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PREFACE

The Third Meeting of the International Organization for Qumran
Studies (IOQS) was held in Oslo, Norway, on 2-4 August 1998, in
association with the Meeting of the International Organization for
the Study of the Old Testament (IOSOT). The meeting was mainly
dedicated to the study of the "Sapiential, Liturgical and Poetical
Texts from Qumran", although other topics were also discussed. In
the Business Meeting of the IOQS, which was held as usual at the
close of the congress, it was decided to publish the lectures dealing
with the central topic in memory of Prof. Maurice Baillet, the editor
of many liturgical compositions from Cave 4 in DJD 7, who passed
away shortly before the meeting. His publication of 4Q498-512 in
1982 has had a lasting impact on later study of the liturgical texts
discovered at Qumran, and we are all in his debt for that pioneering
work. Prof. Emile Puech has kindly provided a biographical sketch
and a complete bibliography of Maurice Baillet which, together with
the opening words of the Executive Secretary of the IOQS on the
topic of the congress, open this volume.

The fourteen papers selected for publication are arranged in three
sections. The first section, "Sapiential Texts," contains four studies
on different wisdom texts from Cave 4. The second section, "Liturgi-
cal and Poetical Texts," is formed by seven papers dealing with inde-
pendent poetic or liturgical compositions. The third section,
"Qumran Wisdom and the New Testament," presents three papers
which explore the relationship of wisdom materials found at Qumran
and some passages of the New Testament. Within each section the
papers are arranged alphabetically, according to the name of the
author.

It is a pleasure to acknowledge the unfailing support at the
Qumran Institute of the University of Groningen for all the activities
of the IOQS, and to thank Dr. Anders Aschim and the Norwegian
Lutheran School of Theology of Oslo for the gracious help with the
organization of the congress and the splendid reception offered to all
participants to the meeting.

The Editors



This page intentionally left blank 



ABBE MAURICE BAILLET (1923-1998)

EMILE PUECH

CNRS - Jerusalem

Ne le 25 mars 1923 a Bordeaux (Gironde), 1'abbe Maurice Jean
Joseph Baillet s'est eteint dans sa soixante quinzieme annee au matin
du 4 fevrier 1998 dans la maison qui 1'a vu naitre et ou il a passe, en
ermite, la majeure partie de sa vie.

Apres de brillantes etudes secondaires a 1'ecole Saint-Genes de
Bordeaux ou, a seize ans, en 1939, il passa son baccalaureat de
philosophie, il suivit de 1939 a 1941 des etudes classiques de grec,
latin, litterature frangaise, grammaire et philologie a la Faculte des
Lettres de Bordeaux ou il obtint la licence es lettres. De 1941 a 1943,
il etudia au Grand Seminaire de Bordeaux et, de 1943 a 1948, il
poursuivit ses etudes de theologie a 1'Institut Catholique de Toulouse
ou il obtint la licence, apres une interruption d'une annee, pour le
service arme dans la vallee d'Aspe d'abord et ensuite comme profes-
seur de philosophie et de litterature francaise a 1'Ecole Militaire Pre-
paratoire d'Autun (mars 1945-mars 1946). Ordonne pretre le 22
mars 1947 au Sacre-Cceur de Bordeaux par Monseigneur Feltin, il
fut nomme en mars 1948 vicaire a Saint-Ferdinand d'Arcachon, ville
durement marquee par la guerre. L'annee academique 1949-50, il
partit Outre-Rhin aux Facultes de Theologie Catholique et Protes-
tante, de I'Universite Karl Eberhard de Tubingue. De retour en
France, il fut nomme vicaire de Saint-Germain 1'Auxerrois et, de
1950 a 1952, il suivit des cours de specialisation, principalement en
langues orientales, akkadien, hebreu, arameen et syriaque, au Col-
lege de France et a la IVe section de 1'Ecole Pratique des Hautes
Etudes de Paris ou il fut admis comme eleve titulaire en 1951. Paral-
lelement, il suivait des cours d'arabe litteral et oriental et d'hebreu
moderne a 1'Ecole Nationale des Langues Orientales Vivantes, des
cours d'akkadien et d'archeologie orientale a 1'Ecole du Louvre et des
cours de syriaque a 1'Ecole des Langues Orientales Anciennes de
1'Institut Catholique de Paris.

Muni d'un tel bagage, il etait fort bien prepare pour un sejour
fructueux a 1'Ecole Biblique et Archeologique Frangaise comme
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boursier de 1'Academie des Inscriptions et Belles Lettres de 1952 a
1954. L'annee 1952 etait 1'epoque des grandes decouvertes de ma-
nuscrits anciens dans les grottes 2, 3, 4, 5 et 6 de Qumran, sans
compter ceux de Khirbet Mird et des wadis Khabra et Seyial dans le
desert de Juda. L'abbe Maurice Baillet se mit tout de suite au travail.
II commenca a se familiariser avec cette nouvelle litterature et a se
faire la main a 1'edition de manuscrits. Les deux memoires d'eleve
titulaire et d'eleve diplome de 1'Ecole Biblique et Archeologique
Frangaise, egalement presentes a 1'Academie des Inscriptions et Bel-
les Lettres, s'intitulaient respectivement "La grotte II de Qumran et
le manuscrit de Jeremie 2QJer," et "Essai sur les fragments arameens
de Qumran Grotte 2." II en extraira 1'essentiel dans la publication
princeps. Tout en assouvissant sa passion de la Bible et de 1'Orient, il
preparait ses examens pour la Commission Biblique Pontificale de
Rome ou il obtint le baccalaureat et la licence es Sciences Bibliques
en 1954.

Stagiaire de recherche au Centre National de la Recherche Scien-
tifique (octobre 1954 - septembre 1955), il retourna a Jerusalem pour
travailler sur les manuscrits des grottes 2, 3 (le Rouleau de cuivre
excepte) et 6 dont il eut a charge Yeditio princeps. Pendant les annees
academiques 1955-1957, 1'abbe Maurice Baillet etait rentre en
France comme Charge de Cours et, le mois suivant, comme Maitre
de Conferences a la Faculte de Theologie de 1'Institut Catholique de
Toulouse ou il succeda au chanoine Durand dans I'enseignement de
1'Ancien Testament, assurant aussi celui de 1'hebreu, de Farameen et
de 1'akkadien et remplissant encore la fonction de secretaire de la
Faculte de Theologie. Mais ces lourdes charges ne lui permettant pas
d'avancer dans 1'edition des fragments de manuscrits, il demanda un
conge et, des octobre 1957, il revint a Jerusalem pour reprendre
1'etude des manuscrits qui lui etaient confies et auxquels s'ajouterent
alors ceux des grottes 7, 8, 9 et 10, decouvertes par le fouilleur, R. de
Vaux, en 1955. En 1958, il remit, a regret, sa demission de professeur
d'Ancien Testament a la Faculte de Theologie pour se consacrer
desormais a plein temps a la recherche. Des lors, il passa quelque
huit mois par an au contact des originaux jusqu'en juin 1962. Des la
fin des annees 1950,1'edition des petits fragments etant bien avancee,
il lui fut propose d'entrer progressivement comme huitieme membre
dans 1'equipe Internationale de 1'edition des manuscrits de la grotte 4.
C'etait, comme il aimait a le rappeler, une consecration pour 1'edi-
teur consciencieux des fragments des 'Petites grottes.' En 1962 pa-
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raissait enfin a la Clarendon Press d'Oxford Les 'Petites Grottes' de
Qumrdn, Discoveries in the Judaean Desert of Jordan III, par M.
Baillet, J. T. Milik, et R. de Vaux O.P.

Engage comme attache de recherche a temps partiel en octobre
1958 et a plein temps en octobre 1959, il passe charge de recherche
en 1966. En 1968-69, il avait termine une premiere redaction du lot
de manuscrits de la grotte 4 que lui avaient confies J. Starcky et J.
Strugnell. Aussi, des 1969, R. de Vaux lui proposa de prendre la
releve de C.-H. Hunzinger pour d'autres manuscrits, charge qu'il lui
retira peu apres - C.-H. Hunzinger s'etant entre temps manifeste -,
mais qu'il lui reattribua fmalement en 1971. C'est au cours de ses
missions a Jerusalem entre 1970 et 1972 que j'eus le privilege de le
rencontrer et d'apprecier son attachante personnalite et son souci de
la precision. II fallait voir avec quel scrupule il verifiait tout lorsque
fut lancee de Rome en fevrier-mars 1972 I'hypothese non fondee de
la presence de fragments grecs du Nouveau Testament parmi les
bribes de la grotte 7 qu'il avait lui-meme publiees. Content d'en avoir
fini avec les petits fragments, il redigeait en 1976 les dernieres lignes
de Qumrdn Grotte 4. Ill (4Q480-4Q520), Discoveries in the Judaean
Desert, VII. Pour diverses raisons, la correction des epreuves ayant
dure deux ans, 1'ouvrage ne paraitra a Oxford qu'en 1982. Ayant
termine son travail d'editeur consciencieux de milliers de petits frag-
ments, tache ingrate s'il en est mais exigeant une bonne dose de
patience, I'Academie des Inscriptions et Belles Lettres lui decerna, a
juste titre, en 1983 le prix Charles Clermont-Ganneau. Rattache au
College de France en 1974, puis en 1975 a 1'Equipe de Recherche
Associee 358 de 1'Institut d'Etudes Semitiques du College de France,
il passa Maitre de Recherche en 1978 et Directeur de Recherche en
1984.

En 1984 enfin, il presenta a Lyon sa these de doctorat d'Etat es
Lettres sur titres: La Bible, les manuscrits de la mer Morte et les Samaritains,
ce qui lui faisait dire en guise de boutade, en fin d'introduction de sa
these, qu'apres avoir ete sans doute 1'un des plus jeunes licencies de
France, il craignait d'etre un des plus vieux candidats au doctorat!

Decharge de tous ces fardeaux, il pouvait se consacrer enfin aux
etudes samaritaines qu'il affectionnait tout particulierement, y com-
pris dans sa retraite prise en 1988. Des ses etudes d'orientaliste, il
avait beaucoup investi dans la langue arabe, le classique et le dialec-
tal, et il avait poursuivi a 1'Ecole Biblique de Jerusalem en se mettant
a 1'ecole du Pere A.-S. Marmadji. Obsede par cette langue semitique
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vivante qui se parlait autour de lui, cela lui posa meme un moment,
ecrit-il, de serieux problemes d'orientation de carriere. Pensant se
specialiser un moment en dialectologie arabe, le doyen de la Faculte
des Lettres de Strasbourg le pressentit pour devenir professeur
d'arabe dans son Universite. Meme si ce projet n'eut pas de suites,
M. Baillet ne se contenta pas de parcourir les mines, il savait que,
pour devenir un orientaliste, il fallait aussi faire sienne une mentalite
en vivant avec les populations. Au cours de ses sejours comme etu-
diant a 1'Ecole Biblique et Archeologique Francaise et par la suite, il
s'etait fait arabe avec les Arabes, a demi-assimile au clerge melchite,
ce qui lui valut d'exercer une mission pastorale de plusieurs mois en
milieu arabe, soit parmi les chretiens de Jerash, soit en assurant les
celebrations byzantines de la Semaine Sainte chez les bedouins de
Simakiyeh aux confins du desert, au nord-ouest de Kerak.

En meme temps, le contact etait pris avec les Samaritains, et en
particulier avec celui qui devait devenir grand pretre en 1960,
Amram ben Isaac. Conversations en arabe, visites a Naplouse,
pelerinages au Garizin pour la Paque, achats ou reproductions de
documents en compagnie des abbes Milik et Starcky, ses collegues et
devanciers, tout cela l'introduisit dans un domaine qui lui etait nou-
veau mais qui regroupait tous ses centres d'interet: la Bible et
1'Orient, 1'ancien et le moderne, Fhebreu, 1'arameen et 1'arabe, le
gout des manuscrits et des inscriptions, sans negliger le charme des
contacts humains. Ces quelques remarques expliquent 1'eveil de M.
Baillet pour les etudes samaritaines des ses premieres annees au Pro-
che-Orient. Ayant ecrit une veritable somme sur les Samaritains dans
un article tres long et tres documente dans le Supplement au Dictionnaire
de la Bible - XI, Paris 1991, colonnes 773-1047, il preparait depuis
longtemps 1'edition d'un Pentateuque hebreu de 629 de 1'Hegire
achete par J. Starcky et J. T. Milik a un pretre samaritain de Na-
plouse en 1957-58 (maintenant au Musee Bible et Terre Sainte a
1'Institut Catholique de Paris), 1'edition d'un lot de manuscrits ache-
tes par J. Starcky ou lui-meme aux memes Samaritains avec lesquels
ils avaient lie amitie durant leurs longs sejours dans le pays, et 1'edi-
tion de la bibliotheque du grand pretre samaritain Amram ben Isaac
aupres de qui Maurice Baillet avait acquis les droits, comme il 1'a
precise lui-meme dans un article fort documente et precis sur "Quel-
ques manuscrits samaritains," Semitica 26 (1976) pp. 143-166 (p. 147).
En effet, dans la liste de ses savants travaux, il annoncait des 1984
comme titres en preparation: "Le texte hebreu du Pentateuque sama-
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ritain d'apres un manuscrit du XIIP siecle," "Le commentaire de
h'gwu) (Deut 32,1-43) d'Abu 1-Hasan al-Suri. Edition princeps" et "Le
traite des empechements de manage (Kitdb al-cirbat, commentaire de
Lev 18,16-23) d'Abu 1-Hasan al-Suri. Edition princeps." En revanche,
il avait acheve en 1986 deux etudes : "Le livre des commandements
d'Abu 1-Faraj ben Ishaq ben Kattar" et "Le commentaire des 72 lois
d'Ismael Rumayhi" (annoncees comme a paraitre dans la revue Syria,
mais malheureusement il nous a etc impossible d'en trouver des tra-
ces).

Ge depart inattendu ne lui aura pas permis de finir l'edition de ces
manuscrits samaritains auxquels il a consacre tant d'energies. Entre
temps, il acheva en 1996, "Le repertoire genealogique national des
families Baillet." Mais, meme si Maurice Baillet n'a pas beaucoup
public - et il gardait par devers lui 1'impression que ses productions
n'etaient pas a la mesure de ses projets -, cet erudit a fait ceuvre de
pionnier dans des domaines difficiles, que ce soit dans Fedition de
manuscrits de la mer Morte ou dans les manuscrits et les etudes
samaritaines, et la communaute scientifique lui en est reconnaissant.
Et il nous laisse le temoignage d'un chercheur tenace, patient et
applique, d'une grande probite intellectuelle et scientifique, qualites
pas si frequentes de nos jours.
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SAPIENTIAL, LITURGICAL AND POETICAL TEXTS
FROM QUMRAN

FLORENTINO GARCIA MARTINEZ

University of Groningen

During the so-called "battle of the Scrolls," one of the most commonly
heard complaints against our guild was that we were sitting upon the
Dead Sea Scrolls material assigned to us, without releasing it for pub-
lication to the Oxford University Press, which, as a caring midwife,
would deliver it to the world in the Discoveries of the Fudaean Desert series.
Over the last few years, though, a different complaint has often been
heard: We are publishing so many DJD volumes that nobody can read
all of them, let alone buy them (even at the discount price the Oxford
University Press grants to its authors).

I shall not comment on the first complaint, but the second one is
true enough. I think Emanuel Tov can proudly look back on the
impressive number of DJD volumes published since he, with a firm
hand, took over the helm of our editing ship.1

What is true of the Dead Sea Scrolls in general is especially true of
the sort of texts which form the core of our Congress in Oslo: the
Sapiential, Liturgical and Poetical Texts from Qumran. Wisdom, liturgical and
poetic compositions have been a component of the Qumran collection
since the beginning of the discoveries.2

The first published material from Cave 1 already provided certain
samples of the three categories. The Serek ha-yahad, in the words of
Harrington, "though surely not a wisdom book in itself, does include so
many sapiential elements that one can at least talk about wisdom

1 See the account written by E. Tov, "Discoveries in the Judaean Desert," RevQ
17 (1996) 613-21, which covers the first 15 volumes published in the Series. Since
then 12 more volumes have been published. A regularly updated list, with the table
of contents of each volume, can be found in the Orion web page: http://
orion.mscc.huji.ac.il.

2 See the survey article on the sapiential materials by J.I. Kampen, "The Diverse
Aspects of Wisdom in the Qumran Texts," and on the liturgical and poetic materials
by E. Chazon, "Hymns and Prayers in the Dead Sea Scrolls," both published in The
Dead Sea Scrolls after Fifty Years. A Comprehensive Assessment (eds. P.W. Flint and J.C.
VanderKam; Leiden: Brill 1998) 1. 211-43 and 244-70.
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influences or elements in it."3 The function of the Maskil in the Serek,
the tractate of the Two Spirits (1QS 3-4), and the concluding hymn
celebrating Wisdom (1QS 10-11) are clear examples of these elements
and influences. And the same Serek ha-yahad has preserved the liturgy of
the Annual Covenantal Ceremony (1QS 1-2). The Hodayot not only
gave us the most complete collection of poetical compositions with fully
assimilated wisdom concepts and terminology, but initiated very lively
discussions for many years on the liturgical or didactic setting of these
compositions (worship or instruction), a discussion carried on, at a
different level, with the blessings of the Serek ha-Milhamah.

The publication of DJD 1 tangibly increased the amount of liturgi-
cal material at our disposal.4 It is enough to mention the blessings of
the Serek ha-berakhot (the third composition in the 1QS manuscript), or
1Q34, a copy of the Festival Prayers. But it also provided us with the first
copy of The Book of Mysteries (1Q27), a wisdom composition with
eschatological undertones, and even a very fragmentary copy (1Q26) of
what later became known as 4QSapiential A or 4QInstruction, pub-
lished there as "Un apocryphe".

More wisdom compositions became available with the publication
of DJD 5,5 the Allegro volume: the famous Lady Folly (4QJ84) and the
somehow less famous but equally interesting Wisdom Instruction (4Q185).

As for the liturgical compositions, the publication of DJD 7,6 the
Baillet volume, marked a watershed. Perhaps the most interesting
manuscripts of the whole volume were the "Liturgical Texts" 4Q498
to 4Q512, including, among others, the three copies of the Dibrei ham-
me^orot, the two copies of the Festival Prayers, and the fascinating Daily
Prayers.

Thus, since 1982, the year of publication of the Baillet volume, we
have had at our disposal a huge collection of texts belonging to the
three categories. Many studies have already been dedicated to the
analysis of these texts.

But the last few years have witnessed an impressive increase in
scholarly interest in these sorts of texts. This interest has been fuelled,
in my opinion, by two factors: (1) the availability of new compositions
in these three categories, and (2) the awareness of the amount and the

3 DJ. Harrington, Wisdom Texts From Qumran (The Literature of the Dead Sea
Scrolls; London: Routledge 1996) 76.

4 D. Barthelemy and J.T. Milik, Qumran Cave 1 (DJD 1; Oxford: Clarendon, 1955).
5 J.M. Allegro, Qumran Cave 4.I (DJD 5; Oxford: Clarendon, 1968).
6 M. Baillet, Qumran grotte 4.III (4Q482-4Q520) (DJD 7; Oxford: Clarendon, 1982).
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specific importance of these compositions within the whole collection
of manuscripts from Qumran.

(1) The first factor is the most obvious. Concerning the "Wisdom
Texts," Harrington says:

Wisdom at Qumran is a relatively new topic on the agenda of Dead Sea
Scrolls research. It has come to prominence most obviously because in
recent years the photographs of all the Qumran manuscripts have be-
come generally available, and among these manuscripts there are wis-
dom texts.7

Two of the recently released volumes of the DJD Series exclusively
contain compositions that can be indexed in one of these three catego-
ries: DJD 11 "Poetical and Liturgical Texts, Part I"8 and DJD 20
"Sapiential Texts, Part I."9

Two other DJD volumes contain a proportionally huge amount of
material that can be defined as liturgical, poetical or sapiential: DJD23
"Qumran Cave II"10 and DJD 25 "Textes Hebreux."11

In addition, a good number of preliminary publications, the list of
which is too long to quote here, have made available other poetical
(especially 4:QHodayot), liturgical (4Q408, 4Q409) or wisdom fragments
(several fragments of 4QInstruction) which still await publication in the
DJD Series.12

As a result of this availability, a good number of studies have been
dedicated to this sort of texts (and not only to the famous "Prayer for
King Jonathan"), as is evident even in a cursory reading of the bibliog-
raphy I published with Donald Parry in 1996,13 and even more in the

7 Harrington, Wisdom Texts from Qumran, 1.
8 E. Eshel et al., , Qumran Cave 4. VI: Poetical and Liturgical Texts, Part 1 (DJD 11;

Oxford: Clarendon, 1998)
9 T. Elgvin et al., Qumran Cave 4.XV: Sapiential Texts, Part 1 (DJD 20; Oxford:

Clarendon, 1997).
10 F. Garcia Martinez et al., Qumran Cave 11.11 (11Q2-18, 11Q20-31) (DJD 23;

Oxford: Clarendon, 1998).
11 E. Puech, Qumran grotte 4.XVIII: Textes Hebreux (4Q521-4Q528, 4Q576-4Q579)

(DJD 25; Oxford: Clarendon ,1998).
12 These texts have now appeared in the DJD Series: J. Strugnell et al., Qumran

Cave 4.XXIV: Sapiential Texts, Part 2 (DJD 34; Oxford: Clarendon, 1999) and E.
Chazon et al., Qumran Cave 4.XX: Poetical and Liturgical Texts, Part 2 (DJD 29; Oxford:
Clarendon, 1999).

13 F. Garcia Martinez and D.W. Parry, A Bibliography of the Finds in the Desert of
Judah 1970-95 (STDJ 19; Leiden: Brill, 1996).
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almost 1000 items of the supplementary Bibliography which I pre-
pared with Eibert Tigchelaar and which was published in the RevQ.14

If the publications in the Studies on the Texts of the Desert of Fudah Series
(STDJ) may serve as an indication of what is going on in the field, I can
note two monographs on liturgical texts recently published15 and one
on wisdom texts,16 as well as three more which will be published shortly
(Torleif Elgvin's and Eibert Tigchelaar's works on 4QInstruction, and
Esther Chazon's book on 4QDibrei ham-me'orot). And in a collective
volume of the Series, the next one to be released, containing the Pro-
ceedings of the Provo Congress I count the following papers dealing
with aspects of our central topic (which amount to about 25% of the
material in the book):17

— J.J. Collins, "The Creation of Humankind in a Wisdom Text form
Qumran,"

- E. Eshel, "The Identification of the Speaker of the Self-Glorifica-
tion Hymn,"

- D. Falk, "Biblical Adaptation in 4Q392 Works of God and 4Q393
Communal Confession"

- B. Nitzan, "The Textual, Literary, and Religious Character of
4QBemkhot"

- D. Seely, "4Q437: A First Look at an Unpublished Barki Nafshi
Text,"

- J. Strugnell, "The Sapiential Work 4Q415ff and Pre-Qumranic
Works from Qumran: Lexical Considerations,"

- E. Tigchelaar, "Reconstructing 11Q17 Shirot C0lat ha-Shabbat."

The increase of scholarly interest in the compositions which belong to
this sort of texts as a result of the availability of new materials seems to
me clear enough.

14 F. Garcia Martinez and E.J.C. Tigchelaar, "Bibliography of the Dead Sea
Scrolls," Jta/QlB (1998) 459-90 and 605-39.

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

16 A. Lange, Weisheit and Pradestination. Weisheitliche Urordnung und Pradestination in den
Textfunden von Qumran (STDJ 18; Leiden: Brill, 1995).

17 The book has since appeared: D.W. Parry and E. Ulrich, The Provo International
Conference on the Dead Sea Scrolls: Technological Innovations, New Texts and Reformulated Issues
(STDJ 30; Leiden: Brill, 1999).
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(2) The second factor may be less obvious, but I think it has also been
a determinant in the increase of scholarly interest in these texts.

Now that we have all the non-Biblical texts found at Qumran in the
Study Edition18 in two handy volumes, it is easy to appreciate how large
this corpus of material is, and how often we have multiple copies of
many of these compositions. And this inevitably leads one to ask ques-
tions as to the specific weight of this sort of compositions within the
whole collection.

Where, in the first years of Qumran research, 1 QHodayot could still
be seen (in the words of Schuller) in "splendid isolation"19 and be
considered a composition sui generis without further consequences for
the understanding of the other material, this is now no longer possible.
Where, before Baillet's publication, there was little indication that spe-
cifically liturgical materials were an important component of the collec-
tion of manuscripts, we now know much better. Where, with the Alle-
gro volume we had a couple of fragmentary examples of "Wisdom
compositions," each one preserved in a single copy, we now possess
some very extensive manuscripts (albeit also fragmentary), some of
them in many copies (six copies of 4QInstruction, for example). It is only
logical that many of us have begun to draw the unavoidable con-
clusions of these facts for the collection as a whole.

The choice of the topic for our meeting thus seems more than
justified. And because my "introductory remarks" were supposed to
justify the topic chosen, I could finish now. But, at least according to
some of the members of the "Steering Committee" of our Organiza-
tion, the introductory remarks should also serve as a general introduc-
tion to the topic of our meeting. As such, a sort of "status quaestionis"
on the topic would seem appropriate. But you do not need to worry. I
will not attempt here to present a status quaestionis on each one of the
three sectors.

One of the reasons for not doing so is that the division into three
different categories is completely artificial, and I do not want to get
involved in problems of definitions. As anyone of you who has at-
tempted to classify the manuscripts into different literary categories is

18 F. Garcia Martinez and E.J.C. Tigchelaar, The Dead Sea Scrolls Study Edition:
Volume One 1Q1-4Q273; Volume Two 4Q274-11Q31 (Leiden: Brill, 1997-98).

19 E.M. Schuller, "Prayer, Hymnic, and Liturgical Texts from Qumran," in E.
Ulrich and J.C. VanderKam (eds.), The Community of the Renewed Covenant. The Notre
Dame Symposium on the Dead Sea Scrolls (Christianity and Judaism in Antiquity 10;
Indiana: University of Notre Dame Press, 1994) 155.
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well aware, there may be some clear cut cases which can easily be
labelled, but most of the texts rightly refuse the procrustean bed we try
to impose upon them. Poetic texts are used in the liturgy; Wisdom
language is used in poetic texts; and some sapiential compositions are
highly poetical.

Another reason for not doing so is that we already have an excellent
status quaestionis on the wisdom texts written by Daniel Harrington,20

and one equally excellent on the liturgical texts by Daniel Falk.21 And
if we do not yet have a complete status quaestionis on Qumran poetry,
we at least have a working bibliography on the Hodayot?2

As a general Introduction to the topic of our meeting, I will simply
list what in my opinion are the main problems posed by these texts
which are still waiting to be resolved, much as Schuller did at the
Notre Dame congress with her paper on the "state of the question" on
"Prayer, Hymnic, and Liturgical Texts from Qumran."23 As you can
imagine, this is a rather subjective list. And it is my sincere hope that,
if not all, at least some of them will be solved by the end of our
congress.

There are problems which are common to the three categories of
texts, and there are problems which are specific to each one of them.
Here is my own list of both.

Problems Common to All These Texts

(a) First, I should mention the problem that Schuller called "the
boundaries of the corpus"24 - what exactly belongs within the frame-
work of the three designations. In spite of her lucid plea for clarity, we
are far from having reached an agreement on this basic issue. The on-
going discussion on what I have called "borderline" texts, of which we
do not know whether they are "Biblical" or "non-Biblical" manu-
scripts, illustrates my point. And the recent edition of 4Q380-381 in
DJD25 will inevitably reopen the old discussions first started with the

20 In the work quoted in note 3.
21 In the work quoted in note 14.
22 E. Schuller and L. DiTommaso, "A Bibliography of the Hodayot, 1948-1996,"

DSD 4 (1997) 55-101.
23 Schuller, "Prayer, Hymnic, and Liturgical Texts from Qumran," 153-71.
24 Schuller "Prayer, Hymnic and Liturgical Texts," 159.
25 By E. Schuller, in DJD 11, 75-172, pis. X-XV.
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publication of llQPsa. To give only one example: 11QBerakkot has
become 11QSefer ha-Milhama in the DJD edition.26

(b) Next, I would signal the problems of genre distinction and of termi-
nology. If "Sapiential Texts" seems a self-evident or a well-defined
category, due to its Biblical precedents and ancient Near Eastern Wis-
dom tradition (although we do also have "Wisdom psalms" and a
plethora of "Wisdom fragments" imbedded in other Qumranic com-
positions of distinct generic profile), "Poetical and Liturgical" texts are
no more than vague designations, short-hand commodity labels, which
need much more precision to be really useful. Although some progress
has already been made in the classification of the different composi-
tions, the observations on "The Designation 'Liturgical'" made by
Schuller in the Notre Dame Congress have lost none of their actual-
ity.27 Similarly the observation she has made on terminology in her
review of Nitzan's book in FQR28 has lost none of its urgency.

(c) A third fundamental question common to all these texts is the
problem of their origin. Are we dealing with "sectarian texts" or did
they represent more generally what some call the "Judaisms" of the
time, or "mainstream Judaism" of sorts? Carol Newsom's observations,
originating from her study of the Shirot 'Olat ha-shabbat^9 Esther
Chazon's annotations on the character of 4QDibrei ham-me'orot30 Armin
Lange's criteria used in relation to 4QSapiential A,31 and the
lexicographical analysis of Strugnell also applied to 4QSapiential A3'2

have provided a set of useful elements to determine the origin of these
texts. But they need to be applied systematically to all of them.

And closely related to the problem of their origin, but somehow
independent of it, and in my view even more important, is the problem

26 DJD 23, 243-51, pl. XXVIII.
27 E.M. Schuller, "Prayer, Hymnic, and Liturgical Texts," 162-69.
28 E. Schuller, in FQR 88 (1997) 104-07.
29 C.A. Newsom, '"Sectually Explicit' Literature from Qumran," in W. Propp et

al., (eds.), The Hebrew Bible and Its Interpreters (Winona Lake: Eisenbrauns, 1990) 167-
87.

30 E. Chazon, "Is Divrei ha-me'orot a Sectarian Prayer?" in D. Dimant - U.
Rappaport (eds.), The Dead Sea Scrolls: Forty Years of Research (STDJ 10; Leiden: Brill,
1992)3-17.

31 A. Lange, Weisheit und Prddestination, 6-20.
32 J. Strugnell, "The Sapiential Work 4Q415ff and Pre-Qumranic Works from

Qumran: Lexical Considerations," The Provo International Conference, 595-608.
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of the function of these texts. Although this problem is especially acute
in the case of the "liturgical" texts and of the several "rituals" (what
was the function of 11 QApocryphal Psalms for example?), the old discus-
sion on the Sitz im Leben of the Hodayot shows that it is not restricted to
them. And I expect the same sort of discussion concerning the Book of
Mysteries and, of course, Sapiential A or 4QInstruction.

Next to these basic problems common to the three categories of
texts, there are many others which are specific to each one of them.
The following list is simply a selection.

Problems specific to the, Sapiential Texts

Specific to the wisdom texts seems to me the acute need to analyze
their relationships with Biblical wisdom compositions (in terms of
ideas, vocabulary, compositional techniques, literary patterns, etc.) and
with the larger continuum of the Near- Eastern wisdom tradition.
There is also the specific problem of the historical context in which
these texts originated and their function there, as well as their function
in the Qumran context in which they were transmitted, in which they
were almost certainly used, and to which they may have been adapted.
And finally, there is the specific problem of the relationship of these
texts both to the Wisdom of the Rabbis and to Christian Wisdom.

I assume that most of these problems will be dealt with in the future
in the study of the best preserved wisdom compositions, or of the ones
which have been transmitted through many copies. But these problems
also need to be taken into account in the smallest fragments, as illus-
trated by the comments of Harrington on 4Q413, a composition of
which only a single fragment of no more than four lines has been
preserved:

Thus this little passage, hardly significant in itself, illustrates a basic
methodological problem encountered in studying the Qumran wisdom
texts: the combination of biblical, distinctively sectarian, and nonsecta-
rian sapiential language in four lines of text.33

33 Harrington, Wisdom Texts from Qumran, 65.
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Problems Specific to the Liturgical Texts

The liturgical texts have a plethora of specific problems, many of them
originating from our ignorance of the origins and development of Jew-
ish institutional prayer in the time prior to the destruction of the Tem-
ple.

First, their origin and their relationship to the Temple cult and
Temple liturgy to which they are coetaneous must be taken into ac-
count.

Second, and equally important, their motivation (the "why") and
their function (the "how", the liturgical context) in the concrete setting
in which they were preserved and evidently used must be examined. In
the words of Daniel Falk:

If different possible motivations for institutionalized prayer have yet to
be considered for settings other than Qumran, it is also necessary to
question whether replacement for the sacrificial cult was the primary
motivation even at Qumran.34

Third, the homogeneity or the diversity of the different liturgical texts
needs to be analyzed, especially of those texts which apparently pre-
suppose a different liturgical calendar, such as the Daily Prayers with its
lunar calendar, and the Shirot '0lat ha-Shabbat with its solar calendar.35

Another thorny problem, it seems to me, is their importance for the
development of, and their relationship with, both the later institution-
alized Jewish prayer and with the Christian prayer, or, if you wish, with
the synagogal and Christian liturgy.

