesh is puri[fied].

In closing, I simply note it may be possible to find other traditional
priestly functions exercised within the community. For example the
blowing of trumpets, consistently assigned to the priest in the War Seroll.
But it is better to leave them out of consideration, because I know of no
other texts which deal with the blowing of trumpets in the everyday life
in the community, and because I think my point is abundantly clear. In a
community without the Temple, the priests not only found a new way to
exercise the functions (such as atonement) which were dependent upon
the sacrificial cult, but they continued to perform priestly duties which
were not directly dependent upon the service of the Temple and of the
sacrificial system.

Nothing represents better the blend of old and new functions than
the blessing of the priests contained in the better preserved lines of col-
umn three of 1QSb III 22-28. After making explicit that the blessing is
to be recited over the priests (in plural), the blessing itself, in the singu-
lar, contains a kind of summary of the functions of the priest we have
reviewed. We find here a mix of the traditional priestly functions ( judg-
ing, teaching) and the new functions attributed to the priests within the
community (supreme authority), including communion with the priestly
angels, a basic element of the priesthood in the community:*’

¥ DSSSE, 1:106.
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Words of blessing. For the Ins[tructor. To bless] the sons of Zadok, the
priest whom God has chosen to strengthen his covenant, for [ever, to
dis]tribute all his judgments in the midst of his people, to teach them
in accordance with his commandment. They have established [his cov-
enant| in truth and have examined all his precepts in justice, and they
have walked in accordance with tha[t] he chooses. May the Lord bless you
from his [ho]ly [residence]. May he set you as a glorious ornament in the
midst of the holy ones. [May he re|new the covenant of [eternal] priest-
hood for you. May he grant you your place [in the] holy [residence]. May
he j[udge al]l the nobles by your works and by what issues from your lips
all the [princes of] the nations. May he give you to inherit the first fruits of
[all de]lights. And by your hand may he bless the counsel of all flesh.






CHAPTER SIX

THE TRADITIONS ABOUT MELCHIZEDEK
IN THE DEAD SEA SCROLLS

The references to the figure of Melchizedek in the Dead Sea Scrolls
are as meagre as they are in the Hebrew Bible. Melchizedek appears,
of course, in the Genesis Apocryphon from Cave 1 (1QapGen XXII 12—
18), an Aramaic composition that rewrites the account in Gen 14. The
origin of this composition is uncertain, but there is no element that
allows it to be ascribed an origin in Qumran.! The only details that
the Aramaic text provides in relation to the biblical text are the identi-
fication of “Salem” with Jerusalem and the “Valley of the King” with
Beth ha-Kerem, as well as specifying that it is Abraham who pays the
tithe to Melchizedek.? Probably the name Melchizedek occurs twice
in a composition of which the Qumran origin seems certain to me,
the Songs of the Sabbath Sacrifice,’ although in both cases the name is
incomplete and occurs in such broken contexts that they prevent any
definite identification. In this composition, Melchizedek (as in Ps 110) is
portrayed as an angel; it is even possible that he is the only angel

' N. Avigad and Y. Yadin, A Genesis Apocryphon. A Scroll_from the Wilderness of Judaea
(Magnes: Jerusalem, 1956). For a summary of the discussion on the origin of the com-
position see G. Aranda Pérez, I Garcia Martinez, and M. Pérez Fernandez, Litera-
tura judia intertestamentaria (Introduccion al Estudio de la Biblia 9; Estella: Verbo Divino,
1996), 128-31.

? See J.A. Fitzmyer, The Genesis Apocryphon of Qumran Cave I. A Commentary (2nd rev. ed.;
BibOr 18A; Rome: Biblical Institute Press, 1971), 172-78.

® The manuscripts from Cave 4 (4Q400-407) and the copy found in Masada
(MasShir) have been published by C. Newsom, DJD XI, 173—401, pls. XVI-XXXI; the
manuscript from Cave 11 (11Q17) has appeared in DJD XXIII, 259-304, pls. XXX~
XXXIV, LII In the preliminary edition of the manuscripts from Cave 4, Newsom
considered the Qumran origin of the composition as more probable (see C. Newsom,
Songs of the Sabbath Sacrifice: A Critical Edition [HSS 27; Atlanta: Scholars Press 1985], 2),
but later she changed her opinion and considers that the composition has an origin
outside Qumran (see C. Newsom, “‘Sectually Explicit’ Literature from Qumran,” in
The Hebrew Bible and Its Interpreters [ed. WH. Propp, B. Halpern, and D.N. Freedman;
Biblical and Judaic Studies from the University of California, San Diego 1; Winona
Lake: Eisenbrauns, 1990], 167-87. I think that I have proved that the Qumran origin of
the work can be considered as certain; see Aranda Pérez, Garcia Martinez, and Pérez
Fernandez, Literatura judia intertestamentaria, 205—-10.
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mentioned by name in the whole composition. In any case, Melchizedek
(if the reading is certain) is presented in the Songs of the Sabbath Sacrifice
as a priest: “[Melchi]zedek, priest in the assemb(ly of God]” in New-
som’s reconstruction of 4Q401 11 3,* and “[the chiefs of the princes
of the marv]ellous [priesthoods] of Melch[izedek]” in our reconstruc-
tion of 11Q17 II 7.° Due to the chances of preservation, the name of
Melchizedek has not been preserved in a series of manuscripts in which
we would have expected his presence since they deal with his enemy,
his angelic opponent, Melkiresha® (4Q‘Amram, 4Q280 and 4(Q)286).°
However, we do have a text from Cave 11 (11Q13) in which Melchize-
dek is a central figure.” I am quite certain that this text is a product of
the Qumran Community.? So we can use it confidently as representing
the understanding of the traditions about Melchizedek in the Qumran
Community and as an example of the interpretation of the Bible prac-
tised in that Community.

The text has been known since 1965, when A.S. van der Woude
published a preliminary edition,” and has been studied so intensively
since then that it is practically impossible to say anything new about
it.'"” This note will present only two aspects of the text that have not yet

* DJD XI, 205: 5% 0]7w3 1mo ps[ ohn.

5 DJD XXIII, 269: P77 *]250% N7 [D Mo wwl o8,

% Preliminary editions of 4QAmram and 4Q280 are found in J.T. Milik, “4Q
Visions de ‘Amram et une citation d’Origéne,” RB 79 (1972): 77-97; idem, “Milki-sedeq
et Milki-resa‘ dans les anciens écrits juifs et chrétiens,” 7523 (1972): 95-144; E. Puech,
La cropance des Esséniens en la vie future: Immortalité, résurrection, vie elernelle? Histoire d’une
croyance dans le judaisme ancien (2 vols.; Etudes Bibliques Nouvelle série 21-22; Paris:
Gabalda, 1993), 2:531-44; and DSSSE, 2:636-37 (4Q280), 2:644-53 (4Q)286-90),
2:1084-95 (4Q543-548).

7 DJD XXIII, 22141, pl. XXVII.

8 The parallels with the exegetical method used in other Qumran texts, the use of
the technical term pesher, the mention of “the sons of light” and the attribution of “lots”
both to Belial and to Melchizedek leave absolutely no doubt about this. See Aranda
Pérez, Garcia Martinez, and Pérez Fernandez, Literatura judia intertestamentaria, 84—85.

% A.S. van der Woude, “Melchisedek als himmlische Erlosergestalt in den neugefun-
denen eschatologischen Midraschim aus Qumran Héhle XI,” Oudtestamentische Studién
14 (1965): 354-73.

10" See F. Manzi, “La figura di Melchisedek: Saggio di bibliografia aggiornata,” Epfe-
merides Liturgicae 109 (1995): 331-49. The most important works, in chronological order,
are: A.S. van der Woude and M. de Jonge, “11QMelchizedek and the New Testament,”
NTS 12 (1966): 301-26; J.A. Fitzmyer, “Further Light on Melchizedek from Qumran
Cave 11,” JBL 86 (1967): 25—41, reprinted in Essays on the Semitic Background of the New
Testament (rev. ed.; Sources for Biblical Study 5; Missoula: Scholars Press, 1974), 24567
J. Carmignac, “Le document de Qumran sur Melkisédeq,” RevQ 7/27 (1970): 343-78;
Milik, “Milki-sedeq et Milki-resa‘ dans les anciens écrits juifs et chrétiens,” 95-112; FL.
Horton, The Melchizedek Tradition: A Critical Examination of the Sources to the Fifih Century A.D.
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been sufficiently highlighted and which, in my opinion, contribute new
elements to the complex problem of messianic hopes in the Qumran
Community: 1) the extension of the concept of a redeeming figure in
the eschatological period within pre-Christian Judaism, with the aim
of including as an agent of salvation a non-human figure that we can
denote as a “messiah”; 2) the identification of the messianic character of
the figure of the “messenger” foretold by the Prophet Isaiah. However,
before presenting these two points it is necessary to describe, even if in
a summary fashion, the contents of 11Q13.

Of this manuscript, which can be dated to approximately the middle
of the Ist c. B.C.E.,'" 16 fragments have been recovered, grouped into
11 in the official edition in DJD XXIII. Most of these fragments were in
two consecutive columns (cols. IT and III). The text of col. II describes
the events that would take place “at the end of time.”'? Given that, in
agreement with the understanding of this expression in the writings of
the Community (which uses it to denote the final phase of the history in
which the Community is living) it can refer to events that happened in
the past, in the present or in the future from the author’s perspective, he
is obliged to specify that the events it deals with will happen exactly “in
the first week of the jubilee that follows the ninth jubilee” (Il 7), or, as it
then goes on to say, “at the end of the tenth jubilee,” the final jubilee in
human history in the system used by the author and equivalent to the

and in the Espustle to the Hebrews (SN'TSMS 30; Cambridge: Cambridge University Press,
1976); PJ. Kobelski, Melchizedek and Melchiresa (CBQMS 10; Washington: Catholic Bib-
lical Association of America, 1981); C. Gianotto, Melchisedek e la sua tipologia. Tradizioni
guudaiche, cristiane e gnostiche (sec. 11 a.C.—1I1I d.C.) (Brescia: Paideia, 1984); E. Puech, “Notes
sur le manuscrit de 11QMelkisédeq,” RevQ 12/48 (1987): 483-513; idem, La cropance des
Esséniens en la vie future, 546-61; . Manzi, Melchisedek ¢ Pangelologia nell’Epistola agl Ebrei e
a Qumran (AnBib 136; Rome: Pontificio Instituto Biblico, 1997); J. Zimmermann, Mes-
stanische Texte aus Qumran: Konigliche, priesterliche und prophetische Messiasvorstellungen in den
Schrififunden von Qumran (WUNT 104; Tubingen: Mohr Siebeck, 1998), 389-417.

" The script seems very similar, to me, to what is called the “late Hasmonean or early
Herodian book hand” in the terminology of Cross (cf. EM. Cross, “The Development of
the Jewish Scripts,” in The Bible and the Ancient Near East. Essays in honor of William Foxwell
Albright [ed. G.E. Wright; Garden City: Doubleday, 1961], 133-202) which would point
to about the second half of the 1st c. B.C.E. as the date when the copy was prepared;
however, as Milik notes, a certain number of elements in the forms of the letters have
more archaic features which would indicate about the first half of the 1st c. B.C.E.

12 7 IR as it says in 1T 4. On the meaning of the phrase in the writings from
Qumran see A. Steudel, “T7277 7N in the Texts from Qumran,” RevQ 16/62 (1993):
225-46, and JJ. Collins, “The Expectation of the End in the Dead Sea Scrolls,” in
Eschatology, Messianism, and the Dead Sea Scrolls (ed. C. Evans and P. Flint; SDDSRL 1;
Grand Rapids: Eerdmans, 1997), 74-90.
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last of the seventy weeks in other systems. These events are described
by means of a thematic pesher on final salvation.' In its first part, the
pesher is based on Lev 25 (on the jubilee year), on Deut 15 (on the year of
remission) and on Psalms 7 and 82 (which announce divine judgment).
In its second half, the pesher quotes and explains Isa 52 (which proclaims
the setting free of captives). All these biblical texts are interpreted and
applied to the events that will take place at the end of time, focusing
attention on the acts of redemption that will liberate the sons of light
from the rule of Belial and the spirits of his lot and of whom the prota-
gonist is Melchizedek. Although the name used is Melchizedek, neither
Gen 14 nor Ps 110 is cited explicitly in the preserved parts of the
document.'

L. Melchizedek as a heavenly “Messiah™

All the biblical texts cited in the first part of the manuscript are inter-
preted as referring to Melchizedek, presented as a clearly heavenly
figure, one of the ODM78." Speaking of him, our text uses various

113

expressions, such as “the inheritance of Melchizedek” (II 5) or “the
year of grace of Melchizedek” (I 9) which in the Bible are applied to
God himself,'® and others, such as “the men of the lot of Melchizedek”
(I 8), which in the other Qumran writings are also applied to God."” In
view of the exalted status as a heavenly figure that our text confers on

Melchizedek, it is not surprising that some scholars have understood the

protagonist of 11QMelch as representing a divine hypostasis,'® or even

% On this peculiar way of interpreting the biblical text, see F. Garcia Martinez, “El
Pesher: interpretacion profética de la Escritura,” Salm 26 (1979): 125-39. The literature
on the pesher is very extensive. The most important studies are indicated in I. Garcia
Martinez, “Interpretacién de la Biblia en Qumran,” Fortunatae. Revista Canaria de Filolo-
gia, Cultura y Humanidades 9 (1997): 261-86.

" A. Aschim, “Melchizedek the Liberator: An Early Interpretation of Genesis 14?,”
in SBL Seminar Papers 1996 (SBLSP 35; Atlanta, Scholars Press, 1996), 24358, tries to
prove that 11QMelch contains many echoes of Gen 14 and the figure of Melchizedek
in 11QMelch is the result of a creative exegesis of this biblical text.

15 On the use of Elohim as one of the names of the angels in the Songs of the Sabbath
Sacrifice, see Newsom, Songs of the Sabbath Sacrifice: A Critical Edition 24; on other terms
for angels in Qumran see M.J. Davidson, Angels at Qumran: A Comparative Study of 1 Enoch
1-36, 72-108 and Sectarian writings from Qumran ( JSPSup 11; Sheffield: JSOT Press,
1992).

16 The first in 2 Sam 14:16; 20:19; 21:13, for example. The second in Isa 6:12.

7 “The men of the lot of God” in 1QS IT 2.

18 So Milik, “Milki-sedeq et Milki-resa‘ dans les anciens écrits juifs et chrétiens,” 125,
who, on the base of his interpretation of Ps 110:4 (“according to my order, [that]| of
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as a simple name of the godhead, one more of the divine names, “King
of Justice.”!

Although these speculations are interesting and are based on certain
elements present in the actual text, they do not seem to stand up before
the clear statement in II 13: “And Melchizedek will carry out the ven-
geance of G|od]’s judgments,” which makes a clear distinction between
Melchizedek and God; they are also disallowed by the clear parallelism
that the text establishes between Melchizedek and his heavenly oppo-
nent Belial as well as by the opposition between the angelic armies of
both protagonists, an opposition that is rooted in the dualistic vision of
the world exactly as expressed in the Treatise of the Two Spirits in the Rule
of the Community (1QS III-TV).

If in 11QMelch Melchizedek is neither God nor a divine hypostasts,
he is definitely a heavenly and exalted being. The text attributes to him
dominion over the heavenly armies: he is the chief of all the angels (the
°o8) and of all the sons of God. In addition, he is one who leads the
battle against Belial and the spirits of his lot, and carries out divine ven-
geance against them. Melchizedek is described with the same features
used in the Rule of the Community and the Damascus Document to describe
the “Prince of light”® and as a double of the archangel Michael, exactly
as described in the War Seroll.*' This multiplicity of names for the same
figure is not at all surprising in a Qumran context, since the composition

Milki-sedeq”) and on the identification of God and his angel in a whole series of biblical
passages, concludes: “Milki-sedeq est par conséquent quelque chose de plus qu’un ange
créé, ou méme le chef des bons esprits, identifiable & Michaél (comme le soulignent a
juste titre les éditeurs hollandais). Il est en réalité une hypostase de Dieu, autrement dit
le Dieu transcendant lorsqu’il agit dans le monde. Dieu lui-méme sous la forme visible
ou 1l apparait aux hommes, et non pas un ange créé distinct de Dieu (Ex 23,20).”