Problems Specific to the Poetical Texts

Insofar as the poetical texts are a specific category (most, not to say all,
the liturgical texts and many of the sapiential compositions are indeed
poetry, although they have scarcely been seen as such), they also have
their share of problems that need to be clarified. If we concentrate (for
the sake of the argument) on the Hodayot as the prime representative, I
would list:

First, and foremost, their setting and function, a problem which has

34 Falk, Daily, Sabbath, and Festival Prayers, 8-9.
35 See J.C. VanderKam, Calendars in the Dead Sea Scrolls (The Literature of the

Dead Sea Scrolls 3; London: Routledge, 1998).
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been discussed since their first publication, but one that still awaits a
solution. Eileen Schuller expresses it as follows in her review of Nitzan:

Are the Hodayot liturgical compositions that were used somehow in the
public, communal worship of the community, or are these individual
poems that belong to the realm of private meditation or instruction?36

Second, their growth and their status as a composite collection, in
the light of the 4Q copies of the collection otherwise arranged, but also
in the light of the use of some compositions in other literary settings.37

Third, a thorough study of these compositions not only as literature,
but specifically as poetry is sorely missed. Although some of the images
and metaphors used by their authors have received some attention,
investigation of the poetic structures of these compositions is surpris-
ingly scarce. If we leave aside the articles by Kraft,38 Carmignac,39 and
Thiering,40 I only can count as significant studies the dissertation by
Bonnie Kittel41 and the one by Williams on parallelism which is still
unpublished.42 A thorough comparison with Biblical poetry and with
later Hebrew poetry is badly need. The use of parallelism, cola arran-
gement, and other poetic techniques and stylistic features, need to be
researched, as well as the metric arrangement, stanza development and
rhythmical balance of each composition.

But it is time to close this list of problems pending. I do hope that you
have brought the answers to some, many, or all of them. And if you do
not have ready answers, I do hope that, at least, we will be able to leave

36 E. Schuller, FQR 88 (1997) 105.
37 See E. Schuller, "The Cave 4 Hodayot Manuscripts: A Preliminary Description,"

JQR 85 (1994) 137-50; JJ. Collins and D. Dimant, "A Thrice-Told Hymn: A Re-
sponse to Eileen Schuller," FQR 85 (1994) 151-55; D. Dimant, "A Synoptic Com-
parison of Parallel Sections in 4Q427 7, 4Q491 11 and 4Q471B," FQR 85 (1994)
157-61.

38 C.F. Kraft, "Poetic Structure in the Qumran Thanksgiving Psalms," BR 2
(1957) 1-18.

39 J. Carmignac, "Etude sur les precedes poetiques des hymnes," RevQ2 (1959-60)
515-32.

40 B. Thiering, "The Poetic Forms of the Hodayot," FSS 8 (1963) 189-209.
41 B.P. Kittel, The Hymns of Qumran: Translation and Commentary (SBLDS 50; Chico:

Scholars Press, 1981).
42 G.R. Williams, "Parallelism in the Hodayot from Qumran," Diss. Annenberg

Research Institute, 1991.
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Oslo with the problems more clearly focused and with a clear con-
sciousness of the urgency of the task in front of us.

The concentration on Legal Texts and Legal Issues during our previous
congress in Cambridge has led (after the unavoidable delays) to the
publication of what, I think you will agree, is the most useful and
important volume on the topic.43 I am sure that our efforts during this
congress will lead to the publication of a similarly solid and important
volume on Sapiential, Liturgical and Poetical Texts from Qumran. The floor is
yours.

43 M. Bernstein et al. (eds.), Legal Texts and Legal Issues. Proceedings of the Second
Meeting of the International Organisation for Qumran Studies, Cambridge, 1995. Published in
Honour of Joseph M. Baumgarten (STDJ 23; Leiden: Brill, 1997).
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WISDOM WITH AND WITHOUT APOCALYPTIC

TORLEIF ELGVIN

Lutheran Theological Seminary, Oslo

This paper will explore the relation between sapiential and apocalyp-
tic traditions in the Qumran literature, and between writings that
represent one or the other of these streams in early Judaism.1 We will
further discuss the convergence of these different traditions in the
Community of the Yahad2 and among its predecessors.

We start with some terminological clarifications. With P.D.
Hanson we find it fruitful to distinguish between the literary genre
apocalypse, apocalyptic eschatology and apocalypticism. The apocalypse can
be defined as "a genre of revelatory literature with a narrative frame-
work, in which a revelation is mediated by an otherwordly being to a
human recipient, disclosing a transcendent reality which is both tem-
poral, insofar as it envisages eschatological salvation, and spatial inso-
far as it involves another, supernatural world."3 With apocalypticism
we mean "the symbolic universe in which an apocalyptic movement

1 We have discussed some of the same issues in "Wisdom and Apocalypticism in
the Early Second Century BCE: The Evidence of 4QInstruction," forthcoming in The
Dead Sea Scrolls Fifty Tears after their Discovery-Proceedings of the Jerusalem Congress, July 20-
25, 1997 (eds. L.H. Schiffman, E. Tov. J.C. VanderKam, G. Marquis; Israel Explo-
ration Society); and "Wisdom and Apocalypticism at Qumran," forthcoming in The
Bible and the Dead Sea Scrolls, vol. 3 (ed. J.H. Charlesworth).

2 For sake of convenience we use the term 'sectarian' in the meaning 'connected to
the Yahac'. On the characteristics of sectarian documents, see C. Newsom, '"Sectually
Explicit' Literature from Qumran," The Hebrew Bible and Its Interpreters (eds. W.H.
Propp, B. Halpern, D.N. Freedman; Winona Lake: Eisenbrauns, 1990) 167-87; E.G.
Chazon, "Is Divrei ha-mecorot a Sectarian Prayer?" The Dead Sea Scrolls. Forty Tears of
Research (eds. D. Dimant and U. Rappaport; Leiden and Jerusalem: Brill and Magnes,
1992) 3-17; D. Dimant, "The Qumran Manuscripts: Contents and Significance,"
Time to Prepare the Way in the Wilderness. Papers on the Qumran Scrolls by Fellows of the Institute

for Advanced Studies of the Hebrew University, Jerusalem, 1989-90 (eds. D. Dimant, and L.H.
Schiffman; Leiden: Brill, 1995) 23-68. We see the Yahad as an elite group within a
wider Essene movement. The Yahad was in some way connected to the center at
Qumran, but was probably not restricted to this geographical location.

3 J.J. Collins, "Introduction: Towards the Morphology of a Genre," Semeia 14
(1979) 1-20, p. 9.
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codifies its identity and interpretation of reality."4 There are different
shades of what can be designated apocalyptic eschatology, but the
hope of a cosmic renewal that will bring both judgement and salva-
tion is a main thread. The apocalypses reflect a transcendent escha-
tology that looks for retribution beyond the bounds of history.5 Bibli-
cal books before Daniel might demonstrate an apocalyptic
eschatology, but only in the second century BCE we encounter
apocalypses and full-fledged apocalypticism(s) in the Jewish tradition.
G.W.E. Nickelsburg has wisely noted that "the terms 'apocalyptic'
and 'apocalypticism' should designate entities for which revelation is
a significant component."6 Collins mentions three basic elements in
an apocalyptic world view: the importance of supernatural revela-
tion, the heavenly world (including the angels), and eschatological
judgement.7 In our opinion, one should note a further marker,
ecclesiology: in apocalyptic writings there is a close relation between
revelation and the eschatological community of the chosen - those
who have the right, salvific, knowledge.

Sapiential and Apocalyptic Writings at Qumran

In the Qumran caves were found writings that can be characterized
at the same time as sapiential, non-sectarian and non-apocalyptic (for
the sake of simplicity: clearly sapiential); others that are apocalyptic
with few sapiential and sectarian markers (clearly apocalyptic); and lastly
a number of writings that include both sapiential and apocalyptic
elements (mixed sapiential-apocalyptic). The following is a short overview
according to this subdivision.

The caves revealed a number of clearly sapiential compositions in

4 P.D. Hanson, "Apocalypticism," IDBSup (1976) 28-34.
3 JJ- Collins, The Apocalyptic Imagination. An Introduction to the Jewish Matrix of Christi-

anity (2nd. ed.; New York: Crossroad, 1992) 9: "Among the prominent themes [in
Jewish apocalypses] are the periodization of history, an angelic world developed far
beyond that of the biblical one, an emphasis on the last judgment, and a belief in
afterlife or resurrection"; idem, Apocalypticism in the Dead Sea Scrolls (The Literature of
the Dead Sea Scrolls; London: Routledge, 1997); D. Dimant, "Apocalyptic Texts at
Qumran," The Community of the Renewed Covenant. The Notre Dame Symposium on the Dead
Sea Scrolls (eds. E. Ulrich and J. VanderKam; Notre Dame: University of Notre
Dame, 1994) 175-92, p. 175.

6 "Wisdom and Apocalypticism in Early Judaism," SBLSP 33 (1994) 715-32, p.
717.

7 The Apocalyptic Imagination, 10.
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Hebrew. As in biblical wisdom writings, the genre paraenesis and its
subgenres (admonition, exhortation, command, prohibition and in-
struction) are easily identified. A number of literary forms point to
sapiential circles for their origin: lists of virtues or vices,8 beatitude,9

parable,10 and numerical saying.11 Wisdom terminology is easily
found, such as the roots and Most of the Qumran
wisdom writings neither display apocalyptic traits nor identity mark-
ers characteristic of the Yahad. Among such non-sectarian and non-
apocalyptic writings we can mention Sirach, 4QJ84 (Wiles of the
Wicked Woman) and 4Q185 (Sapiential Work), who portray Lady Wis-
dom and Dame Folly,12 4Q525 (Beatitudes), 4Q302 (Admonitory Parable),
the proverbial composition 4Q4:24(Sapiential Text), and some of the
non-biblical hymns in the great psalm scroll from Cave 11 (llQPsa

154, HQPsa 155, HQPsa Sirach, llQPs3 Hymn to the Creator).13 We
suggest that most of these compositions predate the Yahad and per-
haps were preserved at Qumran due to their sapiential language,
which had affinities with that of the Community.

We turn to the clearly apocalyptic writings. The caves contained a
number of texts with apocalyptic markers or at least reflecting an
apocalyptic eschatology. Most of the Aramaic documents found at
Qumran display apocalyptic markers, but hardly any sectarian char-
acteristics. It is generally agreed that the Aramaic works were not
authored within the Community,14 whose members wrote their works
in Hebrew. Paleographically most of the Aramaic works can be dated
to the first century BCE or first century CE. Other criteria, however,
suggest that their origin should be ascribed to the period before the
formation of the Yahad.15 According to Dimant, "of the 25 Aramaic

8 4Q421 1 ii 10-17; 4Q424 3 7-10; Sir 40:5, 8-9, cf. 1QS 5:3-5.
9 4Q185 1-2 ii 8, 13, 4Q525 2 ii 1-3; Sir 14:1-2, 20-27; 50:28.
10 4Q185 1-2 i 9-13; 4Q302 2 ii 2-4, 4Q300 1; cf. Sir 24:30-34, 33:16-19.
11 Sir 23:16-18; 25:1-2, 7-10; 26:28; 50:25-26.
12 4Q184 employs mythological (but not eschatological) language in the descrip-

tion of Dame Folly: 'foundations of darkness', 'gates of death', 'couches of corrup-
tion', 'tents of the underworld'.

13 See recently D. Harrington, Wisdom Texts from Qumran (The Literature of the
Dead Sea Scrolls; London: Routledge, 1996), and further DJD 20 which presents a
number of minor sapiential texts.

14 D. Dimant, "The Qumran Manuscripts: Contents and Significance."
10 B.Z. Wacholder, "The Ancient Judaeo-Aramaic Literature (500-165 BCE), A

Classification of Pre-Qumranic Texts," Archaeology and History in the Dead Sea Scrolls.
The Mew York University Conference in Memory of Yigael Yadin (ed. L.H. Schiffman; JSPSup
8; Sheffield: Sheffield Academic Press, 1990) 257-81.
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works, ten can be defined as apocalypses or visionary narratives;
another nine as aggadic narratives; and the other six as testaments."16

Dimant sees all of these as having affinities to the apocalyptic litera-
ture. Among Aramaic texts with clear apocalyptic elements, we will
mention Visions of Amram (4Q543-547, 548?), Four-Kingdoms apoca-
lypse (4Q552, 553), and the pseudo-Daniel texts (4Q243-246.)17

If we turn to the Hebrew scrolls and specifically to the parabiblical
works, we find three non-sectarian books with strong affinities to the
historical apocalypse and few sapiential elements: Jubilees, Pseudo-Mo-
ses and Pseudo-Ezekiel (4Q385-390). Jubilees was a popular book at
Qumran (14 copies) and perhaps derives from precursors of the
Yahad.18 Pseudo-Moses and Pseudo-Ezekiel also should be dated to the
mid-second century.19 4Q521 (Messianic Apocalypse) may be another
presectarian work reflecting apocalyptic eschatology.

When we turn to the third group according to the subdivision
above, the mixed sapiential-apocalyptic, we must include Daniel and the
Enochic books. They may be the only Qumranic works that safely
can be categorized as apocalypses. However, these books include not
only apocalyptic themes, but sapiential ones as well: Daniel is edu-
cated as a sage (1:3-10), while Enoch is designated as scribe (1 En.

16 "Apocalyptic Texts at Qumran," 180. Dimant here lists the Enochic Book of
Dreams, Apocalypse of Weeks, Book of Watchers and Book of the Luminaries; Aramaic Levi;
11 QNew Jerusalem; 4Q246 (4Qaramaic Apocalypse); 4Q552-553 (4QFour King-
doms); 4Q534 (4QElect of God); 4Q243-244 (4QPseudo-Daniel).

17 E. Puech previously designated 4Q246, which probably describes the rise of a
blasphemous ruler and the following rule of the people of God, 'Aramaic Apoca-
lypse'. However, the text is too fragmentary to ascertain whether it is part of an
apocalypse or only an apocalyptically flavoured work, and it is now designated
'Apocryphe de Daniel ar'.

18 J. VanderKam dates Jubilees to the period between 164 and 142 BCE, probably
before 152 (Textual and Historical Studies in the Book of Jubilees [Missoula: Scholars, 1977]
255-83). Nickelsburg and Goldstein have given good reasons for a dating between
170 and 167 (G.W.E. Nickelsburg, Jewish Literature Between the Bible and the Mishnah
[Philadelphia: Fortress, 1981] 78-9; J. Goldstein, "The Date of the Book of Jubilees,"
PAAFR 50 [1983] 63-86). D. Dimant has suggested that a priestly parent community
of the Yahad produced Jubilees, T. Levi, the Enochic Animal Apocalypse, 4QPseudo-
Moses, and perhaps also T. Moses and the Temple Scroll ("New Light From Qumran
on the Jewish Pseudepigrapha - 4Q390," The Madrid Qumran Congress. Proceedings of the
International Congress on the Dead Sea Scrolls, Madrid, 18-21. March 1991 [eds. J. Trebolle
Barrera and L. Vegas Montaner; STDJ 11; Leiden: EJ. Brill, 1992] 405-448).

19 Cf. the reference in Pseudo-Moses to three ungodly priests who rule the land and
defile the sanctuary (4Q387 2 4; 4Q388a 1 ii 7-10 = Jason, Menelaus, and Alcimus).
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12:4; 15:1; 92:1). The Book of Daniel concludes with praising the
wise ones who have led many to righteousness (12:1-3). Interpreta-
tion of dreams and visions, a central element in the apocalypses,
belonged to the office of the sage (Genesis 40-41; Daniel 2-5). The
sapiential Joseph circle in Genesis ascribes the wisdom of Joseph to a
God-given charisma; the same is true of the apocalyptic heroes
Enoch and Daniel. The same biblical circle introduces the theme of
the Jewish sage at the royal court, which will recur in Daniel and
Daniel-related writings at Qumran20 as well as Tobit and Esther. The
content of the Enochic books is described as wisdom (5:6; 92:1;
93:10). The preamble to the Book of Watchers admonishes the reader
to observe the created world (2:1-5:4). The Epistle of Enoch (chs. 91-
105) contains a teaching of the two ways similar to that of Proverbs
and Psalm 1, and displays sapiential forms such as the beatitude and
the ethical admonition. The Book of the Luminaries as well as 1 Enoch 2-
5 are occupied with the order of creation, a central sapiential
theme.21

Further, most of the writings with undisputed origin in the Yahad
falls into this category. Main sectarian works such as the Rule of the
Community and the Hodayot display sapiential themes and terminol-
ogy.22 At the same time they reflect a distinct apocalyptic eschatol-
ogy.23 Three sapiential writings (two of them represented by numer-
ous copies in the caves) also include passages with an apocalyptic
eschatology: Mysteries (1Q27, 4Q299-300, perhaps 4Q301), Instruction
(1Q26, 4Q415-418, 418a, 423), and Time of Righteousness (4Q215a).
We will return to these works, which perhaps should be classified as
presectarian, below.

A preliminary conclusion may be outlined: the Yahad continues a
tradition that combines sapiential and apocalyptic elements, a tradi-
tion we have found represented primarily in the Enochic books
(authored between the late 3rd and mid-2nd century BCE), Daniel
(finalized c. 164 BCE) and three other sapiential-apocalyptic writings.

20 4Q246, 4Q552/553 (Four-Kingdoms), 4Q242 (Prayer of Nabonidus), 4Q550 (Proto-
Esther).

21 On sapiential themes in 1 En., see further Nickelsburg, "Wisdom and Apo-
calypticism," 720.

22 S. Tanzer, The Sages at Qumran: Wisdom in the Hodayot (Ph.D. diss.Harvard
University, 1987); E.H. Merrill, Qumran and Predestination. A Theological Study of the
Thanksgiving Hymns (STDJ 8, Leiden: E.J. Brill, 1975).

23 See Collins, Apocalypticism in the Dead Sea Scrolls.
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Most of these books were held in high esteem in the Qumran com-
mune; cf. the high number of copies found in the caves: seven copies
of Enochic books (apart from the Book of Giants), seven copies of
Instruction, six copies of Daniel,24 and three or four copies of Mysteries.

At the same time, among the non-sectarian works the Yahad-aS\\\-
ated library at Qumran preserved a number of clearly sapiential (and
less apocalyptic) books, as well as apocalyptic books with few
sapiential elements. Are we able to draw some lines of development
which may explain the presence of such different categories of books
in a Community library?

Two 'Irregular' Cases

We will first discuss two books which seem to cross our categories.
Only one work with obvious sectarian markers falls into the category
of clearly sapiential works (i.e., wisdom without apocalyptic): Ways of
Righteousness (4Q420-421). We have previously demonstrated that
Ways of Righteousness is a composite work. The first section deals with
the organization of the Yahad and inclusion of new members into the
Community (with terminology close to Rule of the Community and Da-
mascus Document). The second section consists of descriptive wisdom
sayings on the righteous man, while the third one deals with halakhic
elements connected to temple and sabbath.23 In fact, only the section
with wisdom sayings falls into the sapiential category. These sayings
represent traditional wisdom teaching and do not betray any sectar-
ian influence. This section of the work refers to Lady Wisdom, -
which is noteworthy since none of the main sectarian works refer to
Wisdom in a hypostatic sense.26 4Q421 1 ii 9-10 exhorts man to

24 The Book of Daniel was considered as authoritative Scripture at Qumran (cf.
the reference to the words of Daniel in 11 QMelch 1 ii 18 and 4QFlor 4:3 [frag. 1 ii
3])-

25 See our edition Qumran Cave 4.XV: Sapiential Texts, Part 1 (eds. T. Elgvin et al.;
DJD 20; Oxford: Clarendon Press, 1997) 173-202. L. Doering and E. Tigchelaar
discovered an overlap between 4Q421 13 and 4Q264a 1 (see DFD XXXV) we were
not aware of, which indicates that 4Q421 13 deals with sabbath halakha. For an
improved understanding of frgs. 11-13, see E. Tigchelaar, "Sabbath Halakha and
Worship in 4QWays of Righteousness: 4Q421 11 and 13+2+8 par 4Q264a 1-2," RevQ\8
(1998) 359-372.

26 We have suggested that the sectarians, following the lead of lQ/4QMysteries
and 4QInstruction, reinterpreted the tradition on hypostatic Wisdom and replaced it
with the more apocalyptic concept raz (nihyeh) [see "Wisdom and Apocalypticism at
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"carry the yoke of Wisdom" ( ) before the text contin-
ues with an elaboration of the virtues of the righteous:

] to carry the yoke of Wisd[om ... A ma]n who is knowledgeble and has
understanding will draw them up and [ ... A man of virtues(?) will
receijve the adomonition of the knowledgeable. A man of [ prudence(?)
will know ]to walk in the ways of God, to do righteousness [as follows:
he will not answer before he heajrs, and not speak before he under-
stands. With great pa[tience will he give answer, and [with peace of
mind(?) he will utter a word ... he will seek true judgement, and by
studying rigjhteousness he will understand its consequences. A m[an
who is humble and meek in mind will not tur]n away until [ ... A man
who is trustworthy will not turn aside from ways of righteousness. ]He
will set [his heart to truth(?), and his bones and his hands to righteous-
ness(?) (4Q421 1 ii 9-17 [par. 4Q420 1 ii 1-6, underlined])

The logical conclusion is that the wisdom sayings, including the one
on the yoke of Wisdom, came from an earlier source which was
combined with passages dealing with halakhic and congregational
issues by a sectarian editor.27 The wisdom sayings were obviously
considered relevant for life in the Community. In particular, the
advice about careful judgement could have been considered relevant
for speaking in the common meetings of the Yahad (cf. 1QS 6: 9-13).

Another 'problem case' is MMT (4Q394-399), which I would
characterize as both non-sapiential and non-apocalyptic. MMT's use
of the term 'the end of days' (4QMMT C 14, 21, 30)
stems from Deut 4:30; 31:29, and does not reflect the apocalyptic
view of the periods of history shared by the Yahad.28 Further,

(C 29) may rather be translated '(any) evil plan and

Qumran"]. Tigchelaar questions our reading ("Sabbath Halakah," note 39).
This tentative reading is based on examination of the original manuscript. Moreo-
ver, Tigchelaar doubts that the 'yoke of Wisdom' should be interpreted as a hypo-
static concept (p. 371); it should rather be equated with the yoke of the Law. How-
ever, the evidence of Sirach shows that equating Wisdom with Torah go well
together with a hypostatic view of Wisdom (see Sir 1:1-20; 24; and the references to
the 'yoke of Wisdom' in 6:24, 30; 51:26).

27 Tigchelaar concludes that 4QWays of Righteousness should be regarded as a
sectarian Rule book, where the section of wisdom sayings ('the only remarkable
feature' in the composition) depicts the ideal member of the Community, and serves
as a prolegomenon to the halakhic section.

28 See F. Garcia Martinez, "4QMMT in a Qumran Context," Reading 4QMMT.
New Perspectives on Qumran Law and History (J. Kampen, M. Bernstein, eds.; SBLSymS
2; Atlanta: Scholars Press, 1996) 15-27, pp. 20-23.
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device of nought' than Qimron's 'the plans of evil and the device of
Belial.' is here more probably used with the biblical meaning
'nought' than as designation of an evil angelic prince.

It may be noted that not every sectarian writing displays both
sapiential and apocalyptic markers. If we turn to the pesharim, we
find that this genre had no need for sapiential themes and thinking.
However, the apocalyptic world view of the sectarians is reflected
also in these writings. Can the halakhic nature of MMT explain the
absence of both sapiential and apocalyptic characteristics? One could
then compare MMT with minor halakhic scrolls of possible sectarian
providence, such as Ordinancesa,b,c (4QJ59, 513-514).29

Most scholars date MMT to the mid-second century BCE, and see
it as an important document from the formative period of the
Yahad.30 If this were the case, it is strange that sapiential and apoca-
lyptic terminology, which a couple of decades later penetrate the
rules and hymns of the Community, are totally absent from the
parenetic part C of MMT. If the Righteous Teacher was connected
to the circles behind MMT (so Qimron), the difference in thinking
and terminology to the 'Teacher Hymns' is indeed striking. More-
over, the terminology of 4QMMT does not reflect the structure of
the Yahad. The difference in world view between MMT and the main
sectarian writings could suggest that the former reflects a more pe-
ripheral Essene group than the Yahad, and perhaps derives from a
time much later than the formative days of the Community.31 This
would fit well the paleographical dates of the manuscripts.32

29 5Q13 (SQSectarian Rule) represents a different case. It includes sections of
halakhic nature, but also passages reflecting an apocalyptic world view, as it refers to
the revelation of hidden things and to Noah as recipient of divine revelation, both
common apocalyptic themes (1 11; 1 7).

30 E. Qimron sees MMT as a treatise deriving from the Qumran group or one of
its antecedents, probably the group of the Teacher, between 159-152 BCE: E.
Qimron and J. Strugnell, Qumran Cave 4. V: Miqsat Ma'ase Ha-Torah (DJD 10; Oxford:
Clarendon Press, 1994) 109-21; cf. J. Strugnell, "MMT: Second Thoughts on a
Forthcoming Edition," The Community of the Renewed Covenant, 57-73. Other scholars
have argued for a pre-sectarian provenance of MMT: it would then belong to a
priestly antecedent of the Qumran community, before the Teacher emerged as
leader of the community. See the various essays in Reading 4QMMT.

31 For another 'protestant' voice against the consensus dating of MMT, see P.R.
Callaway, "4QMMT and Recent Hypotheses on the Origin of the Qumran Com-
munity," Mogilany 1993. Papers on the Dead Sea Scrolls offered in Memory of Hans Burgmann
(ed. ZJ. Kapera; Krakow: Enigma Press, 1996) 15-29. For stylistic and linguistic
evidence suggesting another milieu of origin than the Yahad and circles of the
Teacher, see S. Morag, "Language and Style in Miqsat Ma'ase Ha-Torah: Did
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Wisdom and apocalypticism in 4QInstruction

We now turn to 4QInstruction, a large sapiential-didactic composi-
tion which probably derives from precursors of the Yahad.33 This
work is an early example of the sapiential-apocalyptic tradition which
was to unfold in the Yahad. It was highly esteemed in the Community
and was influential for the development of sectarian thinking. Large
sections of 4QInstruction consist of short and concise wisdom admo-
nitions (a command or prohibibition followed by a motive clause,
plain commands, and prohibibitions occurs as well) which conveys
traditional sapiential advice based on reason. The horizon is this
world: if one takes heed of the advice, success in earthly life will
follow. A poetic structure can often be perceived:

Do not humble yourself before someone who is not your equal, other-
wise you will b[e] his servant(?) ] Do not strike someone who does not
have your strength, lest you stumble and be put greatly to shame ... Do
not fill yourself with bread when you lack clothing. Do not drink wine
when there is no food. Do not request luxury when you lack bread. Do
not boast about your lowly estate - you who are poor — lest you bring
your life into contempt. (4Q416 2 ii 15-21)

The book further includes longer sections dealing with eschatology
and revelation to the elect. While the shorter admonitions often al-
lude to biblical wisdom books, the longer discourses are more closely
related to Psalms and prophetic books. We have suggested that these
passages belong to a second literary stratum within 4QInstruction. A
close relation can be observed vis-a-vis the Enochic literature. The
author probably used the Epistle of Enoch (1 Eno. 91-105) as a literary
source, and related to other Enochic material in a free manner.

Moreh Ha-Sedeq Write This Document?" (Hebrew), Tarbiz 65 (1996) 209-23. Fur-
ther, MMT C 22 probably alludes to Dan 12:30 (DJD 10, 61); M. Kister, "A
Common Heritage: Biblical Interpretation at Qumran and its Implications," Biblical
Perspectives: Early Use and Interpretation of the Bible in the Light of the Dead Sea Scrolls (eds.
M.E. Stone and E.G. Chazon; Leiden: Brill, 1998) 101-111, note 7. Some time
should be allowed to pass between the composition of Dan 7-12 in 164 BCE and
MMT's allusion to the same text as authoritative.

32 All copies of MMT display Herodian script. Four are early Herodian (i.e., from
the end of the 1st century BCE to the beginning of the 1st century CE), and 4Q396 is
either early or middle Herodian.

33 4QInstruction is now available in DJD 34. For a comprehensive analysis of this
composition, see our dissertation An Analysis of 4QInstruction (The Hebrew Univer-
sity of Jerusalem, 1998). For a shorter introduction, see T. Elgvin, "Wisdom, Revela-
tion, and Eschatology in an early Essene Writing," SBLSP 34 (1995) 440-63.
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4QInstruction clearly displays an apocalyptic eschatology. A dis-
course on the coming universal judgement runs as follows:

[He comes to convict(?)] all the spirit [of flesh for the works of wicked-
ness which they have committed(?),] and establish His will [over all evil.
He made known to Noah what was ]to come, period upon period,] set
time upon set time. [He will shut up all the sons of evil, and visit all
flesh(?)] according to their hosts, h[in upon hin, generation upon gen-
eration, city upon city(?), kingdom] upon kingdom, provifnce upon
province, man upon man ... ] according to the needs of their host [and
the judgement upon all, to ... ]

In heaven He will judge the work of iniquity, and all the sons of truth
will be pleased by[ the appointed time(?)] of its period, and all those
who have defiled themselves by it will fear and wail, for the heavens will
fear, [the kingdom of iniquity(?) will tremble,] the water and the depths
will fear, all the spirit of flesh will be stripped naked and the sons of
heave [n will rejoice on the day] of its [judlgement. And all iniquity shall
be consumed when the period of tru[th] is completed [ and He will
reign(?)] in all the ages of eternity, for a God of truth is He and [His]
years from the days of old [ , and God will appear] to establish
justice between good and evifl], so that everyone should k[no]w the
judgements of God, and every creature will understand(?) that] it is a
[crleature of flesh. (4Q416 1 1-6, 10-16, underlined 4Q418 73, 201,
213, 212, 286, 1, 2)

This passage envisages the universal judgement both on sinners on
earth and cosmic powers antagonistic to God. The 'sons of truth' on
earth and the 'sons of heaven' above will together rejoice at God's
judgement. Similar to sectarian writings the text refers to the preor-
dained periods ( ) of the end-time: 'its period,' that is, the period
of iniquity, and 'the period of truth'.

Raz nihyeh - the mystery to come - is the central revelatory concept
in 4QInstruction, occuring 23 times. It is repeatedly stated that God
has 'opened your ear to the mystery to come'
Different from Sirach 1 and 24, Bar 3:9-4:4, 4Q525 and 1 lQPsa 154,
true wisdom and earthly blessings have their source in (studying) raz
nihyeh, not in (following) the Torah.

One text presents raz nihyeh as God's agent in creation and plan for
world history, cf. Prov 8:23-31; Gen 1:1: "By the mystery to come He
designed its foundation, <and> its creatures with a[11 wis]dom. Ac-

34 In biblical religious usage 'open the ear' is a technical term for revelation, see
1 Sam 9:15; 2 Sam 7:27; Job 33:16; 36:10, 15.
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cording to all[ cunjning He fashioned it, and the domain of its crea-
tures according to a[l]l [under] standing(?)" (4Q417 2 i 8-10) We have
therefore suggested that raz nihyeh is an apocalyptic reinterpretation of
the biblical and early Jewish concept of'the Wisdom of God,' which
stresses the esoteric nature of divine revelation.35

The passage on raz nihyeh and creation continues with a reference
to what has been decreed from the time of creation and engraved on
heavenly tablets:

And you will understand the origin of your own doing when you re-
member the st[ylus. For] with it3fa was the decree engraved, and decreed
is the entire visitation. For the engraved is decreed by God against all
the sons of perdition, and written in His presence is a Book of Memory
of those who keep His word. It is the Vision of Hagi and a book of
memory. He gave it as inheritance to man with a spiritual people..."
(4Q417 2 i 13-16).

The apocalyptists have received knowledge about the divinely or-
dained periods of history, from creation to the last days. According to
their literary fiction, these secrets were revealed already to biblical
sages, were then sealed or forgotten, and are in the present again
revealed to the elect ones who stand on the threshold to the last days.
When the apocalyptists describe history as divinely ordained from the
beginning, they often turn to the ancient image of the heavenly tab-
lets. The idea of the heavenly book or tablets where God has re-
corded the preordained history of the world (or the names of the
righteous) is an old Sumerian theme which is adopted in biblical and
Jewish tradition.

The passage just quoted merges this idea with the concept of the
heavenly book of knowledge which is revealed only to a restricted
circle, an idea found in 1 Enoch and Jubilees. The text refers to the
stylus with which was engraved the divine decree, that determined
the origins of one's deeds. Other Qumran sources also refer to the
engraving (i.e., predetermination) of human as well as universal his-
tory before God. What is engraved reveals the iniquity of men before
the heavenly judge.37 The 'Book of Memory', which in this text is
equated with the heavenly Book of Hagi, is a well-known image in

35 See "Wisdom and Apocalypticism at Qumran."
36 Text emendation. We read 'with it', while the scribe wrote 'came'.
37 Cf. Fub. 30:22; 1 En. 104:7; and T. Fud 20:4, which refer to a book that records

the deeds of the wicked.
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the Ancient Near East and in Jewish tradition; it is a heavenly record
of the names of the righteous.38

The remnant community in 4QInstruction and presectarian writings

One wisdom instruction describes the portion of the elect and the
idea of the remnant community, of which the addressee is a partaker:

For He] 'opened your lips as a fountain to bless the holy ones. And you,
as an everflowing fountain praise [ ....] He separated you from all the
spirit of flesh. <Hence> you shall separate from everyone He hates and
keep apart from all abominations of the spirit. [Fo]r He made everyone
and bequeathed them, each man his inheritance, and He is your por-
tion and your inheritance among the sons of Adam. [In] His
[inhe]ritance He gave you authority.