9 According to Manzi, Melchisedek e Uangelologia nell’Episiola agli Ebrei e a Qumran,
101-102, who distinguishes three classes of figures called Melchizedek in the Qumran
texts: a human figure (1QapGen), a royal angelic figure (in 4Q‘Amram) and a priestly
angelic figure (in 4QShirShabb) and God himself, given the title of “King of Justice” in
11QMelch: “E indubbio, ad esempio, che 1QapGen XXII 1317 ripresenti in maniera
storica il personaggio veterotestamentario. Ma non si puo excludere che da 4Q‘Amram”
e dai Cantici emerga la fede in un mediatore angelico ‘storicamente’ esistente ed attivo
nelle vicende degli uomini [...] E chiaro, pero, che il Malki sedeq angelico cosi delin-
eato assurge a figura simbolica di mediatore salvifico, in grado di esprimere 'intervento
sensibili di JHWH ad extra, salvaguardando I’assoluta transcendenza. Un intento simile
soggiace probabilmente anche a 11QMelch, in cui si parla di JHWH senza nominare il
tetragramma sacro, ma ricorrendo al titolo di ‘Re de Giustizia’.”

2 1QSIII 20; CD V 18.

21 1QM XVII 6-7.
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known as Visions of ‘Amram® states explicitly that the two commanders
of the heavenly armies have three names,” and one of the names of the
one who “rules over all darkness” is Melki-resha‘,”* the perfect antonym
to Melchizedek.?

Although described as a clearly heavenly person, Melchizedek is not
called an “angel” in the fragments preserved.” The earthly origins of
the person have not been forgotten completely and the primordial qual-
ities of the Melchizedek of Gen 14 (royalty) and Ps 110 (the priesthood)
have been preserved and transferred to the heavenly person.?”

Melchizedek’s royalty is implicit in his dominion over the heavenly
beings and the sons of light, but it appears more clearly in his judicial
functions. 11QMelch applies to him directly the first words of Ps 82:
“as 1s written about him in the Songs of David: Elohim will [st]and up
in the assem[bly of God], in the midst of the gods will he judge” (I
9-10). The continuation of the Psalm is applied to Belial and his angelic
following: “And what he sa[id: How long] will you judge unjustly and
show partiality to the wicked? Selah Its interpretation concerns Belial
and the spirits of his lot” (II 11-12). Accordingly, 11QMelch preserves
the heavenly setting of the judgment scene of the Psalm in which it
is Melchizedek who judges his angelic opponents who have favoured
injustice among men. However, in our text, Melchizedek is also the one
who will judge all the sons of darkness, since to him are applied the
words of Ps 7: “And about him he says: Above it return to the heights,
God will judge the peoples” (Il 10-11). Our text not only attributes to
Melchizedek the judicial function that in the biblical text was attributed
to God himself, but it also entrusts him with the execution of the sen-
tence: he is the one who will carry out divine vengeance (II 13).

Although our text does not explicitly say that it is Melchizedek who
makes atonement “in favour of the sons of [light and the] men of the
lot of Mel[chi]zedek” (II 8), since the verb is used in the infinitive form
(7935), the most likely interpretation of the passage is that it is he who is

2 For a preliminary edition of the various manuscripts of this composition see
DSSSE, 2:1084-95 (F. Garcia Martinez, DSST, 274-75).

% 40544 3 2.

40544 2 3-5.

» On the possible reasons for the choice of one or other of these different names see
Puech, La cropance des Esséniens en la vie future, 548-50.

% In spite of the temptation of the facile play on words between Malak and Melek.

7 Although the abstract nouns M1 (royalty) or M3 (priesthood) do not appear in
the preserved text.
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presented as the High Priest who performs the rites of expiation on the
eschatological Yom hakippurim.*® Not only because of the Old Testament
background of the conception of Melchizedek as priest, and because
this priestly image of Melchizedek is attested in the Songs of the Sabbath
Sacrifice, but also because one of the copies of the Apocryphon of Levi
(40541 91 2)* uses the same expression to describe the functions of the
earthly equivalent of the heavenly High Priest, the “messiah” of Aaron,
and because 4Q266 10 i 12-13,% which enables the broken text of CD
XIV 19 to be completed, contains exactly the same idea and uses the
same verb.”!

More important still than the royal and priestly functions is the
description of the saving function of Melchizedek. 11QMelch portrays
the protagonist as the agent of salvation in the eschatological period.
He is the saviour of “the men of his lot” and his action inaugurates the
year of grace an the day of eternal peace. Our text applies to him the
biblical references of the jubilee year and of the year of remission. He
is the one who redeems the captives and frees men from their sins and
from the dominion of Belial.

This set of functions (final judgment, expiation for the men of his
inheritance, destruction of the armies of Belial in the eschatological
battle, restoration of eternal peace, salvation of the elect) is exactly the
set of functions covered by the “Christian” concept of “messiah.” As
Kobelski perceptively notes:

Although no relationship between the Melchizedek of 11QMelch and the
Melchizedek of Hebrews 7 can be established beyond their attribution
to each of a heavenly character, there are many points of comparison
between the figure of Melchizedek in 11QMelch and Fesus in Hebrews.*

The similarities that Kobelski notes are many and varied and concern
both the persons and the activities of these two redeemer figures, but

% Kobelski, Melchizedek and Melchiresa’, 64—71; Puech, La cropance des Esséniens en la vie
Suture, 551-53.

# K. Puech, “Fragments d’un apocryphe de Lévi et le personnage eschatologique—
4QTestLevi et 4QATa,” 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, 1992), 2:449-501.

% J.M. Baumgarten, DJD XVIII, 72, pl. XII.

31 See J M. Baumgarten, “Messianic Forgiveness of Sin in CD 14:19 (4Q266 10 i
12-13),” in The Provo International Conference on the Dead Sea Scrolls, Technological Innovations,
New Texts, and New and Reformulated Issues (ed. D.W. Parry and E.C. Ulrich; STDJ 30;
Leiden: Brill, 1999), 537-44.

32 Kobelski, Melchizedek and Melchiresa’, 128.
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can ecasily be reduced to the Christian idea of “messiah.” 11QMelch
describes a heavenly figure to whom he attributes the same set of func-
tions that the New Testament attributes to the Messiah.™

My reasoning is very simple: the basic functions that 11Q)Melch
attributes to Melchizedek are messianic functions; so we can call the
protagonist to whom these functions are attributed a “messiah” even
though the text does not use the word “anointed.” And given that this
protagonist is portrayed as a “heavenly” figure, we can then characterise
him as a “heavenly messiah.”

The idea of a “heavenly messiah” is familiar to us through the New
Testament but seems strange in a biblical context. In the Hebrew Bible,
the idea of the “messiah” has a purely human dimension and is indis-
solubly linked to anointing with oil, something that can hardly hap-
pen with heavenly beings (angels, for example, are never the object of
anointing). The purely human character of the expected “anointed
one” (or of the “anointed ones” when the coming of more than one
“messiah” is expected, as in the case of Qumran)* is accentuated by
the emphasis placed on the Davidic origin of the “messiah-king” and
in the union with the sacrificial cult of the Temple of Jerusalem of the
“messiah-priest.” It is true that in two Jewish writings that are difficult
to date (the Parables of Enoch® and the Fourth Book of Ezra)*® we find, as

# D. Flusser, “Melchizedek and the Son of Man,” reprinted in Fudaism and the Ori-
gins of Christianity (D. Flusser; Jerusalem: Magnes, 1988), 186, expresses a similar idea
when he states: “According to the fragment, it would appear that at least some members
of the Sect believed that the priestly Messiah of the Latter Days would be Melchize-
dek.” P. Sacchi, “Esquisse du développement du messianisme juif a la lumiere du texte
qumranien 17QMelch,” ZAW 100 supplement (1988): 209, acknowledges the messianic
character of the functions attributed to Melchizedek in 11QMelch: “Toutes ses fonc-
tions sont typiquement messianiques, parce qu’il s’agit de fonctions liées au salut.” And
Puech, La croyance des Esséniens en la vie future, 558, when evaluating the judicial func-
tion of Melchizedek, concludes: “Par les attributions de roi et de juge eschatologique,
la figure historique divinisé ou exalté de Milkisédeq se rapproche le plus au plan de
représentations symboliques de la notion “comme un fils d’homme” de Dn et “du Fils
de 'homme” des Evangiles, en dépendance de leur source.”

# See F. Garcia Martinez, “Messianische Erwartungen in den Qumranschriften,” in
Der Messias (ed. WH. Schmidt; Jahrbuch fiir biblische Theologie 8; Neukirchen-Vluyn:
Neukirchener, 1993), 171-208; J.J. Collins, The Scepter and the Star: The Messiahs of the
Dead Sea Scrolls and Other Ancient Literature (New York: Doubleday, 1995); Zimmermann,
Messianische Texte aus Qumran.

% M.A. Knibb, The Ethiopic Book of Enoch. A New Edition in the Light of the Aramaic Dead
Sea Fragments (2 vols.; Oxford: Clarendon, 1978); S. Chiala, Libro delle parabole di Enoc
(StBi 117; Brescia: Paideia, 1997).

% AFJ. Klijn, Der Lateinische Text der Apokalypse des Esra (TU 131; Berlin: Akademie-
Verlag, 1983); idem, Die Esra-Apokalypse (IV. Esra) Nach dem lateinischen Text unter Benutzung
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in the New Testament, a messianic figure who is more heavenly than
human, but even so receives the title of “messiah” (together with the
more usual titles of “chosen one,” “just one” or “son of man”) when
speaking of a figure who is presented as pre-existing, transcendent and
of heavenly origin.” In a similar way, the person described “like a man”
in chap. 13 and presented as pre-existing, transcendent and of heavenly
origin in the Fourth Book of Ezra, is also called “messiah” in chaps. 7
and 12.%® These two writings, then, document the same enlargement of
the semantic field of the word “messiah” that we find within the New
Testament: both use this title to denote a heavenly figure with which
they associate images traditionally associated with the deity. However,
since the date of the composition Parables of Enoch is much debated™ and
the date of the Fourth Book of Ezrais generally put later than the destruc-
tion of Jerusalem by Titus in 70 C.E.,** it was impossible to exclude the
influence of the New Testament on the use by both writings of the word
“messiah” to denote someone of heavenly origin.

If my way of understanding 11QMelch is acceptable, this text pro-
vides us with the proof that in pre-Christian Judaism the idea of a
heavenly agent of eschatological salvation had already been developed.
In Qumran, next to the “messiah-king,” David’s descendant, and the
“messiah-priest,” Aaron’s descendant, at the end of time the saving
action of a “heavenly-messiah” was hoped for. The fact that the exten-
sion of the idea of “messiah” so that it could include a heavenly figure
is attested for the first time in the case of Melchizedek does not appear
to be accidental. The Melchizedek of Gen 14 was a king and a priest,

der anderen Versionen iibersetzt und herausgegeben (GCS; Berlin: Akademie-Verlag, 1992; MLE.
Stone, Fourth Ezra. A Commentary on the Book of Fourth Ezra (Hermeneia; Minneapolis:
Fortress, 1990).

31 En. 48:10 and 52:4, see J.C. VanderKam, “Righteous One, Messiah, Chosen
One, and Son of Man in 1 Enoch 37-71,” in The Messiah: Developments in Earliest Judaism
and Christianity (ed. J.LH. Charlesworth; Princeton Symposium on Judaism and its Origins
1; Minneapolis: Fortress, 1992), 169-91; Chiala, Libro delle parabole di Enoc, 219.

% 4 Ezra 7:28 and 12:32, see ML.E. Stone, “The Question of the Messiah in 4 Ezra,”
in Selected Studies in Pseudepigrapha and Apocrypha (ed. MLE. Stone; SVTP 9; Leiden: Brill,
1991), 317-32 (the article appeared earlier in Judaisms and Their Messiahs at the Turn of the
Christian Era, 209-24); Stone, Fourth Ezra. A Commentary, 207—13.

3 ML.A. Knibb, “The Date of the Parables of Enoch: A Ciritical Review,” NTS 25
(1979) 345-59; Chiala, Libro delle parabole di Enoc, 77, after discussing the various pro-
posals, tends to a date towards the end of the 1st c. B.C.E. or the beginning of the 1st
c. C.E.

0" Stone, Fourth Ezra. A Commentary, 10, opts for the reign of Domitian (81-96 C.E.),
“probably in the latter part of his reign.”
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and as such the perfect subject of “anointing.” And since Ps 110 por-
trays him as a heavenly priest in the context of divine judgment, it was
easy to develop the two functions so as to include the functions tradi-
tionally attributed to the “messiah”: to provide eschatological salvation,
to destroy the armies of Belial, to carry out the final judgment and to
introduce the age of eternal peace for the chosen ones.

2. The “Messenger” as “Messiah”™

The biblical text quoted in the second part of 11QMelch (II 15-16)is Isa
52:7 “[How] beautiful upon the mountains are the feet of the mess[enger
who announces peace, of the messenger of good who announces
salvat]ion, saying to Zion: your God [reigns].” This text is not applied to
Melchizedek but is provided with the following interpretation:

Its interpretation: “The mountains” [are] the prophet[s], they [...] every
[...] And “the messenger” i[s] the anointed of the spir[it], as Dan]iel]
said [about him: “Untl an anointed, a prince, it is seven weeks.” And
“the messenger of | good who announ|ces salvation”] is the one about
whom it 1s written [“...] To comfo[rt] the [afflicted.” Its interpretation:]
To [in]struct them in all the ages of the world] in truth. (II 17-21)*

The other material preserved is too fragmentary to be used, although
quite probably it preserves remains of the interpretation given both to
“Zion” and to “your God.”**

This second part of 11(Q)Melch provides us with a perfect example of
the kind of exegesis practised in the pesharim,* in which the meaning of
the biblical text is applied to “the last times.”** Isaiah’s metaphor is clear.
The Prophet speaks of a single person, the “messenger,” a messenger
who announces peace and is also called “messenger of good” whose feet
walk over mountains. However, as is normal in the atomistic exegesis of
the pesharim, the various elements of the metaphor are duly separated
and each of them is provided with its own interpretation, confirmed or

' Translation of DJD XXIII, 230.

2 See the suggestions for reconstruction of 1l. 23-25 in DJD XXIII: “‘[Zi]on’ i[s the
congregation of all the sons of justice, who] establish the covenant, who avoid walking
[on the p]ath of the people. And ‘your G[o]d’is...”

¥ The technical term 7B has been preserved in 1. 17 and in all likelihood is recon-
structed in 1. 20.

* See F. Garcia Martinez, “Escatologizacion de los Escritos profeticos en Qumran,”

EstBib 44 (1986): 101-16.
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not confirmed, as the case may be, by a supporting biblical text. In the
pesher of 11QQMelch, each of these elements concerns a different char-
acter, introduced by the corresponding pronoun: the mountains are. ..
and the messenger is...and the messenger of good is ...

The additional specification in respect of the “messenger of good”
as an explanation of the application made to it of Isa 61:2-3, namely,
that it is he who will instruct them in all the ages of the world, allows a
relatively easy identification of the character in question with the figure
hoped for at the end of time, whom the manuscripts call “he who
will teach the Torah at the end of time,”* the eschatological Teacher
of Righteousness.* In short, the most characteristic function of the
Teacher of Righteousness (both of the historical figure and of the figure
expected in the eschatological future) is to instruct the members of the
Community “to interpret all the words of his servants the Prophets,
by means of whom God has declared all that is going to happen to
his people, Israel”;* thanks to the revelation that the Teacher has
received, the Community is aware of actually living in the “final period”
of history.

The identification of “the mountains” with the biblical Prophets does
not present serious problems either, even though the exegetical connec-
tion has been lost in a lacuna in the text. In my opinion, the interpreta-
tion of the text belongs to the same perspective that 1QpHab VII 1-5
provides in respect of Hab 2:1-2:

And God told Habakkuk to write what was going to happen to the last
generation, but he did not let him know the end of the age. And as for
what he says: “So that the one who reads it may run.” Its interpretation
concerns the Teacher of Righteousness, to whom God has disclosed all
the mysteries of the words of his servants, the Prophets.

For the Community, the words of the Prophets (and of the Torah) con-
tain a twofold meaning: one meaning accessible to all and another that
is mysterious, which only the Gommunity knows thanks to the reve-
lation that the Teacher has received.® If the “messenger of good” is

# CD VI 11, which is apparently inspired by Hos 10:12.

% On this identification see A.S. van der Woude, Die messianischen Vorstellungen der
Gemeinde von Qumrdn (SSN 3; Assen: van Gorcum, 1957), 67-74, and G. Jeremias, Der
Lehrer der Gerechtigkeit (SUNT 2; Géttingen: Vandenhoeck & Ruprecht, 1963), 268-307.

¥ 1QpHab II 8-10; DSST, 198.

8 Tn the texts the first of these meanings is denoted as 1731 and the second as 7ol
On these two concepts see L.H. Schiffman, The Halakhah at Qumran (SJLA 16; Leiden:
Brill, 1975).



106 CHAPTER SIX

the one who teaches about the ages of the world, it is hard to see how
“the mountains” on which they walk could be anything other than the
books of the Prophets in which the mystery of the ages of the world is
concealed.

More problematic (and controversial) is the identification of the
“messenger” who in our text is defined as “the anointed of the spirit”
(M e, 11 18). For Milik, it is the historical Teacher of Righteous-
ness, the founder of the Qumran group;* however, Milik fuses together
the two “messengers” in one reference and supposes that 11QMelch
had been composed while he was still alive. Fitzmyer, who was the first
to propose the reconstruction of the text of Daniel accepted in DJD
XXIII, considers the possibility that this “anointed” could refer to the
royal messiah (to whom Daniel alludes) or the priestly messiah if the
“messenger” had to be identified with Melchizedek.” I do not believe
that any of these possibilities is convincing and that the interpretation
of the first editor, which sees in this figure the eschatological prophet
hoped for in 1QS and 4Q175 is the most convincing.” The echo of
Isa 61:1°? in our text is certain and in practice forces the character in
question to be understood as a prophetic figure.” It would seem that the
“messenger” character of the expected eschatological prophet does not
prevent him from being called “anointed.”

If T am not completely mistaken in the way I understand the text,
the general meaning of the second part of 11QMelch is similar to the
interpretation of Am 5:26-27 that we find in CD VII 13-VIII 1.°* In

9 Milik, “Milki-sedeq et Milki-re$a‘ dans les anciens écrits juifs et chrétiens,” 126.

% Fitzmyer, “Further Light on Melchizedek from Qumran Cave 11,” 254 and 266.

1 Van der Woude, “Melchisedek als himmlische Erlosergestalt,” 367; Zimmermann,
Messianische Texte aus Qumran, 410—11.

52 Where the three keywords of our text occur: 77, 0, and “w2>.

5% The Prophets are called 777w in CD 1T 12.

" The passage is generally considered as an interpolation, inserted into Document A
to replace the midrash on Zech 13:7 and Ezek 9:4 which appears in Document B, see
J- Murphy-O’Connor, “The Original Text of CD 7:9-8:2 = 19:5-14,” HTR 64 (1971):
379-86; G,J. Brooke, “The Amos-Numbers Midrash (CD 7,13b—8,1a) and Messianic
Expectation,” ZAW 92 (1980): 397-404; M.A. Knibb, “The Interpretation of Damascus
Document VIL,9b—VIII,2a and XIX,5b—14,” RevQ 15/57-58 (1991): 243-51. Some scho-
lars, such as EM. Stricker, “Damascus Document VII,10-20 and Qumran Messianic
Expectations,” RevQ 12/47 (1986): 327-49, consider that the passage is original and
later has been replaced by the midrash on Zecharian-Ezekiel, whereas others, such as
S.A. White, “A Comparison of the A" and ‘B’ Manuscripts of the Damascus Docu-
ment,” RevQ 12/48 (1987): 537-53, explain the differences between both manuscripts
as mechanical mistakes of transmission rather than as indications of editorial activity.”
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this passage, which expressly equates “the Kiyyun of the images” with
the books of the Prophets (VII 17), the coming of two messianic figures
is announced: the Interpreter of the Torah (VII 18) and the Prince of
the whole congregation (VII 20). In a similar way, our text interprets
Isa 52:7, applying “the mountains” to the prophets and announcing the
coming of two “messengers,” two messianic figures whose coming is
expected at the end of time: the Teacher and the eschatological Prophet.
What is peculiar to our text, and which makes it particularly interest-
ing, is that 1 1Q)Melch expressly describes one of these two figures (the
eschatological Prophet) as “anointed,” that is to say, as a “messiah.”

If this way of understanding the fragmentary remains of the second
part of 11QMelch is correct and if the identification of this “anointed
of the spirit” with the eschatological Prophet expected at the end of
time is accepted, we can draw some interesting conclusions.

11QMelch would provide us with the proof that the Prophet whose
coming is awaited together with the coming of the Messiah of Aaron
and the Messiah of Israel in 1QS IX 11, was considered as a “messi-
anic” figure, a “messianic prophet,” even though he is not described as
“anointed” in the text in question, which limits the use of this term to
the “anointed of Aaron and Israel.”

11QMelch would provide us with the key to identifying the type of
“messiah” to which 4Q521 refers,” since it deals with an “anointed” to
whom the words of Isa 61:1 are also applied.

This interpretation of the second part of 11QMelch will allow us to
resolve a fundamental objection to our interpretation of the first part of
the text: the absence of the term “messiah” when it speaks of Melchize-
dek would prevent considering him as a “heavenly messiah.” The fact

% A fiercely debated question since the preliminary publication of the manuscript
by E. Puech, “Une apocalypse messianique (40521),” RevQ 15/60 (1992): 475-522.
The person has been identified as the messiah-king (Puech, ibid., 487), as Elijah ( J.J.
Collins, “The Works of the Messiah,” DSD 1 [1994]: 98-112), as an “Elijah-like escha-
tological prophet” (Collins, The Scepter and the Star, 117) or as the eschatological prophet
(R. Bergmeier, “Beobachtungen zu 4Q521 { 2, II, 1-13,” ZDMG 145 [1995]: 44,
and Zimmerman, Messianische Texte aus Qumran, 382). In DJD XXV, 12, n. 16, Puech
leaves open the possibility of understanding ¥T@n as singular or plural [“Son(/Ses)
(?) messie(/s)”]; read as a plural, it would refer to the messiah-king and the “messiah-
priest,” read as a singular, it would refer to the priestly messiah; and according to K.-W.
Niebuhr, “4Q521 2 II—FEin eschatologischer Psalm,” in Mogilany 1985. Papers on the Dead
Sea Scrolls offered in memory of Aleksy Klawek (ed. Z.J. Kapera; Cracow: Enigma, 1998): 160,
“[4Q521] verweist weder auf den davidischen noch auf den prophetischen oder priester-
lichen messias, sondern vielmehr auf die endzeitliche Autoritat des Priestertums.”
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that this second part describes as “messiah” a figure who in other Qum-
ran texts is not so described shows us that the use or non-use of the title
“messiah” is not the only criterion to determine the character messianic
or otherwise of a function.



CHAPTER SEVEN

MAGIC IN THE DEAD SEA SCROLLS

In the recently published Encyclopedia of the Dead Sea Scrolls, Philip Alex-
ander begins the article on “Magic and Magical Texts” as follows:

Though the Qumran community knew of the biblical prohibition against
magic, both sectarian and nonsectarian texts from the Judean Desert prove
that, like most of their contemporaries, they believed in and practiced cer-
tain types of magic. These magic and magical texts concern two areas:
exorcism, healing and protection against demons (4Q510-511, 4Q560
and 11Q11), and divination, augury, and prediction of the future, specifi-
cally through physiognomy (4Q186, 4Q561) zodiology and brontology
(4Q318), and astrology (4Q186, 4Q318).!

In relation to the subject of this volume it is very tempting to analyse
these magical texts as witnesses of a process of change in the approach
to magic within the Jewish world.

A great distance indeed lies between the blanket condemnation of
magic in all its forms in the Old Testament (“You shall not practice divi-
nation,” [Lev 19:26]; “You shall not let a sorceress live,” [Exod 22:17])
and the Jewish reputation, among Pagans, as practitioners of magic in
the mishnaic epoch. Juvenal, for example, laughs at the Jews’ interpreta-
tion of dreams: Implet et illa manum, sed parcius; aere minuto qualiacumque voles
Ludaei somnia vendunt.* And Lucian of Samosata mocks those fools who
turn to Jewish incantations to be cured.” The distance is even greater
when we consider some Jewish magical manuals such as Sefer ha-Razim
or Harba de Mosheh, not to mention the “Hebrew Spell” of the Great
Magical Papyrus of Paris (PGM iv), or the Testament of Solomon.*

! PS. Alexander, “Magic and Magical Texts,” in Encyclopedia of the Dead Sea Scrolls
(ed. L.H. Schiffman and J.C. VanderKam; 2 vols.; Oxford: Oxford University Press,
2000), 1:502.

? Juvenal, Saturae 6.542-47; “She, too, fills her palm, but more sparingly, for a Jew will
tell you dreams of any kind you please for the minutest of coins” (transl. G.G. Ramsay,
Juvenal and Persius [LCL 91; Cambridge: Harvard University Press, 1918]).

* Lucian, Tragopodagra 171-73; “Some purge themselves with sacred medicine, Others
are mocked by chants impostors sell, And other fools fall for the spells of Jews” (transl.
M.D. MacLeod, Lucian: A Selection [Warminster: Aris & Phillips, 1991]).

* See S.I. Johnston, “The Testament of Solomon from Late Antiquity to the Renais-
sance,” in The Metamorphosis of Magic from Late Antiqualy to the Early Modern Period (ed.
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Yet I will not use the paradigm of change, tempting as it is, for though
I believe that it can describe the facts to us, it cannot help us explain
the reasons for this changed view of magic, nor will it aid us in under-
standing the significant differences between the form used to express
this magic in the Qumran texts, and the way it appears later in the
Jewish Aramaic magic bowls, the amulets and magic texts of the Cairo
Genizah, or the practices of the Hasidey Askenaz, who authored the
Sefer Raziel.” Furthermore, I am convinced that these Qumran texts offer
us precisely the opportunity to understand the reasons for the change
and for the development in Qumran of a magic perfectly integrated
into the worldview of the community.

The magic revealed by these texts is not the magic of the market-
place and cannot be dismissed as an accidental expression of popular
religion. Both types of the magic Alexander discovers at Qumran are
learned magic: the first sort (exorcism) is clearly based upon the bibli-
cal text and is expressed within the dualistic worldview of the commu-
nity; the second (divination) is a direct consequence of the community’s
determinism. Both forms are thus perfectly adapted to the needs of the
community.

The biblical, blanket interdiction of magic was very well known at
Qumran. In the final section of the Zemple Scroll (11QT* LX 16-21)° we
find a slightly reworked version of Deut 18:10-11:

When you enter the land which I am going to give you, you shall not learn
to do the abominations of those peoples. Among you shall not be found
anyone who makes his son or his daughter pass through fire, anyone who
practices divination, astrologers, sorcerers, wizards, anyone who performs
incantations, anyone who consults a spirit or oracles or anyone who ques-
tions the dead; because all those who do these things are an abomination
to me.

The biblical interdiction is somehow accentuated here, because it is pre-
sented as a direct order of God, and is expressed in the first person. The

J.N. Bremmer and J.R. Veenstra; GSCC 1; Leuven: Peeters, 2002), 3549, and J.R.
Veenstra, “The Holy Almandal: Angels and the Intellectual Aims of Magic. Appendix
The Art Almadel of Solomon (BL, ms. Sloane 2731),” ibidem, 189-229.

> Or, for that matter, the magical rituals that contemporary Hasidim from Jerusalem
put to practice (according to the Israeli newspapers) short before Yitzhak Rabin was
killed.

Y. Yadin, The Temple Scroll (3 vols.; Jerusalem: Israel Exploration Society, 1983),
vol. 3, pl. 75. Hebrew text and translation in F. Garcia Martinez and E J.C. Tigchelaar,
DSSSE, 2:1283.
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Temple Scroll changes the indirect speech of the biblical texts—which is
in the third person—into a direct speech in the first person, with God
speaking directly, thus making the prohibition on all forms of magic a
direct order of the divinity. In addition, this text, with its list of forbid-
den activities, gives us a practical definition of “magic,” including the
two categories (divination and incantation) into which the texts indi-
cated by Alexander fall.

Equally well known at Qumran was the Enochic tradition’s interdic-
tion of magic, where the origin of evil is attributed to the fallen angels,
who not only consorted with the daughters of men but taught them
all sorts of magic. No less than ten fragmentary copies of the different
parts of I Enoch have been found at Qumran, including five that include
remnants of the Book of the Watchers (4Q201-202, 204-206).” In 4Q201
i 13-15 and iii 1-5® we can read:

They and their chiefs all took for themselves women, from all they chose,
and they began to penetrate them, to be defiled by them, and to teach
them sorcery, incantations and the cutting of roots and to explain herbs. ..
Semihaza taught incantations, and (how) to cut roots; Hermoni taught
(how) to undo magic spells, sorcery, magic and skills; Baraq’el taught the
signs of the shafts; Kokab’el taught the signs of the stars; Zeq’el taught
the signs of the lighting; ‘Arteqof taught the signs of the earth; Shamshi’el
taught the signs of the sun; Sahari’el taught the signs of the moon. And
all began to reveal secrets to their wives, and because of this doing men
expired from the earth, and the outcry went right up to the heaven.

Aside from the emphasis on the biblical interdiction against all “magic,”
and in spite of the use of the Watchers’ story to explain the origin of
evil on the earth, a good number of other texts—both sectarian and
nonsectarian—show us how this forbidden “magic” was adapted to the
needs of a group: incantations, exorcisms and apotropaic prayers were
used to defend the sons of light from the forces of darkness within the
cosmic conflict in which they were locked. In this group, the predeter-
mined future had to be ascertained before the aspirant-member was
allowed to join it.

The main Qumran texts which attest to one or another form of
magic are presented here serially, without regard to the chronological

7 Edited by J.T. Milik, The Books of Enoch. Aramaic Fragments of Qumrdn Cave 4 (Oxford:
Clarendon, 1976), pls. I-XXIV; DSSSE, 1:398-429.

8 Completed with 4Q202 ii 18-20 and iii 1-6; the text closely correspond to / En.
7:1-2 and 8:3—4.
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date of the manuscripts, and are grouped in two general categories:
literary texts with positive allusions to magical practices, and magical
texts in the strict sense.

1. Allusions to magical practices in literary texts

We begin our inquiry by listing some allusions to these practices (exor-
cisms and divination) in literary texts that have nothing to do with magic,
but which en passant allude to the activities directly condemned by the
biblical text quoted in the Zemple Scroll, or to those activities thought to
be the result of the Watchers’ instruction to the women. These allusions
are not overtly clear, but they form a first indication of what we can
expect to find in more explicit texts.

I will not comment on the book of Tobit—which provides the most
complex and interesting example of magical practices in a narrative
context—because the four Aramaic (4Q196-199) and one Hebrew
(4Q200) fragmentary copies found at Qumran do not add details to the
story as it is known from the two Greek and the Old Latin version.” In
this text, the protagonist, aided by the angel Raphael, expels the demon
Asmodaeus from the bridal chamber through a combination of prayer
and magical practice (the burning of parts of the fish’s heart and liver
on incense, using the smoke of the fish to chase the demon) and later
uses the gall of the same fish to cure his blind father.'’