And you, 4honour Him in this: in sanctifying yourself to Him. As He
set you to sanctify the holy ones [throughout all] the earth, and among
all [the an]g[els1 He cast your lot and greatly increased your glory, and
set you as His firstborn am[ong the sons of Israe]l(?),[ and said 'My
riches(?)] and My favour I will give you.' Is not His goodness yours?
<So> walk always faithful to Him[...]

9And for you He opened insig[ht], gave you authority over His
storehouse and entrusted[ you] with an accurate ephah[... for His holy
ones(?)] 10are with you. It is in your hands to turn aside wrath from the
men of <His> favour and punish[ the foolish of heart(?) ... ] are "your
people. Before you take your portion from His hand, honor His holy
ones, and be [fore you ... ] 12He opened[ a fountain <for> all the ho[ly]
ones, all who by His name are called holy o[nes, ... they will be] for all
the eras the splendors of His sprout, an [ete]rnal planting [ ... to] it you
shall co[me], for thus will walk all those who inherit the land, for by [His]
name[ are they called.] (4Q418 81 1-6, 9-14, par. 4Q423 8, under-
lined).

In this text lines 1-11 are addressed to the individual in the second
person, while lines 11-14 describe a community in the third person.
This wisdom instruction is a meaningful entity only if the addressed
individual is seen as a member of the community. We therefore
suggest that the entire instruction deals with the idea of the end-time
community, of which the addressee is a partaker. The elect are 'the

38 Exod 32:32-33; Isa 4:3, Mal 3:16 (quoted in this passage in 4QInstruction); Ps
69:29; Dan 12:1; Fub. 19:9; 30:22-23; 1 En. 104:1; CD 20:19; Rev 3:5; 13:8; 17:8;
20:12-15; 21:27. The 'Book of Memory' is identical with the 'Book of Life' or 'Book
of the Living': see 4Q504 (4QDibHama) 1-2 vi 14 and 1QM 12:3, which refers to the
book of names of the elect community and God who engraves the favours of His
blessings toward them with the engraving-tool of life.
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men of God's favour,' the community is the 'eternal planting' prom-
ised by Trito-Isaiah, the members of the community are the group
which will 'inherit the land' (italicized above).

'The men of <His> favour' ( , line 10) is a designation for
the elect community which is under God's favor. Unlike faithless
Israel, these circles enjoy God's acceptance. The use of'men of favor'
in Instruction was influential: sectarian writings use similar expres-
sions as technical terms for the Community.39

In biblical (Isa 60:21; 61:3) and post-biblical literature, the 'plant-
ing' is a metaphor for the righteous community, the true descendants
of the patriarchs - either national Israel of the end-time, or a more
narrowly defined ecclesia. We suggest that the circles behind 4QIn-
struction coined the precise term 'eternal planting' ( ) in
Hebrew, perhaps inspired by Enochic works.40 Also the term 'eternal
planting,' a metaphor for the righteous community, was to be essen-
tial for the self-understanding of the Tahad.4] The term 'eternal plant-
ing' indicates that the author of 4QInstruction viewed his circle(s) as
the nucleus of the community of the end-time, that will exist forever.
As in later sectarian parlance, the 'planting,' a tiny plant which will
grow into a large tree which will cover the land, refers to the group of
the elect, who are now few but are destined to rule the land in the
future.42

A plant requires soil to grow. The 'planting' concept is therefore
connected to the end-time inheriting of the land. The members are

39 lQHa 12 (4): 32-33; 19 (11): 9 'the sons of His/Your favour'; 1QS 8:6 'the elect
of favour' 4Q298 (4QcrA Words of the Maskil to All Sons of Dawn) I 3-4 "O m[en
of ]His fa[vour and] eternal [peace without] end".

40 Cf. 1 En. 10:3 'a planting that will stand for all the generations of eternity' [with
the Greek text of Syncellus, which according to Milik, corresponds with 4QEna ar:
(J.T. Milik with the collaboration of M. Black, The Books of Enoch. Aramaic Fragments of
Qumran Cave 4 (Oxford: Oxford University Press, 1976) 162]; 84:6 'a planting of
eternal seed'; 93:5 'a righteous planting forever'; 93:10 'the eternal planting] of
righteousness'.

41 For the 'eternal planting' as designation for the remnant community, see 1QS
8:5-6; 11:8; lQHa 14 (6): 15; 16 (8):4-26. 'Planting' is used as an image of the commu-
nity in lQHa 16 (8):5, 9, 20, 21; CD 1:7 'a root planting'.

42 Cf. Ezek 17:22-24; Hos 14:6-9; lQHa 14 (6): 15 "they shall cause a shoot to
grow into the boughs of an everlasting planting, and it shall cover the whole [land]
with its shadow". See J. Licht, "The Plant Eternal and the People of Divine Deliver-
ance," (Hebrew) Essays on the Dead Sea Scrolls in Memory ofE.L. Sukenik (eds. C. Rabin,
Y. Yadin; Jerusalem: Shrine of the Book, 1961) 1-27.
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'those who inherit the land' ( ).43 In presectarian44 as well as
sectarian literature,45 Matthew and Mishnah,46 'inherit the land' has
an eschatological meaning, and the same is the case in this text.

In lines 3-5 the portion of the elect is described with the words
inherit (tDT), 'inheritance' ( 3x), 'portion' ( ) and 'lot'
These terms can denote the spiritual-eschatological inheritance of the
elect community, both in the writings of the Yahad and synagogue
liturgy.47

The elect is admonished to praise the holy ones, that is, the angels
(14Q418 81 1,4, 11). However, according to line 12, God has opened
a fountain for the 'holy ones' on earth. As in later sectarian writings,
there seems to be a fellowship of the saints which includes both the
angels and the earthly community. This text overflows with images
such as 'garden,' 'planting,' 'sprout,' and 'fountain,' images that in
exilic and post-exilic texts are connected with Eden and the temple.48

43 For the background of this term, see the eschatological promise in Isa 60:21
"the righteous ones will inherit the land forever"; and Ps 37:9, 11 "the poor ones will
inherit the land", "those who trust in the Lord will inherit the land" (in the biblical
text, 'inherit the land' refers to life on this side, not in the hereafter; second century
readers could interpret it otherwise).

44 1 En. 5:7-9 "for the chosen there will be light and joy and peace and they will
inherit the land" (5:7). In Jubilees, Jacob is promised that his seed will inherit all the
earth, an interpretation shared by 4Q171 (see below): Fub. 22:14 "and may you
inherit all the earth"; 32:19 (a rendering of Gen 28:13-14) "I will give to your seed all
the earth under heaven ... and they shall get possession of the whole earth and
inherit it forever". For 4QPseudo-Ezekiel, see 4Q385 2 2-3 "I have seen many men
from Israel who have loved Your name and have walked in the ways of [righteous-
ness; And th]ese (things), when will they be, and how will they be recompensed for
their loyalty?"; 3 3 "will not the days be shortened so that Israel will get its inherit-
ance"; 5 1 "when ]it inherits the land of[".

45 CD 1:7-8 "to inherit His land"; 8:14-15 (=Deut 9:5) "to possess these nations";
4Q1 71 (4QpPsa) 1 iii 9-11 "Its interpretation concerns the congregation of the poor,
who [shall possess] the whole world as an inheritance. [ ] shall possess the high
mountain of Isra[el."

46 Matt 5:4; m. Sanh. 10:1; m. Kidd. 1:10.
47 1QS 2:2; 11:7-8; lQHa 19 (11):11-12; 1QM 12:12; 4Q525 (4QBeat) 14 ii 13-14;

4Q393 (4Qliturgical work) 3+7 3-9 "dispossessing b[e]fore them [great nations ... to
give us houses full [of all good things, hewn citerns and reservoir] s of water, vine-
yards and olive trees, the inheritance of [a great(?) people", cf. Zech 3:7; Mai 2:7;
Dan 7:18. See M. Weinfeld, "The Heavenly Praise in Unison," Maqor Hajjim. Fest-
schrift fur Georg Molin zu seinem 75. Geburtstag (ed., I. Seybold; Graz: Akademische
Druck- und Verlagsanstalt, 1983) 427-37.

48 The images of Eden, planting, and temple are connected both in the Bible and
post-biblical tradition, including that of the Yahad: The sectarian use of planting
terminology is related to the idea of the community as a spiritual temple. See Elgvin,
An Analysis of 4QInstmction, 128-33; T. Stordalen, Echoes of Eden. Genesis 2-3 and
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There is thus reason to believe that the circles behind 4QInstruction
viewed themselves as a spiritual temple. The expression 'open a foun-
tain' ( , lines 1, 12) is not used verbally in the Bible, but a
similar construction occurs once. According to Zech 13:1, God will at
Zion open a fountain for repentant Israel of the end-time:

When the phrase recurs in our text and
the Hodayot,49 it is clearly an eschatological term with temple conno-
tations.

4QInstruction is usually addressed to a sage or 'son of a sage' in
the second person. This text reveals that the addressee belongs to a
fellowship that saw itself as the community of the last days. Revela-
tion of esoteric wisdom has been given to the elect fellowship that
stands on the threshold to the eschatological time. Wisdom, apoca-
lyptic eschatology, and a narrow ecclesiology have been combined.

Also Enochic books and Jubilees are connected to specific circles
who see themselves as living in the end-times. 1 Enoch reflects some
kind of community with a distinctive self-understanding.50 According
to the introduction to the Book of Watchers, only the remnant will
'inherit the land' (5:7-9). The Epistle of Enoch and Apocalypse of Weeks
foresee the emergence of an elect group at the end of the seventh
week of history. By the completion of the seventh week of history
"there shall be chosen the e[lect] ones as witnesses of righteousness
from the eter[n]al p[lanting] of righteousness, [to whom] shall be
give[n] sevenf[ol]d wisdom and knowledge" (1 Enoch 93:10,
4QEnochg, cf. 91:10 "Wisdom shall arise and and be given to them").
They shall receive books conveying knowledge (104:12-13). The

Symbolism of the Eden Garden in Biblical Hebrew Literature (Dr.theol. diss., The
Norwegian Lutheran School of Theology, Oslo 1988) esp. 357-99.

49 lQHa 10 (2): 18; 14 (6): 17-18; 16 (8):8; 18 (10):31; 23 (18):10,12,13; cf. IQSb
1:3,6. 4Q286 (4QBer") 1 ii 6.

50 "To what extent it is appropriate to refer to an identifiable Enochic community,
with structure and organization, is difficult to say. 1 Enoch is not a Rule of the Commu-
nity. Nonetheless, the distinctive Torah explicit in the Book of Luminaries and implicit
in the Epistle's criticism of false teachers who pervert the eternal covenant, seems to
posit a distinctive community ethos that encourages and facilitates progress along the
paths of righteousness": G.W.E. Nickelsburg, "The Nature and Function of Revela-
tion in 1 Enoch, Jubilees, and some Qumranic Documents," Pseudepigraphic Perspectives.
The Apocrypha and the Pseudepigrapha in Light of the Dead Sea Scrolls. Proceedings of the
International Symposium of the Orion Center for the Study of the Dead Sea Scrolls and Associated
Literature, 12-14 January, 1997 (eds. E.G. Chazon and M. Stone with the collaboration
of A. Pinnick; STDJ 31; Leiden: EJ. Brill, 1999) 91-119, 99.
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Enochic tradition reflects a group of scribes and wise men (5:8), who
see themselves as the end-time group that has received sevenfold
wisdom, the Enochic books are the books that convey knowledge and
salvation. According to the Epistle, only those who listen to the words
of these wise ones will be saved (99:10; 105:1), while the others will be
destroyed (98:9).

The Book of Jubilees reflects some kind of remnant group, which
had a clear view of salvation history and espoused a lunisolar calen-
dar that was a matter of controversy. Jubilees purports to be special
revelation, received in ancient times and now presented for Israel
which stands on the threshold to the end-time. Jub. 23:26-31 envis-
ages a group that searches the scriptures differently from their fathers
and discovers the right halakha. Jubilees refers to the Enochic revela-
tions, but different from 1 Enoch this group of exegetes still hoped that
national Israel would return to 'the way' (i.e., live according to the
right halakah) and experience the blessings of the eschaton (1:15-26;
23:20, 27-29). The restored people is designated 'a planting of right-
eousness' (1:16; 36:6).

1Q/ 4QMysteries and 4QTime of Righteousness

Before turning to the writings of the Yahad, we will discuss 4Q215a
(4QTime of Righteousness) and lQ/4QMysteries. Similar to
4QInstruction, 4QTime of Righteousness employs sapiential termi-
nology and sees the time of redemption close at hand. The text of the
main fragment runs as follows:51

For the age of wickedness has been completed and all injustice shall
p[ass awa]y.
[For] the time of righteousness has come, and the earth has been filled
of knowledge and praise of God.
For [ ] the age of peace has come, and of true laws and [r]ighteous
testimony,
to instruct [ the sons of men] in the ways of God[ and] in His mighty
deeds [ and the strength of His power f]or ever.

51 See E.G. Chazon, M.E. Stone, "4QTime of Righteousness (4Q215a, Olim
4QTNaphtali): A Preliminary Publication of Fragment 1 ii," The Provo International
Conference on the Dead Sea Scrolls. Technological Innovations, New Texts, and Reformulated Issues
(D.W. Parry, E. Ulrich, eds.; Leiden: Brill, 1998) 124-5; E.G. Chazon, "A Case of
Mistaken Identity: Testament of Naphtali (4Q215) and Time of Righteousness (4Q215a),"
ibid., 110-123.
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Every t[ongu]e shall bless Him and every man shall prostrate bef[ore
Him], and their he [arts] will be on[e.]
For He [knew] their deeds before they were created,
and the deeds of righteousness He portioned out in their divisions [and
orders] for their generations.
For the dominion of good has come, and He will highly raise up the
throne of [His reign].
Knowledge, prudence and sound insight are proved by the h[o]ly
pla[n...] (4Q215a 1 ii 3-10)

The text presupposes a periodical understanding of history. Further,
the deeds of men are predetermined by God. Both ideas are typical
of apocalyptic thinking of the second century. The concept of the
present 'age of wickedness' ( ) which soon comes to an end
recurs in presectarian52 as well as sectarian writings.53

At the same time, the text is filled with wisdom terminology: to
instruct ( ), knowledge ( ), the ways of God  ), pru-
dence ( ), insight ( ), plan ( ). The concepts of 4Q215a
are close to those of the Yahad, but this text seems to be somewhat
more universal in its outlook; it probably looks forward to a general
renewal of humankind.54 We therefore tend to see Time of Righteousness
as another presectarian work preserved by the commune at Qumran.

The mysteries of God is a main theme in lQ/4QMysterie.y. Simi-
lar to 4QInstruction, lQ/4QMysterie^ distinguishes sharply between
those who have insight into the mysteries and the ungodly who lack
understanding.55 Raz nihyeh, the central revelatory concept in
4QInstruction, occurs twice in 1 Q/4QMysteries, and raz another 11
times.56

Similar to the Book of Watchers and Jubilees, lQ/4QMysteries re-
flects a dualistic world view and refers to cosmic antagonists of God.57

52 4Q301 (4QMystc ?) 3 8; 4Q416 (4QInstructionb) 1 10-11.
53 CD 6:10, 14; 12:23; 15:7, 10; IQpHab 5:7-8; 4Q266 (4QDb) 3 iii 7; 4Q269

(4QD1) 10 7; 4Q271 (4000 1 ii 12, 4Q509 (4QFestival Prayersc) 205.
34 For a similar universal hope, see Test. Sim. 6:4; Test. Levi 18:4-5 and 4Q475

(4QRenewed Earth). See T. Elgvin, "Renewed Earth and Renewed People:
4Q475," The Provo International Conference, 576-91.

55 1Q27 1 i 2-7; 4Q299 (4QMysta) 3a ii-b 2-5; 6 ii 4; 8 2-7; 4Q300 (4QMystb) 1 ii
2-5 "you have not considered the eternal mysteries, and you have not come to
understand wisdom"; 9 1.

56 Raz nihyeh in 1Q27 1 i 3, 4 (=4Q300 3 4), raz further in 1Q27 1:2, 7; 13 3;
4Q299 3a ii 11, 15; 3c 5; 5 2; 43 2; 4Q300 16:2; 8 5, 7.

57 1Q27 1 i 2, 7 "the mysteries of wickedness"; 4Q299 3a ii 5 "the wisdom of evil
cunning and the de [vices of Belial(?)", 5 2 "migh]ty mysteries of light and the ways
of dark[ness", cf. 4Q416 1 10-11 "In heaven He will judge the work of iniquity
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Four passages from 1 Q/4QMysteriei deal with the day of judgement
and the consumption of evil. One relates salvation and judgement to
'the mystery to come.'

But they did not know the mystery to come, and the former things they did
not consider. And they did not know what shall befall them. And they
did not save their lives by the mystery to come. And this shall be the sign to
you that it is taking place: when the begotten of unrighteousness are
delivered up, and wickedness is removed from before righteousness, as
darkness is removed from before light. Then, just as smoke wholly
ceases and is no more, so shall wickedness cease forever, and righteous-
ness shall be revealed as the sun (throughout) the full measure of the
world. And all the adherents of the mysteries of wickedness are to be no
more. But knowledge shall fill the world, nor shall folly evermore be
there. (1Q27 1 i 3-7)

According to 4Q299 53, God's anger is kindled by the abomina-
tions on earth, and at the appointed time he will exact vengeance
upon the ungodly. 4Q300 9 2 refers to 'the day of dispute' ( )
for those who did not understand the heavenly secrets, while 4Q301
(4QMystc ?) 3 8 expects the end of the period of wickedness ( [ ]

). The theme of God who has established the universe and deter-
mined the ways of men, is found in lQ/4QMysteries as well as
4QInstruction.58

lQ/4QMysteries seems to be more national and less sectarian in
its hope for restoration than 4QInstruction. In contrast to 4QInstruc-
tion, it does not refer to a defined community within national Israel,
but mentions both a king and the people of Israel (4Q299 10 1-6; 13a
2; 39 1; 66 3; 68 1-2). The gentile peoples are portrayed as ungodly
and addressed rhetorically (1Q27 1 i 8-12, ii 10; 9-10 3; 4Q299 3c;
4Q301 1 4), while 4QInstruction is not concerned with the gentiles.
lQ/4QMysteries could have derived from the same circles as
4QInstruction, but is more likely an earlier writing which influenced
4QInstruction and therethrough also the Yahad. 1 Q/4QMysteries
(perhaps the first writing to use the phrase raz nihyeK) would then
represent sapiential-apocalyptic circles close to those who produced

...[the kingdom of iniquity(P) ( ) will tremble,] the water and the depths
will fear ... And all iniquity shall be consumed"; 1QapGen 1:2 "the wrath of the
mystery of evil" ( ).

58 4Q299 3a ii-b 10-16; 5 1-5; cf. 4Q416 (4QInstructionb) 1 7-9; 4Q417
(4QInstructionc) 2 i 7-12; 4Q418 (4QInstructiond) 126 ii 3-5; 127 5-6; 4Q423
(4QInstructiong) 5 3-5.
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the Enochic writings and Jubilees early in the second century BCE.
These (possibly pre-Maccabean) circles hoped for a national restora-
tion of Israel. Together with Enochic traditions lQ/4QMysteries
provided inspiration for the more narrow community behind
4QInstruction. Together, this tradition (1 Enoch, Jubilees, 1Q/
4QMysteries, 4QInstruction) seems to have had a profound influence
upon the Yahad,59 to which we now turn.

Wisdom and apocalypticism continued: the Yahad

The Two-Spirit Treatise (1QS 3: 13-4: 26) abounds with sapiential
terms and motifs: the two ways, 'knowledge, understanding, and
powerful wisdom,' 'the God of knowledge,'60 'spirit of knowledge.'
The Community Rule may be seen as the handbook of 'the Instructor'
( , 3:13; 9:12; CD 12:21; 13:22), a typical sapiential term. The
hymns of the Yahad praise God who has given knowledge to the
Teacher and to the community.

However, sectarian writings do not represent 'pure wisdom', they
reflect a community with an apocalyptic world-view.61 Eschatology,
angelology, and revelation to the community of the last days are
important themes. In this setting, knowledge and wisdom is inti-

59 Cf. Dimant's suggestion to view the Qumran library as representing the litera-
ture of the Community as well as that of their parent group. "If this would be the
case, the study of the 'non-community-terminology' part of the library may hold the
key for uncovering the origins and nature of the Qumran community", ("The Qum-
ran Manuscripts: Contents and Significance," 36).

60 The designation 'God of knowledge' ( ) is based on 1 Sam 2:3, and used
by 4QInstruction (4Q417 2 i 8; 4Q418 55 5) and lQ/4QMysteries (4Q299 35 1; 73
3) before it is adopted by the Yahad (1QS III 15; 1QHa I 26; lQHa frg. 4 15). Similar
phrases occur in the Songs of the Sabbath Sacrifice (4Q400 2 8, 4Q401 11 2; 4Q401
4 12; 4Q405 23 ii 12) and 4QCant (4Q510 1 2; 4Q511 1 7-8).

61 An early generation of scholars (Cross, Licht, Hengel) defined the Community
as apocalyptic, and saw the Yahad as an offspring of apocalyptic streams in the
Maccabean period. Subsequently other scholars questioned the apocalyptic charac-
ter of the Yahad [H. Stegemann, "Die Bedeutung der Qumranfunde fur die Erfor-
schung der Apokalyptik," Apocalypticism in the Mediterranean World and the Near East (ed.
D. Hellholm; Tubingen: J.C.B. Mohr, 1983) 495-530; P.R. Davies, "Eschatology at
Qumran," JBL 104 (1985) 39-55; idem, "Qumran and Apocalyptic or Obscurum per
Obscuritus" JNES 49 (1990) 127-34]. In the last decade the 'apocalyptic' position has
got new spokesmen: F. Garcia Martinez, "Qumran Origins and Early History: A
Groningen Hypothesis," Folio Onentalia 25 (1988) 113-36; J.J. Collins, "Was the Dead
Sea Sect an Apocalyptic Movement?" Archaeology and History in the Dead Sea Scrolls, 25-
51.
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mately connected to revelation: "I [thank You, Lord], for You have
enlightened me through Your truth. By Your marvellous mysteries
You have granted me knowledge, in Your loving-kindness to a man
[of vanity, and] in the greatness of Your mercy to a perverse heart"
(lQHa 7:26-27). We shall see that the Yahad continues and interprets
themes from the earlier sapiential-apocalyptic tradition.62

Dualism and History

The Two-Spirit Treatise demonstrates eschatology and dualism with
apocalyptic traits. It expects an eschatological confrontation between
the spirits of good and evil, followed by an eschatological purifying
and renewal of the earth. The righteous are ruled by the 'Prince of
Light', while the wicked follow the 'Angel of Darkness'. The right-
eous will inherit all the glory of Adam, the wicked will experience
punishment and, ultimately, destruction. The last part of the dis-
course makes it clear that every man has a portion of both spirits,
who fight their battle in the heart of man (the balance between the
spirits will vary from one man to another).

The Two-Spirit Treatise might be a presectarian work adopted by
the Yahad and included in the 1Q version of the Community
manual.63 However, a similar dualism is reflected in the first part of
the Rule of the Community which prescribes a covenant ceremony to be
conducted by the Community "for all the days of Belial's dominion"
(1:18, 2:19). The liturgy has the sons of light pronounce curses
against the sons of darkness, "the men of Belial's lot" (2:4-5).

Also the Damascus Document refers to antagonistic heavenly powers.
The Watchers of heaven fell as they did not follow the precepts of
God (2:18). CD attributes the rising of Moses and Aaron to the
Prince of Light, and their adversaries to Belial: "For in ancient times,
during the first deliverance of Israel, there arose Moses and Aaron,
by the hand of the Prince of Lights; and Belial, with his cunning,
raised up Jannes and his brothers" (5:18-19). In the present time
Belial has been let loose upon Israel (4:12-19).

62 Collins comments, "... the books of Enoch and Daniel ... exercised a profound
influence on the Dead Sea Sect. Their worldview, however, is not simply adopted
and reproduced in the sectarian documents. They represent a source for the ideology
of the sect, not an expression of it" (Apocalypticism in the Dead Sea Scrolls, 11).

63 So A. Lange, Weisheit und Pradestination: Weisheitliche Urordnung und Pradestination in
der Textfunden von Qumran (STDJ 18; Leiden: EJ. Brill, 1995) 121-70.
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The imagery of light and darkness penetrates the War Scroll. An-
gelic and demonic forces confront each other, headed by Michael,
Prince of light, and Belial, Prince of Darkness. The sons of darkness
are identified as 'the army of Belial'. But also Belial is subordinate to
God, "who made Belial to corrupt, an angel of hatred" (1QM 13:11).
God has ordained a day "to annihilate the sons of darkness, (when
there will be) rejoicing for al[l the sons of light]" (13:16). In 1 IQMel-
chizedek, the angelic opponent of Belial is named Melchizedek, who
will implement the judgement on Belial and the fallen angels.

The dualism embedded in these sectarian texts is different from
traditional sapiential thinking, and is closely related to the world-view
of Daniel, Enochic books, Jubilees and lQ/4QMysteries. The Book of
Watchers ascribes the origin of evil to a rebellion in heaven, and the
fallen angels convey magic and evil mysteries to the daughters and
sons of men. Jubilees 5 shares the same interpretation of Genesis 6,
and the sins of Israel are inspired by the fallen angel Mastema ('An-
tagonist', 10:8; 11:11; ch. 48). The Hebrew chapters of Daniel are
intensely occupied with the heavenly world, Michael is the leader of
the heavenly hosts (10:13; 12:1). Angelic evil powers are represented
by empires and ungodly rulers on earth.

We have seen that lQ/4QMysteries (and probably 4QInstruction
as well) refers to cosmic evil powers. Both of these writings divide
Israel into those who have knowledge of God's mysteries and those
who have not: 4QInstraction refers to the former as 'sons of truth',
'seekers of truth', 'elect of truth' (4Q416 1 10, 4Q418 69 ii 7, 10), and
to the latter as 'foolish of heart', 'sons of iniquity' (4Q418 69 ii 4-8).64

A similar sorting of the people of Israel into 'sons of light' and
'sons of darkness' is found in the Aramaic 4QVisions of Amram
(4Q543-547. 548?), found in five or six copies at Qumran. Puech
dates this composition to c. 200 BCE. The text in question (whose
attribution to the Visions of Amram is probable, but not certain)65 runs
as follows.

[... For the sons of light] will be brilliant, and all the sons of darkness
will be dark. [For the sons of light ... ] and for all their knowledge they
will be [ ... ] but the sons of darkness will be destroyed [ ... ] for all
senselessness and ev[il are dark,] and all [pea]ce and truth are brilliant.
[This is why the sons of light] will go to the light, to [everlasting]

64 For lQ/4QMysteries, see note 55.
65 E. Puech, "Messianism, Resurrection, and Eschatology at Qumran and in the

New Testament," The Community of the Renewed Covenant, 235-56, p. 247.
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happiness, [to rejoicing;] and all the sons of dark [ness will go to the
shades, to death] and to annihilation. [ ... ] There will be light for the
people and they shall live [ ..](4QAmramf ar 1 9-14)

The Yahad continued an apocalyptic tradition of the predetermined
periods of history, ordained in the heavenly tablets at the time of
creation. The Enochic Animal Apocalypse and Apocalypse of Weeks (1
Enoch 85-90; 93:1-10; 91:12-17) divide history into predetermined
periods, and foresee the emergence of an elect group in the latter
days and the ultimate annihilation of evil. Jubilees 23, in a similar
way, expects the appearing of an elect group after a time of apostasy
in Israel. Also Daniel portrays the movement of world history
through ages and empires toward redemption.

From the perspective of the members of the Yahad., the Commu-
nity has already seen 'the last days' that encompass days of trials but
also a foretaste of the time of redemption. The elect look forward to
God's ultimate intervention which will bring the destruction of evil.
They have a glorious future and will inherit a renewed land. The
periods of history are preordained by God and inscribed in the heav-
enly tablets.66 According to the Two-Spirit Treatise, the spiritual
struggle will last "for all the periods of eternity" (1QS 4:16). In the
scenario of the War Scroll, history moves through determined periods
towards crisis and redemption. The book elaborates on the role of
the elect community in the last stages of history, before the breaking
in of the messianic age.

We have seen that sectarian authors drew upon a number of dual-
istic-apocalyptic works when they described the cosmic realities that
encounter their 'community of latter days saints'. From their pred-
ecessors (or: from literary works they held in high esteem) they had
learned about the cosmic struggle between light and darkness and the
spiritual forces that oppose the sons of light. The present as well as
the future were interpreted in light of this apocalyptic dualism.

Revelation, Mysteries and the End-time Community

The main sectarian writings, the Hodayot in particular, display knowl-
edge of 4QInstruction.67 In all of these writings revelation of the

66 Cf. e.g., 4QJ80 AgesCreat 1 1-3; 4Q369 (4QPrayer of Enosh) 1 i 4-7; lQHa I
23-25.

67 There are a number of allusions and some direct quotes from 4QInstruction in
sectarian writings. John Strugnell might exaggerate somewhat when he suggests that
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mysteries of God is a central issue. In lQ/4QMysteries and
4QInstruction we encounter raz nihyeh 'the mystery to come', God's
preordained plan for creation and history, which includes the escha-
tological community and its salvation. 1QS once uses the term 'mys-
tery to come' with the same meaning as the two earlier writings, but
in general the Community writes about God's 'mysteries' and 'won-
drous mysteries', very much in the same sense that 1Q/4QMysteries
and 4QInstruction use this word group. The mysteries are the secrets
of God that are revealed to the elect community, and these mysteries
include knowledge about the ways of history and the last days.68

The eschatological community portrayed in the War Scroll enjoys
fellowship with the angels, who play an important role in the battle.
Other texts portray the sectarians as partners of the angels in God's
revelation and in the heavenly praise (1QS 11:7-8; lQHa 3:20-23;
13-14; frg. 1 6-7). This preoccupation with the heavenly world be-
longs to the apocalyptic heritage of the Tahad. In the writings of the
Tahad, angelology is related to ecclesiology. The community saw itself
as a spiritual temple that temporarily substitutes for the defiled tem-
ple in Jerusalem.69 The worship in this 'temple of men' (4QFlor 3:6)
is connected to the angelic worship in the heavenly temple.

The 'planting' terminology which the Tahad inherited from
Enochic writings, Jubilees and 4QInstruction is another sign of the
ecclesiology of the Community. It sees itself as the elect planting of
righteousness which God has caused to sprout in one of the last
periods of history. Through the planting a touch of Paradise can be
perceived in the land.

Throughout this sequence of writings the ecclesiology becomes
more distinct. Enochic writings and 4QInstruction presuppose a con-
nection between revelation and the fellowship of the elect. The au-
thors of the Enochic books belonged to circles — perhaps some kind

this book enjoyed almost canonical status in the Community: "The Sapiential Work
4Q415ff and Pre-Qumranic Works from Qumran: Lexical Considerations," The
Provo International Conference on the Dead Sea Scrolls, 595-608, p. 607.

68 "The sequence of the periods of history according to the divine plan is enig-
matic and mysterious, and therefore designated " (D. Dimant, "Qumran Sec-
tarian Literature," Jewish Writings of the Second Temple Period. Apochrypha, Pseudepigrapha,
Qumran Sectarian Writings, Philo, Josephus [ed. M.E. Stone; Assen/Maastricht and
Minneapolis: van Gorcum and Fortress, 1984] 483-550, 536).

69 See 1QS 5:5-7; 8:1-10; 9:3-6; CD 3:19-4:1; 1QpHab 12:1-6; 4Q164 (4QpIsad)
frg. 1; 4QJ74 3:6-7.
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of a community - who saw themselves as living in the end-times. In
4QInstruction, the elect addressee who has knowledge of God's mys-
teries is related to the 'eternal planting' who will inherit the land
(4Q418 81 10-14). When we come to sectarian writings, we encoun-
ter the Tahad, a clearly defined community with a hierarchical struc-
ture. The last days have broken in, and God has established on earth
a spiritual temple, a community that actively participates in the final
spiritual struggle.

... the Council of the Community is founded by truth. And it shall be an
eternal planting, a holy house for Israel, an assembly of supreme holi-
ness for Aaron. They shall be witnesses to truth at the judgement, the
elect of (His) goodwill that shall atone for the land. (1QS 8:5-6)

Summary

The library of the Qumran caves preserved pure sapiential works,
apocalyptic works, as well as witnesses of a joint sapiential-apocalyp-
tic tradition. The number of sapiential books and the distinct wisdom
terminology found in sectarian writings indicate that sapientially ori-
ented scribes were influential in the formation and continued life of
the Tahad. While the Tahad knew and transmitted a wide variety of
books, some writings from the sapiential-apocalyptic tradition (books
of Enoch, Daniel, lQ/4QMysteries and 4QInstruction) exercised a
particular influence in the framing of sectarian thought. Sectarian
authors used sapiential terminology, but found their most important
keys for the interpretation of past, present and future in dualistic-
apocalyptic works from the early second century BCE. The (biblical
and post-biblical) tradition of 'the wisdom of God' is reinterpreted in
these works in an apocalyptic manner. True wisdom belongs to the
mysteries of God which he has revealed to the elect community only.
The revelation of these mysteries provides knowledge of God and his
ways as well as understanding of history and the last days. The elect
community is portrayed as a spiritual temple that enjoys fellowship
with the angels; it is the 'eternal planting' that will enjoy the blessings
in the renewed land of Israel.