A clear reference to some sort of “magic” is made in the composi-
tion known as the Prayer of Nabonidus. This is an Aramaic composition
found in Cave 4 (4Q242). It is closely related to the stories told in the
biblical book of Daniel yet lacks many of the legendary elements which
colour Daniel 4, while it preserves some authentic elements of the origi-
nal story, such as the name of Nabonidus and the name of the oasis of
Teiman in the Arabian desert, the location of the King’s exile.!" The
first four lines of the text read:

9 Edited by J.A. Fitzmyer, DJD XIX, 41-76, pls. I-X; DSSSE, 1:382-99.

1" See B. Kollmann, “Géttliche Offenbarung magisch-pharmakologischer Heilkunst
im Buch Tobit,” WA 106 (1994): 293-97; C.A. Moore, Tobit (AB 40A; New York:
Doubleday, 1996).

' Edited by J.J. Collins, DJD XXII, 83-93, pl. VI; DSSSE, 1:486-89. Since the pre-
liminary edition by J.'T. Milik, “ ‘Priere de Nabonide’ et autres écrits d’un cycle de Daniel.
Fragments araméens de Qumran,” RB 63 (1956): 40715, this text has been the object
of many detailed studies. See A. Lange and M. Sieker, “Gattung und Quellenwert des
Gebets des Nabonid,” in Qumranstudien: Vortriige und Beitrige der Telnehmer des Qumranseminars
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Words of the prayer which Nabonidus, King of the land of Babylon, the
great king, prayed when he was afflicted by a malignant inflammation, by
decree of the God Most High, in Teiman. I, Nabonidus, was afflicted by a
malignant inflammation for seven years, and was banished far from men,
until I prayed to the God Most High and an exorcist forgave my sin. He
was a Jew from the exiles, who said to me...(4Q242 1-3 1-4)

Following the ncipit of the composition, we have a summary of the facts
in autobiographical form: sickness of the king, retreat to Teiman, prayer
to the true God, and forgiveness of sin by an exorcist. The text further
specifies that for seven years the king prayed to all sorts of gods to no
avail, and that the action of the exorcist—the forgiveness of his sins—
also signified the cure of the king. The key elements are, of course, the
prayer of the King and the intervention of the Jew who forgives the sins
and who is described in the text as a 71, a gazer." The term is known in
Aramaic and used to designate a “diviner,” “soothsayer,” and appears,
for example, in the list of seers, fortune-tellers, astrologers, magicians,
etc. who are incapable of interpreting the king’s dreams in the book
of Daniel (Dan 2:27; 4:4; 5:7, 11). My translation of the word gazer as
“exorcist” has been questioned, but in view of the connection between
sickness and demons, the fact that this gazer’s function is to “forgive the
sin,” and the results of this action (the curing of the king), I believe that
my translation is perfectly appropriate.'*

In any case, our text presents the action of this gazer in a positive
way, without any indication that this profession (whatever it was, diviner,
soothsayer or exorcist) could be considered as forbidden for a Jew; on the
contrary; its practice led to the conversion of the King and his acknowl-
edgement of the true God.

Unfortunately, the fragmentary state of the text does not allow us to
ascertain which way the gazer acts. The following text, a few lines from

auf dem internationalen Treffen der Society of Biblical Literature, Miinster; 25.—20. Juli 1993 (ed.
H.-J. Fabry, A. Lange, and H. Lichtenberger; Schriften des Institutum Judaicum Delitzs-
chianum 4; Gottingen: Vandenhoeck & Ruprecht, 1996), 31-34.

12 Lange and Sieker, “Gattung und Quellenwert des Gebets des Nabonid,” 9-10 pre-
fer to read the word as 7" with the meaning of “Schutzbiirger,” but this reading seems
palacographically excluded.

1 PS. Alexander, ““Wrestling against the Wickedness in High Places’ Magic and
the Worldview of the Qumran Community,” in The Scrolls and the Scriptures: Qumran Fifly
Years Afier (ed. S. Porter and C.A. Evans; JSPSup 26; Sheffield: Sheffield Academic Press,
1997), 329, n.18; Collins, DJD XXII, 89, opts for a more neutral term, “diviner.”

' F. Garcia Martinez, “The Prayer of Nabonidus: A New Synthesis,” in Qumran and
Apocalyptic (F. Garcia Martinez; STDJ 9; Leiden: Brill, 1992), 116-36.
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another Aramaic composition found in Cave 1, the Genesis Apocryphon,
provide us perhaps with a glimpse of the procedure. "

When Hirqanos heard Lot’s words, he went and said to the king: All these
plagues and punishments with which the king my Lord is afflicted and
punished are on account of Sarai, Abram’s wife. They should return
Sarai, then, to Abram, her husband and this plague and the spirit of puru-
lent evils will cease to afflict you. The king called me and said to me: What
have you done to me with regard to Sarai? You told me: She is my sister,
when she is your wife; so that I took her for myself for a consort. Here
is your wife; take her away! Go! Depart from all the cities of Egypt! But
now pray for me and for my household so that this evil spirit will be ban-
ished from us. I prayed that he might be cured and laid my hands upon
his head. The plague was removed from him; the evil spirit was banished
from him and he recovered. The king got up and gave me on that day

many gifts. .. (1QapGen XX 24-30)

The story here, retold and embellished with many new details, is that
of Gen 12:11-20. The King of Egypt, who has taken the wife of Abra-
ham in exchange for many goods, becomes sick and is forced to dis-
miss her. The narrative of our text, intended to exculpate Abraham
and to assure the reader that the Pharaoh Zoan has not touched his
wife, adds many new details to the story (a dream of Abraham, which
exculpates him for his lying; a first gift of many goods because Abraham
reads from the books of Enoch to the Egyptians; a lengthy description
of Sarai’s beauty; a prayer by Abraham that Sarai be preserved from
defilement; the decisive intervention of Abraham to heal the Pharaoh;
and the giving of goods as a result of this intervention).'® But the ele-
ments which interest us here are the specific identification of the origin
of the plague——caused by an evil spirit—which affects the Pharaoh, and
the way Abraham cures the Pharaoh.

In the lines preceding those just quoted, the results of the prayer
Abraham makes for Sarai’s preservation are expressed thus:

That night, the God Most High sent him a chastising spirit, to afflict him
and all the members of his household. And he was unable to approach
her, let alone to have sexual intercourse with her, in spite of being with her

5 Cf. N. Avigad and Y. Yadin, 4 Genests Apocryphon. A Seroll from the Wilderness of Judaea
(Jerusalem: Magnes Press and Heihkal ha-sefer, 1956); DSSSE 1:28—49. This text also
has been intensively studied, but the standard commentary remains J.A. Fitzmyer, T#e
Genests Apocryphon of Qumran Cave I. A Commentary (2nd rev. ed.; BibOr 18A; Rome: Bibli-
cal Institute Press, 1971).

' On the structure and genre of the whole passage see A. Lange, “1QapGen XIX
10-XX 32 as Paradigm of the Wisdom Didactic Narrative,” in Qumranstudien, 191-204.
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for two years. At the end of the two years, the punishments and plagues,
against him and against all the members of his household, increased and
intensified. And he sent for all the wise men of Egypt to be called, and
all the wizards as well as all the healers of Egypt (to see) whether they
could heal him of that disease, (him) and the members of his household.
However, all the healers and wizards and all the wise men were unable
to rise up to heal him. For the spirit attacked all of them and they fled.
(1QapGen XX 16-21)

Here there is no doubt of the direct connection between demons (the
evil spirit) and the sickness which afflicts the Pharaoh; the one is the
origin and the other the cause. In fact, the evil spirit and the sickness are
practically identified, since the prayer’s expected effect is expressed by
the Pharaoh (who is freed from the spirit) and by Abraham (who has the
Pharaoh cured of the sickness).

Equally clear is the way Abraham carries out the operation: he prays,
of course, but he also lays his hands upon the Pharaoh’s head. He is
thus clearly presented as an exorcist in spite of the explicit interdiction
in Deuteronomy. If the double elements of this text (praying and lay-
ing on the hands) serve as an indication, we may assume that a similar
procedure was involved in 4Q)242.

My third example of allusions to magical practices in a non-magical
literary text is taken from a very fragmentary manuscript, of which pos-
sibly three copies have been preserved. However, it is also possible that
the three manuscripts—4Q375, 4Q376' and 1Q29'—represent two
related compositions on similar topics. The first manuscript (4Q375)
discusses the procedure to follow when a false prophet appears, and it
is clearly based on the discussions of the topic in Deut 13 and 18. But
the test imposed upon this false prophet in 4Q)375 is not that of Deut 13
(conformity with revealed teaching) nor that of Deut 18 (his word has no
effect), but a rather complex procedure in which the prophet is brought
before the High Priest. The High Priest performs some sacrifices similar
to the sacrifices for the Day of Atonement, enters afterwards into the
Ark of the Testimony in order to study, and then comes out to decide
on the case. The second manuscript (4Q376), which is only a thin strip
of leather with the remnants of three columns, apparently continues
with the description of the same ritual, and shows how the decision is
achieved: through the oracular use of the Urim and Thummim, the two

17 Edited by J. Strugnell, DJD XIX, 111-36, pl. XV; DSSSE, 2:740-43.
18 Edited by J.T. Milik, DJD I, 130-32, pl. XXX; DSSSE, 1:108-11.
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stones engraved with the names of the sons of Israel, which were on the
breastplate of the High Priest.

Col. I...and before the deputy of the anointed priest...a young bullock
from the herd and a ram... for the Urim

Col. II they will provide you with light and he will go out with it with
tongues of fire; the stone of the left side which is at its left side will shine
to the eyes of all the assembly until the priest finishes speaking. And after
it (the cloud ?) has been removed... and you shall keep and do all that he
tells you

Col. IIT in accordance with all this judgement. And if there were in the
camp the Prince of the whole congregation, and.. . his enemies, and Israel
is with him, or if they march to a city to besiege it or any affair which...to
the Prince. .. the field is far away (4Q376 1 i-iii)

In spite of the fragmentary state of the text, the mention of the Urim
and the following description of the working of the left-hand-side stone
(shining on the face of all the assembly when the priest is speaking) left
little doubt about the procedure followed, a procedure which bestows
divine confirmation on the Priest’s decision. In addition, the copy of this
composition preserved in Cave 1 (10Q29) mentions the right-hand stone
when the priest goes out, as well as three tongues of fire, but we are not
able to reconstruct the whole sequence. Nevertheless, it seems clear that
this “oracle” of the shining stones is part of the procedure to decide of
what sort the self-proclaimed prophet is, and probably also to decide
the way to proceed during the eschatological battles, when the Prince
of the community (a clear messianic title in the Scrolls) will lead the war
against all the sons of darkness.

This oracular shining of the Urim and Thummim is not attested to
in the biblical text, of course, but we do have an interesting text by Jose-
phus which provides witness to the tradition regarding the shining of
the stones and their use i re mulitart. In his Jewish Antiquities 3.215-218,
he says:

Well, of those stones which, as I said before, the High-Priest wore upon his
shoulders—they were sardonyxes, and I deem it superfluous to indicate
the nature of jewels familiar to all—it came about, whenever God assisted
at the sacred ceremonies, that the one that was buckled on the right shoul-
der began to shine, a light glancing from it, visible to the most distant, of
which the stone had before betrayed no trace. That alone should be mar-
vel enough for such as have not cultivated a superior wisdom to disparage
all religious things; but I have yet a greater marvel to record. By means
of the twelve stones, which the high-priest wore upon his breast stitched
into the essén, God foreshowed victory to those on the eve of battle. For so
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brilliant a light flashed out from them, ere the army was yet in motion,
that it was evident to the whole host that God had come to their aid."

Here Josephus emphasized the military use of the stones to predict vic-
tory. Yet his introduction to the entire narrative of the oracular flashing
of the stones put the use of the Urim and Thummim in direct relation-
ship with false prophecy:

However, I would here record a detail which I omitted concerning the
vestments of the high-priest. For Moses left no possible opening for the
malpractices of prophets,” should there in fact be any capable of abus-
ing the divine prerogative, but left to God supreme authority whether to
attend the sacred rites, when it so pleased Him, or to absent himself; and
this he wished to be made manifest not to Hebrews only but also to any
strangers who chanced to be present (Ant. 3.214).

We could go further in tracing allusions to magical practices in literary
texts, reported without any indication that these practices (contrary to
the biblical and Enochic traditions) were considered to be wrong. But
these two examples of exorcisms and the one of divination should suf-
fice. We can now proceed by looking for more explicit texts dealing with
exorcisms, healing, and protection against demons, texts that can rightly
be considered as magical texts.

2. Magical texts

The first text is a composition entitled Songs of the Sage, preserved in
two copies from cave 4 (4Q510 and 4Q511),%' both written in a Hero-
dian hand which can be dated to the turn of the Christian era. It is a
rather extensive collection of songs with a strong incantatory character,
although it has been badly preserved and no song can be reconstructed
completely. The songs were numbered (first, second) but no other indica-
tions of the circumstances surrounding their usage has been preserved.

19 See Josephus. Jewish Antiquities (transl. H.St,J. Thackeray and R. Marcus; LCL;
9 vols. Cambridge: Harvard University Press, 1930-65), 4:419-21.

2 This is the reading of the standard text, other manuscripts read GLKOQOVTOV.

2l Edited by Baillet, DJD VII, 215-62, pls. LV-LXIIIL; DSSSE, 2:1026-37. See further
B. Nitzan, “Hymns from Qumran ‘to Frighten and to Terrify’ Evil Spirits,” Tarbiz 55
(1985-86): 53—63 (Hebrew); eadem, Qumran Prayer and Religious Poetry (STDJ 12; Leiden:
Brill, 1994), 227-72, and Alexander “‘Wrestling Against Wickedness in High Places’,”
319-24.

2 Two instances of the incipit, both incomplete, have been preserved: 4Q511 21 1:
“For the sage, song [...],” and 4Q511 8 4: “[For the sage,] second [so]ng to.”
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The songs, whoever their author may have been, are intended to be
recited by the 7201 (“the sage,” “the Instructor”). On one occasion in
which the incipit has been preserved, the song is attributed & the Sage
(7ownb), but we never know for sure whether the lamed is intended as
a lamed auctoris in such cases,” and a translation “for the sage” and not
“from the sage” is quite possible.” In any case, the songs are written
in the first person, and the performer is always the same: the priestly
functionary who cares for the spiritual welfare of the community: the
Maskil. He is the one who does “shout with terrifying voice: ‘Woe on all
those who break it’ (i.e. the covenant)” (4Q)511 63-64 iii 5) and the one
who does “spread the fear of God in the ages of my generations to exalt
the name...and to terrify with his power all spirits of the bastards, to
subjugate them by his fear, not for all eternal times, but for the time of
their dominion.” (4Q511 35 6-8)

Characteristically, as in most compositions penned by the people of
Qumran, the divine name is avoided. Not only do we not find any of
the nomina barabara, but even the use of the tetragrammaton is avoided
entirely; instead, ¢/ or elohim are regularly used, and in one case (4Q511
10 12) we find yod used as a substitute for the divine name (77),% unless
this 1s a scribal error for 377, “his hand.”

The background of these songs’ demonology is anchored in the
demonology of 7 Enoch and the story of the fallen angels, as illustrated by
the use of the word “bastards” to designate them (several times we find
oo M7 [“spirits of the bastards”] and even DR 0T [“congre-
gation of the bastards”]), besides other more common designations for
demons, such as “ravaging angels, demons, Lilith, owls, jackals,” etc.:

And through my mouth he terrifies all the spirits of the bastards (which)
subjugate all impure sinners. For in the innards of my flesh is the founda-
tion of ...and in my body wars. The laws of God are in my heart, and I
get profit. .. all the wonders of man. (4Q511 48-50 2-5)

In these Songs the dualistic view of the community transpires, with the
division of the human and angelic world into two conflicting camps.?