THE DETERMINATION OF FATE
BY THE ORACLE OF THE LOT

IN THE DEAD SEA SCROLLS, THE HEBREW BIBLE AND
ANCIENT MESOPOTAMIAN LITERATURE

ARMIN LANGE

University of Tubingen1

The intention of the following article is to demonstrate how
4QInstruction (1Q26, 4Q415-4Q418, 4Q423) participated in terms
of Traditionsgeschichte in the Ancient Near Eastern history of thought.
For this purpose the mention of the oracle of the lot in 4Q418814-
5 provides a good example because the lot's metaphorical use is not
only prominent in texts found at Qumran (cf. lQHa [Hodayot] 11:23
[ed. Suk. 3:22]; lQHa 15:37 [ed. Suk. 7:34];2 1QM [War Scroll] 13:9;
1QS [Rule of the Community] 4:26; 4QJ76 [Tanhumim] 16-18,22-
23,33,51 3; 4QJ81 1 ii 5) but also attested in Israelite, Jewish and
Mesopotamian literature (Wisdom text from Emar and Sippar 2;3 Isa
34:17; Ps 16:5; Esther (LXX) 10:3g-h).

"He Caused the Lot to Fall" 4Q418 81 5

In 4Q418 81 3-5 the election of a person not named in the preserved
text is described in several different phrases:

1 For the correction of the English of this article I am obliged to Dr. Stephen
Chapman.

2 The Hodayot are numbered here according to the edition of H. Stegemann,
"Rekonstruktion der Hodajot: Urspriingliche Gestalt und kritisch bearbeiteter Text
der Hymnenrolle aus Hohle 1 von Qumran," (Diss.: Heidelberg, 1963). The alter-
nate numeration of E. Sukenik's older edition (The Dead Sea Scrolls of the Hebrew
University [Jerusalem: Magnes, 1955]) is given in brackets.

3 Counting according to M. Dietrich, "'Ein Leben ohne Freude...': Studie iiber
eine Weisheitskomposition aus den Gelehrtenbibliotheken von Emar und Ugarit,"
UF24 (1992)9-29, 14ff.
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(3) and causes each man to inherit his portion. And he is your portion
and your inheritance among the sons of man, and he gave you rule [
over] their [in]heritance. And you, (4) honor him in this when you
consecrate yourself for him, as he placed you at the holy among holy
things [...] in everything [...] (5) he caused your lot to fall and in-
creased your honor exceedingly and he established you as firstborn for
himself.

The sentence "and he is your portion

and your inheritance among mankind" in 1. 3 is an almost literal

quotation of Num 18:20.4

Because in the book of Numbers Aaron is meant, and because in

1. 4 it is said that God has placed the elected person at "the holiest of

holy things," 4Q418 81 should be interpreted as describing the elec-

tion either of Aaron or Aaronite priests. This is confirmed by the

behaviour to be expected of the elected one: 1. 1 emphazises that he

shall praise God at an eternal well, and thus alludes by use of the

motif of the Temple well5 to the priestly praises of God in the Tem-

ple. According to 1. 2 he should separate himself from everything

which God hates and keep himself apart from all the abominations of

life. To emphasize this, 4QInstruction uses here in parallel to the

hiphcil of the niphcal of — a verb which often bears in postexilic

times priestly connotations ("to dedicate, devote, consecrate one-

4 For the quotation cf. T. Elgvin, "Wisdom, Revelation, and Eschatology in an
Early Essene Writing," SBLSP34 (1995) 440-463, 454; idem, "Early Essene Eschatol-
ogy: Judgment and Salvation according to Sapiential Work A," Current Research and
Technological Developments on the Dead Sea Scrolls. Conference on the Texts from the Judean
Desert, Jerusalem, 30 April 1995, (eds. D.W. Parry and St.D. Ricks; STDJ 20; Leiden:
Brill, 1996) 126-165, 138f.; idem, "An Analysis of 4QInstruction," (Ph.D. diss.; Jeru-
salem: Hebrew University, 1997) 134-5.

5 The motif is frequently used in the Hebrew Bible in connection with the Jerusa-
lem Temple; cf. e.g., Ezek 47:lfE; Ps 36:10; 46:5; 65:10. B. Ego has convincingly
shown that Ben Sira adapted the temple well image in Sir 24:25ff. to describe the
teaching of the Tora, which is identfied with wisdom in this chapter (cf. "Der Strom
der Tora - Zur Rezeption eines tempeltheologischen Motivs in fruhjudischer Zeit",
Gememde ohne Tempel - Community Without Temple. Zur Substituurung und Transformation des
Jerusalemer Tempels und seines Kultes im Alten Testament, antiken Judentum und fruhen
Christentum, (eds. B. Ego, A. Lange, P. Pilhofer; in cooperation with K. Ehlers;
WUNT 118; Tubingen: Mohr Siebeck, 1999) 205-14. For the adaption and transfor-
mation of the motif in Ps 1:1-3 cf. the article of E. Zenger, "Der Psalter als
Heiligtum," in the same volume, pp. 115-30.
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self').6 In addition, the elected one is commanded in 1. 7 to interpret
God's laws, and is thus asked again to assume a priestly function.
Therefore, 4QInstruction should be interpreted at this point as de-
scribing metaphorically the election of Aaron or of the Aaronite
priests as determined by God by means of the oracle of the lot.7 Such
a metaphorical use of the oracle of the lot is also attested in texts
earlier and later than 4QInstruction.

Early Judaism

Texts later than 4QInstruction attest to a metaphorical use of the
phrase in a context of the determination of fate:8 At the end
of the Treatise of the Two Spirits it is reasoned:

"because God throws the lots for every living being
according to its spirit" (1QS 4:26).9

With a slightly different phrasing the idiom is attested in lQHa

11:23 (ed. Suk. 3:22): after the entrance of the praying person into
the community with the angels is described, the hodayah expresses this
election in 11. 23-24 with the sentence run
("and you have cast an eternal lot for the man together with the
spirits of knowledge"). In lQHa 15:37 (ed. Suk. 7:43), at the begin-
ning of another hodayah, the idiom is again employed in the context of
the election of the praying person to the yahad:

("I will praise you my Lord,
because you have not cast my lot in the assembly of worthlessness nor
have you placed my destiny in the counsel of hypocrites").

6 G. Mayer, " TWAT 5.329-334, 332-334.
7 T. Elgvin's interpretation of the 4Q418 81 5ff. as concerning the individual

member of an early Essene remnant community (cf. "Wisdom, Revelation, and
Eschatology", 454 [see note 4]; "Early Essene Eschatology", 138f. [see note 4];
"Analysis of 4QInstruction", 134f. [see note 4]) does not correspond to the place-
ment of the elected person at the holy of holies, i.e., the central part of the Jerusalem
Temple, which was avoided by the Essene community. For a detailed discussion of
T. Elgvin's hypothesis of an Essene or proto-Essene origin of 4QJnstruction cf. my
article "In Diskussion mit dem Tempel. Zur Auseinandersetzung zwischen Kohelet
und weisheitlichen Kreisen am Jerusalemer Tempel," Qohelet in the Context of Wisdom
(ed. A. Schoors; BETL 136; Leuven: Peeters, 1998) 113-159, 127-134.

8 For the dating of 4QInstruction cf. my article quoted in note 7, pp. 127-8
9 For the transcription of 1. 26 cf. H. Stegemann, "Zu Textbestand und Grund-

gedanken von 1QS III, 13-IV, 26," RevQl3 (1988) 95-131, 107-108.
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Another example can be found in 4Q181 (Ages of Creation) 1 ii 5.
The fragment draws a dualistic image of the world. And here again
the idiom is employed in the context of determining nega-
tive or positive destinations respectively:
[... ] ("each person according to a lot which he casted for [him").

The same idea is expressed in 1QM 13:9 in connection with the
oracle of lot, but in a different way:

("and yo[u, God, have c]reated us for yourself as an
eternal nation and you have made us fall into the lot of light").10

In each of these attestations the phrase is used with God
as its subject to describe the determination of the fate of a given
person. The linguistic form of the idiom differs in all attestations:
while the Treatise of the Two Spirits attests to the imperfect and
the plural in lQHa 11:23 (ed. Suk. 3:22) a waw-imperfect ( )
and a singular ( ) are used. lQHa 15:37 (ed. Suk. 7:34) employs a
perfect form ( ) and attaches a suffix to the noun , while
4Q181 1 ii 5 uses a relative clause
[... ] . The linguistic differences demonstrate that the connotation
was not bound to a specific verbal form. It should especially be noted
that neither the time of the lot-casting nor the number of the lots cast
is fixed. The linguistic variation is even greater in 1QM 13:9. While
the semantic supply used is basically comparable to the other refer-
ences (a form of in the hiph'il with God as its subject and the noun

connected to it), here the lot is not cast by God, but rather God
casts the elected people into the lot of light. Thus, although still
connected with the lemmata of the phrase "God caused the lot to
fall," 1QM 13:9 attests an already independent use of as a meta-
phor for fate.

This linguistic variation demonstrates in my opinion that the
phrase "God caused the lot to fall" is used in these examples as a
metaphor for the determination of fate no longer directly connected
to its origin.

How was this metaphor developed? Should it be understood in
light of a common oracle type? Is its background the distribution of
land by means of lot-casting described in Jos 13-19? Or is it to be
understood in another context? First hints can be found in two texts
of the second or first century BGE, that is 4QJ76 16-18,22-23,33,51
and Esther (LXX)10:3g-h.

10 The lacunae are reconstructed according to 4QMe (4Q495) 2 1.
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4Q176 16-18,22-23,33,51

In his extensive review of DJD 5 J. Strugnell11 proposed a reconstruc-
tion for 4QJ76 16-18,22-23,33,51 which results in a description of
creation in lines 2-3:

(1) wy [...] and even in the sanctuary[. . .]°[. ..]the inheritance of his
hand, because no [body] will be justified (2) in front o[f him, ]for he
created every [ spirit of the] eternal generations. And he established
according to] his law the paths of everyone. And the lan[d] (3) he
crea[ted with] his [rig]ht (hand) before they existed. And when [they
existed not] yet [he paid attention to everything in it (scil. the land)
[and in] his mystery he has cast a lot for everyone, in order to give[. ..]

Lines 2-3 explain why no one can be righteous before God. Reminis-
cent of doxologies of lowliness - for example as known in the Hodayot
- the text refers to the creator. He created every spirit. And before
they existed he determined their paths. He created the land and paid
attention to everything in it before it existed. Therefore a lowly hu-
man being cannot be recognized as righteous before the glorious
creator. In this way 4Q176 emphasizes God's creation and the pre-
destination of fate. In his mystery God has cast the lot for everyone -

. Thus, the text witnesses to a creation-myth in
which God used the oracle of the lot to determine the fate of his
creatures before they existed. Different from 1QM 13:9; 1QS 4:26;
and 4QJ81 1 ii 5 the idiom is used in this myth in a non-
metaphorical way.

11 "Notes en marge du volume V des 'Discoveries in the Judean Desert of Jor-
dan'," RevQl (1969-1971) 163-276, 234f.; for the use of the oracle of the lot in
4QJ76 cf. also A. Lange, "The Essene Position on Magic and Divination," 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 (eds. M.
Bernstein, F. Garcia Martinez and J. Kampen; STDJ 23; Leiden: Brill, 1997) 377-
435, 423.
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Esther (LXX) 10:3g-h

In the secondary frame of the Book of Esther, attested in its Greek
translation, the oracle of the lot is also used by God to determine the
fate of people:

(10:3g) because of this, he (i.e., the Lord) made two lots, one for the
people of God and one for all other people. (10:3h) And both of these
lots came out at the hour and the moment and the day of decision
before God and upon all other people.

The verses reflect Haman's use of the "purim" in Est 3:7; 9:24. Like
Haman, God determined the moment of action by means of the
oracle of the lot, but now not Israel but all other people suffer. While
the Greek translation of Esther thus does not refer to a use of the
oracle of the lot during creation, the text does not use God's lot
casting as a metaphor but describes with it in a literary way how God
determined the fate of his people and of all other people. It seems not
impossible to me that God's lot-casting in Est (LXX)10:3g-h was
designed with the myth attested in 4QJ 76 in mind.

The Origin of the Myth

Is this myth relatively late? Was it thus developed out of the meta-
phorical use of the phrase for the determination of fate? Or
does 4QJ76 attest to an old myth from which later developed the
metaphorical use of the oracle of the lot for the determination of fate?
In my opinion there exists good evidence that the myth is indeed
very old and that the metaphorical use of the phrase devel-
oped out of it.

In the last decades a Sumero-Akkadian poem named the Wisdom
Text from Emar and Sippar was discussed several times in connection
with sapiential books of the Hebrew Bible.12 The oldest versions of

12 For an edition and German translation cf. M. Dietrich, "Ein Leben ohne
Freude," 14-20 (see note 3); for a discussion see also Chr. Uehlinger, "Qphelet im
Horizont mesopotamischer, levantinischer und agyptischer Weisheitsliteratur der
persischen und hellenistischen Zeit," Das Buch Kohelet. Studien zur Struktur, Geschichte,
Rezeption und Theologie (ed. L. Schwienhorst-Schonberger; BZAW 254; Berlin and
New York: Walter de Gruyter, 1997) 155-247, 192-196.
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this text, found in Sippar and Nippur, can be dated in the time from
1800 to 1600 BCE and are written in Sumerian. Two Summero-
Akkadian bilingual versions, dated in 13th century BCE, were found
in Ugarit and Emar. The latest copy preserved comes from the li-
brary of Assurbanipal and dates thus to 7th century BCE.13 Several
very damaged stanzas are attested. Each stanza starts with a refrain:14

With Enki the rules were formulated
by command of the (same) God the lots have been cast
since early times it happened in this way.

The poem, as far as it can be understood, emphasizes the transitory
quality of life in a way comparable to Egyptian Harper— and Akkadian
astammu-songs. Chr. Uehlinger characterizes it as follows: "Der Sinn
des Passus besteht offenbar darin, die Nichtigkeit des Nachruhms
hervorzuheben. Den Toten hilft aber aller Ruhm nichts, man weiB
nichts mehr von ihnen."15

On the background of this refrain the references to death and the
transitoriness of life should be understood as the fate which was
determined on command of Enki by means of lot-casting. The Wis-
dom Text of Emar and Sippar thus attests to a myth comparable to the
creation myth found in 4QJ76, not only in Sumero-Akkadian culture
but also in Syro-Palestine in the late Bronze Age.

The Hebrew Bible

But the mythological motif of lotcasting is not only attested in early
Jewish literature and a Sumero-Akkadian poem about one and a half
thousand years older. In my opinion it can also be found in the
Hebrew Bible.

ha 34:17

Following the judgement against Edom in Isa 34:1-15 the last two
verses of that chapter give two reasons for the validity of this proph-
ecy: the judgement over Edom will come true because it is attested in

13 For the different witnesses cf. Dietrich, "Ein Leben ohne Freude," "Qphelet,"
11-13 (see note 3).

14 Translation according to M. Dietrich, "Ein Leben ohne Freude", 14 (see note
3) and Chr. Uehlinger, "Qphelet," 193f. (see note 12); for a transcription of the
different witnesses cf. M. Dietrich, "Ein Leben ohne Freude," 14.

15 Uehlinger, "Qphelet," 194.
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the mrp , "the Book of the Lord," and because the Lord has cast
the lot for those who will live in the ruins of Edom.

and he caused the lot to fall for them
and his hand alloted it with the measuring line;16

until eternity they will possess it, from generation to generation they will
live in it.

In addition to the account of the allotment of Palestine to the tribes
of Israel in Jos 13-19, Isa 34:17 should also be interpreted in the
context of Obad .17

Although the noun and the verb remind one of Jos 18f.,
the use of the oracle of the lot differs in Isa 34:17 distinctively from
Jos 13-19. While in the book of Joshua the oracle of the lot serves as
a means to determine the intention of God, in Isa 34:17 God himself
uses it as an oracular medium. On the other hand, Obad 11 de-
scribes how Edom participated in the allotment of Jerusalem: "On
the day when you stood aloof, on the day when strangers carried off
his wealth, when foreigners trooped in by his gates and parcelled out
Jerusalem by lot, you yourselves were of one mind with them". Isa
34:17 should thus be understood in the context of Obad 11: as the
Edomites have distributed Jerusalem among themselves, God has
cast the lot to give the land of Edom to various demons and animals.
That God's casting of the lot is expressed in Isa 34:17 in the perfect
rather than in the imperfect demonstrates that in the opinion of the
verse's author it had already happened long before the time of Isaiah.
So here, too, the oracle of the lot was used by God for the determi-
nation of fate in a distant past.

Ps 16:5

In Ps 16:5 the oracle of the lot is mentioned in connection with God
and the fate of a human being:

16 is missing in © and was inserted at a later stage of the text's history in order
to interpret the verse concerning the conquest of Edom by Israel.

17 Cf. H. Wildberger, Jesaja. 3. Teilband: Jesaja 28-39. Das Buck, der Prophet und seine
Botschqft (BKAT 10.3, Neukirchen-Vluyn: Neukirchner Verlag, 1982) 1350.

Oh Lord, you are the part of my portion and my cup, you are the one
who holds my lot!
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The first part of the verse emphasizes by means of a superlative
idiom that God is the portion of the praying person and his cup. In
its last stichos his total dependence upon God is expressed by another
metaphor: God holds his lot. V. 6 demonstrates that the distribution
of the land in Jos 13-19 forms at least partly the background of v.5:
"The measuring lines fell upon beautiful places for me, indeed I am
well content with my inheritance". But to understand the

in the context of Josua 13-19 only18 seems difficult to me be-
cause of the parallelism between and .

By the preceeding the meaning of is determined as an
expression of fate as in Pss 11:6; 23:5; 75:8f: with God lies the
salvation and welfare of a human being. That is used on the
other hand in parallel to hints of a divinatory connotation of
itself.19 In the way of a Janus parallelism.20 bears in Ps 16:5 two
connotations. As an expression of fate it is linked with the preceding

, as a means of divination it corresponds to the following
. Thus should also be understood as referring to a

lecanomantic cup-oracle as attested in Gen 44:5. A.L. Oppenheim
describes the practice as follows:21

When the diviner, who was called bam, poured oil into a bowl of water
which he held in his lap, it was done to establish the will of the deity
either with regard to the country or to an individual. The movements of
oil in the water, in relation to the surface or the rim of the cup, could
portend for the king peace and prosperity or war and rebellion; for the
private citizen it might portend progeny, success in business, the recov-
ery of health, and the right girl when he was about to marry - or the
opposite.22

18 Thus e.g., H.-J. Kraus, Psabnen. 1. Teilband: Psalmen 1-59 (BKAT 15.1; 6th ed;
Neukirchen-Vluyn: Neukirchner Verlag, 1989) 265f.; F. L. Hossfeld and E. Zenger,
Die Psalmen I: Psalm 1-50 (Die Neue Echter Bibel; Wurzburg: Echter Verlag, 1993)
11 If.; J. L. Mays, Psalms (Interpretation; Louisville: John Knox, 1994) 87.

19 In connection with Ps 16:5 the readers of modern commentaries are referred to
oracular practices by K. Seybold, Die Psalmen (HAT 1.15; Tubingen: Mohr Siebeck,
1996) 71.

20 For this stylistic figure cf. S.B. Noegel, Janus Parallelism in the Book of Job
(JSOTSup 223; Sheffield: Sheffield Academic Press, 1996) 11ff.

21 For further information concerning lecanomancy the reader is referred to A. L.
Oppenheim, Ancient Mesopotamia. Portrait of a Dead Civilization (revised edition com-
pleted by Erica Reiner; Chicago and London: The University of Chicago Press,
1977) 208.212; G. Pettinato, Die Olwahrsagung bei den Babyloniern (vols. I-II, Studi
Semitici; Rom: Istituto di studi del vicino Oriente, 1966); and F. H. Cryer, Divination
in Ancient Israel and its Near Eastern Environment. A Socio-Historical Investigation (JSOTSup
142; Sheffield: Sheffield Academic Press, 1994) 145-147.

22 Ancient Mesopotamia, 212 (see note 21).
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That Ps 16:5 describes God as the praying person's cup and empha-
sizes that he holds his lot in his hand should thus be understood as a
use of different divinatory means by God himself. Thus, in addition
to other meanings, cup and lot in Ps 16:5 are also employed as
metaphors hinting to a myth in which God used both as divinatory
means to determine fate. Ps 16:5 should therefore not be understood
as being monovalent. The verse consciously employs and alludes to a
gamut of different metaphors. Two of these metaphors should be
interpreted in the context of a myth in which God used divinatory
means to determine the fate of human beings. Isa 34:17 and Ps 16:5
therefore attest to an adaption of the myth found in the Wisdom Text

from Emar and Sippar in the traditions of Israel.

Conclusion

In its use of the phrase 4QInstruction participates in a
mythological motif already attested in Syro-Palestine in the late
Bronze Age and used and developed over the centuries. In the He-
brew Bible and Early Judaism this motif developed into a metaphor
for the predestined fate, which was often connected with other meta-
phorical expressions developing out of the distribution of the land
described in Jos 13-19. In these traditions, as in 4Q418 81 5, God
uses the oracle of the lot to determine the fate of human beings.
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4Q298, Words of the Maskil to all Sons of Dawn is intriguing, to start, due
to the fact it is written in cryptic script, yet with its opening line in
plain Hebrew. The content of the manuscript, once the esoteric
script is deciphered, is clearly 'sectarian', with vocabulary which is in
keeping with what is called 'sectarian' terminology, and the use of
Biblical vocabulary in sectarian context. The editors of the manu-
script, Stephen Pfann and Menahem Kister, have proposed a reason-
able explanation for the scroll's use of an esoteric text:

The owner of the text is the Maskil, whose responsibility it is to teach
the members of the community. To teach novices would require leaving
the community premises (due to purity regulations). The size of the
scroll makes it portable; the secret script prevents it from being read by
outsiders (or, it should be added, the uninitiated) should it be lost or
stolen. The title, in regular Hebrew script, would allow it to be returned
to its owner.

The scroll consists of introductory teaching to novices. The title 'Sons
of Dawn', which is a term unique to this manuscript, is explained as
implying those who are 'dawning' out of darkness, and becoming 'Sons
of Light.'1

It is not the purpose of this paper to discuss this proposal, and the
explanation will be essentially accepted. The conclusions found be-
low do not, at any rate, depend on this explanation for their validity.
They may, however, shed a more focussed light on the recipients of
the instruction.

The focus of this paper is on the list of positive values which are
used to describe the wise and reputable men of the community -
presumably the recipients of the instruction of the Maskil. Pfann and

1 Summary of S. J. Pfann and M. Kister, "4QcrypA Words of the Maskil to All
Sons of Dawn," T. Elgvin et al. Qumran 4. X: Sapiental Texts, Part 1 (DJD 20; Oxford,
Clarendon, 1996) 17.



2 Pfann and Kister, DJD 20, 16.
3 Pfann and Kister, DJD 20, 25. Their reconstructions are not included. The first

waw of , line 1, is missing from their text.
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Kister note the similarity of this list to that of 1 Peter 1.2 We shall
look more closely at this similarity by considering first the biblical
roots of the vocabulary used, and then compare both the Qumran
and New Testament lists to contemporary Hellenistic lists of virtues.

The Virtues of 4Q298

Pfann and Kister transcribe the text of Frgs. 3-4 ii as follows:3

1
2
3
4
5
6
7
8
9

.0

1 ] and the number of its boundaries
2 without raising itself up
3 from [its] po[sition1, and to ] its boundary. And now
4 give ea[r, O wise ones]; and you who know, listen! And men of
5 understanding, in [crease learning2]; and you who seek justice, (add)

modesty;
6 you who kn[ow the way], add strength; and men of
7 truth, pur [sue righteousness]; and you who love kindness, add
8 humility; and a[dd kn]owledge of the appointed [t]imes, whose
9 interpre[ta]tion [I will recou]nt, in order that you may give heed to

the end
10 of the ages and that you may look upon for[m]er things in order to

know
1 If , then perhaps 'its habitation'.
2 If , then perhaps 'a[dd strength/stamina]'.

The list of virtues in the list consists of: understanding ( ), learning
( if we accept the reconstruction), justice ( ), modesty (

), strength ( ), truth ( ), righteousness ( , only in recon-
struction), love of kindness ( ), humility ( ), and knowledge of the
determined end of time ( ).
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The call at this point of the text to pursue righteousness, love
kindness, and walk in modesty is a reflection of Micah 6:8, which
probably provides the basis for compiling a list of virtues: the com-
mand to do justice, love kindness, and walk humbly. The same con-
cern becomes 'Rule' in 1QS (Rule of the Community) 5:4-5: 'They shall
do truth and humility as one, righteousness and justice, and love of
kindness, and modesty in all their ways'. Six of the above virtues are
listed in this one sentence. Other lists occur in the Rule: 4:3-8, de-
scribing the sons of truth, which includes understanding, humility,
truth, justice, kindness, righteousness, and modesty; and 8:2, virtually
a quotation of Micah.

The participles which modify these virtues are instructive of
Qumran interests, too. This list repeats the same terms of zeal as the
introduction of the scroll, Frg. 1 2-3. They are those who pursue
( ) righteousness; they seek ( ) justice, as 'knowers' ( ), prob-
ably of 'the way' (in Frg. 1 they seek 'these things' because they are
'knowers'); they are men of understanding ( ), because they have
listened to the words of the maskil (1:2).

Table 1: List of virtues in 4Q298.

4Q298 3-4 ii 4-8
Give ear, O Wise Ones, and Reputable Ones Listen!

Men of understanding increase learning

Seekers of justice walk modestly/humbly

Knowers [of the way] increase strength

Men of truth pursue righteousness

Lovers of kindness increase humility

increase knowledge of times

There is a recognisable progression in the list from knowledge to
further knowledge, with the Micah 6:8 virtues holding up the centre.
One can see an alternation in the left column of basic virtues which
seem to be self-descriptive of the Community, to which are added
additional virtues, or, which the hearers are urged to increase (con-
sidering the use of the hiphil, this could be considered as an impera-
tive call to growth). The desired virtues, in turn, alternate the verb
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rpoin with verbs of zeal. Added on above all is the goal: to learn the
times in order to give heed to the end, to interpret the past accu-
rately, and, presumably, to know how to live in the last days.

In this list we can see the chief concerns of the Community: knowl-
edge, particularly of the times (the key place of 'knowing' together with
esoteric instruction and cryptic writing give an air of gnosticism to
the teaching); zeal, in pursuit of true knowledge; and justice - if the
recurrent use of Micah 6 has anything to do with the explicit con-
cerns of the prophet (though, undoubtedly, with their own esoteric
twist).

Biblical Influences

We have already suggested that Micah 6:8 holds an important place
in the teaching of this manuscript. There are other important OT
influences felt in this text, too, however. The most significant, and
most obvious, is that of Wisdom Literature. Perhaps this goes without
saying. Even so, it bears a closer look at the specific ways in which
this literature is used by the Maskil.

The Getting of Learning - Proverbs 1

A key imperative of 4Q298 is 'increase', or 'add' (Hiphil of
)4. This is not an uncommon biblical term, but it is more promi-

nent in wisdom literature. More to the point, it figures importantly in
the introduction to Proverbs concerning the purpose of wisdom. The
first seven verses of Proverbs are an excellent source for those seeking
esoteric interpretations of scripture. The highlighted terms are those
which appear in our list:

To know wisdom and instruction, for understanding words of insight,
for gaining instruction in wise dealing, righteousness, justice, and equity;
to teach shrewdness to the simple, knowledge and prudence to the
young -

Let the wise also hear and increase in learning, and the discerning acquire
skill,

to understand a proverb and a figure, the words of the wise and their
riddles.

4 G. Andre, yasap," TDOT VI, defines the Hiphil of ' as 'increase,' in both
positive and negative senses.
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In the 4Q298 list of virtues the verb appears twice with cer-
tainty, and is reconstructed once by Pfann and Kister, in 3-4 ii 5,
with reasonable confidence.5 The editors offer , 'increase
learning', as the reconstruction, following Proverbs 1:5.6 Whereas an
alternative is also suggested, the whole of this section favours this
phrase. This text provides much of the key terminology of the manu-
script: the command to 'hear'; 'understanding'; 'righteousness'; 'jus-
tice'; 'the wise'; 'knowledge' (indicated above by highlighting).

It is this last term, , which frames verses 2-7, that is important
to note. A sectarian interpretation of this wisdom passage finds
knowledge to be given supremely to the maskil and to the community.
All virtue, as in 1:7, flows from knowledge. Undoubtedly, Proverbs 1
provides the basis of the call to virtuous living.

Men of Heart - Job, et. al.

Apart from this starting point, there is a great deal of vocabulary of
the text which is common to wisdom literature as a whole. However,
there are a number of terms which are unique to specific wisdom
settings. To these I now turn.

1. 'Give Ear!' ( )

This imperative, stated twice in the text, is common to poetic speech
in the Bible. Lamech, Balaam, Moses, and Deborah, all begin their
speeches with the call. Isaiah, Jeremiah, and Joel say it. The Psalms
repeat it. Interestingly for our purposes, however, is Job 34:2,16:
"Hear my words, you wise men, and give ear to me, you who know!"

Frg. 3-4 ii:4 virtually lifts Elihu's ha-
rangue of Job into the text at this point (reversing the order of the
imperatives).

There are other connections of importance:

2. 'Men of heart'

There are only two instances in the Hebrew Bible of this term which
is found in frg. 2 i: Job 34:10 and 34. The RSV translates this 'those

5 Pfann and Kister, DJD 20, 25. In Plate 1 the cross bar of the initial he is
discernible. Then, there is a gap in the manuscript, after which the left curl of the
heth is clearly visible as the final letter of a word.

6 The same phrase is cited in 4Q418 81 17; 4Q436 1 I 2, see Pfann and Kister,
DJD 20, 20 and 26.
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who have understanding'. In our text the phrase is in parallel with a
missing term. On the strength of Job 34:34, "Men of understanding
will say to me, and the wise who hear me will say...", 'the wise' is a
reasonable reconstruction in 4Q298, as suggested by Pfann and
Kister. The Rule of the Community frequently uses the classification
"men of. . . ", with their own people being men of holiness, of glory, of
the covenant, of truth, or of wisdom (see 1QS 6; cf. lQHa 1:34). Here
they are men of understanding/insight, and men of truth.

3. 'Knowers' ( ).

This form of the participle occurs in the Bible only in Job 34:2 and in
Deut 1:13 ('choose men who are wise, discerning and reputable').
However, the pointing by the Massoretes differs. In Deut 1 the vow-
els are passive: 'those who are known',7 or of repute, as the NRSV
translates; in Job 34 the vowels are active: 'those who know', or
'knowers'. The question is, which is appropriate to 4Q298? The
direct affinity of the manuscript with Job 34:2 at this point, in addi-
tion to the above examples of affinity, argues in favour of the active
sense, the course chosen by the editors of the scroll, and carried on in
this paper. However, perhaps the Massoretes got it wrong here, and
the sense of 'reputation' is more important. In this case, the Maskil
would be drawing attention to the fact that those receiving instruc-
tion have come this far on the basis of the knowledge their superiors
have of them. Or, perhaps we are better to leave the issue ambigu-
ous, as the unpointed text allows, in which case the novices are both
known and knowledgeable.

The setting of Deut 1:13 is a favourite at Qumran, notably in the
Temple Scroll 57, of the faithful leaders in the desert. Such is the
pattern the Community follows.

4. 'My words'

Although the restored beginning of the scroll is suggested reasonably
to read , the 'words' of the maskil after the first line are
consistently . This is a term almost exclusively found in Job (also
once in Daniel 5:10), and of five occurrences, all but one are in the
speech of Elihu (33:1, 34:2, 34:16, 36:4).

7 My thanks to Bernard Jackson, University of Manchester, for drawing attention
to this point.
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5. Terms not exclusive to Job, but within Elihu speech

Beyond the above striking examples of words from Elihu's speech in
Job, there is other vocabulary of this manuscript which can be found
in other parts of the Bible, but are also in Job and particularly in the
words of Elihu.

• (searching; investigation) of 1-2:4, in Job 34:24 (36:26, plus
twice more). Isa 40:28, and Ps 145:3 are also of interest. It is also
interesting to note that 11 QTargum Job translates this
('without end') in both places in Job, apparently following a differ-
ent vorlage than the author of this scroll.

• (world) in 3-4i:5, is found in Job 34:13 and 37:12 (otherewise,
l0x in Isa).

• (consider diligently) in 2 ii:3, is in Job 37:14 (26:14) as well as
Isa 1:2 and 52:15.

• (tread) of Frg. 5, and Job 34:27 and 36:23 (among many).
• in Job 34:37, though in a negative sense.
• in Job 34:16.

Further examples could be given, but this should suffice to indicate
the extent to which the Maskil, in his description of the men of virtue,
draws vocabulary from the speech of Elihu.

The Speech of Elihu and the Book of Job

The question is, what can be made of this evidence? Is there signifi-
cance in the favourable use of Elihu's speech, which appears as an
essentially discredited speech in Job? Is there any possibility of the
speech in an independent form as a text for the Community? Or,
does the ideology of the speech itself derive from a Qumran text?

These questions are virtually unanswerable, but not beyond con-
jecture. To begin, let us consider the question of the unity of the text
of Job.

The majority of contemporary commentators on Job consider the
Elihu speech, chapters 32-37, to be secondary to the book. That is, it
is either added in a later edition of the book by its author, or inter-
jected in a later edition by another author. The chief reason given for
this is the observation that neither Job nor God reply to Elihu, and
Elihu is not mentioned by God alongside the other three friends at
the end of the story.
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Reasons for this later edition vary. Yair Hoffman8 considers its
purpose to be primarily literary due to the truncated third speech of
Bildad, and the absence of a third speech by Zophar. The new sec-
tion is written by someone who wishes to show his own artistic and
aesthetic abilities. Harrald Martin Wahl sees an unknown poet, a
Sage or a Priest, who composed this wisdom monologue in the third
century BCE as a theological corrective to the book.9 In either case the
author of the speech is seen to write it specifically for the new edition
of the book.

Wahl is certainly wrong to see the speech as a corrective, for the
speech is clearly viewed as inadequate within the flow of the whole
book. Yet, something can be said for its representing a contemporary
wisdom argument. If Job's three friends are to be seen as traditional
wisdom having its say, and falling short, then Elihu's speech, from
younger, newer wisdom, is of another provenance. There is a new
approach that has to be shown as inadequate, too.

Where does this new approach come from? It is one that holds
strongly to the sense that one must simply let God make his own
decisions of how to treat a man (Job 34:1 Off., etc.; predestination?);
who finds wisdom in direct revelation by the Spirit of God through
dreams and visions (32:18; 33:15); who considers himself perfect
(36:4). These things are considered arrogant by the editor of the final
edition, but have much in common with the Dead Sea Scrolls.

Perhaps, then, it is possible that the Elihu speech represents a new
strain of wisdom teaching which appeared at a later point than the
first edition of Job. Perhaps in the third century, perhaps earlier, the
lines of doctrine which become firmly set in the second century in a
document such as 4Q298 are to be found in this speech of Elihu. If
this were to be the case, then the editor who placed the Elihu speech
in the Book of Job is presenting a viewpoint which uses catchwords of
a group which later is represented at Qumran - for the purpose of
showing the inadequacy of its arguments. In Job, then, we may be
witness to one of the early arguments involving the precursors of the
Qumran community.

8 A Blemished Perfection; The Book of Job in Contex (JSOTSup 213; Sheffield: Sheffield
Academic Press, 1996) 291.

9 "Das 'Evangelium' Elihus (Hiob 32-37)," The Book of Job (ed. W. Beuken; BETL
114; Leuven: Leuven University Press, 1994).
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Hellenistic Influences?

We have attempted to place 4Q298 within a context of biblical loy-
alties. What, on the other hand, can we make of the similarity of the
List of Virtues with the list in 2 Peter 1 ?

The call to seek truth, to search, or to pursue, virtue is relatively
rare in the NT. Usually Christ or God is the object of these com-
mands. 1 Peter 3:11 ('seek and pursue peace') and 1:10 ('the prophets
searched the scriptures') have close affinity to the vocabulary of this
scroll.

There are many lists of virtues in the NT. Paul, of course, often
provides such lists, Romans 5:2-5 being most similar in vocabulary to
this passage ("We boast in our sufferings, knowing that suffering pro-
duces endurance, and endurance produces character, and character
produces hope, and hope does not disappoint us...")10.

Most discussions of these lists relate them to Hellenistic virtues and
lists. Richard Bauckham, for instance, cites Wibbing who finds 2
Peter closer to the ethical terms of Stoicism and popular philosophy
than to 1QS 4.11 It is instructive to look at some examples of virtue
lists from contemporary Hellenistic writings.

Five examples of lists of virtues are shown in Table 2. Notable, of
course, is the fact that most of them come from a later period than
either of our texts under comparison, and that three are Christian
lists. These provide a glimpse of the range of terms which may be
included, and reveal the degree to which early Christianity made use
of Stoic terms in its teaching.

However, neither the 4Q298 list, nor that in 2 Peter 1, is simply a
list of virtues. These are examples of sorites, a rhetorical device of

10 A closer parallel to Romans 5 is m. Sotah 9:15: "Heedfulness leads to cleanliness,
and cleanliness leads to purity, and purity leads to self-restraint, and self-restraint
leads to holiness... humility ... shunning of sin ... saintliness ... the Holy Spirit ...
the resurrection of the dead. And the resurrection of the dead shall come through
Elijah of blessed memory. Amen", (trans. Herbert Danby, The Mishnah [Oxford:
Oxford University Press, 1933] 306-7). This list appears in the comparative chart of
Table 3.

11 Richard Baukham, 2 Peter andjude (WBC 50; Dallas: Word, 1983) 174, citing S.
Wibbing, Die Tugend-und Lasterkataloge im Neuen Testament und ihre Traditionsgeschichte unter
besonderer Beriicksichtigung der Qumran-Texte (BZNW 25; Berlin: Alfred Topelmann,
1959) Cf. discussion of 1QS above. See also J. R. Neyrey, 2 Peter, Jude: A New
Translation with Introduction and Commentary (AB 37C: New York: Doubleday, 1993).
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Table 2
Hellenistic Lists of 'Virtues'

Hermas Man. 12.3.1 Hennas Sim. 9.1.2 1 Clement 62:2 Maximus of Tyre Seneca
Oration 16.3 Ep. Mor. 85.2

virtu turn

temperans
constans
imperturbatus

tristitia
beautus
satis

Table 3

SoritesM Ascending Lists

Romans 5:3-4 Hermas Vis. 3.8.7 Wisdom 6:17-20 Maximus of Tyre m. Sotah 9:15
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putting the virtues in a chain which ascends towards a climax.12 New
Testament examples may be found in Romans 5:3-5 and 10:14-15.
Other examples may be seen in Table 3, with a greater dispersion for
comparison: one NT, one early Christian, two Jewish, and one Stoic.

These examples provide material for comparison and for contrast.
It is not surprising that 2 Peter and Hennas have more in common
than the other examples. There is no one verb of choice to link the
lists (shown at the bottom of each column, along with the goal of the
list), but the sense of motion towards a goal is always apparent. And,
both the Christian and Jewish texts show affinity to the Stoic choice
of vocabulary and use of a 'capping' verb.

In summary, this comparison shows Hellenistic rhetorical devices,
and value statements, to be used in common among both Jewish and
Christian writers of the Second Temple period and into the early
Christian era (or, GE).

The first thing to note is the governing verb. The 2 Peter passage
begins with , 'to support', or 'to grant'. This does not

12 Baukham, 2 Peter and Jude, follows H.A. Fischel, "The Uses of Sorites (Climax,
Gradation) in the Tannaitic Period," HUCA 44 (1973) 119.

4Q298 and 2 Peter

With this in mind, we may turn to a direct comparison of 4Q298 to
2 Peter 1, as in Table 4.

Table 4: 2 Peter and 4Q298

2 Peter 1:5-8 4Q298

Capping verb
Goal:
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have the connotation of 'adding', and the verb does not appear in the
Greek Bible except in 2 Maccabees and Sirach (25:2). However, the
idea of 'adding' is provided at the end of the list, as a 'capping' verb,
in v. 8, "... if these things are yours and are increasing ( )
among you, they keep you from being ineffective and unfruitful in
the knowledge of our Lord Jesus Christ." This compares to the
4Q298 use of . Remarkably, these are the only two texts we
have seen which share the same capping verb.

Secondly, there is again no surprise that the emphasis of each list
is different. The NT list begins with 'faith' and ends with 'love', as is
true of many Christian lists. The Qumran list begins and ends with
'knowledge', and that is in keeping with Qumran concerns as well -
although the term is also important in the NT text.

Thirdly, and in keeping with this last observation, five of the eight
NT virtues can be paralleled with 4Q298 (provided we accept these
as to some degree equivalents). In 2 Peter love stands on its own; in
4Q298 it is in construct with 'kindness'. Hope does not appear in the
Scroll text, and is a typical Christian virtue.13 The two remaining
virtues which do not appear in the Scroll, self-control and brotherly
love, may well be put down as due to Hellenistic influence, for these
are definitely Hellenistic virtues brought into the Christian sphere of
practice.14

Fourthly, considering both texts in their larger contexts, 4Q298
and 2 Peter share concern for these virtues for the same
eschatological reason: both lists of virtues are offered as proper
preparation for those living in the last days. Compare, '[I will
recou]nt in order that you may give heed to the end of the ages...'
(Frgs, 3-4 ii 9-10), and 2 Peter 3:11, 'Since all these things are to be
destroyed in this way, what sort of people ought you to be in holy
conduct and godliness...'). In both cases the virtuous life will assure
the necessary knowledge needed for the last days (Frgs 3-4 ii:9-10 and
2 Peter 3:10-11).

13 Yet, the Jewish form of the virtue may be represented in the m.Sotah list by the
phrase, 'the resurrection of the dead shall come through Elijah.'

14 So Wibbing, Die Tugend-und Lasterkataloge im NT, cited by Baukham, Jude, 2 Peter,
174. Philadelphia is extended by the NT from inner family relationships to church
family relationships. Egkrateia seems to refer specifically to sexual control in the Chris-
tian context. Even here, though, m.Sotah offers some possibility of similar Jewish
thinking, too, if a word such as were to be viewed as a near equivalent.
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In these respects our two texts show more in common with each
other than any of the other texts we have looked at, but 4Q298
shows little more in the way of Hellenistic influence than the rhetori-
cal technique of sorites.

Turning to comparison of the NT list to the Scroll, it is worth
noting what the 2 Peter list does not include: 'understanding,' ['learn-
ing',] 'justice,' 'modesty' and 'humility.' These are terms specifically
rooted in the Wisdom and Prophetic contexts we have already exam-
ined. One conclusion that might be drawn from this, therefore, is
that the NT passage does not pattern itself upon Hebrew Wisdom, as
is the case in the Qumran passage. Yet, the NT terms, so similar to
the manuscript's in many ways (as enumerated above), indicates that
the NT concerns still remain closely related to their Hebrew Bible
roots. 2 Peter gives us an example of the contextualising of Hebrew
wisdom to the Hellenistic recipients of the letter.

In contrast, 4Q298 reveals its own setting within a Jewish context.
Hellenistic thought is not unknown nor unacknowledged, but its
themes and vocabulary are unsuited to recipients whose authoritative
sources are found within Jewish thought. The similarities of the texts
come from this same bedrock of Jewish belief and writings; the differ-
ences are due to very different audiences receiving the teaching.

In summary, this study has approached 4Q298 from two directions -
the biblical background, and the Second Temple Hellenistic milieu.
The rhetorical device used in this small but fundamental sectarian
text shows us that the Community did not isolate itself wholly from
the outside world, but lived within the same set of influences as the
rest of society of that day. In comparison to 2 Peter 1, however,
4Q298 is seen to be an internal conversation in terms of contempo-
rary biblical interpretation, where the New Testament text engages
with a Hellenistic world-view. Perhaps most interesting of all, exami-
nation of striking affinities to the Elihu speeches suggested that there
we may have a glimpse of an ancient argument carried out within the
book of Job, so that the context of our text may extend into the
shadowy years of the third century BCE.
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1. Introduction

The literary composition formerly referred to as Sapiential Work A, but
now named Instruction (the editors also suggest the title Musar le-
Mebiri), is the most extensively preserved sapiential work found in the
caves near Qumran. Seven1 copies of the composition have been
identified with certainty (1Q26, 4Q415-418, 4Q418a, 4Q423).2 Alto-
gether these manuscripts consist of more than 425 fragments. Never-
theless, it is difficult to get a good idea of the composition as a whole.

This paper is a product of a project on 4QInstruction for which I was granted a
postdoctoral fellowship by the KNAW, the Royal Netherlands Academy of Arts and
Sciences.

1 For this article it is irrelevant whether the 4Q418 fragments belong to one or
more manuscripts. On the other hand 4Q424 may be a copy of Instruction, although
the 4Q424 fragments do not show an overlap with the Instruction manuscripts.

2 The official DJD edition of the cave 4 manuscripts had not yet been published
at the time of the conference [it is now available in DJD 34]. Strugnell's transcrip-
tions of 4Q415-4Q418 and 4Q423 are included in A Preliminary Concordance to the
Hebrew and Aramaic Fragments from Qumran Cave II-X Including Especially the Unpublished
Material from Cave 4. Printed from a card index prepared by R.E. Brown, J.A. Fitz-
myer, W.G. Oxtoby and J. Teixidor, prepared and arranged for printing by Hans
Peter Richter. Privately printed ad usum editorum 1988. This Preliminary Concordance
was the main source of the transcriptions in B.Z. Wacholder, M.G. Abegg, A Prelimi-
nary Edition of the Unpublished Dead Sea Scrolls. The Hebrew and Aramaic Texts from Cave
Four. Fascicle Two (Washington, D.C.: Dead Sea Scroll Research Council, Biblical
Archaeology Society, 1992). The presentation of some fragments in R.H. Eisenman
and M. Wise, The Dead Sea Scrolls Uncovered: The First Complete Translation and Interpreta-
tion of 50 Key Documents Withheld for Over 35 Tears (Shaftesbury, Element, 1992) is not
reliable. Cf. the Critical Note of D.J. Harrington and J. Strugnell, "Qumran Cave 4
Texts: A New Publication," JBL 112 (1993) 491-499. Most of the major fragments
are transcribed in T. Elgvin, An Analysis of 4QInstruction (diss. Hebrew University,
1998) and in F. Garcia Martinez and E.J.C. Tigchelaar, The Dead Sea Scrolls Study
Edition (2 vols., Leiden: Brill, 1997-1998; rev. ed. Grand Rapids: Eerdmans; Leiden:
Brill, 2000). Daniel Harrington placed a draft of his and J. Strugnell's DJD edition of
4Q415-4Q418, 4Q418a, at my disposal, and Torleif Elgvin allowed me to use the
manuscript of his dissertation. I wish to express my sincere thanks to those scholars,
and to J. Strugnell for reviewing some of the identifications and joins I suggested.
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Some sections of the text are relatively well preserved, but the major-
ity of the fragments, many of which are small, contribute little to our
understanding of the composition. It is difficult to place those frag-
ments in the right order, and only in a few cases do they preserve
complete lines. Of course, scholars of the texts from the Judaean
Desert are accustomed to working with fragmentary texts. In the case
of Instruction the task of interpretation is slightly more complex: the
text contains unknown words and ambiguous technical terms, and
the style of the composition makes it hard to analyze the syntax of
the clauses.

When I started to examine Instruction, I departed from the suppo-
sition that it should be possible to identify more overlaps between the
manuscripts, and to join more fragments. This proved to be true, but
the results have only a limited importance for the overall understand-
ing of the composition. In need of a point of departure, I decided to
look further into the question of the addressees of the text.3 The work
generally addresses a 2nd person masculine singular addressee, com-
monly acknowledged to be a (henceforth Mebin), "someone who
understands". One fragment, however, has a feminine singular ad-
dressee (4Q415 2 ii), and in a few cases the text uses 2nd person
plural forms.4 In addition there are at least two sections with 1st
person plural forms (4Q418 55 3-4; 69 11-12). Several explanations
have thus far been offered.5 The female addressee in 4Q415 2 ii
could be the wife of the Mebin,6 and this 2nd person feminine singu-
lar, as well as some of the 2nd person plural discourses, could have
been part of an instruction to the Mebin to speak in oratio recta to his
wife or to another audience.7 Alternatively, the 2nd person masculine
singular addressee could have been part of a group; in some cases all
members of the group are addressed, instead of that individual mem-
ber. The twin set-pieces addressed to the , "foolish of heart,"
and the , "chosen ones of the truth," in 4Q418 69 may have
been an original composition integrated in the present text.8 In one

3 For a short discussion of the addressee(s), cf. Elgvin, An Analysis, 48-49.
4 Cf., e.g., 4Q417 1 i (olim 2 i) 20, 27; 6 1; 20 2 (?); 4Q418 46 1; 55 6, 7, 8, 12; 69

ii 9, 10, 11; 79 2; 162 2; 221 4, 5; 4Q423 5 10; 6 3; 7 7. Cf. also Elgvin, An Analysis,
48 note 48, who mistakenly also refers to 4Q416 2 iii 8.

3 Elgvin, An Analysis, and Strugnell and Harrington, DJD 34.
6 Thus, e.g., DJ. Harrington, Wisdom Texts from Qumran (London: Routledge,

1996) 57.
7 Strugnell and Harrington, DJD 34, 48.
8 Strugnell and Harrington DJD 34, 14.
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or two cases the uncommon 2nd person plural forms can be ex-
plained as belonging to a scriptural quotation or allusion. The 1st
person plural forms in 4Q418 55 are thought to include the instruc-
tor and his student, the Mebin, as opposed to a non-specified they-
group.9 In none of these cases, however, apart perhaps from 4Q418
69, has the context been sufficiently preserved to prove or to disprove
such explanations.

An explanation for the occasional shift of addressee may start with
a fresh examination of the identity of the 2nd person singular mascu-
line addressee. The examination presented here is based primarily on
a limited number of formal observations, and does not intend to give
an exhaustive interpretation of the composition.

As a starting point, one may observe several formal peculiarities of
the composition.10 First, one cannot fail to observe the large number
of so-called vetitives, the negation with the 2nd person jussive.
There is not one single text from Qumran which has so many cases
of this form, and the total number of cases of with jussive in
Instruction11 and 4Q42412 is more or less the same as that in all other
nonbiblical scrolls together. The only sapiential text with a higher
number of vetitive forms is Ben Sira. Second, the text uses the inde-
pendent personal pronoun , "you," more often than all but one
other composition. That exception is the Hodqyot, where is used
to address God, whereas in Instruction the addressee is a human be-
ing.13 Such peculiarities14 are of course closely linked to the forms and

9 In view of the many correspondences between 4Q418 55 and 69 ii it is also
possible that the 1st person plural forms in 4Q418 55 3-4 are a direct oration,
introduced by or as in 4Q418 69 ii.

10 J. Strugnell, "The Sapiential Work 4Q415ff and the Pre-Qumranic Works from
Qumran: Lexical Considerations," The Provo International Conference on the Dead Sea
Scrolls. Technological Innovations, New Texts, and Reformulated Issues (eds. D.W. Parry and
E. Ulrich; STDJ 30; Leiden: Brill, 1999) 595-608 compares the vocabulary of
4Q415ff vis-a-vis the other texts of 1Q-10Q.

11 Most cases are found in the section starting with 4Q417 2 i (olim 1 i) and ending
with 4Q416 2 iv.

12 The high number of cases of with jussive in 4Q424 is remarkable, since in
other respects it also seems related to Instruction.

13 Not only the addressee differs, but also the syntax of the clauses. In the Hodayot
is most often constructed with a 2nd person masculine singular perfect form, e.g.,

, whereas in Instruction is more often followed by an imperative than by
any other verbal form. In fact, this construction consisting of a 2nd person independ-
ent pronoun followed by an imperative is very rare in the nonbiblical scrolls. Cf. 1QM
17: 4 and 8-9 where is followed by , and 4Q221 4 2-3 .

14 Other stylistic peculiarities are the disproportionately frequent use of , espe-
cially in 4Q418 55 and 69 ii, the strange frequence of 1X1 (note that TX preceded by
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genres of the composition, but these are also characteristic of the style
of the work, and the peculiarity of these traits distinguishes Instruction
from the other identified sapiential compositions.15

The high number of vetitives and other 2nd person masculine
singular verbal forms, as well as the use of the personal pronoun ,
is accompanied by an even larger number of 2nd person singular
pronominal suffixes. In fact, apart from very small fragments, there is
hardly a fragment which does not use 2nd person masculine singular
forms. The only fragment of some substance which does not have
such forms is 4Q416 1, which is a 3rd person narration, describing
God's rule over the cosmos, the reward of the righteous, and the
punishment of the wicked at the judgment. The very large right-hand
margin of 4Q4 1 6 1 strongly suggests that this is the beginning of the
manuscript.16 Only in one other case (4Q418 122 ii + 126 ii) do we
have a substantial portion of a 3rd person narration of eight lines, but
this section is introduced by the vocative , "And y[ou
who understand truth".

2. The Use of the Vocative  andits Variants

Who then is this 2nd person masculine singular addressee? The text
seems to give the answer by addressing the person as a Mebin. Hence

waw is used more often in Instruction [20x] than in the Hebrew Bible [4x] and the
other Dead Sea Scrolls [6x] together), and the use of with the meaning of ]D.
Some other stylistic features which are seldom attested in the nonbiblical scrolls are
mainly restricted to 4Q418 55 and 69 ii, such as the use of ha-interrogativum apart from

, and the use of the infinitivus absolutus.
15 Strugnell and Harrington, DJD 34, 2, pose the question whether other manu-

scripts might be witnesses to the text of Instruction, in parts where no parallels with
4Q415ff happened to survive. They tentatively refer to 4Q420-421, and 4Q424-426,
but only 4Q424 has the same formal characteristics as Instruction. The text of this
manuscript is also addressed to a 2nd person masculine singular addressee, and
contains many vetitive forms. G. Brin calls attention to this form as a characteristic
of the document, but he only refers to Ben Sim ("Studies in 4Q424 1-2," RevQ, 18
[1997] 21-42). 4Q424 is the only text apart from Instruction which uses the word
and the expression and several words which occur often in Instruction are
also found in 4Q424, e.g., ] . Instruction and 4Q424 are certainly
related, but there is no conclusive evidence that 4Q424 is another copy of Instruction.

16 B. Lucassen and A. Steudel suggest, on the basis of a material reconstruction of
the manuscripts, that there were different redactions of the composition, "Aspekte
einer vorlaufigen materiellen Rekonstruktion von 4Q416-4Q418," handout For-
schungsseminar: Die Weisheitstexte aus Qumran, Tubingen, 22.-24. Mai; 20.-21.Juni 1998. It
is therefore possible that other manuscripts had a different introduction.
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the proposal of the editors for calling the work Musar le-Mebin, "In-
struction For One Who Understands". In fact, the word is
hardly used at all in the composition, and may therefore not be the
most appropriate word. However, here we are especially concerned
with the word Mebin. Apart from 4Q418a 7 2, which preserves the
words ] , the usual construction is . Although
some translators have understood these words as a verbal construc-
tion, "and you understand," I agree with the editors that these words
always seem to serve as a vocative introducing a new section.17 The
following table lists all the preserved occurrences of and the
variants of this formula.18

Table 1: and Variants in Instruction

(1) 4Q416 4 3
(2) 4Q417 1 i 1
(3) 4Q417 1 i 13-14
(4) 4Q417 1 i 18
(5) 4Q417 1 i 25
(6) 4Q418 69 ii 15
(7) 4Q418 81 15
(8) 4Q418 102 3
(9) 4Q418 122 ii + 126 ii 519

(10) 4Q418 122 ii + 126 ii 15
(11) 4Q418 123 ii 5
(12) 4Q418 168 4
(13) 4O418 176 3

17 A verbal construction with followed by a participle is found in the circum-
stantial clause 4Q416 2 ii 19-20 . The use of the personal pronoun with
participle to denote the present tense is common in MMT (e.g., ), but not
common in other Dead Sea Scrolls. The formula , often followed by an
imperative should rather be likened to such vocatives as in Ezekiel, or
e.g., 1QM 17: 8-9 ( ). The phrase should not be likened to 4Q417
1 ii (olim 2 ii) 10 , "at his will they came into being, and he (God)
brings to insight".

18 Not included are the many instances where only is used, nor those cases
where only is preserved (4Q418 158 4; 227 1).

19 4Q418 122 ii 5-6 preserves the first letters of 4Q418 126 ii 2-4, and 122 ii 7 the
top of the first letter of 126 ii 5. Cf. also DJD 34, 350.

20 The head of the last letter is narrow, suggesting kap, but since the skin has
shrunk here bet is not impossible.

21 There is, pace DJD 34, 390, no trace of 'alep on the fragment.
22 The trace before he is not ink.
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In some cases the formula is preceded by a blank space (Table 1, 4
and 6), or starts on a new line (1, 7, 9, 11).23 Several times the
vocative is followed by an imperative (1, 3-5).24 In other cases, where
the vocative is followed by a conditional or circumstantial clause, the
imperative may have stood further on in the sentence (7, 11, 13; an
imperative may also have followed in 8 and 9). The preserved parts
of the composition use two, and probably four, variants of this voca-
tive:

1.1 . This is the most commonly used address (1-3, 7, 10-
13).

2. . In this variant should be interpreted as an
adjective "understanding" qualifying "son". This address is attested
once in full, but might be reconstructed once more (4, 6).

3. Strugnell originally read in 4Q417 2 i 25
but Strugnell and Harrington now interpret the traces at the

beginning of the line as p in stead of . In that case one may supply
at the end of the preceding line (5).

4. . "You who understand truth", or perhaps, "you
who truly understand". This vocative has been preserved twice in
part, but in both cases the following clause is broken. Therefore one
cannot be completely certain that really served as a qualifier of
pa (8, 9).25

The vocatives beginning with , where p is qualified either
by or by , seem to indicate that this or is some
kind of a student.26 One need only refer to other proverbial literature
like Proverbs and Ben Sim which regularly use the address , "my
son". Hence, Strugnell and Harrington state that this text is a wis-
dom instruction in which the speaker (an instructor who might have
been called ) gives counsels to the student (the ). According
to the editors this "rhetorical situation of instruction suggests a

23 The preceding vacat suggests that 4Q418 182 2 vacat [ also had a form of
the formula.

24 The imperative always follows the vocative. One should therefore reject
Elgvin's reconstruction of 4Q417 1 i (dim 2 i) 2 (Elgvin: 4Q417 1X 4) (An
Analysis, 256).

25 Cf. 4Q418 122 ii + 126 ii 14 , where is the first word of
the instruction.

26 A. Lange, Weisheit und Predestination. Weisheitliche Urordnung und Pradestination in den
Textfunden von Qumran (STDJ 18; Leiden: E.J. Brill, 1995) 54, suggested that the
was a teacher, and the a student.
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"school" setting (as in Sirach), though what sort of "school" is to be
imagined is not at all clear".27 The editors may be right, but two
typical elements of Proverbs and Ben Sira are lacking in Instruction. First,
this so-called instructor is not present in the text, but postulated by
the editors. The so-called student is not called "my son," and there
are no other 1st person singular forms which could refer to an in-
structor. Second - and this may be related to the first observation -
contrary to Proverbs and Ben Sira, there is no admonition to listen, or
to pay attention, to the instructor's words. Of course, this may be due
to the fragmentary nature of the copies. One or two fragments pre-
serve the letters , possibly being an imperative "hear", but in both
cases the word is broken and the context lacking,28 and 4Q418 177 4
reads ] , "and get understanding; give ear to". In
those cases it is not clear whether the object might be the words of
the instructor, or a more abstract term like "wisdom" or "instruc-
tion". A reference to a "school" setting may perhaps be implied in
4Q418 8117 , "and increase learning from
everyone who teaches you", but nothing in this clause indicates that
such a should be identified with the person who delivers the
instructions of the composition.

One can also observe that the vocative and its variants
are employed mainly in a specific kind of context. Four out of thir-
teen cases are found in one column (4Q417 1 i), which calls upon the
Mebin to meditate on the ). Inasmuch as can be ascertained,
most other occurrences are also related to what might be called "in-
tellectual" or "learning" activities, like "knowing" ( ), "understand-
ing" ( ), or "gazing upon" ( ). The only clear exception is
4Q416 4 3 where the Mebin is called upon to "rejoice in the ",
"the true inheritance", but there too a second imperative might have
referred to a learning activity. The relation between the address of a
Mebin and an admonishment containing some kind of intellectual
activity, seems to be valid for the few other cases in the Qumran texts
where those addressed are called 4Q303, one of the texts

27 Strugnell and Harrington, DJD 34, 20. Cf. also, in more general terms,
Harrington, Wisdom Texts from Qumran, 40: "In the instructional setting the senior
sage gives advice to a novice sage".

28 4Q417 29 8 may perhaps read , but other readings are possible as well.
4Q418 202 2 reads [, which might be an imperative in view of np in the
preceding line.
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named Meditation on Creation, starts with , which the editor
translates "having understood they listened".29 I think it is more likely
that in this text "understanding ones" are admonished to listen, and
to reflect on God"s wonders which started with the creation. Likewise
in 4Q525 (Beatitudes) 14 ii 18, a new section starts with
(not: "and you", but "and now"), and calls upon the addressee to
meditate.

We may conclude that although the literary genre of this kind of
instructions probably originated in some kind of school setting, there
are no explicit references in the preserved fragments of Instruction to
such a situation. That is, the genre or the forms are used in a literary
manner, dissociated from their original setting. Secondly, and result-
ing from the first conclusion, the term , or even , need not
be taken to refer to a "student." Rather, both Instruction and other
texts use this term especially in contexts where the addressee is called
upon to meditate, study, or consider.

3. The Addressee as a Poor Man?

A more specific characteristic of the addressee seems to be that he is
poor. Several scholars have briefly embarked on this issue, mainly
concerned with the question whether the addressee is poor in a ma-
terial sense, or "poor", that is "humble", in a religious sense. Here
one should take a more sophisticated approach. On the one hand,

, which can mean "lack", "need" or "poverty", is used through-
out the composition, often with the 2nd person suffix . Unfor-
tunately, it is often not quite clear how one should understand this
word in its specific contexts, especially since it is regularly used with
the ambiguous word , and the unexplained . On the other

29 T. Lim, "4QMeditation on Creation A," Qumran Cave 4. XV:Sapiential Texts. Part
1 (eds. T. Elgvin et al.; DJD 20; Oxford: Clarendon Press, 1997) 151-153, pl. XIII.
His translation is probably prompted by his incorrect reading in line 2 (instead
of ), which suggests a narrative introduction. Note the correspondence between
4Q303 1-2 and lQHa 9: 36-38 (Sukenik 1: 34-36), both texts using in the call
to listen. lQHa 9: 36 shows that in in 4Q303 2 is the noun
"deceit", or "unfaithfulness", and not a compound preposition as I translated in F.
Garcia Martinez & E.J.C. Tigchelaar, The Dead Sea Scrolls Study Edition. Volume Two
4Q274-11Q31 (Leiden: Brill, 1998) 669. For with a direct object cf. also Sira 7:6
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hand, the best preserved section of Instruction seems to call the ad-
dressee and . This section, 4Q416 2 ii-iii, which is concerned
with all kinds of financial matters such as loans, deposits, or how to
spend one's money, twice says (4Q416 2 iii 8, 12) followed
immediately by a vetitive, and three times uses the word , "poor",
in relation to the addressee. The following table lists all the occur-
rences where the addressee is called "poor".

Table 2: "You are Poor" Formula's

(1) 4Q416 2 ii 20
(2) 4Q416 2 iii 2
(3) 4Q416 2 iii 8
(4) 4Q416 2 iii 12
(5) 4Q416 2 iii 19
(6) 4Q415 6 2 (par 4Q418a 7 3?)
(7) 4Q418 177 5

Collins observes that Instruction "is punctuated by reminders "that you
are poor"", and states that this composition "has no precedent in
Jewish wisdom literature for its insistence on the poverty of the ad-
dressee".30 One should nuance this description. Apart from 4Q416 2
ii-iii (Table 2, 1-5) there are only two statements that the addressee is
poor.31 The word , "your poverty", is also used only in this
section of 4Q416 2 ii-iii, as well as in the immediately following
section on family affairs, in 4Q416 2 i 4,32 and in 4Q415 6.

Only in a few of those cases has the context been fully preserved,
and one may wonder whether the text states that the addressee is

30 J.J. Collins, Jewish Wisdom in the Hellenistic Age (The Old Testament Library;
Louisville: Westminster John Knox, 1997) 118. Likewise Collins, "Wisdom Recon-
sidered, in the Light of the Scrolls," DSD 4 (1997) 265-281 (esp. 272), "A distinctive
feature of the work is the assumption that the addressee is poor". Harrington, Wisdom
Texts from Qumran, 45 does not claim that the work as a whole, but only that "the
third column is punctuated with reminders about the poverty of the one who is
receiving the instruction".

31 The editors consider the reading in 4Q418 148 ii 4, but examina-
tion of the fragment shows that the two descenders are too close to represent res and
waw, and that there is no trace after the second descender. Nothing in the next lines
of the fragment seems to be related to the poverty of the addressee.

32 Reading . In view of the lacunas in the text it is not certain whether to
read "on your head", or "while you are poor".
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poor, or whether it gives admonitions in case he becomes a pauper.
In 4Q416 2 iii 19 the clause is explicitly conditional, , "and
if you are poor", though it is not clear how to supplement and inter-
pret the next broken word, . The two or three sentences with

can be interpreted in the same way, even though the condi-
tional particle is missing. This type of conditional sentence with an
asyndetic juxtaposition of two clauses is rare in the Hebrew Bible, but
becomes more common in later Hebrew, starting with Late Biblical
Hebrew and Ben Sira.33 Thus one should not translate: "You are
poor. Do not ...", but "If you are poor, do not ...". The section as a
whole should be read as an instruction on how to behave if, or when,
one is poor, but the resumption of the theme of poverty in the next
section on family matters seems somewhat strange. The text contin-
ues with the admonishment to honour one's father in one's poverty,
and one's mother in one's neediness, and some lines further on a
conditional clause begins with "if you marry a wife in your poverty".
The meaning of the last clause can not be ascertained because of a
lacuna, but one wonders why "in your poverty" is mentioned in
relation to the commandment to honor one's parents. Does the text
suggest that the addressee might be less inclined to honor his parents
if he is poor? Perhaps he would blame them for his poverty? I suggest
the possibility that the reference to poverty in these commandments
serves to smooth the transition from the theme of financial matters to
that of family affairs.