% As T, “Of David” in the Psalms.

" As it is in other cases in which the formula is used at Qumran, such as 1QS IIT 13.

» G.W. Nebe, “Der Buchstabenname YOD als Ersatz des Tetragramms in 4Q511,
Fragment 10, Zeile 12?,” RevQ 12/46 (1986): 283-84.

% A. Lange, “The Essene Position on Magic and Divination,” in Legal Texis and Legal
Issues. Proceedings of the Second Meeting of the International Organization for Qumran Studies
Cambridge 1995, Published in Honour of Joseph M. Baumgarten (ed. M. Bernstein, F. Garcia
Martinez, and J. Kampen; STDJ 23; Leiden: Brill, 1997), 431-33.
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The Songs are a product of the Qumran community, and are quite
close, in language and content, to the communal blessing and curses we
find in the Rule of the Community or in the Qumranic collections of liturgi-
cal blessing and curses, in which the priest and the Levites or the whole
community ritually bless or damn the angels and the demons, as well as
the faithful or unfaithful members of the group. But in these songs the
blessing and cursing is done only by the Maskil, who engages in spiritual
warfare against the forces of evil and combats them with these liturgical
hymns. He is the one who proclaims the power of God, but his liturgical
proclamation is clearly intended to frighten (7772%) the demons:

And 1, a sage, declare the splendor of his radiance in order to frighten and
terrify all the spirits of the ravaging angels and bastard spirits, demons,
Lilith, owls and jackals, and those who strike unexpectedly to lead astray
the spirit of knowledge, to make their hearts forlorn. And you have been
placed in the era of the rule of wickedness and in the periods of humilia-
tion of the sons of light, in the guilty periods of those defiled by iniquities;
not for an everlasting destruction but rather for the era of the humiliation

of sin. (4Q510 1 4-8 [= 4Q511 10 1-6])

What this text implies, in practical terms, is that the Maskil’s solemn
proclamation of God’s power will protect the community and its
members from attacks by demons. It is not a question of expelling the
demons (thus there are, properly speaking, no hymns of exorcism), but
of creating a cordon sanitaire around the community that the demons can-
not cross, and of defending the faithful in the time of trial. That Belial
and his host repeatedly attempt to cause the Sons of Light to stumble,
is a recurring theme in the scrolls. These Songs testify to the faith in
the protective force of prayer in keeping the demons away, and in the
efficacy of liturgy to abort their attacks. Although they are addressed to
God rather than to the demons, the hymns use words of praise as words
of power to achieve their prophylactic function.?”” That the Songs were
intended for liturgical (public) use, is implied by their ending, preserved
on the last column of 4Q511 frags. 63—64, which contains the response
of the community, with a double “Amen, Amen” in the colophon: “May
they bless your works always, and may your name be blessed for eternal
centuries. Amen. Amen.” The liturgical use of these songs with a gen-
eral apotropaic function illustrates, as Alexander has remarked: “how
fine is the line dividing prayer and hymn, on the one hand, from magi-
cal incantation, on the other.”?

" Nitzan, Qumran Prayer and Religious Poetry, 253-59.
% Alexander, “Magic and Magical Texts,” 503.
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This line has apparently been crossed out in the next text, 4Q444,%
which is very closely related to 4Q510-511 (with which it shares sev-
eral expressions) but which also contains curse formulas against different
classes of demons.

And I belong to those who spread the fear of God; he opened my mouth
with his true knowledge, and from his holy spirit [...]...[...] and they
became spirits of dispute in my (bodily) structure. The precept of [...]
the innards of the flesh. A spirit of knowledge and understanding, truth
and justice, did God place in my heart...[...]...and be strong in the pre-
cepts of God and in battling the spirits of iniquity, and not...[...]...the
wailing cries of her mourning. Blank Cuursed be® [...] afflictions, and until
its dominions are complete [...] those who inspire him fear, all the spirits
of the bastards, and the spirit of uncleanness (4Q444 1-31 1-8)

Although the poor state of the text does not allow many conclusions
to be drawn, it seems clear that the initial prayer is followed by a direct
curse after the blank. The protagonist speaks in the first person and,
in defining himself, uses the same expression found at the beginning of
one of the hymns of the Sage, “the terrifier of God” (4Q511 35 6).*' He
exhorts others to be strong in fighting the “spirits of iniquity,” and orders
them to address these spirits directly when cursing them. The use of the
words “bastards” in the descriptions of these demons assures us that we
are within the same demonological context of the Songs of the Sage, but
no Maskil is present here. The practitioner addresses the patient and the
demons. Apparently, the protective barrier has not worked properly and
the evil forces have taken hold of a community member, so that a direct
intervention to expel them is called for.

The same situation also pertains to the collection of hymns against
the demons that is attributed to David (775 with the lamed here clearly
intended as a lamed auctoris, 11Q)11 V 4), but which also mentions Solo-
mon, the most famous exorcist in the Jewish tradition.

? Edited by E. Chazon, DJD XXIX, 367-78, pl. XXVI; DSSSE, 2:924-25.

% Reading 77 with the editio princeps (DJD XXIX, 372) instead of T (“T will
subdue”) of DSSSE, 2:924, although the reading is far from certain, since the leader is
broken at the only distinctive element which differentiate the dalet from the 7esk in this
hand, the shoulder.

31 DR PRI "IN, an expression which is considered as a technical term to designate
an exorcist, see J.M. Baumgarten, “The Qumran Songs Against Demons,” Tarbiz 55
(1985-86): 442-45. The expression 877 "I appears also in 805, a manuscript from
Cave 8 edited by M. Baillet, DJD III, 181-82, pl. XXXYV; DSSSE, 2:1166-67) which
is, apparently, another exorcism and of which only two small fragments have been
preserved.
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This composition (11Q]11),** copied in a Herodian hand of the early
Ist c. C.E., is called Apocryphal Psalms, because it consists of at least three
apocryphal psalms followed by Ps 91, a psalm frequently quoted in Jew-
ish amulets and incantations and considered in the talmudic literature
as the most appropriate remedy against demons.™ These compositions
have been linked with the “four songs to sing over the stricken / afflicted /
possessed” or whatever may be indicated by °21257), listed among the
David compositions which appear in 11Q5 XXVII 9-10.** The com-
positions are real exorcisms, in the strict sense of the term,” employed
in chasing the demon away from the possessed person and to cure him
from his sickness.*® Here follows, as an example, the translation of the
fourth of these psalms:

Of David: Against...an incantation in the name of YWHW. Invoke at
any time the heavens. When he comes upon you in the night, you shall
say to him: Who are you, oh offspring of man and of the seed of the holy
ones? Your face is a face of delusion, and your horns are horns of illusion.
You are darkness and not light, injustice and not justice...the chief of
the army. YHWH will bring you down to the deepest Sheol, he will shut
the two bronze gates through which no light penetrates. On you shall not
shine the sun which rises upon the just man to... You shall say...(11Q11
V4-11)

The song is addressed to a sick person (in the second person singular)
who is exhorted to confront the demon and it is intended to remain
the demon of God’s power and of the guardian angels’ strength, which
can imprison him in the abyss. The demonology is complex; we find

32 Published originally by J.PM. van der Ploeg, “Le Psaume XCI dans une recension
de Qumran,” RB 72 (1965): 210-17, and idem, “Un petit rouleau de psaumes apocry-
phes (11QPsAp*),” in Tradition und Glaube: Das friihe Christentum in seiner Umuwelt. Fesigabe
Siir Karl Georg Kuhn (ed. G. Jeremias, H.-W. Kuhn, and H. Stegemann; Géttingen: Van-
denhoeck & Ruprecht, 1971), 128-39; edited by Garcia Martinez e/ al., DJD XXIII,
181-205, pls. XXII-XXV; DSSSE, 2:1200-1205. See also E. Puech, “11QPsAp* Un
rituel d’exorcismes. Essai de reconstruction,” RevQ 14/55 (1990): 377-408; and idem,
“Les Psaumes davidiques du rituel d’exorcisme (11Q11),” in Sapiential, Liturgical and
Poetical texts_from Qumran: Proceedings of the Third Meeting of the International Organization for
Qumiran Studies, Oslo 1998, Published in Memory of Maurice Baillet (ed. D. Falk, F. Garcia
Martinez, and E.M. Schuller; STD]J 35; Leiden: Brill, 2000), 160-81.

35 3 Frub 10.11 [26¢]; b. Shebu. 15b; 3. Shabb. 6.8b, where it is called 2030 D0 0 “the
song of the stricken.”

* Edited by J.A. Sanders, DJD IV; DSSSE, 2:1172-79.

» So also Alexander, “‘Wrestling against Wickedness in High Places’,” 326 and
Puech, “11QPsAp®*: un rituel d’exorcismes,” 403.

% The text uses both the noun BT “cure, medicine” (11Q11 II 7), and the verb
070 in the pi‘el form, “to heal” (11Q11 V 3) in the expression “Raphael has healed.”
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references to demons, to the Prince of Animosity, and, in the quoted
text, to the “bastards,” here described as “offspring of man and of the
seed of the holy ones”; if the reference to the horns is not metaphori-
cally intended, we may even have here the first allusion to “horned”
demons. And equally complex is the angelology of the song: Raphael
appears as the healer, but there are also references to a “powerful angel,”
and the “chief of the army of YHWH” (which may be Michael); even
Solomon is mentioned, although we cannot be sure about his function.?’
It is important to note that this angelology and demonology are deeply
indebted to the dualistic world-view of the community, as reflected in
the Treatise of the Two Spirits (1QS III 13-1V 26); these exorcisms and
cursings of the demons echoe the ritual cursing we find in 1QS II, in
4Q280% and in 4Q286 frag, 7.%

Apparently the psalms are to be recited in the name of the afflicted,
the one who is maltreated by a demon, the one who is stricken or pos-
sessed. We do not know who should recite the psalms, but in light of the
Songs of the Sage, the Maskil might be a likely candidate,” although his
name never appears in the preserved text. Neither can we be certain
whether the exorcism was a public or a private affair. That the exorcists
address the sick in second person singular is clear; at least in two cases,
part of a response “Amen, Amen, Selah” has been preserved (11Q11
VI 3 and 14), although the verb is incomplete and can be reconstructed
with a singular or plural ending. Alexander prefers to reconstruct a sin-
gular form, interpreting the procedure as follows: “The songs are recited
over the sick one, who may be too weak to recite them himself, but who
assents to them with the response Amen, Amen, Selah’.”*" We have
reconstructed a plural form," interpreting the liturgical acclamation as

%7 In the DJD edition of this text (DJD XXIII, 191) we have suggested that the man-
uscript could be a collection of different materials, some attributed to Solomon, the
exorcist per excellence in the Jewish tradition, and we have proposed as a possible recon-
struction for the line in which his name appears (11Q11 II 2): “he shall utter a spell
which Solomo made, and he shall invoke the name of YWHW.” For Solomon, see also
Johnston, “The Testament of Solomon from Late Antiquity to the Renaissance.”

% Edited by B. Nitzan, DJD XXIX, 1-8, pl. I; DSSSE, 2:636-37.

% Edited by Nitzan, DJD XI, 7-48, pls. [-TV; DSSSE, 2:644—49.

1 So Alexander, “ ‘Wrestling against Wickedness in High Places’,” 328.

# “Rather an individual is in view, and the situation is one of specific crisis. Con-
sequently the responsum “Amen, Amen, Selah” should be taken as the reply of the
individual. T would, therefore, restore at col. v, 1. 14, 7150 [N a8 T2]9m,” “ “Wrestling
against Wickedness in High Places’,” 326.

2 7150 a8 78 127, because of the parallel with Neh 8:6, with other curses found
in 4Q286 7 and 1QS II where the double Amen with a plural verb appears, and, of
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the expression of the community’s presence near the sick bed and of its
association with the exorcism.

A noteworthy difference between this text and the Songs of the Sage is
that in these Psalms the sacred name YHWH is written in full and in
normal square characters. For some, this would be an indication of a
non-qumranic origin of the composition,” but I believe that a more
probable explanation is that its use here depends on the magical char-
acter of the text and the efficacy of the divine name that is specifically
invoked. Another noteworthy characteristic of the scroll is its very small
size (less than 10 cm high) which could point to a sort of pocket edition
of the composition, in an easy-to-carry format, ready for use at the sick
bed.

Each of these three texts are basically learned literary compositions,
with many biblical allusions and echoes of other Qumran writings. But
happily, we have also recovered some fragments of a manuscript which
has all the appearance of coming from a practical manual, a book of
spells, or collection of adjurations, from which, depending on the cir-
cumstances, a spell could be copied and adapted to the needs of the
client.* That this is the case, and that our text is not a charm intended
to be directly used by the client (in the form of an amulet carried by
the person, for example), is suggested by the appearance of the leather,
which shows no trace of having been folded, as we find in the fillim.

The text has not yet appeared in the DJD Series, but it was published
in a learned article by Penny and Wise in 1994.% It is very difficult to
read* (and even more difficult to understand), but apparently it contains

course, with the colophon of 4Q)511 previously quoted, DJD XXIII, 203-205. Puech,
“11QPsAp™ un rituel d’exorcismes,” 381, and “Les psaumes davidiques du rituel
d’exorcisme,” 162 also reconstructs the plural.

% So Puech, “11QPsAp* un rituel d’exorcismes,” 402.

*8Q)5 (see note 31) could be a manuscript of the same sort. The preserved text starts
with an invocation of the name of God: “In your name, O Hero” (or “In your mighty
name” if one prefers to reconstruct the article before M23) followed by the formula
identifying the action of the exorcist 87 "IN, “I terrify and...” The second line has
preserved the designation of the subject of the action, designated in general terms as
“from this man, who is from the sons of ...” Still, the manuscript is so fragmentary that
no much can be extracted from it.

# D.L. Penny and M.O. Wise, “By the Power of Beelzebub: An Aramaic Incantation
Formula from Qumran (4Q560),” 7BL 113 (1994): 627-50; see also J. Naveh, “Frag-
ments of an Aramaic Magic Book from Qumran,” IE} 48 (1998): 252-61 and Alexan-
der, “ “Wrestling against Wickedness in High Places’,” 329-40; DSSSE, 2:1116-17.

' Tor example, according to my reading of the photographs PAM 43.574 and 43.602,
the assumed name of Beelzebub is only the result of a wrong reading of the editors.
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an adjuration (or several, if the two columns do not concern the same
spell) against demons which attack pregnant women and disturb the
sleep. It has nothing “qumranic”, but it was found among the manu-
scripts of Cave 4, and after what we have seen in the previous texts, its
presence 1s not surprising:

Col. I:...and heart and...the midwife, the chastisement of girls. Evil
visitor...who enter the flesh, the male penetrator and the female pene-
trator. .. iniquity and guilt, fever and chills,"” and heat of the heart...in
sleep, he who crushes the male and she who passes through the female,
those who dig. .. wicked...

Col. II: before him. .. and...before him and. .. And I, oh spirit, adjure...1I
enchant you, oh spirit...on the earth, in the clouds...

In spite of the many uncertain aspects of the transcription and transla-
tion of the text, there can be no doubt as to the meaning of the verb
used in the second column by the magician to address the demon: ¥,
used as a participle (72%) in line 5, and in the ap e/ form with the suf-
fix of second singular in line 6 (J7"), in both cases with M7 as the
object: “And I, O spirit, adjure...” and “I enchant you, O spirit.” The
most characteristic element of the incantation is the specification of
the demons as male and female evil beings. This all inclusive language
appears in many magic texts of later date and is intended to prevent any
loopholes. Perhaps its use was prompted here by the ambiguity of the
word i1 which, although technically feminine, is considered masculine
in this text, as is shown by the masculine suffix used on col. II 5.*

If the two columns of text preserve parts of the same incantation, the
firstone would have contained the description of the sicknessand sickness-
provoking demons, while the conjuring formula would have been writ-
ten in second column. The intended use of the charm is to adjure the
offending spirit, and to neutralise the nefarious effects of his acts on
the person. The formulae of our text are not very different from the
ones used in the vast corpus of Aramaic or Mandaic incantation bowls
several centuries younger, and the concerns they reflect are the same.
But this exemplar found at Cave 4, proves, even more clearly than the

* According to Naveh, “Fragments of an Aramaic Magic Book from Qumran,” 257,
this is the designation of malaria “the most frequently mentioned illness in the fifth—
seventh century Palestinian amulets.”

% In the already quoted 4Q510 1 5 “to frighten and terrify all the spirits of the ravag-
ing angels and bastard spirits,” we find 7117 used both in the masculine (7217 D871 1)
and in the feminine (@72 M) in the same sentence.
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texts already presented, that magic was really used, and not only in a
prophylactic way.

The following three texts belong to the other category of magic Alex-
ander has listed: they all deal with divination, augury and prediction of
the future.

The first, also an Aramaic scroll (4Q318),* is basically a Brontologion,
a well known divinatory genre which interprets thunder as an omen of
important events, preceded by a Lodiology or Selenodromion, which locates
the position of the moon on the signs of the zodiac during each day
of the year, month by month. Once this has been completed (it takes
up the greater part of the scroll in spite of the use of numbers instead
of words for the days), the author explains the significance of the thun-
der, by its occurrence in the diverse zodiacal signs. The last preserved
part of the manuscript, with the end of the Selenodromion and the begin-
ning of the Brontologion, reads:

(Month of ) Adar: On the Ist and on the 2nd, Aries. On the 3rd and on
the 4th, Taurus. On the 5th and on the 6th and on the 7th, Gemini. On
the 8th, on the 9th, Cancer. On the 10th and on the 11th, Leo. On the
12th and on the 13th and on the 14th, Virgo. On the 15th and on the
16th, Libra. On the 17th, on the 18, Scorpio. On the 19th and on the 20th
/21st/, Sagittarius. On the 22nd and on the 23rd, Capricorn. On the
24th and 25th, Aquarius. On the 26th and on the 27th and on the 28th,
Pisces. On the 29th and on the 30th, Aries. Blank

If it thunders in (the sign of ) Taurus, revolutions against. ..and affliction
for the province and a sword in the court of the King and in the prov-
ince. .. there will be. And for the Arabs...famine. And they will plunder
cach other. Blank

If it thunders in (the sign of ) Gemini, fear and distress from the foreigners
and...(4Q318 frag. 2 col. ii [col. viii of the editio princeps])

The Selenodromion is “a table in which the days of the twelve synodic
months—in each of which the new moon occurs in one of the twelve
zodiacal signs—are correlated with the sign in which the moon is on
that day.””" As such it is very schematic, which allows the reconstruction

¥ Edited by Greenfield and Sokoloff; DJD XXXVI, 259-74, pls. XV-XVI with the
title of 4QZodiology and Brontology ar; DSSSE, 2:676-79. See also M. Albani, “Der Zodia-
kos in 40318 und die Henoch-Astronomie,” Forschungsstelle Judentum. Mitterlungen und
Batrdge 7 (1993): 3-42, and M.O. Wise, “Thunder in Gemini: An Aramaic Brontologion
(4Q318) from Qumran,” in Thunder in Gemini and Other Essays on the History, Language and
Luterature of Second Temple Palestine (M.O. Wise; Sheflield: JSOT, 1994), 13-50.

% According to D. Pingree, DJD XXXVI, 270.
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of the whole year although only few remains have been preserved.”!
The year is formed by twelve months, apparently of 30 days each,
giving a year of 360 days.”® The author has distributed the twelve zodia-
cal signs among the thirteen units of two or three days into which he has
divided each month. The basic pattern, that can be recognised in the
two best preserved months, Shevat and Adar, is the following:** 2 (days
land 2),2 (3 and 4), 3 (5,6 and 7); 2 (8 and 9), 2 (10 and 11), 3 (12, 13
and 14); 2 (15 and 16), 2 (17 and 18), 3 (19, 20 and 21);> 2 (22 and 23),
2 (24 and 25), 3 (26, 27 and 28); 2 (29 and 30). Each month, thus, begins
and ends with the same zodiacal sign; each month begins always with
a new zodiacal sign, and the signs rotate through the month, so that
successive months begin with successive signs of the zodiac. Once the
correlation of the moon with the zodiacal signs of the whole year has
been completed, the brontological interpretation begins, in which the
thunder allows the prediction of future events.

Very few elements of the brontologion have been preserved (when it
thunders in Taurus and in Gemini) and the predictions are so general
that from them no historical context can be extracted. The mention of
the Arabs comes as no surprise: they also appear in other brontologia pre-
served in Greek.’® Apparently the predictions were arranged according
to the zodiacal signs, and not according to the months of the year, as is
the case in Akkadian and Greek brontologia. Surprisingly, the first zodia-
cal sign is Taurus, not Aries. This has been interpreted in the light of
the thema mundi or “world horoscope,” but could be no more than an
adaptation to the order of the selenodromion which, following the order of
the MUL.APIN tablets, also begins with Taurus.’®

1 According to the editors, the Selenodromion would have covered 8 columns of 9 lines
on the original manuscript.

%2 The two preserved ends of a month (frag. 2 i 4 and 9) are clearly months of 30
days. Wise, “Thunder in Gemini: An Aramaic Brontologion (4Q318) from Qumran,”
20, assumes a year of 364 days and reconstructs Adar as a month of 31 days.

% This is neither the 364-day year used at Qumran of four three-month units of
30-30-31 days, nor the 354-day year of the Jewish lunar calendar, but reflects the cal-
endar of the traditional Mesopotamian astronomical works which has also somehow
remained under the 360-day calendar used in / Enoch; see Albani, “Der Zodiakos in
4Q)318 und die Henoch-Astronomie,” 27-32.

 In the editio princeps the pattern is wrongly given by Greenfield and Sokoloff (DJD
XXXVI, 265), but correctly by Pingree, who studies the astronomical aspects of the
manuscript (DJD XXXVI, 271).

» On 4Q318 21ii 4, day 21, apparently forgotten, has been added above the line.

% See the extracts from Suppl. gr. 1191 quoted by Pingree, DJD XXXVI, 272, and
the references given by Wise, “Thunder in Gemini,” 32-33.

% Wise, “Thunder in Gemini,” 39-48.

%% See Albani, “Der Zodiakos in 4Q318 und die Henoch-Astronomie,” 27-32.
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This fact, indicates that both parts of the text, the selenodromion and
the brontologion, are not accidentally juxtaposed by a scribe, but were
intended to be read together, as a unity. If both parts are read together,
they do not predict what would happen when it thunders in a given
zodiacal sign, but what will happen when it thunders at the moment the
moon is in one of these zodiacal signs. Since these days are scattered
throughout the year, the purpose of the first part of the text is to allow
the practitioner to find out when these days occur. Once this has been
ascertained, the second part allows him to predict what will happen.

In spite of its title (#QHoroscope), the second text (4Q186) is really a
physiognomy, in which the characteristics of a person, the character of
his spirit, are deducted from his physical looks and linked with astrology.
The text is rather curious and intriguing, but it supplies one of the keys
to understand the background of “magic” within the Qumran com-
munity. Although the language of the text is Hebrew, the text is written
with a mix of square (Aramaic) script, palaeo-Hebrew characters, some
Greek letters and the script we know as “cryptic” from other Qumran
manuscripts. Besides, it was written not from right to left, but from left
to right. These peculiar characteristics show that the contents of the text
were not intended for everybody, and that uttermost care was taken to
keep them accessible only to a very few experts.

In the best physiognomical tradition,” the purpose of our text s to find
out more about the character of a person with the help of his physical
marks, such as the colour of the eyes or the form of the teeth; its author
has coupled these characteristics with the zodiacal sign under which the
person was born. This combination of physiognomy and astrology will
enable the determination of the parts of light and of darkness that the
spirit of the person in question really has.

Frag. 1 ii 5-9 And his thighs are long and slender, and his toes are slender
and long. And he is in the second column. His spirit has six (parts) in the
house of light and three in the house of darkness. And this is the sign in

» Edited by J.M. Allegro, DJD V, 88-91, pl. XXXI; DSSSE, 1:380-83. Among the
recent studies of this text, cf. F. Schmidt, “Astrologie juive ancienne: Essai d’interpréta-
tion de 4QCryptique (4Q186),” RevQ 18/69 (1997): 125—41, which concentrates on its
astronomic aspects, and PS. Alexander, “Physiognonomy, Initiation, and Rank in the
Qumran Community,” in Geschichte— Tradition—Reflexion. Festschrifi fiir Martin Hengel
zum 70. Geburtstag (H. Cancik, H. Lichtenberger, and P. Schifer; 3 vols.; Tiibingen:
Mohr Siebeck, 1996), 1:385-94, which analyses its physiognomic elements in the con-
text of the ideology of Qumran.

80 T.S. Barton, Power and Knowledge: Astrology, Physiognomics, and Medicine under the Roman
Empire (Ann Arbor: University of Michigan Press, 1994), 95-131, summarises well the
subject.
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which he was borne: the period of Taurus. He will be poor. And his ani-
mal is the bull.

Frag. 1 11 3-6 And his teeth are of differing length. His fingers are
<stumpy>. His thighs are stumpy and each covered with hear, and his
toes are stumpy and short. His spirit has eight parts in the house of dark-
ness and one in the house of light.

Frag. 21 1-9 (on) their order. His eyes are of a color between black and
striped. His beard is...and curly. The sound of his voice is simple. His
teeth are sharp and regular. He is neither tall not short, and like that from
his conception. His fingers are slender and long. His thighs are smooth
and the soles of his feet are.. .. and regular. His spirit has eight (parts) in the
house of light, in the second column,® and one in the house of darkness.
And the sign in which he was born is... His animal is. ..

While many of the physiognomical texts of Antiquity concentrate on a
specific part of the body (chiromancy, metoposcopy, phrenology, etc.),
our text considers the whole body, from head to toe, concentrating on
the visible parts. The character of the spirit of the person in question (his
7M7), determined in this way by the practitioner, is measured on a nine-
point scale, according to how many parts of light or darkness the spirit
possesses. Why there are nine points, it not explained; but one of the
clear advantages of this scale, is that nobody can have an equal share of
light and darkness. Against the background of the dualistic and deter-
ministic world-view of Qumran, as reflected in the Tractate of the Two
Spirits of 1QS IIT 13-1V 26, and of the importance of the casting of lots
at the moment of enrolling in the Community as a new member (1QS
VI 13-23), it is easy to understand this need for specifying the measure
of light and darkness in each person. Yet it also could have played a role
in determining the rank of each member of the community.*?

51 Tt is not obvious what the expression means. For Schmidt, “Astrologie juive anci-
enne: Essai d’interprétation de #QCryptique (40Q186),” 13438, “column” here will have
an astrological meaning, equal to each single quadrant in which the zodiacal circle
could be divided, while Alexander, “Physiognonomy, Initiation, and Rank in the Qum-
ran Community,” 388, interprets the expression as a reference to a “second list,” (the list
of the righteous, in this case), an allusion to “the heavenly books in which the history of
the world, and the names of humanity are inscribed.”

52" Alexander, “Physiognonomy, Initiation, and Rank in the Qumran Community,”
391-93. In 1QS V 23-24 we can read: “And they shall recorded in order, one before the
other, according to one’s insight and one’s deeds, in such a way that each obeys another,
junior to the senior. And their spirit and their deeds must be tested, year after year, in
order to upgrade each one to the extent of his insight and the perfection of his path, or
demote him according to his failings.”
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Next to providing the physiognomical determination of the nature of
a person’s spirit, our text also allotes to each person a particular animal
and a zodiacal sign (probably the birth sign). This link with the Zodiac
makes it likely that only twelve human types were described. Since,
in the preserved text, animal and sign (bull and Taurus) are identical,
one may wonder what animals were listed alongside the zodiacal signs
that do not represent an animal, in the parts of the text that were lost.
Unfortunately, we do not know whether a person’s characteristics were
thought to be the result of the zodiacal sign under which he was born,*
or whether his physiognomy was used for determining his birth sign.
What seems clear is that all means available were used in examining the
qualities of the incumbent members of the group and in determining
their rank in the community.

The last of our texts can be dealt with very briefly, by simply noting
in what ways it differs from the previous one, to which is closely related.
This text, 4QPhysiognomy a; (4Q561)°* was written in Aramaic, without
recourse to the mixed scripts which accentuate the cryptic character of
40)186. 40561 is purely physiognomical; it does not mix physiognomy
with astrology, and it does not show the pronounced interest in the pro-
portion of light and darkness which characterises 4Q186. The text is
straightforward, and the preserved elements simply describe the future
character of the person on the basis of his physical characteristics.

Frag. 11:... his...are mixed and not numerous. His eyes (will be) between
pale and dark. His nose (will be) long and handsome. And his teeth (will
be) well aligned. And his beard will be thin, but not extremely. His limbs
(will be) smooth...stumped and fat.

Frag. 1 1i: his voice will be...and filled...not long, And the hair of his
beard (will be) abundant...will be between fat and...and they will be
short...somewhat fat. His nails (will be). .. And his height...

It would be interesting to compare the physical characteristics reflected
in these two physiognomical texts with the descriptions we encounter
in other Qumran texts, such as the one which is called Horoscope of the

Messiah (4Q534), and which deals with the birth of Noah,” of with
the concrete description of the physical beauty of Sarai reported in

% Or it was conceived, according to the interpretation of Schmidt.

6% This text has not yet been published in the DJD Series. For a preliminary transcrip-
tion and translation, see DSSSE, 2:1116-19.

% See F. Garcia Martinez, “4QMess Ar and the Book of Noah,” in Qumran and Apoca-
bptic (E. Garcia Martinez; STDJ 9; Leiden: Brill, 1992), 1-44.
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1QapGen XX 2-7, to quote two examples which may reflect similar
concerns. Yet, this would lead us away from our main topic.

3. Conclusion

Our survey clearly shows that, within the Qumran community, the blan-
ket condemnation of magic in the Old Testament and in the Enochic
tradition, although theoretically sustained and even intensified, has
already evolved into a practice in which at least two types of magic,
exorcism and divination, were not only tolerated but actively used.
The Dead Sea Scrolls thus bear witness the process of change in the
approach to magic in the Jewish world long before the Christian era,
and they show that this change has taken place within a very learned
and secluded society.

But our survey has shown something more, and perhaps more inter-
esting, namely the reasons why these two types of magic found in the
Dead Sea Scrolls, exorcism and divination, were put to practice within
this learned and biblically based community. In a dualistic world-view
in which one of the basic tenets was the division of the angelic world
and the individual person into two opposing camps of light and dark-
ness, and in which these two opposing forces were locked in a perennial
combat, the use of apotropaic prayers, incantations and exorcisms was
necessary in order to erect a barrier to protect the sons of light against
the assaults of all the forces of darkness; it was equally necessary in
expelling evil forces that broke through the barrier and have got hold
of some community member. In a deterministic world-view in which
a person’s future has been fixed from eternity and the parts of light
and darkness allotted to each man have been determined from creation,
divination is an indispensable tool for unravelling that predetermined
tuture. This peculiar deterministic and dualistic world-view reflected in
the magic texts of our survey allow us to understand why, in spite of the
biblical prohibitions, magic was not only tolerated but actively practised
by the Qumran community.
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THE SACRIFICE OF ISAAC IN 4Q225

We do not often encounter the name of the Patriarch Isaac in the non-
Biblical manuscripts from Qumran. The orthography of the name fluc-
tuates between the tsade and the sin (as in the Biblical text), although
on the majority of occasions, the name is written with sin, and even
once with samek (in 4Q225 21 9). Altogether, I have counted 22 occur-
rences of the name of the Patriarch. There are two mentions of Isaac
in 4364 (the “Rewritten Pentateuch”)! in passages which reproduce
Gen 25:14 and 35:28 but which do not add anything in this respect to
the MT (40364 1 2 and 8 2). On three other occasions, only the name
has been preserved, but without any context: 4Q273 4 i 9;* 4Q509 24
2;76Q18 2 7.* The name of Isaac is usually part of the classical list
of Patriarchs: Abraham, Isaac and Jacob (CD III 3;° 4QQ180 1 5 and
4Q181 2 1;°4Q379 17 4,7 4388 7 ii 2 par 4Q389 8 ii 8;* 40393 4 5;°
40505 124 6 and 4Q508 3 3)."° From these 14 references, we do not
learn anything substantial about Isaac, and of course, nothing about
the Agedak; neither do we find the expected reworking of Gen 22 in the
Genests Apocryphon from Cave 1,'" because the manuscript ends abruptly
halfway through the re-writing of Gen 15, and there has been no sign
of the remainder of the composition.