In short, the word , "your need", "your lack", or "your
poverty", is used throughout Instruction. Phrases which seem to state
explicitly that the addressee is "poor" are limited to a few sections
(4Q416 2 ii-iii and 4Q415 6), and can all be interpreted as condi-
tional clauses. The text does not, therefore, insist on the poverty of
the addressee, but envisages the possibility that the Mebin might be,
or become, poor.

4. Social Positions of the Addressee(s)

Can one come to a better understanding of the identity of the ad-
dressee by examining the subjects discussed in Instruction? A few frag-

33 Cf. P. Jouon, Grammaire de l'Hebreu biblique (Rome: Institut Biblique Pontifical,
1923) § 167a.
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merits use words related to agricultural matters,34 but especially in
such cases one seldom knows for sure whether the expressions are
meant literally, or should be taken metaphorically. If they are taken
literally, it would mean that the addressee was a farmer. Then again,
some fragments mention the of the addressee, his "merchan-
dise," which would suggest he was engaged in trade.35 In addition,
the texts refer to , "your craftsmanship."36 The badly pre-
served and obscure passage before the section on poverty mentions
reproof, the pronouncement of judgments, and contending for judg-
ment (4Q417 2 i). Collins regards this section as dealing with reproof,
but one may also consider the possibility that the addressee is por-
trayed here as having a legal or administrative-scribal function.37

Since most passages are broken and often obscure, one cannot draw
solid conclusions, but it seems to me that all these different kinds of
activities of the addressee are barely compatible.

In fact, some clauses in the preserved text suggest that, as in the
case of the section on poverty, all these subjects are conditional. The
first example is the difficult sentence in 4Q418 81 15

. This text has been translated by scholars in
various ways.38 I suggest: "And you, O understanding one, if He has
appointed you over manual crafts, know then" (with the apodosis
being introduced by waw),39 or, more liberally, "O sage, if He has
made you a craftsman, you should know". In some other cases we
may also have remnants of such conditional addresses. For example,
4Q418 122 i 4 reads , where the next lines mention "your

34 Cf. especially 4Q418 103 ii; 107; 4Q423 1 i 1-3; 5 6-7.
35 Cf. 4Q418 103 ii 6; 107 4; 122 i 5, 7. The mentioning of in sections which

also use agricultural terms, may imply that the merchandise consists of crops.
36 The constructions and are found in 4Q418 81 15, 19; 102 3;

139 2; and possibly in 4Q418 137 2. The phrase is also used in 4Q424 3 7 and the
related in Sira 9:17.The precise meaning of both and is
not certain, but both phrases seem to refer to skills. Cf. also G. Brin, "Studies in
4Q424, Fragment 3," VT 46 (1996) 271-295, especially 288-289.

37 This is suggested by Strugnell and Harrington in several comments, but they do
not elaborate on this possibility.

38 Cf. e.g., Elgvin, An Analysis, 325: "And you understand if He gave you a position
of authority due to the skill of your <own> hands? Know". Strugnell and
Harrington, DJD 34, 303: "And as for thee, O understanding one, if over the
manual artisans He has set thee in charge, and (over) the knowledge of. F. Garcia
Martinez, The Dead Sea Scrolls Translated (Leiden: Brill, 1994): "And you, understand;
if through the wisdom of hands he has given you dominion."

39 Cf . Jouon, Grammaire de l'Hebreu biblique, § 176d.



THE ADDRESSEES OF 4QINSTRUGTION 73

merchandise," and the small fragment 4Q423 26 reads
, which one is tempted to interpret as the protasis of a condi-

tional sentence, whether with or without a preceding .
If this interpretation is correct, the 2nd person masculine singular

is not one specific addressee, but is used more generally to address
with different skills and social status. That is, the direct dis-

course with 2nd person addresses is a literary form which was used to
give instruction on a variety of topics. In that case, 4Q415 2 ii with its
2nd person feminine forms, can be explained according to this line of
interpretation. One may regard it as one of the many shifts of ad-
dressee, this time directed towards women in their social position as
wife and perhaps daughter-in-law.40 Of course, shifts of addressee are
not uncommon in other literature, though there the shift is not
marked by conditional sentences ("if you are ..."). More common in
other texts is a new vocative like in 4Q41869 ii, which first addresses
the foolish, or ungodly, with the vocative ,41 and then the
chosen ones with 

In a sense, this shift of addressee complicates the interpretation of
the preserved fragments. More often than not, the addressee is not
mentioned in the extant text. In those cases we cannot be certain to
whom the admonitions are directed. This goes, for example, for
4Q418 81, which uses Aaronite priestly language. Is it possible that
this section was addressed to priests, or are those priestly terms trans-
ferred to another figure?

5. The Audience of the Work

What then, is the function of all these different instructions to differ-
ent addressees? Or stated more comprehensively, what is the func-
tion, and who are the addressees, of the work itself? The composition
is not merely a collection of instructions for different kinds of address-
ees, but underlines that God has portioned out the share of all living
beings (cf, e.g., 4Q418 81 20  "forGod has

40 Strugnell and Harrington, DJD 34, 47, transcribe , and translate
"like thy father, honour thou[ (fem.) e.g., thy father-in-law". Indeed, the traces after

can be read but and need not of necessity belong to the same
clause.

41 Note, by the way, that this is the only time is used in the preserved text of
Instruction.
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allotted the inheritance of [eve]ry [living being]," and 4Q416 3 2
, "for from him is the inheritance of every living

being"). The word is used very frequently in Instruction to refer to
one's fate and position in life, and the addressees are constantly re-
minded that they should behave according to the portion, that is, the
social position given to them. This is not only expressed by , but
also by the verb and the noun . The verb is used
disproportionately often in Instruction and refers to the tasks and the
relationships ordained by God. God has appointed parents over chil-
dren, husband over wife, the farmer over the land to till it and take
care of it, the craftsman over crafts. In addition, the word , found
very often in Instruction, may at some places have the original mean-
ing of "pleasure" or "desire", but it also conveys the meaning attested
in 1QS 3: 17 and lQHa 5: 37 (Sukenik 13: 20), and common in later
Hebrew, of "business", "affair", and hence "task". That is, the com-
position does not only give instructions to the addressees, but it also
admonishes them to behave according to the positions and the tasks
allotted to them.

The present time with its social order and ordained tasks is placed
in the framework of creation and judgment. This framework seems to
be spelled out in 4Q416 1, which in all likelihood constituted the
beginning of the composition, but references to the judgment are
interspersed throughout the composition. God's order is founded in
the days of old, and obedience or disobedience to this order results in
future glory or punishment in the day of judgment. The same theme
of this 3rd person discourse of 4Q4161 reappears in the 2nd person
singular discourse of 4Q417 1 i which admonishes the "understand-
ing one" to consider, to examine, and to gaze upon, the It
seems to me that the context clearly indicates that this encom-
passes both past, present, and future.

The issue of the addressees of this work is related to the question
where to place this composition in the social and religious map of the
last centuries BCE. A definite answer to this question, if there ever is to
be one, should await a much more thorough investigation of both
Instruction, and the other texts of this period. Therefore, I will merely
present some observations.

First - and this has been pointed out in most previous studies the
composition with its interest for family affairs, with its discussion of
how to manage one's financial matters, and with its lack of any
explicit reference to a community, clearly presupposes a setting dif-
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ferent from that of the Serekh ha-Yahad.42 That is, it is clearly distinct
from the works commonly considered sectarian. The same goes for
other issues which are of importance in the postulated community of
Qumran. For example, calendrical matters and purity affairs are not
discussed in the preserved fragments of Instruction.

Second, Instruction does exhibit some parallels with both non-sec-
tarian and sectarian texts.43 We have no way of knowing, however, to
what extent Instruction was a composite work with different sources, or
layers of redaction. Source or redaction critical methods can hardly
be applied to such a fragmentarily preserved text. Yet, because of the
possibility of editorial or redactional activities we should be very care-
ful in our conclusions. This goes especially with regard to the rela-
tionship between Instruction and other Qumran literary works. There
are various kinds of correspondences between Instruction and other
works, but especially in the case of several of the Hodayot some kind of
a literary relationship seems very likely to me. It is convenient to
assume that the author of those Hodayot was influenced by Instruction,
but other possibilities should not be ruled out beforehand.

Thirdly — and then we return to where I began — the work, or at
least sections of the work, are addressed to a Mebin, who, contrary to
the addressee of Ben Sira, was not a professional sage, but could be
anyone in society.44 The composition apparently intends to admonish
people from all layers of society to behave according to their God-
given ordained position, and promises them everlasting glory. Those
who understand, know that, in spite of their need, they will be re-
warded by God, whereas the foolish or ungodly will be punished.

42 Strugnell, "The Sapiential Work 4Q415ff."
43 Elgvin, An Analysis, 160-175, discusses the relation to other writings, and sug-

gests that the Epistle of Enoch was one of the sources used by the author of the
discourses of Instruction.

44 After writing this article I noticed that G. Brin, "Wisdom Issues in Qumran:
The Types and Status of the Figures in 4Q424 and the Phrases of Rationale in the
Document," DSD 4 (1997) 297-311 (esp. 306) arrives at a similar conclusion with
regard to 4Q424: "perhaps the second person pronoun in this portion of the docu-
ment does not refer to any particular person or to the holder of any particular office,
but is an indefinite form of address directed towards the listener, whoever he may
be".
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BODY PARTS IN BARKHI NAFSHI AND
THE QUALIFICATIONS FOR MEMBERSHIP OF

THE WORSHIPPING COMMUNITY

GEORGE J. BROOKE

University of Manchester

I. Introduction

The Barkhi Nafshi manuscripts are rather fragmentary. David Seely
has described them in a preliminary form.1 He is inclined to think
that five of the manuscripts (4Q434-438) are five different copies of
the same text or collection of texts, whereas 4Q439 contains a differ-
ent composition. Furthermore, Seely believes that Barkhi Nafshi is a
sectarian work: the late Hasmonean or early Herodian date of the
extant manuscripts, the full orthography of 4Q436 and 4Q437, and
the general tone of the vocabulary being similar to much of that
found in the Hodayot lead him to such a conclusion.2 In fact, there is
no explicit sectarian vocabulary in the extant fragments of Barkhi
Nafshi, so we should allow that the composition of the poems could
have been in non-sectarian circles, but that the hymn or hymns were
very obviously subsequently used by those responsible for the collec-
tion of manuscripts found in Qumran cave four. Indeed, the contents
of Barkhi Nafshi are entirely consistent with the community's world
view.

At the 1997 international congress on the Dead Sea Scrolls in
Jerusalem, D. Seely presented a detailed paper entitled "Implanting

1 D.R. Seely, "The Barkhi Nafshi Texts (4Q434-439)," Current Research and Techno-
logical Developments on the Dead Sea Scrolls: Conference on the Texts from the Judean Desert,
Jerusalem, 30 April 1995 (ed. D.W. Parry and S.D. Ricks; STDJ 20; Leiden: Brill,
1996) 194-214. Other preliminary work on these manuscripts is mentioned in the
notes to Seeh/s article. Most of these ideas are now repeated in the principal edition
of the manuscripts: M. Weinfeld and D. Seely, "Barkhi Nafshi," Qumran Cave 4.XX:
Poetic and Liturgical Texts, Part 2 (eds. E. Chazon et al.; DJD 29; Oxford: Clarendon
Press, 1999) 255-334.

2 Seely does not refer to the use of the term 'bywn in 4Q434 1 i 1 nor to the
element of predestination implied in some parts of the composition; on these charac-
teristics of Barkhi Nafshi see W. Kahl, "The Structure of Salvation in 2Thess and
4Q434," QP 5/2 (1995) 103-21, esp. 106-10.
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Pious Qualities as a Theme in the Barkhi Nafshi Hymns".3 In his
presentation he described how in 4Q434 God opens the eyes of his
people to see his ways and their ears to hear his teaching; he circum-
cises the foreskins of their hearts and gives them a new and pure heart.
Seely also pointed out that in 4Q436 and 4Q437 biblical phrases
mentioning parts of the body are similarly used to describe pious
qualities which God instills in the hymnist or those who use his
compositions.

This short study is heavily indebted to Seely's work on the Barkhi
Nafshi hymns, especially his observations concerning the theme of the
pious qualities which are linked with various parts of the body in
more than one section of the hymnic material. However, the overall
purpose of this short study is to ask whether for the Qumran reader or
hearer the references to various parts of the body may indicate some-
thing more than desirable pious qualities. Compositions like Barkhi
Nafshi must be viewed from at least two perspectives. Firstly, because
Barkhi Nafshi is quite likely not to be a sectarian composition, the
hymns should be looked at from their author's point of view. As Seely
has clearly pointed out, the author may indeed have worked with
many biblical phrases in mind to produce a new poetic work which
preaches a particular kind of piety; the author may also have in-
tended his original audience to understand his work in such a way.
Secondly, however, the Barkhi Nafshi compositions must be consid-
ered from the point of view of their sectarian copyists and readers or
listeners. What did the first century BCE Qumran reader and hearer
understand the poetical imagery to be about? With this question in
mind, this study argues that the references to parts of the body in
some sections of the Barkhi Nafshi hymns serve a physiognomical
function: those at Qumran who used the Barkhi Nafshi compositions
found their positions as members of the worshipping community
endorsed as they rehearsed verbally some of the necessary physical

3 D. R. Seely, "Implanting Pious Qualities as a Theme in the Barkhi Nafshi
Hymns," The Dead Sea Scrolls - Fifty Years After Their Discovery, Major Issues and New
Approaches: Abstracts (Jerusalem: The Israel Museum, Israel Antiquities Authority, The
Hebrew University of Jerusalem, Israel Exploration Society, 1997) 92.

4 Beyond the detailed concern with physiognomy, it should be noted that it is
commonly pointed out that hymnic or liturgical texts can function to delimit com-
munity membership. Those who can worship through such texts are the insiders.
See, e.g., L.A. Hoffman, "Censoring In and Censoring Out: A Function of Liturgical
Language," Ancient Synagogues: The State of Research (ed. J. Gutmann; BJS 22; Chico:
Scholars Press, 1981) 19-37.
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qualifications for membership.4 Thus in origin, these hymns can be
read largely as Seely has proposed as poems inculcating pious quali-
ties, but at a later date within the confines of the community they
were probably read in a somewhat different way. Though their con-
tent remained the same, the significance altered considerably as the
hymns took on a new role for their new sectarian masters.

II. Body Parts in the Barkhi Nafshi Texts

The material with which this study deals comes from two different
manuscripts, 4Q434 and 4Q436.

The first text to be described and commented on briefly is the
opening column of fragment 1 of 4Q434. Seely has translated it and
arranged it stichometrically as follows:

Bless, O my soul, the Lord,
for all his wonders forever,
and blessed be his name.
For he has delivered the soul of the poor,
and the humble he has not despised,
and he has not forgotten the distress of the helpless.
He has opened his eyes to the helpless,
and the cry of the orphans he has heard,
and he has turned his ears to their cry.
In the abundance of his mercy he was gracious to the needy
and he has opened their eyes ('ynyhm) to see his ways
and their ears ('zn[y]hm) to hear his teaching.
And he has circumcised the foreskins of their heart (Ibm).
And he has delivered them because of his grace
and he set their feet (rglm) to the way... (4Q434 1 i 2-4)5

Seely has noted that the biblical background to the phrases mention-
ing parts of the body suggests a set of pious qualities which are
extolled in this poem. Whatever the biblical background of the phra-
seology,6 it is important to note that it is emphasized that God has
paid particular attention to the needy by opening their eyes to see his

5 The Hebrew text was first made available in B.Z. Wacholder and M.G. Abegg,
A Preliminary Edition of the Unpublished Dead Sea Scrolls: The Hebrew and Aramaic texts from
Cave Four (Washington: Biblical Archaeology Society, 1995) 3.310 where the column
is labelled as column 2 of fragment 1; the Hebrew is now published in DJD 29, 270.
The translation here is from D. Seely, "The Barki Nafshi Texts (4Q434-439)," 197-
99.

6 The most obvious scriptural sources are Deut 29:4 and Isa 6:10.
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ways, opening their ears to hear his teaching, circumcising their
heart, and setting their feet on the way. Put another way he has
changed their status from being blind, deaf, spiritually uncircumcised
and lame so that now they can see, hear, be spiritually acceptable,
and walk aright. Whereas before God's action the needy were ex-
cluded by virtue of their physical characteristics, now they are gra-
ciously delivered by God himself. For the author of the hymn, God is
described as changing the physical circumstances of the needy,
though it is also clear that some of the language is directly metaphori-
cal.

The phrase "circumcised the foreskins of their heart" (wymwl cwrlwt
Ibrri) deserves a few further comments. Seely has devoted a short study
to the phrase,7 following up the work of R. Le Deaut.8 He has noted
that the heart is one of the dominant motifs of the compositions
found in the Barkhi Nafshi manuscripts.9 The idiom is based in various
scriptural passages, notably Deut 10:16, 30:6 and Jer 4:4.10 It is found
also fub. 1:23-24: God declares that to bring the people back to the
land he will "cut off the foreskin of their heart and the foreskin of the
heart of their descendants". Perhaps because he has determined that
the Barkhi Nafshi hymns are sectarian compositions, Seely has pro-
posed that the most notable parallel to the phrase in 4Q434 is to be
found in 1QS 5:5, "He shall rather circumcise in the community the
foreskin of the inclination and a stiff neck". The whole context of
1QS 5:4-5 is significant:

No man shall wander in the stubbornness of his heart (Ibw), to err
following his heart (Ibbw), his eyes (wcynyhw), and the plan of his inclina-
tion. He shall rather circumcise in the Community the foreskin of the
inclination (lmwl byhd 'wrlt ysr) (and) a stiff neck.11

7 D.R. Seely, "The 'Circumcised Heart' in 4Q434 Barki Nafshi," RevQ17 (1996)
527-35.

8 R. Le Deaut, "Le theme de la circoncision du coeur (Dt. XXX,6; Jer. IV,4) dans
les versions anciennes (LXX et Targum) et a Qumran," Congress Volume: Vienna 1980
(ed. J.A. Emerton; VTSup 32; Leiden: Brill, 1982) 178-205.

9 Seely refers to an unpublished 1968 study by E. Tov, "A Commentary on
4Q437 (Barki Napshi)," for the first scholarly notice that several words recur in many
of the poems: "heart", "soul", "way", "spirit", "bless", "nations", "deliver".

10 Various negative formulations occur too: Lev 26:41; Jer 9:25; cf. Exod 6:12; Jer
6:10. Note also the same phrase in Acts 7:51.

11 Trans. J.H. Charlesworth, "Rule of the Community," The Dead Sea Scrolls. He-
brew, Aramaic, and Greek Texts with English Translations: Rule of the Community and Related
Documents (Tubingen: Mohr/Louisville: Westminster John Knox, 1994) 21.
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By juxtaposing the Barkhi Nafshi phraseology with 1QS 5:5, I would
argue that Seely has moved from describing how the original author
of the hymn might have understood his own use of imagery to asking
questions about how the phraseology of Barkhi Nafshi could have been
understood and appropriated by a Qumran community member.
This particular passage (1QS 5:5) is absent from the equivalent sec-
tion in both 4QSb and 4QSd, which raises the intriguing question
whether a longer passage has been shortened or a shorter one length-
ened.12 Whatever the'facts with regard to the recensional history of
the Rule of the Community, it could well be the case that the form of the
text represented by 1QS 5:5 has been influenced by the Barkhi Nafshi
hymnic materials. In this way it is possible to differentiate between
the understanding of the hymn's original author and the subsequent
reading of the hymn by a community member. The Barkhi Nafshi
poem with its concern for describing God's action on behalf of the
needy through reference to parts of the body is unconciously echoed
or even referred to intentionally in a rule which elaborates on the
qualifications of those who have joined the community and who seek
to remain members. This observation will become increasingly sig-
nificant in the subsequent parts of this study.

A second manuscript of Barkhi Nafshi (4Q436) contains a poem
with similar sentiments.

...understanding to strengthen the contrite heart and the spirit (which is)
in it forever; to comfort the weak in the time of their distress and the
hands of the fallen so that they may rise; to make instruments of knowl-
edge; to give knowledge to the wise so that they may increase under-
standing; so that they may understand Thy deeds which Thou hast
done in the years of old, in the years of all generations. Eternal under-
standing which...before me, and Thou keepest Thy law before me and
Thou hast entrusted Thy covenant to me. And Thou dost strengthen
the heart... to walk in Thy ways. Thou hast visited my heart (lby) and
Thou hast sharpened my kidneys ( k l w t y ] that they may not forget Thy
precepts...Thou hast...Thy law. Thou hast opened my kidneys and hast
strengthened me to pursue Thy ways... Thy ... Thou hast made my
mouth (py) into a sharp sword and opened my tongue (Iswny) for words
of holiness. And Thou hast set... discipline that they may not meditate

12 The debate on how best the relationship between the various versions of the
Community Rule should be assessed historically is well represented in the differing
positions of P.S. Alexander, "The Redaction-History of Serekh Ha-Yahad: A Pro-
posal," RevQl7 (1996) 437-56 and of S. Metso, The Textual Development of the Qumran
Community Rule (STDJ 21; Leiden: Brill, 1997).
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on man's actions, on the talk of his lips (sptyw). Thou hast strengthened
my feet (rgly) .. and with Thy hand Thou hast strengthened my right
hand (ymyny) and Thou hast sent me (4Q436 1 i 1-9).13

The poet extols God's generosity in giving knowledge and under-
standing appropriately. He then turns to acknowledge how God has
acted in his own life. In so doing he itemizes parts of the body,
beginning with his kidneys, moving on to his mouth and tongue, his
lips, and then his feet and his right hand. All these ideas can be
variously located in the phraseology of biblical antecedents. On the
basis of such antecedents the original author describes his spiritual
experience and insight, his pious qualities. However, for the Qumran
community reader or listener, the particular combination of refer-
ences to the parts of the body coming after a statement concerning
how the hymnist has been entrusted with the covenant might suggest
that competence to stand within the covenant was easily recognizable
not just in the spiritual acumen which could be described metaphori-
cally by reference to parts of the body, but also by explicit reference
to the actual parts of the body themselves. For the Qumran commu-
nity reader the one entrusted with the covenant is not emotionally
unstable, is not dumb, and is crippled in neither feet nor hands.

The address to God continues in the second column which is not
so well preserved:

And Thou hast placed [the spirit of holine]ss into my heart and hast
taken away from me the eyes of fornication. And Thou hast looked...
Thy [wa]ys; Thou hast removed from me the stiff neck and replaced it
with humility. Thou has taken away [from me] the rage of anger and
hast placed in me the spirit of patience. A haughty heart and lofty eyes
Thou hast cleansed away (?) from me... (4Q436 1 ii 1-3).14

As with the previous column of 4Q436, various parts of the body
again come to the fore: heart, eyes, stiff neck, heart and eyes again.

All in all, while the original author in each case might be princi-

13 Trans. G. Vermes, The Complete Dead Sea Scrolls in English (London: Allen Lane,
19975) 417-18. The Hebrew text was first made available in R. Eisenman and M.
Wise, The Dead Sea Scrolls Uncovered (Harmondsworth: Penguin, 1992) 238 (as frag-
ment 1); B.Z. Wacholder and M.G. Abegg, A Preliminary Edition of the Unpublished Dead
Sea Scrolls: The Hebrew and Aramaic Texts from Cave Four, 3.316; the Hebrew is now
published in DJD 29, 297. See also D. Seely, "The Barki Nafshi Texts (4Q434-439)",
201-202 (4Q436 1 i 2-4).

14 Trans. G. Vermes, The Complete Dead Sea Scrolls in English, 418. The Hebrew text
was first made available in B.Z. Wacholder and M.G. Abegg, A Preliminary Edition of
the Unpublished Dead Sea Scrolls, 3.317; see now DJD 29, 297.



BODY PARTS IN BARKHI NAFSHI 85

pally interested in making his point through the metaphorical appeal
to parts of the body, metaphors which are reminiscent of numerous
scriptural antecedents, for the member of the Qumran community or
the wider movement of which it was a part, these passages might
have suggested that more was at stake than mere pious qualities
based on scriptural antecedents. In what follows I shall try to show
that in a sectarian context the various physical characteristics men-
tioned in the Barkhi Nqfshi hymns could have been understood by the
community user as playing a significant role in marking out the true
member of the community from his peers.

III. Physiology and Physiognomy at Qumran

In several sectarian compositions found in the Qumran caves it is
clear that physical features played a role in disqualifying members
from particular functions or even prohibiting membership at all.
Most well-known of such passages is the statement in the Rule of the
Congregation:

And no man smitten with any human uncleanness shall enter the as-
sembly of God; no man smitten with any of them shall be confirmed in
his office in the congregation. No man smitten in his flesh, or paralysed
in his feet or hands, or lame, or blind, or deaf, or dumb, or smitten in
his flesh with a visible blemish; no old and tottery man unable to stay
still in the midst of the congregation; none of these shall come to hold
office among the congregation of the men of renown, for the Angels of
Holiness are [with] their [ congregation] (IQSa 2:3-9).15

This set of rules is based on Lev 21:16-24 which outlines how priests
serving in the sanctuary should be physically normal and unblem-
ished. This Leviticus passage is expanded and interpreted by implicit
references to some other passages: 2 Sam 4:4 on being crippled in the
legs, Exod 4:11 on the blind, the dumb, and the deaf in combination.
What in the Torah disqualifies priests from serving in the sanctuary is
taken by the sectarians as excluding such people from the congrega-
tion itself, or at least from some roles within it.16

15 Trans. G. Vermes, The Complete Dead Sea Scrolls in English, 159.
16 For detailed explanation of the various categories of exclusion, see L.H.

Schiffman, The Eschatological Community of the Dead Sea Scrolls (SBLMS 38; Atlanta:
Scholars Press, 1989) 43-49.
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In a very similar vein the War Rule (1QM 7:4-5) speaks about who
is eligible for fighting in the army: "Neither lame, nor blind, nor
crippled, nor a man in whose flesh there is a permanent blemish, nor
a man stricken by some uncleanliness in his flesh, none of them shall
go to battle with them".17 As Y. Yadin commented long ago, these
prohibitions arise "not from military causes but from regard for the
purity of the camp".18 We may notice that as with the limitations
outlined in the Rule of the Congregation, the majority of matters itemized
here are likely to be permanent states, though cases of "uncleanliness
in his flesh" are less likely to have been thought of as permanent.

Further similarities can be found in such passages as 1 lQTa 45:12-
14 which prohibits a blind man from ever entering "the city of the
sanctuary", a term referring to Jerusalem but which for some readers
may have been understood as a euphemism also referring to the
community. Or again, a similar prohibition is to be found in
4QMMT (4Q394 8 iii):

[And concerning] the blind who cannot see so as to beware of all
mixture and cannot see a mixture that incurs [reparation]-offering; and
concerning the deaf who have not heard the laws and the judgements
and the purity regulations, and have not heard the ordinances of Israel,
since he who has not seen or heard does not know how to obey (the
law): nevertheless they have access to the sacred food.19

Two of the recently published cave four manuscripts of the Damascus
Document contain a more complete version of CD 15:15-17 than is
preserved in the medieval manuscripts:

Neither shall any simple minded or errant man, nor one with dimmed
eyes who cannot see, [nor] a limping or lame or deaf person, nor a
young boy, none of these shall [come] into the congregation, for the
hol[y] angels [are in their midst] (4Q266 8 i 7-9).20

17 Trans. J. Duhaime, "War Scroll (1QM; 1Q33; 4Q491-496 = 4QM1-6;
4Q497)," The Dead Sea Scrolls, Hebrew, Aramaic and Greek Texts with English Translations:
Vol. 2: Damascus Document, War Scroll, and related Documents (ed. J.H. Charlesworth;
Tubingen: Mohr, 1995) 111. Cf. 4Q491 1-3 6-10.

18 Y. Yadin, The Scroll of the War of the Sons of Light against the Sons of Darkness
(London: Oxford University Press, 1962) 72.

19 Trans. E. Qimron and J. Strugnell, Qumran Cave 4.V: Miqsat Ma'ase Ha-Torah
(DJD 10; Oxford: Clarendon, 1994) 51-53.

20 Trans. J.M. Baumgarten, Qumran Cave 4.XIII: The Damascus Document (4Q266-
273) (DJD 18; Oxford: Clarendon, 1996) 64. The passage has some overlaps in
4Q270 6 ii.
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In all these texts it is clear that certain physical deformities bar one
from membership in the community or at the very least from the
principal functions within it. In most instances the exclusion or ban is
permanent, in a few the process of aging makes for a change of
status; in still others purification may allow for restored participation.

Other compositions found in the caves at Qumran must also be
taken into account in constructing an overall picture of the place of
physiology and physiognomy in the outlook of the community. In a
recent study P.S. Alexander has drawn attention to the proper signifi-
cance of 4Q186.21 He outlines carefully the principal characteristics
of the text. Unlike what we have observed for both the Barkhi Nafshi
hymns and also for the sectarian rulings already mentioned, Alexan-
der has noted that nothing in 4Q186 has a scriptural precedent. He
has stressed that the physiognomy of 4Q1 86 is linked with astrology;
it involves the whole body from head to toe, it is concerned with
determining a man's spirit which is measured on a nine-point scale of
darkness and light so that nobody is equally good and bad; it makes
explicit what was predetermined and inscribed on the heavenly
record; and it links certain human types with certain animals.

Two of these characteristics of 4Q186 are particularly significant
for illuminating the quest of this study. Firstly, 4Q186 treats the
whole person from head to toe. In the Barkhi Nafshi poems various
features of the head are mentioned as well as the feet; in other
Qumran texts eyes and ears are as important as lameness.22

Secondly, the object of the exercise is to determine a person's
spirit. In 4Q186 the important significance given to "the house of
light" (byt h'wr) and "the pit of-darkness" (bwr hhwsk] cannot be ad-
equately explained in terms of the astrological features of the compo-
sition itself. Rather, as Alexander has pointed out,23 it seems as if they
are technical terms which are equivalent to "fountain of light" (m'yn
'wr) and "source of darkness" (mqwr hwsk) as found in 1QS 3:19, part
of a passage which details how the Maskil will instruct the sons of

21 P.S. Alexander, "Physiognomy, Initiation, and Rank in the Qumran Commu-
nity," Geschichte-Tradition-Reflexwn: Festschrift fur Martin Hengel zum 70. Geburtstag (ed. H.
Cancik, H. Lichtenberger and P. Schafer; Tubingen: Mohr, 1996) 1.385-94. The
text of 4Q186 was published by J.M. Allegro with the collaboration of A.A.
Anderson, Qumran Cave 4.I (4QJ58-4QJ86) (DJD 5; Oxford: Clarendon, 1968) 88-91.

22 It may be that physiognomy could only be carried out on those parts of the
body which were visible at some point.

23 "Physiognomy, Initiation, and Rank in the Qumran Community," 390.



88 BROOKE

light in recognizing the character of a person's spirit by observing its
signs ('wtwt}. These signs are best understood as physical features
which reflect a person's spiritual status.24 Thus the determination of a
person's spirit is partly possible through an analysis of his physical
features. The language of the spirit is frequently found in the Barkhi
Nafshi texts, nine times according to Seely,25 which together with the
passages that describe the parts of the body might make them espe-
cially appealing as poems for use in the community. Concern with
the matters of the spirit is clearly a dominant feature in the Rule of the
Community26 and also in the Hodayot. It seems as if physiognomical
information could be used to help determine a person's standing in
the spirit.27

In relation to the references in Barkhi Nafshi to the eyes, the ears,
the lips and the feet, it is important to recall that the toes and feet
feature in 4Q186 1 ii 5-6 ("his toes are thin and long") and 2 i 5 ("the
soles of his feet...") and that the eyes are referred to in 4Q186 2 i 1
("his eyes are black and glowing") and 4Q561 ("his eyes will be
between white and black").28 In addition, though the lips are not
mentioned in the extant fragments, there are several descriptions of
teeth (4Q186 2 i 2-3; 4Q561 1 i 3). Together with 4Q186 and
4Q561, 4Q534 should also be considered.29 In 4Q534 1:1-3 the sub-
ject of the text is described according to his physical features, espe-
cially his hands, his hair, and his moles. The manuscript is very

24 The use of twldwt in 1QS 3:13 was long ago associated by G. Scholem with the
technical terminology of Jewish physiognomic texts in which the same term in Gen
5:1 is understood to refer to the nature or physical characteristics of human beings;
see the discussion and references assembled by J.A. Davila, "4QMess Ar (4Q534)
and Merkavah Mysticism," DSD 5 (1998) 367-82, pp. 369-70.

25 Seely, "The 'Circumcised Heart'," 528.
26 At least in its 1QS form; over half the uses of ruah in 1QS occur in the first four

columns.
27 As additional physiognomic texts Alexander also cites 4Q561, which "assigns

the secret wisdom of physiognomy to the competence of the maskil" (cf. 1QS 3:13),
and 4Q534: "Physiognomy, Initiation, and Rank in the Qumran Community," 391-
93.

28 The Aramaic text of 4Q561 is partially transcribed in K. Beyer, Die aramaische
Texte vom Toten Meer samt den Inschriften aus Paldstina, dem Testament Levis aus der Kairoer
Genisa, der Fastenrolle und den alten talmudischen Zitaten: Erganzungsband (Gottingen: Van-
denhoeck & Ruprecht, 1994) 125-26.