Happily though, seven of the eight other references to Isaac are con-
centrated in a single manuscript; 40Q225 (40225 219, 10, 11; 2 i1 2,
4, 10, 12)." The last reference is to be found in a fragment of another

! Edited by E. Tov and S. White, DJD XIII, 205 and 214, pls. XIII-XIV.

2 Edited by J.M. Baumgarten, DJD XVIII, 196, pl. XLI.

* Edited by M. Baillet, DJD VII, 193, pl. XIIL

* Edited by Baillet, DJD III, 133, pl. XXVII.

> Edited by E. Qimron in The Damascus Document Reconsidered (ed. M. Broshi;
Jerusalem: Israel Exploration Society, Shrine of the Book, Israel Museum, 1992).

¢ Edited by J.M. Allegro, DJD V, 78 and 80, pls. XXVII and XVIIIL.

7 Edited by C. Newsom, DJD XXII, 274, pl. XXII.

8 Edited by D. Dimant, DJD XXX, 208, pl. VIL

? Edited by D. Falk, DJD XXIX, 58, pl. III.

1" Edited by Baillet, DJD VII, 169 and 179, pls. XXIII and LIV.

' Edited by N. Avigad and Y. Yadin, 4 Genesis Apocryphon. A Seroll from the Wilderness of
Judaea ( Jerusalem: Magnes, 1956).

12 Edited by J.C. VanderKam, DJD XIII, 141-55, pl. X.
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manuscript; 4Q226 (4Q226 7 5), which may or may not be another copy
of the same composition preserved in 4Q)225, but which in any case is
closely related to it and also deals partially with the Agedah narrative."
40225 (as well as 40226 and 4Q227) have been classified by the editors
as “Pseudo-Jubilees”'* in order to convey the idea that “the texts employ
language that is familiar from and to some extent characteristic of jubi-
lees, but the documents themselves are not actual copies of Fubilees.”"

40225 is a manuscript copied in a Herodian formal hand, and can
be dated around the end of the Ist c. B.C.E. or the beginning of the
Ist c. C.E. From this manuscript, only three fragments have reached us.
The first fragment speaks about the Covenant (the word has not been
preserved) of Circumcision made with Abraham, but immediately after
that goes on with a speech addressed directly to Moses and dealing with
the Creation and a new (?) Creation. Although this first fragment cer-
tainly deals with Abraham, and the shape and the patterns of deteriora-
tion of the fragment suggest that it comes from a position in the scroll
very closely related to that of frag. 2, its contents are not related to the
story of the Agedah. Of the contents of the third fragment, since it con-
sists of only some isolated words from the end and the beginning of two
consecutive columns, nothing can be said. However, in the two columns
of frag. 2, which mentions the Patriarch Isaac seven times, we do find a
re-telling of the narrative of Gen 22 with some interesting elements in
spite of its fragmentary character.

The following is a transcription and translation of the two columns of
Frag. 2 of this manuscript as presented in the DSSSE:'®

Col.
8777 [wR]3T mon .. ]
M) ol I 2 L] TR[R 2Tpn]
[PY]PRY [P D 82 V3T IR OOR by o [N TDR’T]
vacat "3 INTT 0" 73]
TR 0720107 1 RN 8 DT[N DR I[N TN
DN *D 7T TR TN 271 1Ew D0 N 27T} [ N TieoT]

O O B OO N —

1% Edited by VanderKam, DJD XIII, 157-69, pl. XI.

'* The precise relationship of 4Q225 with the book of Jubilees has been examined by
VanderKam in a paper dedicated “to weigh the utility of the label ‘PseudoJubilees.””
Cf. J.C. VanderKam, “The Aqgedah, Jubilees, and Pseudojubilees,” in The Quest for Context
and Meaning Studies in Biblical Intertextuality in Honor of James A. Sanders (ed. C.A. Evans and
S. Talmon; Biblical Interpretation Series 28; Leiden: Brill, 1997), 241-61 (243)

' DJD XIII, 142.

16 F. Garcia Martinez and E.J.C. Tigchelaar, DSSSE, 1:478-81.
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[.. > pmpmonomas . 12
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[ ..]78 DY51 e man T w14

Col. I

"'[...] that p[erson] shall be cut off ? [from the midst of] his [na]tion
[...livled in Haran twenty years. * [And A]braham [said] to God: “My
Lord, see that I am going chlildle]ss, and Eli[ezer]| *is [the son of my
house], and he will inherit me.” Blank ® [The Lo]rd [said] to A[b]raham:
“Lift up, observe the stars, and see ° [and count] {it all} the sand on
the shore of the sea, and the dust of the earth, whether 7 these [can be
coun]ted, or not, thus your offspring shall be.” And [Abraham] tr[usted]
8 Gold], and righteousness was accounted to him. And affter] this a son
was born ? [to Abraha]m. And [he] called him Isaac, and the Prince of
Alni]mosity came "° [to G]od and accused Abraham with regard to Isaac.
And [G]od said " [to Abralham: “Take your son, Isaac, [your] only one,
[whom] ' you [love], and offer him to me as a burnt-offering on one of
the [high] mountains '* [which I will tell] you.” And he ar[ose, and we]|n[t]
from the wells up to [...] "*[...] and Ab[raham] lifted

Col. II

"[...]--.[--.] ?[and] Isaac [said] to Abraham [...] ? for the [bur|nt-offer-
ing”? And Abraham said to [...] * for himself.” Isaac said to his father:
[€...”...] ® the angels of holiness were standing weeping above [...] ®his
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son from the earth. And the angels of An[imosity...] 7were rejoicing and
saying: “Now he will come to and end.” And [...whether] ® he would
be found untruthful, and whether he would not be found faithful [...] °
‘Abraham, Abraham.” And he said: “Here am 1.” And he said: “N[ow
I know...] ""he will not be loving. And God vyawH blessed Isafac all the
days of his life. And he begot] ' Jacob, and Jacob begot Levi, a [third]
ge[neration; Blank And all] '? the days of Abraham, Isaac, Jacob and Lev[i
were...] ¥and the Prince of Animosity Blank Bind [...] '* the Prince of
An([im]osity, and Belial listened to [...]

The retelling of the Agedah in our manuscript is extremely compact
and most of the details of the Biblical text (such as the journey, the
presence of the servants, the construction of the altar, the attempt to
sacrifice Isaac, the first call of the angel arresting Abraham and even
the replacement of Isaac by the ram) are not mentioned, and the nar-
rative is entirely concentrated within the framework of the testing of
Abraham’s “fidelity.” Strictly speaking, we should not even speak of the
Agedah story in our text, because the detail of the “binding” of Isaac is
one of the elements about which the narrative is silent.

As seen by the author of our text, the whole story is directly linked
to the promise made to Abraham and to the assertion of his fidelity.
The wording of the promise is a combination of different versions of
the patriarchal blessings (the stars come from Gen 15:5, the sands from
the shore of the sea in Gen 22:17, and the dust of the earth comes
from Gen 13:16, for example), but with a peculiar formulation which
combines the positive conditional affirmation of the Masoretic text in
Gen 13:16 (M @8 907 I8 “if a man can number”) with the nega-
tive affirmation of 1QapGen XXI 13 and Neofiti (72 912 mow 87 ™7
77 WX “no man can number”). The double conditional of our text
(817 0N 581 7798 £72 7 0N 7D) has it both ways: “whether these can be
counted or not”; in both cases, the offspring of Abraham (to whom the
fuller form of the name has already been given) shall be like the stars,
the sand, or the dust.

More interesting 1s the wording of the theologically heavily loaded
Gen 15:6 in our text. The phrase in question is differently worded in
the MT and in the LXX.'” The Hebrew text reads 17 22 i3 7a8m
mp7x, while the LXX reads kol éniotevoé APpap 10 0ed kol éloyioln
aOT@ €1g d1KOLOoVYNV.

17 For a detailed study of both texts, see the two studies by R. Mosis, ““‘Glauben’
und ‘Gerechtigkeit'—zu Gen 15,6” and “Gen 15,6 in Qumran und in der Septuagint,”
collected in his Gesammelte Aufsiitze zum Alten Testament (Forschung zur Bibel 93; Wiirzburg:
Echter, 1999), 55-93 and 95-118.
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The LXX translates the unexpected hiphil perfect (a®T) of the
MT with a aorist (ko1 éntotevoé); this has caused many problems for
commentators. Our text has a more logical future with wazw: 77287."
Our text requires the reconstruction of Abraham in the lacuna, as in
the LXX, but does not allow us to decide if the right translation of
the Hebrew and of the Greek is credere in deum or credere deo. What our
text clearly does with the use of the niphal form 2WrM is to prove that
the translation of the actif gal T2U™ of the TM by the passive aorist
¢loyicOn of the LXX does not need to be interpreted as a theological
explanation, but it is most probably the result of the use of a different
Hebrew Torlage. Instead of MT “and he accounted it to him [as] right-
eousness,” our text (as does the LXX) reads “and [it] was accounted to
him as righteousness,” or in a more literal translation (because neither
the MT nor 40225 has the equivalent of the eig Greek) “and righteous-
ness was accounted to him.” This allows us to conclude that the use of
Gen 15:6 in the New Testament (Rom 4:3,9; Gal 3:6: James 2:23) may
not be founded in the LXX reading, but in a Hebrew text form similar
to the one of 40225, with a niphal reading.

As already mentioned, in our text, the story of the “testing” of Abra-
ham is directly linked to the promise. The birth of Isaac follows directly
the promise of posterity in Gen 15:6, and our story comes after the giv-
ing of the name and without any interruption, followed equally directly
and without interruption, by a summary of the results of the promise,
the lineage of Abraham through Isaac and Jacob until Levi.

If we carefully read the Hebrew text and compare it with the Maso-
retic text of Gen 22, some small differences in wording come to the fore:
for example, the land of Moriah has been probably interpreted as “one
of the high mountains”; the place where Abraham and Isaac are dwell-
ing is called “the wells” and is apparently an allusion to Beer Sheva. But
the most interesting elements of our text are those which are not present
in the Hebrew Bible and which clearly anticipate some of the later devel-
opments of the Ageda story, both in Judaism and in Christianity. I will
consequently focus my attention on these elements.

'8 Although the word has not been completely preserved, its reconstruction seems
fairly certain. Taking into account the minimal remains of ink on the border, it will be
even possible to transcribe [7]8M.
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1. The “testing” of Abraham is caused by Mastema

I hesitate to use the word “testing” (@728 NN 701 27178 “and God
tested Abraham”) because the verb 101 “to try, to test” is not used in the
preserved fragments (the editor reconstructs it in line 7 of col. ii," but
this 1s most uncertain); in other versions of the story it is always God
who “tests” Abraham ( Jubilees, for example, lists in 17:17 seven “tests”
that God made Abraham pass, although the classical number is ten,
as Jfubilees itself recalls en passant in 19:8 “This was the tenth test by
which Abraham was tried”). In any case, the point of the whole story is
indeed to prove “whether he would be found untruthful, and whether
he would not be found faithful” as is said in 11 8, which certainly implies
the idea of “testing.” The verb used in our fragment 1s 00w (I 10: 20w™)
“to bear a grudge, to cherish animosity,” the verb used to characterize
the hatred of Esau for Jacob (Gen 27:41), but also God’s assaults on Job
(Job 16:9; 30:21), and from which the name Mastema (7720W12) has been
constructed.

Be it an accusation or an attack, this work of hate against Abraham is
done by the 72007 W, the Prince of Animosity, and it is done because
of Isaac. The first element is present in several other forms of the
story of the Agedah, starting with Jub 17:16, from which our text may
depend;” the second one inaugurates, in my view, the shift which later
on will led to consider Isaac (and not Abraham) the center of the story
(for example, in LA.B. 32:2-4).

In our text, Mastema appears suddenly, without any introduction,
and the reasons for his intervention will only be revealed later, in the
next column. In Jubilees, as in the later rabbinical tradition, the interven-
tion of Mastema (or Satan in the Talmud) is related to the innocent sen-
tence with which the Biblical narrative begins: 7787 27277 778 7. By
taking 072777 to mean “words”, the assumption is that there have been
rumors in heaven concerning Abraham (“There were voices in heaven

1 DJD XIII, 151: “And [in all this the Prince Mastemah was testing whether] he
would be found weak....”

2 “Then Prince Mastema came and said before God: Abraham does indeed love
his son Isaac and finds him more pleasing than anyone else. Tell him to offer him as
sacrifice on an altar. Then you will see whether he performs this order and will know
whether he is faithful in everything through which you test him’” (translation from J.C.
VanderKam, The Book of Jubilees [CSCO 510-11, Scriptores Aethiopici 87-88; Leuven:
Peeters, 1989], 2:105.
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regarding Abraham, that he was faithful in everything...,” Jub. 17:15).%!
In other witnesses to the tradition (the Liber Antiquitatum Biblicarum for
example), these “rumours” in heaven are explicitly attributed to the
angels, who are jealous of Abraham, and this jealousy is the motive for
the testing of Abraham: “All the angels were jealous of him, and the
serving hosts envied him. Since they were jealous of him, God said to
him...” (32:1-2).22 In the rabbinical tradition, several developments of
this midrash can be found.?® In Talmud Bavli,** 01277 refers precisely to
the words of Satan, thus offering a close parallel to Jubilees; one of the
three interpretations present on Gen. Rab. 55:4 (the one attributed to
R. Eleazar) echoes the form of the midrash as it appears in the LA.B.,
since the “words” originate with the ministering angels, but another
interpretation puts the origin of the rumours not in heaven but on the
earth, with “the nations of the world.”® In the rabbinic interpretations,
the pretext for the “words” is sought in the sacrificial sphere, while in
older witnesses to the tradition, the jealousy of the angels comes to the
fore. But all these texts use a common exegetical device: they anchor the
independent exegetical development in the biblical text as a reflection
on the @1277. Our text, on the contrary, does not use any exegeti-
cal device to introduce Mastema, and goes directly to his accusation as
being the motive for the accusation.

2l VanderKam’s translation (7he Book of Jubilees, 105). M. Kister, “Observations on
Aspects of Exegesis, Tradition, and Theology in Midrash, Pseudepigrapha, and Other
Jewish Writings,” in Tracing the Threads. Studies in the Vitality of Jewish Pseudepigrapha (ed.
J-C. Reeves; SBLEJL 6; Atlanta: Scholars Press, 1994), 26, n. 39 notes that as translation
of 01277 “voices” is not the most adequate rendering of Ethiopic galat, an opinion now
accepted by VanderKam in his article “The Agedah, Jubilees, and Pseudojubilees,” where
he recognizes that translating “words” instead of “voices” would have been a “more
literal rendering in the context” (249, n. 19).

# Translation from H. Jacobson, A Commentary on Pseudo-Philo’s Liber Antiquitatum
Biblicarum. With Latin Text and English Translation (AGLA]J 31; Leiden: Brill, 1992), 149.

# The main texts were already collected and discussed by G. Vermes in his
“Redemption and Genesis XXII: The Binding of Isaac and the Sacrifice of Jesus,”
in Seripture and Tradition in Judaism (G. Vermes; SPB 4; Leiden: Brill, 1961), 193-227.
M. Kister has analysed anew these texts in “Observations on Aspects of Exegesis,
Tradition, and Theology in Midrash, Pseudepigrapha, and Other Jewish Writings,”
7-15.

2 “After what words? Said R. Yohanan in the name of R. Yosi ben Zimran: After the
words spoken by Satan. For the text earlier said: ‘and the boy grew up and was weaned,
and Abraham made a great banquet on the day Isaac was weaned’ (Gen 21:8). At that
time Satan said to God: ‘Master of the Universe! You have blessed this old man at the
age of one hundred years with offspring. Yet amidst all this banquet that he prepared,
was there no pigeon of fowl for him to sacrifice before You?’” b Sank. 89b.

» A third interpretation, the first presented in the text, makes Abraham himself the
one who utters these “words.”
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In our text, Mastema’s accusation of Abraham is also different from
the accusations in the other narratives, and the author of 40225 makes
his main interpretative point at the hand of the accusation. Mastema’s
accusation is done “with regard to” or “because of” Isaac (Prw"2). The
real meaning of the preposition is clarified later on, in the exclama-
tions of joy of the angels of Mastema at the prospect of the death of
Isaac (11 7-8): “Now he will perish.” Neither jealousy nor a desire to test
Abraham direct his actions; what Mastema hopes to achieve with this
stratagem is to cross God’s plans and to make ineffective the promise to
Abraham of a progeny numerous as the stars, the sand or the dust.

2. The presence of fire to mark the place?

The next element of our text which may not have a correspondence
on the biblical text is, according to the editor, the mention of “fire” in
40225 2 11 1. VanderKam notes the presence of fire in Gen 22:6,7,
but recognizes that there is not enough room in the lacuna to insert
even a summary of these two verses. For this reason, as background to
the presence of this word he suggests the explanation given in the Pirge
Rabbi Eliezer (105): Abraham, who has not seen the place before, was
able to recognize it because he and Isaac saw there “a column of fire
from the earth until heaven.””® But the reading of UN is problematic;
the letter shin is certain on the photographs, but no trace of alef can be
discerned; on the contrary, the shin is directly followed by two letters,
best interpreted as waw and yod respectively, and besides, at the begin-
ning of the line, the reconstruction of 1Y “his eyes” is required in order
to complete the sentence at the end of col. i: “and Abraham lifted his
eyes”; this leaves a very short space available to reconstruct a complete
sentence with the word “fire.” Although this notion is present in Pirge
Rabbi Eliezer (1g Ps.-F Gen 22:4 and Gen.Rab. 56:1-2 use the “cloud of
glory” to point out the place to Abraham) nothing can be said about its
presence in 4Q225.%

% “There is insufficient space for the full expression WX 7Y 87 on the fragment,
but the text may have indicated in some way that he saw a fire on the mountain to
explain how it was that Abraham recognized the place though he had never seen it
before” (DJD XIII, 151).

# For G. Vermes, “New Light on the Sacrifice of Isaac from 4Q225,” 775 47 (1996):
140—46, the reading of @ is clear and the “pillar of fire” is identical with the “cloud of
glory,” and he lists the presence of this element in 4Q)225 as a proof of the antiquity of
the tradition (n. 10 and p. 146).
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3. Isaac consents and asks to be tied

We are on firmer ground with the next element, although here again
our transcription on the DSSSE is more conservative than DJD and we
have not reproduced the letter £gf on the border of the line 4 of column
two.?® Although not complete, there can be no doubt of its presence in
the photographs,® nor of its reading as a kaf. The Biblical text records
only one speech by Isaac: the one we have here in lines 2-3. Afterwards
he remains silent. But in our text, after Abraham’s answer, Isaac speaks
again. Of this new speech, only the broken letter kqf has been preserved.
As VanderKam remarks,™ the Targumic tradition (Neofiti, PsJonathan,
Fragment Targum) uniformly records a second speech by Isaac in Gen
22:10, as does Gen. Rab. 56:7, and in all these witnesses of the tradition
the speech of Isaac starts with the same word, the imperative of N2>:
“tie” or “bind.”*' This makes the reconstruction M| proposed in DJD
quite a reasonable one.

If this can be accepted, our text is a witness (and for the first time,
because the issue is not mentioned in fubilees) to one of the most impor-
tant of the later developments of the story of the Agedah, the one pre-
senting Isaac as a willing victim, fully consenting to his own sacrifice.
Josephus (Ant. 1.232) attests to this development already: “The son of
such a father could not but be brave-hearted, and Isaac received these
words [of Abraham, who explains that he has to be the victim] with
joy...and with that he rushed to the altar and his doom.” The same
theme 1s similarly expressed in L.4.B. 40:2 “Or have you forgotten what
happened in the days of our fathers when the father placed the son as
a burnt offering, and he did not dispute him but gladly gave consent to
him, and the one offered was ready and the one who was offering was
rejoicing?” This is, of course, a common feature of the rabbinical pre-
sentation of the Agedah.

In the Targumic tradition, the reason given for the request to be tied
is Isaac’s wish not to render the sacrifice invalid. As Neofiti says: “Father,
tie me well lest I kick you and your sacrifice be rendered useless.”*? But

% PAM 43.251 which we used is darkened in this place.

9 Particularly clear are PAM 41.518 and 42.361.

% DJD XIII, 151-52.

! Pseudo Jonathan and Neofiti read M&” " N22 “tie me well,” while the Fragmen-
tary Targums mss 110 and 440 read M®* "R7 [7] M2 “tie well my hands.” Gen. Rab.
affixes the pronoun to the verb: 72 778" "1122 “tie me very well.”

32 Neofiti Margin specifies: “in the hour of my sorrow I move convulsively and
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other witnesses insist more on the spiritual element of the acceptance:
4 Maccabees who sees the prototype of the martyr in Isaac, says for
example in 14:20: “Isaac offered himself to be a sacrifice for the sake
of righteousness.” And in the rabbinic tradition, the development of
this idea went so far that in the words of Rabbi Akiva, as reported by
R. Meir, “Isaac bound himself upon the altar.”**

4. The angels are present and weep

The presence of many angels witnessing the sacrifice of Isaac is not
attested to in the Biblical text, which speaks of only one angel, “the
angel of the Lord” who does the talking to Abraham in Gen 22:11,
15. Jubilees implies the presence of other angels besides “the angel of
the presence,” although, curiously enough, in his version of the story
it is God himself who is doing the speaking, and not the “angel of the
Lord” of the MT: “The Lord again called Abraham by his name from
heaven, just as we had appeared in order to speak to him in the Lord’s
name. He said: ‘I have sworn by myself ...””(18:14).** The presence of
many angels at the scene visible only to Isaac is a standard feature in the
version of the story of the Palestinian Targumim,” and later rabbinic
writings will make the “ministering angels” (MW7 "O81) witness the
whole scene.

The detail that the holy angels (TP "2871) were weeping is not
present in these early traditions, but, as the editor notes,” they are prom-
inent in the version of the story as recorded in Gen. Rab. 56:5. There the
ministering angels are not only present and weeping, but the absence of
the knife in Gen 22:12 (“lay not thy hand upon the lad”) is explained as
being because “the tears of the ministering angels had fallen on it and
dissolved it” (Gen. Rab. 56:7). Again, our text is the oldest attestation of
an element which later on will be fully developed.

I create confusion and our sacrifice be found blemished.” English translation from
M. McNamara and M. Maher in A. Diez Macho, Neophyti 1. Tomo 1. Genesis (Madrid-
Barcelona: Coonsejo Superior de Investigaciones Cientificas, 1968), 551.

3 Sifre Deut. 32 (ed. Finkelstein, p. 58): [TamaT *23 DU M8 TpIw prs .

3 VanderKam, The Book of Jubilees, 2:108.

» In Neofiti we read: “The eyes of Abraham were on the eyes of Isaac and the eyes
of Isaac were scanning the angels on high. Isaac saw them, Abraham did not see them”
(Neophyti 1, 551).

% DJD XIII, 152.
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5. The demons are equally present and they rejoice at the expected death

In the Biblical narrative, the only witness to the actions of Abraham and
Isaac is the “angel of the Lord”; in other versions of the story, angels are
also present (as we have seen). Our text adds more witness: “the angels
of the Mastema” (70wt *285n). As far as I know, no other version of
the story attests to the presence of the wicked angels at the scene. Fubilees
says simply that “Prince Mastema was put to shame” (18:12). But for
the purpose of the author of our text, the presence of the wicked angels
is required as a contrast to the angelic hosts. Their cry “Now he will
perish” expresses the main intention of our text’s narrative: Mastema’s
intention in testing Abraham was to cross the divine plan and abort the
promise of posterity through Isaac.

The next line of our text does not have a parallel in the Biblical text
either. But it is not clear to whom the two parallel expressions (72 ¥¥72°
“to be found untruthful” and 7381 837" 8% “not to be found faithful”)
refer: to Isaac or to Abraham. VanderKam reads a doubtful alef at the
end of the line,”” and applies the expressions to Abraham, assuming
that what it is tested is his “fidelity.” This is without doubt the reading of
the somewhat parallel sentence in 4Q226 7 1, where we can read: 83722
DToR’ 181 07728 “Abraham was found faithful to God.” But the order
of the sentence is not the same, and in 4Q226 the fidelity of Abraham
is expressed positively, while in 40Q)225 the sentence is conditional and
negative. In our text, the subject of the previous line 7 is clearly Isaac
(the one expected to be killed) and the expressions of line 8 are appar-
ently a continuation of the sayings of the angels of Mastema. More-
over, Abraham is directly addressed in the next line, which reproduces
Gen 22:11 with the double call of his name. For these reasons, it seems
more logical to consider Isaac, and not Abraham, to also be the subject
of line 8.% If so, this expression may contain an allusion to the theme
of the testing of Isaac found in Judith 8:26: “Remember what he [God]
did with Abraham, and how he tested Isaac.”

" The photographs show indeed the remains of aletter in the border of the fragment,
but its shape is hardly compatible with an alef, even in the somewhat irregular script of
the manuscript.

% This is also the interpretation of Vermes, “New Light on the Sacrifice of Isaac,”
142, n. 17, who gives to 02 the meaning of “weak” and translates: “whether he will be
found weak and whether A[braham]| will be found unfaithful [to God.]”
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The subject of the first part of line 10 is most probably Abraham;
after the direct speech addressed to him in line 9, he is by far the most
likely candidate for the subject of the text. The speaker is also most
probably God, who enters into a dialogue with Abraham in line 9 and is
the subject of the second 718 (since line 9 closely follows Gen 22:11).
But we do not have a context into which to place the first sentence
278 T KD, nor can we imagine who this negative expression, which
1s a reversal of the traditional title of Abraham, known as the 2R, the
“lover” of God, refers to.*

6. The blessing of Isaac

In Gen 22:17, at the end of the test is a solemn blessing of Abraham.
Our text concludes in typical fashion with a blessing of Isaac in the sec-
ond part of line 10, and with the listing of a third generation genealogy
in lines 11 and 12. This genealogy lists not the first-born sons, but, as
VanderKam notes,* the carriers of the priestly line. In this way, 4Q225
not only again underlines the essential role of Isaac in the story (he,
and not Abraham, receives the blessing) but closes its retelling of the
story within a strongly unified perspective: the fidelity of God to his
promise.

The wording of the blessing contains an interesting detail: the name
of God is worded T 98 “God the Lord,” and the tetragrammaton is
not written in palaco-Hebrew but in the same script as the rest of the
fragment. This detail makes a Qumran origin for the composition less
likely.*! Milik, and VanderKam after him, have labeled 4Q225 “Pseudo-
Jubilees,” but the composition is certainly different from Fubilees. Indeed,

% Vermes, “New Light on the Sacrifice of Isaac,” understands the expression as
coming from the Lord and addressed to Mastema: “The missing words are more likely
to be those of God to Mastema, e.g. ‘Now I know that you have lied that he is not a
lover (of God).””

0 DJD XIII, 153.

' On the different ways of writing the divine name in the Qumran Scrolls, see
H. Stegemann, “Religionsgeschichtliche Erwagungen zu den Gottesbezeichungen in
den Qumrantexten,” in Qumrdn. Sa piété, sa théologie et son miliew (ed. M. Delcor; BETL
46; Paris-Gembloux: Duculot/Leuven: University Press, 1978), 195-217. See also
E. Schuller, Non-Canonical Psalms from Qumran. A Pseudepigraphic Collection (HSS 28; Atlanta:
Scholars Press, 1986), 3843 and E. Puech, “Le plus ancien exemplair du Rouleau du
Temple,” in Legal Texts and Legal Issues. Proceedings of the Second Meeting of the International
Organization for Qumran Studies Cambridge 1995, Published in Honour of Joseph M. Baumgarten
(ed. M. Bernstein, F. Garcia Martinez, and J. Kampen; STD]J 23; Leiden: Brill, 1997),
59-61.
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our text has some elements of language and of content which agree
with Jubilees, but it also has other elements which are not present in it.*
It belongs thus neither to the fubilees nor to the qumranic tradition. This
characteristic makes it even more interesting, in so far as it is a witness
to the development and growth of the traditions around the Agedah,
though not in a particular sectarian context but within the wider con-
text of the Judaism of the time. In view of the date of the manuscript
(around the turn of the era), it also assures us that some of the basic ele-
ments of the Christian interpretation of the Agedah were already present
in pre-Christian Judaism.

7. Conclusion

It would be also interesting to examine what elements of the story of
the Agedah as developed fully in rabbinical writings are nof present in
our text,” and to explore the reasons for this silence. But we will be
in a better position for this after the presentation of the Agedah in the
Pseudepigrapha by Jacques van Ruiten and in the Rabbinical writings
by Wout van Bekkum. I shall therefore conclude by summarizing the
main points of interest of our text: 40225 shows us that these traditions
were not restricted to the more or less sectarian circles around fubilees or
to the Qumran community, but that they also circulated among other
Jewish groups; it attests that some of these traditions have developed
much earlier than we previously thought; and it proves conclusively
that, although the most advanced theological speculations of the Rab-
bis and of the Christians are still lacking, the Agedah story was already
used for purposes other than the ones in the Biblical text, namely to
show God’s fidelity to the promise done to Abraham manifested in the
blessing of Isaac.

2 VanderKam, “The Agedah, Fubilees, and Pseudojubilees,” 261, concludes his
analysis of the relationship between Jubilees and 4Q225: “the fact is that Jubilees and
40225 appear to be markedly different kinds of compositions... There appears to be
no justification for classifying the cave 4 text as ‘Pseudojubilees.””

¥ For example: the age of Isaac, the blood of Isaac, the linking of the place of the
sacrifice with the temple of Jerusalem and with Passover, the linking of Isaac with the
sacrificial lamb of the Tamid sacrifice, the ashes of Isaac, etc.






CHAPTER NINE

GREEK LOANWORDS IN THE COPPER SCROLL

The Copper Scroll (3Q)15) is certainly the most remarkable manuscript of
the whole collection known to us under the name “Dead Sea Scrolls.”"
Its unique support (two thin plates of almost pure copper), its contents
(a dry list of hiding places of treasures) and its language (a Hebrew
rather different from the other manuscripts), place it in a unique posi-
tion among the collection of manuscripts from the Dead Sea. It is little
wonder that the number of studies dedicated to unravelling its “mys-
tery” could by now fill a well stocked library.”

! The first complete edition (with transcription of the Hebrew text, drawings of the
Scroll and English translation) was the much disputed book by J.M. Allegro, The Treasure
of the Copper Scroll: the opening and decipherment of the most mysterious of the Dead Sea scrolls, a
unique mventory of buri