29 See J. Starcky, "Un texte messianique arameen de la Grotte 4 de Qumran,"
Memorial du cinquantenaire de I'Ecole des langues orientales de l'Institut Catholique de Paris
(Paris: Bloud et Gay, 1964) 51-66; for lists of other studies and a fresh English
translation see J.A. Davila, "4QMess Ar (4Q534) and Merkavah Mysticism."
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damaged at this point and other parts of the body could well have
been mentioned too, but even on the basis of those that are men-
tioned it is clear that the subject's physical features were indications
of his future qualifications and status.30

When the citations from the Rule of the Congregation (IQSa) and the
War Rule (1QM) are read together with 4Q186, 4Q561, and 4Q534,
then one can begin to appreciate the role of physical features as
hallmarks of those admitted to the eschatological worshipping com-
munity. At this juncture other texts can be introduced into the dis-
cussion, in particular those that take up the hopes of Isaiah 35 and 61
that in the eschatological age there would be no blind, deaf or lame
members of God's people. Several texts fall into this category, but
most notable amongst them is 4Q521 which describes one who "lib-
erates the captives, restores sight to the blind, straightens the bent"
and who will "heal the wounded, and revive the dead and bring good
news to the poor".31 The first statement imitates Ps 146:7-8, the
second Isa 61:1. Isaiah 61 at least is also programmatic for what
survives in 11 QMelchizedek 2.32 These are actions which will make
for an inclusive unblemished community in the eschatological age.33

A similar phenomenon may lie behind aspects of the blessings in
4Q525. Several of them mention parts of the body: "...] with a pure
heart, and does not slander with his tongue" and "Blessed are those
who seek her with pure hands, and do not search for her with a
deceitful heart". The implication is that the activities of the parts of
the body declare what a person is really like. The blessings of 4Q525

30 For discussion of who this figure might be and for a further suggestion about the
significance of the physiognomical matters in the surviving text see J.A. Davila,
"4QMess ar (4Q534) and Merkavah Mysticism."

31 E. Puech, "Une apocalypse messianique (4Q521)," RevQl5 (1991-92) 475-522.
32 Note also, for example, the possible testament 4Q474 10: "]and a[l]l their ears

are deaf. T. Elgvin notes that this could either contain a negative statement about
the people or an eschatological promise based on the language of Isa 35:5 and
similar texts: "A Joseph Apocryphon from Qumran," Built on Solid Rock: Studies in
Honour of Professor Ebbe Egede Knudsen on the Occasion of his 65th Birthday April llth 1997
(ed. E. Wardini; Oslo: Novus Forlag, 1997) 70-81.

33 These same biblical texts, even mediated by a tradition such as found in
4Q521, seem to be programmatic for Jesus' ministry which can be portrayed as
being about creating a people fully capable of worshipping God. On 4Q521 and the
Gospel traditions, see most recently C.M. Tuckett, "Scripture and Q," The Scriptures
in the Gospels (ed. C.M. Tuckett; BETL 131; Leuven: University Press/Peeters, 1997)
3-26; see also in the same volume the essay by F. Neirynck, "Q6,20b-21; 7,22 and
Isaiah 61," 27-64.
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adapt the language of Ps 24:4-6. But more than describing the true
character of the blessed, the macarisms in this text found at Qumran
might have functioned as has been suggested for the beatitudes in the
New Testament, namely as markers of the initiated.34 On the one
hand it should be recalled that the Rule of the Community in its cave one
form begins with a series of blessings and curses uttered possibly at
the ceremony at which new members were received into the commu-
nity and old members renewed their commitment. On the other
hand H.-D. Betz has argued convincingly that eschatological judge-
ment passed proleptically is a feature of macarisms in several differ-
ent kinds of text, the earliest example of which may be in the Ho-
meric Hymn to Demeter: "Happy is he among men upon earth who
has seen these mysteries; but he who is uninitiate has no part in
them; never has a lot of like good things once he is dead, down in the
darkness and gloom".35 The macarism is addressed to those who
have been initiated into the Eleusian mysteries.36 This leads us natu-
rally to discuss in more detail the topic of physiognomy and initia-
tion.

IV. Physiognomy and Initiation

With regard to 4Q186, P. Alexander has asked what function such a
text would have and at what time reference would be made to it. He
proposes that the most obvious setting in which a physiognomic test
might be applied would be when somebody applied to join the com-
munity. Alexander cites CD 13:12 to support his line of reasoning.
CD 13:12 describes how the Guardian must examine everyone who
enters the congregation so that the one entering may be inscribed in
his place according to his rank in the lot of light. Alexander notes
that how the Guardian could determine whether someone was
amongst the elect is not revealed, but he implies that perhaps the
Guardian might have had recourse to physiognomic manuals to as-

34 For this suggestion see G. Brooke, "The Wisdom of Mattthew's Beatitudes
(4QBeat and Mt. 5:3-12)," ScrBl 19 (1989) 35-41.

35 Cited by H.-D. Betz in his Essays on the Sermon on the Mount (Philadelphia: For-
tress Press, 1985) 26-27, n. 17.

36 For Jewish counterparts to this macarism Betz cites 4 Ezra 8:46-54 and 2 En.
42:6-14 and 52:1-15. The 4 Ezra passage is not a true macarism and does not contain
reference to any parts of the body; the 2 Enoch passages are replete with lips and
heart and hand and tongue.
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sist his deliberations.37 J. Davila has noted that 4Q534 may also be
best understood as a physiognomic tractate, identifying the one who
will have access to esoteric wisdom and knowledge.38

Once admitted, community members would have their status im-
plicitly challenged or confirmed every time that blessings or poetic
texts referring to parts of the body were used. Since most often it
seems as if such texts might be used at times of private prayer or
public worship, it can be concluded that prayer and worship acted as
significant means of control within the community. Ritually en-
shrined, such controls are clearly exercised by the priestly group in
charge of the community. The frequent references to parts of the
body in various liturgical texts served to endorse priestly control.
Perhaps the Barkhi Nafshi texts, as copied and used at Qumran within
the community, are one of several examples of the public face of
physiognomy in the community; more detailed materials were less
accessible, as the cryptic script of 4Q186 suggests.

In Jewish compositions more or less contemporary with the
Qumran community or the wider movement of which it was a part,
the most striking example of the role of physical appearance in the
description of a process of initiation (in this case also conversion) is to
be found in Joseph and Aseneth.39 Widely held to be the product of
Egyptian Judaism from approximately the turn of the era,40 Joseph and
Aseneth describes the conversion to Judaism of Aseneth, the daughter
of Pentephres, priest of Heliopolis, before she marries Joseph. Her
conversion is facilitated by an angel. At the height of the process of
conversion the angel says to Aseneth:

37 "Physiognomy, Initiation, and Rank in the Qumran Community," 391; Alex-
ander goes on to draw comparisons with later Merkavah texts and with the Pytha-
goreans who also appear to have used physiognomy as a means of controlling admis-
sion.

38 See his summary conclusion, "4QMess ar (4Q534) and Merkavah Mysticism,"
379.

39 Joseph and Aseneth has been given a wide range of settings by scholars. It should
probably not be viewed as Essene, but the most recent attempt at associating Joseph
and Aseneth with the Therapeutae, the Essenes, and the Qumran community is by
J.C. O'Neill, "What is Joseph and Aseneth About?" Henoch 16 (1994) 189-98. O'Neill
reads Joseph and Aseneth as an allegory about apostate Israel.

40 In recent publications the principal dissenting voice to such a dating is R.S.
Kraemer, "The Book of Aseneth," Searching the Scriptures: A Feminist Commentary (ed. E.
Schussler Fiorenza; New York: Crossroad, 1994) 860: "third and/or fourth centuries
G.E.".
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Behold, you have eaten bread of life, and drunk a cup of immortality,
and been anointed with ointment of incorruptibility. Behold, from to-
day your flesh (will) flourish like flowers of life from the ground of the
Most High, and your bones will grow strong like the cedars of the
paradise of delight of God, and untiring powers will embrace you, and
your youth will not see old age, and your beauty will not fail for ever
(16:16).41

When she finally adorns herself in her wedding garments and washes,
she realizes that this promise has come true and that her appearance
has all the marks of an angelic being. The narrative tells us at the
outset that she had always been famously beautiful, "she was tall as
Sarah and handsome as Rebecca and beautiful as Rachel" (1:5),
indeed by comparing her with Sarah, Rebecca and Rachel, Aseneth
is already talked about as if she had the features of an Israelite matri-
arch. And yet, as her preparation through conversion is complete,
even her great beauty is transformed so that it is a recognizable
qualification for the marriage that is about to take place.

And Aseneth leaned (over) to wash her face and saw her face in the
water. And it was like the sun and her eyes (were) like a rising morning
star, and her cheeks like fields of the Most High, and on her cheeks
(there was) red (color) like a son of man's blood, and her lips (were) like
a rose of life coming out of its foliage, and her teeth like fighting men
lined up for a fight, and the hair of her head (was) like a vine in the
paradise of God prospering in its fruits, and her neck like an all-vari-
egated cypress, and her breasts (were) like the mountains of the Most
High God.

And when Aseneth saw herself in the water, she was amazed at the
sight and rejoiced with great joy, and did not wash her face, for she
said, "Perhaps I (will) wash off this great beauty". And her foster-father
came to say to her, "Everything is prepared as you have commanded".
And when he saw her he was alarmed and stood speechless for a long
(time), and was filled with great fear and fell at her feet and said, "What
is this, my mistress, and what is this great and wonderful beauty? At last
the Lord God of heaven has chosen you as a bride for his firstborn son,
Joseph" (18:7-II).42

Over against those who would look for a very specific purpose and
setting for Joseph and Aseneth, R. Chesnutt has suitably argued that the
story is concerned with conversion and in particular with putting at

41 Trans. C. Burchard, "Joseph and Aseneth," The Old Testament Pseudepigrapha (ed.
J.H. Charlesworth; London: Darton, Longman and Todd, 1985) 2.229.

42 Trans. C. Burchard, 'Joseph and Aseneth," 2.232-33.
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ease those amongst the Jewish community who might have reserva-
tions about the full integration of converts.43 Thus it is important to
describe the prototypical model of conversion as having fully satisfied
all the necessary requirements and as having displayed the very obvi-
ous physical characteristics which mark her out as a member of the
Jewish community.

It is easy to be distracted from this central concern with the valid-
ity of conversion. For example, in his edition of the text M. Philo-
nenko's principal comment on this passage concerning Aseneth's fea-
tures is an identification of what has taken place with lecanomancy.44

However, with the overarching interest in conversion foremost in the
discussion, it is important to note that the story of Aseneth is not
designed solely to put concerned Jews at their ease, but is also a
description of a process, not strictly an initiation into the mysteries,45

but an initiation into the Jewish community.46 Clearly too physical
features play a part in the process of initiation and in signalling that
a person is worthy of full community membership. As with the
physiognomic texts at Qumran, physical features play a role in deter-
mining membership, and even status amongst members of the com-
munity.

V. Conclusion

In this short study it has been suggested that the Barkhi Nafshi hymns
were probably not composed within the Qumran community or the
movement of which it was or had been a part. Whoever composed
them was clearly able to use and reuse scriptural imagery for new
ends. However, it has also been argued that when used by the

43 In addition to his monograph From Death to Life: Conversion in Joseph and Aseneth
(JSPSup 16; Sheffield: Sheffield Academic Press, 1995), Chesnutt has presented a
forceful summary of his conclusions in his essay "From Text to Context: The Social
Matrix of Joseph and Aseneth," SBL 1996 Seminar Papers (SBLSPS 35; Atlanta: Scholars
Press, 1996) 285-302.

44 M. Philonenko, Joseph et Aseneth: introduction, texte critique, traduction et notes (SPB 13;
Leiden: Brill, 1968) 193.

45 As D. Sanger has described the passage under discussion here: Antikes Judentum
und die Mystenen: Religwnsgeschichtliche Untersuchungen zu Joseph und Aseneth (WUNT 2/5;
Tubingen: Mohr, 1980) esp. p. 176.

46 This process of transformation is described well from an anthropological per-
spective by R.C. Douglas, "Liminality and Conversion in Joseph and Aseneth," JSP
3 (1988) 31-42.
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Qumranites, the hymns and poems of the Barkhi Nafshi manuscripts
could have been copied, read, even prayed, as reinforcing the com-
munity's views on how divine election to the eschatological worship-
ping community was reflected in each individual's physical composi-
tion. Thus in the sectarian context scriptural metaphors for piety also
took on a concrete meaning. Those with particular physical charac-
teristics could be seen as displaying the appropriate signs of member-
ship and rank within the community; those who were deformed were
either barred from entry or if the deformity occurred while they were
members could lead to their exclusion. Textual physiognomies were
probably used in the community to distinguish members from non-
members during the process of initiation and to rank members
amongst themselves. The need to refer to an individual's physical
make-up was motivated by a combination of factors: standard prac-
tices for determining eligibility for membership amongst some reli-
gious groups at the time (such as is apparent in Joseph and Aseneth), the
insistence that the whole community should consider itself as a priest-
hood at work in the sanctuary (such as can be deduced from 1QSa
2:3-9 and similar texts), and the eschatological perspective at which
time the blind would see, the deaf hear and the lame walk (as is
apparent in composiitons like 4Q521).

When reading scroll fragments found in the Qumran caves it is
still common for modern readers to assume that, even for the non-
sectarian compositions, there was a single meaning which passed
from author to listener. More attention should be paid to the possibil-
ity, especially in relation to the non-sectarian compositions found at
Qumran and probably copied there, that in their new contexts such
works could take on new or additional meanings. Such may have
been the case with the Barkhi Nafshi hymns. In their Qumran context,
the imagery in the hymns that centres around parts of the body could
have been heard and used, not just as echoes of scriptural metaphors,
but also as reflections of the community's understanding of the role
of physical features in determining membership and status within the
community. The authorities within the community could even have
permitted and encouraged the spiritual use of these poems because
through them in a small way their control of the community was
implicitly endorsed.
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The initial discovery of sectarian works in Gave 1 more than half a

century ago first revealed the Qumran Community's belief in its

common lot with the holy ones in heaven. One aspect of this shared

destiny is communion with the angels while praising God. In the

words of the Hodayot

The corrupt spirit you have purified from great sin
so that he can take his place
with the host of the holy ones,
and can enter in communion ( )
with the congregation of the sons of heaven.
You cast eternal destiny for man
with the spirits of knowledge,
so that he praises your name together ( ) in celebration,
and tells of your wonders before all your works.2

The liturgical texts from Qumran open a window onto this realm of

the Community's religious experience. The present study will exam-

ine liturgical communion with the angels at Qumran from the

vantagepoint of three relevant liturgical texts: 4Q503 Daily Prayers,

Shirot 'Olat ha-Shabbat, and the recently published 4QBerakhot text.3 Of

1 The research for this paper was carried out during my tenure as a fellow at the
Institute of Advanced Studies, the Hebrew University in Jerusalem (1996-97). I
thank the Institute for its generous support and am grateful to my colleagues there in
the group on "The Beginnings of Jewish Prayer" for sharing their knowledge and
insights.

2 lQHa 11 (= 3: 21-23 in Sukenik). See also lQHa 19 (= 11: 10-14), lQHa frg. 10
6-7 and its overlapping text in 4QHa 8 i 4-6. The translation given here basically
follows F. Garcia Martinez, The Dead Sea Scrolls Translated (Leiden: Brill, 1994) 332.
The emphasis is my own.

3 M. Baillet, "503. Prieres quotidiennes," Qumran Grotte 4 III (4Q482-54Q20) (DJD
7; Oxford: Clarendon, 1982) 105-36. C. Newsom, Songs of the Sabbath Sacrifice: A
Critical Edition (Atlanta: Scholars Press, 1985); see also F. Garcia Martinez, E. Tigche-
laar, A. S. van der Woude, "llQShirot 'Olat ha-Shabbat," Qumran Cave 11. II,
11Q2-18, 11Q20-31 (DJD 23; Oxford: Clarendon, 1998) 259-304 and C. Newsom,
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these three texts, Berakhot is distinctively Qumranic, Shirot was used
extensively at Qumran but may not be Qumranic in origin, while the
Daily Prayers seem to have been neither authored nor widely used by
the Qumran community.4 This study can, therefore, shed light on
liturgical communion with the angels both within the Qumran com-
munity and among other contemporary groups whose texts were
preserved at Qumran.

The focus of this study will be the nature of the praise with the
angels as reflected in the three key texts, in particular what was said,
and how the joint praise was carried out. Since I have dealt elsewhere
with the issue of when joint praise took place,5 it will not be treated
here.

Careful attention will be paid to the correlation between the litur-
gical phenomenon of joint praise attested in the Scrolls and the
Qedushah prayer in the later Jewish liturgy. In the Qedushah, the human
congregation participates in angelic praise by quoting the blessing
ascribed to the heavenly figures in Ezek 3:12 as well as the Serafim's
trishagion in Isa 6:3 ( , , ) which gives the Qedushah its
name. The different approach to these verses taken by the liturgies
from Qumran, as well as the phenomenological and historical impli-
cations of this and other points of correspondence with the Qedushah
will be considered in the course of the discussion.

I turn now to the analysis of the three main liturgical texts from
Qumran containing praise with the angels.

"Shirot 'Olat Hashabbat," Qumran Cave 4 .VI Poetical and Liturgical Texts, Part 1 (DJD
11; ed. J. VanderKam and M. Brady; Oxford: Clarendon, 1998) 173-401. B. Nitzan,
"Berakhot," Ibid, 1-74.

4 For Berakhot see below. On the Shirot's extensive use at Qumran but its origin
outside of that community see C. Newsom, '"Sectually Explicit' Literature from
Qumran," The Hebrew Bible and its Interpreters (ed. W. Propp, B. Halpern, and D.
Freedman; Winona Lake: Eisenbrauns, 1990) 179-85. For the non-Qumranic prov-
enance of 4Q503 see E. Chazon, "Prayers from Qumran and Their Historical Impli-
cations," DSD 1 (1994) 281-82. Both 4Q503 and the Shirot follow the 364-day solar
calendar and, therefore, must come from the same wing of Judaism as the Qumran
sect.

5 E. Chazon, "The Qedushah Liturgy and Its History in Light of the Dead Sea
Scrolls," From Qumran to Cairo: Studies in the History of Prayer (ed. J. Tabory; Jerusalem:
Orhot Press, 1999) 7-17.
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4Q503 (Daily Prayers)

4Q503 contains blessings for every evening and morning of the
month6 ("on the X of the month in the evening/when the sun goes
forth to shine on the earth, they shall bless and recite"). This liturgy
praises God for the regular renewal of the heavenly lights. Each
blessing not only heralds the change in solar light at sunrise and
sunset but also lauds the daily increments in lunar light and darkness
as the moon waxes and wanes during the month.7

A description of the worshippers' praise with the heavenly hosts is
an essential feature of each blessing, intrinsically connected with its
main astronomical theme. The most complete reference to joint hu-
man-angelic praise is preserved in the morning prayer for the sixth
day of the month (frgs. 8-9 11. 1-5): "[We] the sons of your covenant
shall praise[...] with all troops of [light]" [...] [ ])
([ ] .8 The construction "troops of [light]" ([ ] ) evi-
dently serves here as an epithet for the angels associated with the
heavenly lights.9 In the parallel passages, heavenly beings engaged in
joint praise are called "hosts of angels" (frg. 65), "those who testify
with us" (frgs. 11, 15, 65), and "those praising with us" (frgs. 38, 64,
cf. frg. 30).

6 For the proposal that the blessings preserved in 4Q503 are for the first month
(Nisan) and that similar blessings were recited daily throughout the year see E.
Chazon, "The Function of the Qumran Prayer Texts," The Dead Sea Scrolls - Fifty
Tears After Their Discovery (ed. L. H. Schiffman, E. Tov, and J. C. VanderKam;
Jerusalem: Israel Exploration Society, forthcoming) 217-25.

7 Each day's evening and morning blessings count the incremental changes in the
fourteen portions of lunar light and darkness (" / ) on that day. The
astronomical terminology and calculations are explained in J. M. Baumgarten,
"4Q503 (Daily Prayers) and the Lunar Calendar," RevQ\2 (1986) 399-406 and M.
G. Abegg, "Does Anyone Really Know What Time It Is? A Reexamination of
4Q503 in Light of 4Q317," The Provo International Conference on the Dead Sea Scrolls:
Technological Innovations, New Texts, and Reformulated Issues (STDJ 30; ed. D. W. Parry
and E. C. Ulrich; Leiden: Brill, 1999) 396-406.

8 The juxtaposition of fragment 8 with fragment 9 is confirmed by the references
to six gates of light in frg. 9 and to the seventh day of the month in frg. 8 (for the
astronomical system and terms see Baumgarten, "4Q503"). For the restorations of
the first person plural pronoun and the word in the construction compare
frgs. 10 and 11.

9 See Newsom, Songs, 320 and B. Nitzan, Qumran Prayer and Religious Poetry (STDJ
12; Leiden: Brill, 1994) 56n.29. 4Q503 also uses as an astronomical term for
counting the half-day increments in lunar light and darkness (e.g., frg. 1 4). This dual
usage implies a connection between the heavenly lights and the "troops" of angels.
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The content of the joint praise is palpable in frg. 30: "[We pra]ise
your name, God of lights in that you have renewed [...] gates of light
and with u[s] in praises of your glory" ( ]

[...] ). These words together with
the astronomically-charged epithet "troops of light" demonstrate that
the joint praise, like the rest of the blessing, extols God for the regular
renewal of the heavenly lights. This scroll thus witnesses joint praise
in the context of a blessing for the luminaries' daily renewal, as found
in the Qedushah said in the Yoser, the rabbinic blessing on the heavenly
lights.

In view of this similar liturgical context, as well as thematic and
functional parallels between 4Q503 and the Toser blessing in which
the Qedushah is embedded,10 it is both surprising and significant to
discover that the Qedushah verses are neither part of 4Q503's earthly
liturgy nor of the angelic liturgy described in it. The closest the extant
text comes to an allusion to the Qedushah verses is a reference to
angels' testifying for the human congregation "in the holy of holies
[on high]" ( ] .11 Even if Isa 6:3 is al-
luded to here, it has been used to depict the angels' location in the
heavenly sanctuary rather than to supply their words of praise. In
fact, 4Q503 offers few details about the angelic praise.12 More infor-
mation about angelic praise is found in the other two liturgies consid-
ered below, both of which share a keen interest in the angels, the
divine chariot-throne, and the heavenly abode.

Shirot 'Olat Ha-Shabbat

These songs from Qumran and Masada constitute a liturgical cycle
for the first thirteen Sabbaths of the year. The dates designated in the

10 The parallels and their implications for continuity between the two liturgies are
discussed in Chazon, "Qedushah", and "Prayers from Qumran," 282-83.

11 4Q503 155. The manuscript reads . This is evidently a scribal error for the
adjective .The context indicates that the heavenly sanctuary is meant. Line 2
explicitly refers to the "holy of holies on high", . Note the possible
references in this passage (frgs. 154, 16 6) to praising God's holiness and glory (for
the latter see also frg. 30 7).

12 A similar approach and liturgical practice seems to be attested in another set of
morning and evening blessings from Qumran, whose text was published in A.
Steudel, "4Q408: A Liturgy on Morning and Evening Prayer, Preliminary Edition,"
RevQ 16 (1994) 313-34. On the relationship between these two liturgies and its
significance see Chazon, "Function", and "Qedushah".



LITURGICAL COMMUNION WITH THE ANGELS AT QUMRAN 99

titles (e.g., "[Song of the whole-offering of the] first [Sabba]th on the
fourth of the first month"13) indicate that this liturgy followed the
fixed solar calendar and, therefore, could have been repeated on a
quarterly basis throughout the entire year.

The Shirot are, first and foremost, an earthly liturgy recited by a
congregation of human worshippers who invite the angels to praise
God and describe angelic worship in the heavenly Temple. Not only
do the invitations to the angels and the description of their praise
imply that the human congregation is joining them in prayer but
such joint praise is explicitly mentioned in one passage (4Q400 2):

1 to praise Your glory wondrously with the gods of knowledge and the
praiseworthiness of Your kingship with the holiest of the h[oly
ones.]...

6 how shall we be considered [among] them?...
7 [What] is the offering of our tongues of dust (compared) with the

knowledge of the g[ods?
8 ] our [jub]ilation, let us exalt the God of knowledge [.14

These self-effacing remarks by the human worshippers and the low
estimation of their own prayer as compared with that of the angels
are instructive. On the one hand, they do not inhibit the human
worshippers from exhorting themselves to praise God nor from prais-
ing him together with the holiest angels. On the other hand, a quali-
tative distinction is drawn here between angelic praise and human

13 The translation is from Newsom, "Shirot" 178. Different explanations have
been offered for the connection with the Sabbath sacrifice mentioned in the titles. J.
Maier argued that the Shirot were a substitute for the Sabbath sacrifice in the
Jerusalem Temple ("Shire 'Olat hash-Shabbat. Some Observations on their Calen-
dric Implications and on their Style," The Madrid Qumran Congress [eds. J. Trebolle
Barrera and L. Vegas Montaner; STDJ 11; Leiden: Brill and Madrid: Editorial
Complutense, 1992] 552-53, see also B. Nitzan, Qumran Prayer, 285-93). A.S. van der
Woude proposed that they served as liturgical accompaniment to the heavenly cult
("Fragmente einer Rolle der Lieder fur das Sabbatopfer aus Hohle XI von Qumran
(1 IQSirSabb)," Von Kanaan bis Kerala. Festschrift fur Prof. Mag. Dr. Dr. J.P.M. van der
Ploeg [eds. W. C. Delsman et al.; AOAT 221; Kevelaer: Butzon & Bercker and
Neukirchen-Vluyn: Neukirchener Verlag, 1982] 332, now also D. Falk, Daily, Sab-
bath, and Festival Prayers in the Dead Sea Scrolls [STDJ 27; Leiden: Brill, 1998] 137-38).
C. Newsom suggested that they were recited at the hour of the Sabbath sacrifice and
served to evoke an experience of being present in the heavenly Temple (Songs, 17-20,
59-72 and '"He Has Established for Himself Priests': Human and Angelic Priesthood
in the Qumran Sabbath Shirot," Archaeology and History in the Dead Sea Scrolls [ed. L. H.
Schiffman; JSP Sup 8; Sheffield Academic Press: Sheffield, 1990] 113-20.

14 The translation basically follows Newsom, "Shirot" 187-88. See her discussion
of this passage there.
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praise. This distinction may provide a clue to the Shirot's puzzling

omission of the angels' words in general, and of the trishagion (Isa 6:3)

and the blessing of God's glory (Ezek 3:12) in particular.15

Scholars have noted that while these two verses are not actually

quoted in this liturgy, some of the songs do allude to them and even

reflect their post-biblical interpretation.16 The beginnings of Songs 7

and 12 provide good examples:

Song 7 (4Q403 1 i 31):

Let the holiest of the god-like beings magnify the King of glory who
sanctifies by his holiness all his holy ones.17

Song 12 (4Q405 20ii-21-22 lines 7-10):

The cheru[bim] fall before him; and they bl[es]s as they lift themselves up.
A sound of divine stillness [is heard; ]and there is a tumult of jubilation
at the lifting up of their wings, a sound of divine [stillnes]s. The image of
the chariot throne do they bless (which is) above the platform of the
cherubim. [And the splend]our of the luminous platform do they sing
(which is) beneath his glorious seat.18

15 For different explanations of this phenomenon see Newsom, Songs, 16 and
"Shirot," 350-51; D. C. Allison, "The Silence of Angels: Reflections on the Songs of
the Sabbath Sacrifice," RevQW (1988) 189-97; I. Knohl, "Between Voice and Si-
lence: The Relationship between Prayer and Temple Cult," JBL 115 (1996) 17-30
and Nitzan, Qumran Prayer, 367-69.

16 See the bibliography cited in notes 17 and 18
17 The translation follows Newsom, "Shirot," 269-71 and reflects the understanding

of ' as a phonetic misspelling of and of as a scribal error for
(see her NOTES ON READINGS there). The emphasis is my own; it highlights four
words derived from the root (holy) which call Isa 6:3 to mind. For the proposal
that the author used precisely three occurences of this root, corresponding to Isaiah's
thrice-holy, and for the suggestion of an allusion to Ezek 3:12 at the end of this song
see A.M. Schwemer, "Gott als Konig und seine Konigsherrschaft in den Sabbat-
lidern aus Qumran," Konigsherrschaft Gottes und himmlischer Kult in Judentum, Urchristentum
und in her hellenistischen Welt (ed. M. Hengel and A. M. Schwemer; WUNT 55;
Tubingen: Mohr, 1991) 97-98 and also Falk, Prayers, 139-45. The divine epithet

(King of Glory) may allude to the blessing of God's glory in Ezek 3:12
18 The translation is by Newsom, "Shirot," 347. The italicized words emphasize

the song's use of two different textual traditions for Ezek 3:12 ( / ) as well as
its allusion to the rest of that verse ( ). For the allusions to and interpre-
tations of Ezek 3:12 in these lines see Newsom's comments ad loc. (Ibid., 350-51) and
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These examples certainly imply that the angels recite the trishagion
and baruk verses as well as many more sublime words of praise and
blessing. But the human worshippers merely describe and paraphrase
the angels' words, without quoting them precisely. Perhaps by pray-
ing with, and to a certain extent like the angels, echoing some but not
all of their words, human worshippers approximate angelic praise
while maintaining the proper distinction between themselves and the
angels. In accord with this approach, it is my understanding that the
human worshippers, not the angelic chief princes, pronounce the
blessing at the end of the sixth song which opens with the words
n "Blessed be the Lord,
the Ki[ng of] all, above all blessing and pr[aise" (4Q403 1 i 28-29).19

This blessing would then constitute the human congregation's re-
sponse in kind to the blessings of theseven chief princes previously
described in this song.

To sum up, the Shirot maintain a substantive and qualitative dis-
tinction between human praise and that of the angels. The human
worshippers describe the angelic praise, and echo it in kind; but they
never repeat the angels' words verbatim. Human inadequacy rather
than angelic silence appears to be the reason for the omission of the
angels' precise words. We can surmise that the angels recited both
the trishagion in Isa 6:3 and the blessing of God's glory in Ezek 3:12 as
well as many more doxological statements. This concept of angelic
prayer and joint human-angelic praise is also found in Berakhot, as I
shall demonstrate below.

But first, I would like to suggest that the same concept may under-
lie the Hymn to the Creator in 1 IQPsalms3, whose parallels with the
Qedushah of the Yoser blessing have been well-documented.20 The

C.A. Newsom, "Merkabah Exegesis in the Qumran Sabbath Shirot," JJS 38 (1987)
11-30, especially 21-24. Nitzan (Qumran Prayer, 367 n. 3) suggested that this passage
might also allude to Isa 6:3 in the words (line 12).

19 A similar argument is made by Falk, Prayers, 146-48. Newsom (Songs, 195-96,
206) prosposed that this blessing was recited by the angels (see also Nitzan, Qumran
Prayer, 304). For the reconstruction of the word and this blessing's similarity
with Neh 9:5 and the qaddish prayer see E. Qimron, "A Review Article of Songs of
the Sabbath Sacrifice: A Critical Edition, by Carol Newsom," HTR 79 (1986) 367-
68. The translation is taken from Newsom, "Shirot" 261.

20 M. Weinfeld, "Traces of Qedushat Yozer and Pesukey de-Zimra in the
Qumran Literature and in Ben-Sira," Tarbiz 45 (1975-1976) 15-26 (in Hebrew) and
"The Angelic Song Over the Lumnaries in the Qumran Texts," Time to Prepare the
Way in the Wilderness (eds. D. Dimant and L. Schiffman; STDJ 16; Leiden: Brill,
1995).
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opening line , appears to allude to
the trishagion ( ) of Isa 6:3 while the next line (

) may reflect merkabah-throne exegesis involving Ezek 1:24
( ).21 The Hymn's recitation by human worship-
pers would then imply that they praise with the angels.22 The pattern
would be like the one in the Shirot and the Berakhot - that is, human
words echoing but not identically repeating those of the angels.

4QBerakhot

4QBerakhot is a liturgy for the Qumran community's annual covenant
renewal ceremony.23 What most distinguishes 4QBerakhot from the
covenantal liturgy in Serek ha-Yahad is its remarkably different set of
blessings. This section praises God's attributes and mysteries, and
describes the heavenly Temple, the divine chariot-throne, and vari-
ous classes of angels among them the cherubim and ofanim, spirits of the
holy of holies and ministering angels, luminaries and angels of light-
ning, clouds, and rain.24 The section concludes with a well preserved,
liturgical rubric which indicates that "the council of the community"
was instructed to recite these covenantal blessings

, 4QBera 7 ii 1).
Careful analysis of the blessings reveals that they entail praise with

21 In his edition of the Hymn, J. Sanders cites Jer 10:13 ( ) as
a parallel for this colon (The Psalms Scroll of Qumran Cave 11 [1 lQPsa] [DJD 4; Oxford:
Clarendon, 1965] 89-90). While that verse is quoted at the end of the Hymn and
may be alluded to here as well, the immediate context of God's majesty and throne
brings to mind Ezekiel's merkabah vision which likens the sound of the wings of the
creatures moving the chariot-throne to the "voice of many waters" ( ) and
then to God's voice ( ). For a similar approach in the Shirot see Newsom,
"Merkabah Exegesis."

22 The Hymn's liturgical use is not only accepted ipso facto by those who see the
Psalms Scroll as a liturgical collection, but it is also entertained by some scholars who
view the Psalms Scroll as a canonical psalter. For a summary of this debate see P. W.
Flint, The Dead Sea Psalms Scrolls and The Book of Psalms (STDJ 17; Leiden: Brill, 1997)
202-27.

23 The evidence is summarized in Nitzan, "Berakhot" 1-3. Consult the bibliogra-
phy listed there as "previous discussion".

24 Especially 4QBera 1 ii-3 and 4QJBerb 1-2. Note the plurality of chariots in
4QBer 1 ii 2 and of sanctuaries in 4OJBerb 2a-b 11. Nitzan cites the parallels with the
Shirot and with Hekhalot literature in "Berakhot" ad loc., and in "4QBerakhot (4Q286-
290): A Preliminary Report," Mew Texts and Qumran Studies: Proceedings of the First
Meeting of the International Organization for Qumran Studies, Paris 1992 (STDJ 15; ed. G. J.
Brooke 15; Leiden: Brill, 1994) 53-71.
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the angels and can prove quite instructive for understanding the
phenomenon of joint human-angelic praise. Although joint praise is
not explicitly mentioned in the Berakhot, it is implied by the emphasis
on angelic praise25 and by the juxtaposition of angelic praise with
human blessings. A striking example of this is found in 4QBera 7 1 6-
7 which describes praise by the 'c]ouncil of pure angels with all those
who have eternal knowledge' immediately after it describes praise by
the (human) ' elect ones...and all those (mortals) who have knowledge'.26

This passage as well as others suggest that the Qumran covenanters
believed that the angels were blessing God with them and participat-
ing from on high in this ceremony in which all "sons of light" affirm
their commitment to the divine covenant. This interpretation fits the
Qumran Community's belief in its communion with "the congrega-
tion of the sons of heaven".27

Three important aspects of the joint praise may now be identified
in Berakhot. The first is that the human praise echoes the angelic praise.
As Nitzan has observed,28 the blessings by the earthly and heavenly
realms are characterized by similar liturgical phrases.

In the earthly realm:
And] all creatures of flesh, all those [You] created, [will ble] ss You
(4QBerb 3 2)
and] all of them29 [will bless] You togeth[er] (4QBerb 5 5)

25 For example, 4QBera 2 1-4, 7 i 6-7; 4QBerb 2 4-9, 3 1. Angelic praise in the
heavenly Temple and blessings by the human congregation are main themes. Praise
offered by other earthly creatures is a relatively minor theme, occurring in 4QBerh 3
2-3 and perhaps in 4QBera 5 1-10; for the view that this is a "cosmological ap-
proach" see B. Nitzan, "Harmonistic and Mystical Characteristics in Poetic and
Liturgical Writings from Qumran," JQR 85 (1995) 169-74.

26 Bilhah Nitzan remarks (in "Preliminary Report," 69) that 4QBera 7 i 6-7 "re-
flects the blessing of the earthly community in unison with the heavenly hosts".
Similarly, she contends in the final publication ("Berakhot" 3, 27) that this passage
contains blessings "recited by the chosen people and angels in unision". While I
agree with Nitzan's basic assessment that this passage attests joint praise, she some-
what overstates the case. The passage neither claims that the angels recite these
liturgical blessings nor explicitly states that they bless together with the human elect
ones (note that lines 6-7 refer to groups of angels praising together, not humans with
angels;.

27 As expressed, for example, in 1QH" 11 (= 3: 21-23 in Sukenik) and lQHa 19 (=
11: 10-14;.

28 Nitzan, "Harmonic and Mystical," 174-75.
29 The nations and "families of the earth" are described in the immediate context

(lines 7-8 and 13; cf. 4QBera 7 i 1-5). The DJD edition (Nitzan, "Berakhot"} has been
used for the transcriptions and translations. The emphasis is my own.
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(4QBerb 3 2)
(4QBerb 5 5)

In the heavenly realm:
all [will bless toge]ther Your holy name (4QBera 2 4)
and they will bless ] the name of Your glorious divinity
(4QBerb 2 8)
and they will bless Your holy name with the blessings of[
(4QBerb 3 1)
and to bles]s Your glorious name in all [ever] la [sting ages]30

(4QBera 7 i 7)

(40661" 2 4)
(4QBerb 2 8)

(4QBerb 3 1)
(4QBer3 7 i 7)

A closer look at these parallel phrases reveals two more aspects of this
liturgy's praise in unison. They are: 1) the angelic praise has special
elements, and 2) these elements, which are not repeated by earthly
beings, are the blessings of God's holy and glorious name
and ). The latter appear to allude to the angelic words in Isa
6:3 and Ezek 3:12. The implication is that the angels indeed pro-
nounce these two verses, the trishagion and the blessing of God's glory.
But, as in the Shirot, the human congregation does not repeat the
angels' exact words, at least not the biblical verses ultimately
ensconsed in the Qedushah prayer. Instead, it echoes them, thereby
approximating the angelic praise.

Conclusion

This study has revealed a common factor in liturgical communion
with the angels at Qumran. It is the phenomenon of praying like the
angels. In the daily prayers of 4Q503, the liturgical blessing and
angelic praise are alike in content, both offering praise for the renewal
of the luminaries. In the Shirot and Bemkhot, the earthly congregation

30 The last passage is discussed above. In the other three, the context is a descrip-
tion of the angels in the heavenly sanctuary. Nitzan suggests restoring in
the lacuna at the end of line 1 in 4QBerb 3 (see her comments in "Berakhot," 51-4).
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actually echoes the angels' words, including parts of the Qedushah
verses. It responds in kind but not precisely with the same words,
taking what may be called a point/counterpoint approach.31

This new, more nuanced, appreciation of liturgical communion
with the angels at Qumran may provide a key to understanding the
historical phenomenon which perplexed liturgists and Qumran
scholars alike -namely, the fact that the two biblical verses which
contain words of angelic praise and form the cornerstone of the
Qedushah prayer are not recited in any of the ancient liturgies of joint
praise.32 I propose that the answer to this puzzle may lie in the
concept of joint praise isolated in the present study which is, to para-
phrase the Shirot, 'human praise is like but not equal to angelic praise.'

In conclusion, it is important to note that this concept and its
concomitant liturgical practice of joint praise seem to have been
current not only at Qumran but also outside of that sectarian com-
munity,33 both in the matrix of Second Temple Judaism and to some
extent in subsequent periods.34

31 Zvi Szubin uses this term to describe a similar phenomenon in ancient legal
texts (private communication).

32 The other ancient sources which attest joint human-angelic praise also lack a
recitation of Isa 6:3 and Ezek 3:12 (see Ps 103:20-22, Ps 148, Tob 8:15, and Jub.
2:21; contrast 1 En.61:1 1-12, Luke 2:14, and Rev 4:8-11, where the context is heav-
enly and/or eschatological).

33 For the argument that the Shirot and the Daily Prayers in 4Q503 originated
outside of Qumran but within the same branch of Judaism which advocated the
solar calendar see note 4. For sources other than the Dead Sea Scrolls see note 32.

34 A similar practice is attested in AposCon 7.35.3-4 where the earthly assembly
responds to the angelic thrishagion with Ps 68:18. In effect, this type of antiphonal
singing is precisely what the two different angelic choirs do in the Quedushah prayer:
the chariot figures and qfanim respond with Ezek 3:12 ( ) to the
serqfim's trishagion. A third verse, which is not part of the angelic repertoire (Ps
146:10), is added in the Qedushah of the Amidah, but in all forms of the Qedushah the
earthly congregation also quotes the angels' words verbatim. How this different ap-
proach to the Isaiah and Ezekiel verses developed historically, theologically and
phenomenologically is a question which arises from, but goes beyond the scope of,
this article. I hope to explore it in a future study. The most recent treatment of the
Qedushah's development is E. Fleischer, "The Qedushah of the Amida (and other
Qedushot): Historical, Liturgical, and Ideological Aspects," Tarbiz 67 (1998) 301-50.
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In discussions of the origin and development of institutionalized
prayer in Judaism, the role of the Temple has a prominent place. At
its simplest, the problem can be portrayed as a gap between two
poles: while the first Temple stood, institutionalized daily ritual in
Israel focused on the Temple and the sacrificial service but prayer
was predominantly free; after the destruction of the second Temple,
institutionalized daily ritual in Israel focused on prayer.1 It is difficult
to deny that there was some connection between the origin of institu-
tionalized prayer and the Temple: Temple imagery may be found in
references to prayer and prayers of the synagogue, and scholars have
long claimed to find reflection of the synagogue liturgy in texts from
the time of the Second Temple.2 But what precisely was the relation-
ship? What are the missing links in between the two poles?

The caves of Qumran are the Galapagos Islands for prayer in
Second Temple Judaism. Here are abundant specimens of liturgical
prayers and references to prayer as an established institution. And
here is evidenced a community that apparently lived without partici-
pation in the Temple cult and nurtured the idea of the community
offering prayer as sacrifice. In the light of the paucity of comparable
evidence for liturgical prayer elsewhere in Judaism of the Second
Temple period, the conclusion might seem plain: institutionalized
prayer originated as a substitute for the Temple. One of the most
influential expressions of this theory remains that by Shemaryahu
Talmon. He argued that institutionalized prayer sprang from com-

' See E. Fleischer, "On the Beginnings of Obligatory Jewish Prayer,'' [Hebrew],
Tarbiz 59 (1989-1990) 397-441.

- E.g., L. Ginzberg, "Randglossen zurn hebraischen Ben Sira," Onentahsche Studien.
Theodor Noldeke: zum siebzigsten Geburtstag (2. Marz 1906) gewidmet von Freunden und Schii-
lern 2 (ed. C. Bezold; Giessen: Verlag von Alfred Topelmann, 1906) 624; A. Marmor-
stein, "Jesus Sirach 51:12ff," ZAW 29 (1909) 287-93; K. Kohler, "The Origin and
Composition of the Eighteen Benedictions with a Translation of the Corresponding
Essene Prayers in the Apostolic Constitutions," HUCA 1 (1924) 391-3; J. Heinemann,
Prayer in the Talmud: Forms and Patterns (SJ 9; Berlin: Walter de Gruyter, 1977) 219-21.
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munal needs otherwise met by the sacrificial service, and that it was
able to develop as a replacement for the sacrificial service only after
the destruction of the Second Temple. However, among the "Cov-
enanters of Qumran" who followed a different calendar, their

voluntary abstention from Temple rituals created a situation within this
group which was similar to the circumstances that were to determine
the socioreligious development of 'normative' Judaism after the destruc-
tion of the Temple. In both instances the lack of the medium of sacrifice
promoted the emergence of institutionalized prayer.3

Although this hypothesis is often repeated, that does not transfer it to
the realm of secure fact. At its base is the supposition that institution-
alized prayer could not co-exist with the practice of sacrificial cult in
Judaism and hence must be an alternative, but this has never been
proven. The evidence summoned in support of it speaks to the theo-
logical significance that prayer can have, not necessarily the historical
originating motivations. Furthermore, the field has changed a great
deal since Talmon formulated the theory4 and it is in need of recon-
sideration in the light of current research.

My goal in this paper is to spur serious reconsideration of the
question of the historical origins of institutionalized prayer in light of
the growing body of evidence from the Dead Sea Scrolls. In the first
part, I argue that the functional meaning of prayer in the sectarian
texts cannot necessarily be extrapolated to explain the historical ori-
gins of prayer texts probably of different origins, above all Words of the
Luminaries. In the second part, I engage in a speculative reconsidera-
tion of how the institutionalized prayer found at Qumran could have

3 S. Talmon, "The Emergence of Institutionalized Prayer in Israel in Light of
Qumran Literature," The World of Qumran from Within: Collected Studies Jerusalem/
Leiden: Magnes/Brill, 1989) 209. This is an expanded version of the article origi-
nally published in Qumran: Sa piete, sa. theologie et son milieu, ed. by M. Delcor (BETL
46; Paris: Duculot, 1978) 265-84, also incorporating another article, "The 'Manual
of Benedictions' of the Judean Desert Covenanters," RevQ2 (1959-60) 475-500.

4 Although the fullest form of his argument appears in an article published in
1989, it is important to recognize that despite some updating, the article reflects
scholarship of the late 1970s when it was first published rather than the situation of
the late 1980s (see previous note). I counted only four references to items published
after 1976, and these are not incorporated into the argument of the article. Most
notably, his reconstruction of the "Covenanters' Manual of Benediction" (p. 211)
does not include any mention of the collections of liturgical prayers published by M.
Baillet in DJD 7 (1982), although he mentions preliminary announcements of them
from the 1950s and 1960s (see p. 210 n. 19 and p. 225 n. 82).
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come about, this time against a background of association with the
Temple. The purpose of this speculation is to demonstrate that the
data can be read very differently, and thus without specific evidence
we cannot simply repeat unproven assumptions that institutionalized
prayer originated as an alternative for sacrifice.

I

Scholars now recognize that at least some of the liturgical prayers
found at Qumran did not originate within a limited sectarian com-
munity (the Yahad; the "Community of the Renewed Covenant").
Unless we are to imagine that these prayers developed in other com-
munities that also had separated themselves from the Temple, a
question mark should have been raised over the explanation that
institutionalized prayer results primarily from the need to replace the
Temple sacrificial service. Nevertheless, the significance of these
prayer texts is still discussed primarily in terms of replacement for the
temple service in the Qumran context.5 The two matters must be
clearly distinguished: the context in which these prayers came to be
used at Qumran does not necessarily imply anything about the con-
text of their origin.

In general, the recognition that not all of the liturgical prayers
found at Qumran are of the same provenance is part of a larger trend
to be more cautious in attributing the label "sectarian" to texts and to
develop specific criteria.6 In application to liturgical texts among the

3 For example, although Chazon argues that institutionalized prayer probably
originated in circles apart from Qumran, she discusses only the meaning of such
prayer at Qumran, once again echoing Talmon: "these sectarians, in the wake of
their split with the Jerusalem Temple, cultivated prayer as a substitute for sacrificial
worship". E. G. Chazon, "Prayers from Qumran and Their Historical Implications",
DSD 1 (1994) 265. See also E. Chazon and M. Bernstein, "An Introduction to Prayer
at Qumran," in Prayer from Alexander to Constantine. A Critical Anthology (eds. H. Kiley et
al.; London: Routledge, 1997) 9-10.

6 See H. Lichtenberger, "Kriterien fur genuine Texte der Qumrangemeinde,"
Studien zum Menschenbild in Texten der Qumrangemeinde (Gottingen: Vandenhoeck &
Ruprecht, 1980) 13-9; C. A. Newsom, '"Sectually Explicit' Literature from Qum-
ran," The Hebrew Bible and Its Interpreters (eds. W. Propp, B. Halpern and D. N. Freed-
man; Winona Lake: Eisenbrauns, 1990) 167-87; E. G. Chazon, "Is Divrei Ha-Me'orot
a Sectarian Prayer?" The Dead Sea Scrolls: Forty Years of Research. Papers Read at a
Symposium Sponsored by Tad Izhak Ben-Zvi at the University of Haifa and at Tel Aviv University
March 20-24, 1988 (eds. D. Dimant and U. Rappaport; STDJ 10; Leiden: Brill, 1992)
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Dead Sea scrolls, a significant proportion of the prayer texts lack
indications of origin within the Tahad or otherwise contain features
positively suggesting a different provenance.

One example is sufficient. There are two collections of prayers
explicitly intended for daily recital. First, Words of the Luminaries is a
collection of lengthy supplications for each day of the week followed
by a hymn for the Sabbath. As has been clarified by Esther Chazon's
analysis,7 the weekday supplications exhibit a consistent structure: (1)
a superscription indicates the type of recital and the occasion (e.g.,

] 3 ii 5), (2) the prayers begin with an invocation
summoning God to remember ( ) his holiness or his past
dealings with Israel, followed by (3) an extended historical summary
that chronicles Israel's relationship with God and (4) a petition, con-
cluding with (5) a benediction and (6) a response "Amen, Amen".8

Furthermore, Chazon has shown that the historical summaries in the
weekday supplications form a progressive narrative throughout the
week, indicating that the entire cycle was composed as a unit.

On the basis of the lack of ideas distinctive to the Tahad in the
detailed historical surveys,9 and the early date of one copy (middle of
the second century BCE), Ghazon has argued that the prayers were of
a pre-Qumran provenance, probably outside the Tahad.10 This I be-
lieve to be sound.

3-17; D. Dimant, "The Qumran Manuscripts: Contents and Significance," Time to
Prepare the Way in the Wilderness: Papers on the Qumran Scrolls by Fellows of the Institute for
Advanced Studies of the Hebrew University, Jerusalem, 1989-1990(STDJ 16; eds. D. Dimant
and L. H. Schiffman; Leiden: Brill, 1995) 26-30; A. Lange and H. Lichtenberger,
"Qumran," Theologische Realenzyklopadie 28 (1997) 571-2; D. K. Falk, Daily, Sabbath, and
Festival Prayers in the Dead Sea Scrolls (STDJ 27; Leiden: Brill, 1998) 9-16.

7 E. Chazon, "4QDibHam: Liturgy or Literature?" RevQ15 (1992) 447-55; E.
Chazon, "A Liturgical Document from Qumran and Its Implications: 'Words of the
Luminaries' (4QDibHam)" [Hebrew]; (Ph.D. dissertation, Hebrew University, 1991).

8 E. Chazon, "Liturgical Document," 4 (English abstract); E. G. Chazon, "Dibre
Hamme 'Orot: Prayer for the Sixth Day (4Q504 1-2 v-vi)," Prayer from Alexander to
Constantine, 23.

9 On the one hand, such silence requires caution, because as Eileen Schuller has
noted, one should not expect prayers to be vehicles for sectarian expression. E.
Schuller, "Prayer, Hymnic and Liturgical Texts from Qumran," The Community of the
Renewed Covenant: The Notre Dame Symposium on the Dead Sea Scrolls (Notre Dame: Uni-
versity of Notre Dame Press, 1994) 170. On the other hand, Chazon has convinc-
ingly argued that in this case, we should have expected a hint at least of sectarian
polemic in the detailed historical survey of the sins of Israel which extend up to the
contemporary period. In this case, at least, the argument from silence is loud.

10 E. G. Chazon, "Is Diurei Ha-Me'orot a Sectarian Prayer?"
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There is insufficient evidence to determine the socio-liturgical set-
ting of these prayers with any confidence. Nevertheless, for compara-
tive purposes, it is useful to consider the limited evidence available
and to contemplate what speculations this evidence might suggest.

1. this cycle of prayers has the markings of a professional composition
2. the prayers are concerned with themes often associated with the

Levites, particularly history-of-salvation and reverence for Moses
3. the only other analogy to prayers for days of the week in the Second

Temple period is the singing of certain psalms for each day of the
week by the Temple singers (m. Tam. 7:4)

4. calls to prayer with congregational responses "Amen" are character-
istic of levitical liturgy11

Speculation on the basis of content and style would suggest initial
consideration of the realm of the levitical temple singers. Although
such speculation is not helpful in positive terms, it is of some value in
highlighting the character of these prayers in contrast to the other
collection of daily prayers to be considered, 4Q503 Daily Prayers.

4Q503 Daily Prayers is a collection of separate, short benedictions
for evening and morning of each day of a month. They too exhibit a
rigidly consistent form:

1. Statement of setting/ritual: In the fifteenth of the month in the
evening they shall bless;
And when the sun rises to shine on the earth they shall bless;

2. Speech formula: they shall recite, saying
3. Opening Blessing: Blessed be the God of Israel who has done ...
4. Body of prayer: short, related to occasion
5. Closing benediction: Blessed be You, God of Israel, You did ...
6. Response: Peace be on you, Israel.

It is first of all important to notice that the collection is fundamentally
different than Words of the Luminaries, not only in general content
(blessings versus supplication) and overall form, which could be re-
lated, but in every respect. The prayer formulas are distinctively
different: Words of the Luminaries shares the same structure and prayer
formulas as Festival Prayers, whereas 4Q503 Daily Prayers resembles

11 Alternatively: delegations of lay persons - known as ma'amads - which would
meet for one week at a time to represent the nation when the priests were making
sacrifices. During their week of service, they would read passages from the creation
story and probably recite prayers. The weekly cycle, and the idea of a covering a
progression of history throughout the week, is particularly appropriate for the Words
of the Luminaries.
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other prayers associated with the Yahad.12 4Q503 Daily Prayers func-
tions on a monthly cycle with two different prayers for each day,
evening and morning, whereas Words of the Luminaries functions on a
weekly cycle with only one prayer for each day. We do not know
when the latter was recited, nor if it was recited more than once such
as morning and evening. In contrast to the deuteronomic salvation-
historical themes of Words of the Luminaries, 4Q503 Daily Prayers is
marked by typically priestly concerns, such as the Temple and unity
with the heavenly congregation. If one were to speculate a socio-
liturgical setting for 4Q503 Daily Prayers, the most natural context
would be a priest-dominated group. This is suggested not only by the
priestly themes, but also by the blessing on the congregation at the
end of each prayer: "Peace be on you, Israel".13

With regard to provenance, the evidence from content is ambiva-
lent. Some scholars argue for a sectarian origin on the basis of char-
acteristic phrases (sons of Zadok; dominion of light/darkness) where-
as others argue for a pre-Qumran or extra-Qumran origin on the
basis that it lacks distinctive indicators of the Yahad and may presup-
pose a lunar calendar.14 I argue that the matter may be answered
more securely in this case on the basis of formal links with other
texts.15 4Q503 Daily Prayers shares a common form with three other
collections of prayers: what appears to be a marriage liturgy (4Q502
Ritual of Marriage) and two liturgies for ritual immersion (4Q414 Bap-
tismal Liturgy and 4Q512 Ritual of Purification). These exhibit the same
formal features.

1. A statement of the setting precedes each prayer. This describes the
occasion and/or the ritual and usually ends with a prescription to
recite a blessing ( or ).16 Sequential rituals are introduced with

12 See below.
13 This second person address in the concluding blessing abruptiy contrasts with

the second person address to God in the prayer. I believe that this is an indication of
liturgical dialogue: the congregation recites a prayer, and then some other individual
or group recites a blessing on the congregation. See Falk, Daily, Sabbath, and Festival
Prayers, 53-4.

14 See E. G. Chazon, "Prayers from Qumran and Their Historical Implications,"
282.

13 This criterion is only useful if one is dealing with distinctive forms without
biblical precedent, as is the case here.

16 4Q502 96 4; 105+106 1; 4Q512 17 1; 29-32 4-5,8; 33+35 5-6; 51-55 ii 7-8;
72 6; 4Q414 7 ii 2.

17 4Q502 19 6; 4Q512 15 ii 4; 1-6 7; 24+25 4; 41 2; 42-44 2; 48-50 5; 4Q414 2
ii 5; 12 6.
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2. The blessings are introduced by a speech formula, either or
18

3. The blessings themselves predominantly begin with essentially the
same opening berakhah formula: followed by a relative
clause.19

All of these collections of prayers are further linked by similar vo-
cabulary and style, and the copies of 4Q502, 4Q503, and 4Q512 all
date from the beginning of the first century BCE, the latter two being
copied on opposite sides of the same manuscript.20 On the basis of
content, there are some reasons to suspect that these three other texts
originated in the Tahad.21

Furthermore, the formal elements found in these texts underlie the
blessing and cursing distinctive to the Tahad, and especially of its
covenant ceremony. This is attested in the War Scroll (1QM 13:1-2;
1QM 14:3-4//4QMa 8-10 i 1-2; 1QM 18:6-7), the Community Rule
(1QS 1-2), the Berakhot (4QBer),22 and also the expulsion ceremony
described at the end of the Damascus Document,23 which apparently
took place at the annual covenant ceremony.24

There is no true precedent to this form either in the Bible or in
other Jewish sources. I suggest, then, that this prayer form originated
in the Tahad, and likely at first for their own covenant ceremony, and
thence to other prayers. I would thus conclude that 4Q503 Daily

18 4Q502 9 2; 19 6; 10 1; 5Q512 33+35 6; 29-32 8; 1-6 1; 40 2; 42-44 3; 48-50
2; 51-55 ii 8; 4Q414 2 i 1; 2 ii 6.

19 4Q502 19 6; 24 2; 30 3; 46 2; 96 2; 104 4; 4Q512 1-6 1-2, 7-8; 29-32 8-9, 21;
33+35 6-7; 41 3; 42-44 3-4; 64 5; 4Q414 2 i 1-2; 2 ii 6; 7 ii 2-3.

20 M. Baillet, Qumran grotte 4, III (4Q482-4Q520) (DJD 7; Oxford: Clarendon,
1982)81, 105-6,262-3.

21 See Falk, Daily, Sabbath, and Festival Prayers, 25-6.
22 In the latter two writings, the full form for blessings is not preserved, but the

corresponding curse formulas are attested: "they shall curse" followed by ...
(1QS 2:5; 4QBer 7 ii 1-2). Note also the use of (4Q286 7 ii 1) and

the blessing of (4Q286 7 i 8).
23 It uses, however, a berakhah formula corresponding to those common in the

Hodayot.
24 "He will speak . . . and he will recite, saying Blessed be you, Lord of a l l . . . you

who founded...". ... ... ... (4Q266 11 8-
9). J. Baumgarten suggests that is a substitution for the divine name. J. M.
Baumgarten, Qumran Cave 4. XIII. The Damascus Document (4Q266-273) (DJD 18; on
the basis of transcriptions by J. T. Milik, with contributions by S. Pfann and A.
Yardeni; Oxford: Clarendon, 1996) 77.
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Prayers is likely to have originated in the Yahad and after the institu-
tion of the covenant ceremony.25

At the very least, we can be confident that we have two collections
of daily prayer that originated in different socio-liturgical settings,
even if we cannot specify these. Also significantly, it is the one most
likely to be non-sectarian in origin - Words of the, Luminaries - that is
the earliest attested collection of common prayer with explicit liturgi-
cal function. If such prayer was a new development motivated by
dissociation from the Temple, this collection of prayers is right near
the beginning. Is it possible that such a new departure would leave no
trace on the prayers themselves? But in the prayers there is no hint of
any polemic with the Temple, even though the sins of the people are
catalogued up into the post-exilic period. Chazon recognized that
there is no suggestion of prayer being offered as a substitute for
sacrifice, although she still favored this explanation of their meaning
on the assumption that the title refers to prayer morning
and evening at the time of sacrifice.26 It is far from certain, however,
that this title refers to twice daily prayer since only one prayer is
given for each day. It is also less than sure that prayer at sunrise and
sunset actually did correspond to the times of sacrifice.

If it is true that some at least of the institutionalized prayers found
at Qumran originated in different communities, what was the origi-
nating motivation for these prayers? Even if it were securely proven
that the sectarian group at Qumran initiated institutionalized prayer
only after complete withdrawal from participation in the Temple cult
and did so consciously to fill the place of sacrifice, to assume without
concrete evidence that the same must have been the case for these
other prayers is precarious.

II

It needs to be admitted, however, that even for the sectarian group at
Qumran it is not clear that they withdrew from the Temple and only
then began to develop institutionalized prayer. Different stances to

25 The argument for a non-sectarian origin on the basis of the presumed calendar
is not compelling. See Falk, Daily, Sabbath, and Festival Prayers, 22 and R. T. Beckwith,
Calendar and Chronology, Jewish and Christian: Biblical, Intertestamental and Patristic Studies
(AGJU 33; Leiden: Brill, 1996) 3-9, 113-25.

26 E. Chazon, "Liturgical Document," 70, 90.
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ward the Temple seem discernible in the scrolls, but it is not yet
possible to be confident of a linear chronology. Nor can we be con-
fident when it could be said that this community practiced institu-
tionalized prayer. For example, assuming that Words of the Luminaries
was composed in a different context and adopted at Qumran, we still
could not specify when it was adopted. It must also be acknowledged
that the language of prayer as sacrifice is demonstrably not incom-
patible with participation in Temple sacrifice.27

Furthermore, Talmon recognized over twenty years ago that

the propagation of institutionalized prayer among the Qumran Cov-
enanters cannot fully and adequately be explained as arising solely from
the historical circumstances of their dissociation from the Temple of
Jerusalem and its sacrificial worship.28

He argued that other "socioreligious factors" must be taken into
account. This insight has been little picked up or pursued by subse-
quent scholarship, overshadowed by attention to Talmon's larger
argument that voluntary abstention from the Temple provided the
conditions necessary for institutionalized prayer to develop earlier at
Qumran than in so-called "normative Judaism".

Talmon seemed to be thinking of co-factors, that is withdrawal
from the Temple plus something else. He suggested that that some-
thing else was a particular "communal ideology". I believe that fur-
ther consideration of the inspiration for institutionalized prayers at
Qumran may point toward the Temple arena as providing resources
rather than merely institutions to be replaced.

It is necessary at first to admit that it is not possible to reconstruct
the liturgy practiced at Qumran with certainty. We have some prayer
texts with liturgical directions, but many fragmentary prayer/poetic
texts for which the use is uncertain. In almost no instance can any of
these be fit within the life of the community at Qumran with preci-
sion — if at all. There are a number of descriptive and prescriptive
passages about prayer, some of which occur in sectarian rule books,
but one cannot be certain that these connect with particular prayer
texts. This is partly because it is not clear whether the descriptions
intend to be specifically denotative, and partly because it is unclear

27 Ben Sira 34:21-35:13 offers a strong analogy: he presents a scathing rejection of
sacrifices by the unjust and describes Torah observance and acts of charity as offer-
ings in the same context as he insists that one should not neglect to offer sacrifices.

28 S. Talmon, "The Emergence of Institutionalized Prayer," 278.
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whether the relevant terminology is used precisely. Furthermore, the
problems associated with textual redaction, community development,
and identification of provenance render the task of reconstructing "a
Qumran liturgy" a futile task.

With this rather large caveat, let us begin by considering the poem
at the end of 1QS (Rule of the Community), which contains the closest
thing we have to an inventory of prayers connected with the Yahad.
Having noticed this, Talmon argued forty years ago that the poem at
the end of 1QS reflects a Manual of Benedictions summarizing the
times for prayer each day and throughout the year along with the
prayers to be recited at those times.29 With the publication of further
texts, it is now clear that there was no comprehensive Manual of
Benedictions such as Talmon hypothesized, but that prayers were
grouped in collections of the same type of prayer.30 Furthermore, it is
most likely that the calendar of sacred times (1QS 10:lb-8a) was
originally distinct from the poem now following it which alludes to
the purpose and nature of prayer morning and evening, at meals,
and in times of affliction (1QS 10:9-17a).31 There is no reason to
suspect that this would originally have summarized the content of all
the prayers throughout the year. Thus, I will pare Talmon's hypoth-
esis down to suggest that one may find in 1QS 10:9-14 reflection of
the Yahad's cycle of daily prayers.

Although one must be cautious about attempting to draw techni-
cal information out of poetic language, it does seem possible to dis-
cern allusions to different types of prayer in this passage. Least con-
troversially, many scholars recognize that the language of entering
into God's covenant and reciting his laws morning and evening in
1QS 10:10 alludes to daily recital of the Shema together with the
Decalogue:

29 S. Talmon, "The 'Manual of Benedictions' of the Sect of thejudean Desert,"
RevQ2 (1959-1960) 475-500. This is a revised English translation of the Hebrew
original "'Mahazor' Ha-Berakot sel Kat Midbar Yehuda," Tarbiz 29 (1959-1960) 20-
31. The article is incorporated into his expanded version of the article, "Emergence
of Institutionalized Prayer."

30 B. Nitzan, Qumran Prayer and Religious Poetry (STDJ 12; trans. J. Chipman;
Leiden: Brill, 1994) 20, 65-6. There is a collection of benedictions for each morning
and evening of a month, a separate collection of petitions for days of the week,
another collection of mystical sabbath songs, prayers for festivals, purification
prayers, and so on. No evidence has turned up for a comprehensive siddur.

31 That they did not originate together was recognized by J. Murphy-O'Connor,
"La genese litteraire de la Regie de la Communaute," RB 76 (1969) 529-32, 544-6.
See further Falk, Daily, Sabbath, and Festival Prayers, 104-5.
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With the arrival of day and night,
I will enter into the covenant of God.
And with the departure of evening and morning,
I will recite his laws.

This is echoed by the use of Deut 6:7 in 1QS 10:13b-14a, forming a
frame for the passage.

As soon as I stretch out my hand or my foot,
I will bless his name;
As soon as (I) go out or come in,
to sit down or rise up,
And while I recline on my couch,
I will cry out to him.

Given the allusion to Deut 6:7, however, the language of blessing and
crying out to God (in rejoicing) in the latter passage is somewhat
unexpected. It would, however, be appropriate language if benedic-
tions were recited along with the Shema. I suggest tentatively that this
passage may be an allusion to recital of the Shema with benedictions,
as also seems to be the case in Josephus Ant. 4.212.

Between these frames is further prayer language, but suggesting
confession of sins and of God's just judgement.

1QS 10:10b-l3a

In their existence32 I will place my boundary without turning back.
I will declare his judgement concerning my sins,
and my transgressions are before my eyes as an engraved statute.

32 I.e., the existence of the laws mentioned in 10:10a.
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To God I say "My Righteousness",
and to the Most High "Author of my Goodness",
"Fountain of Knowledge", and "Source of Holiness",
"Summit of Glory", and "Almighty Eternal Majesty".33

I will choose what he instructs me,
and I will delight in however he judges me.

The location of these two strophes between the references to the
Shema may allude to the recitation of supplications morning and
evening including confession of sins and of God's just judgement.

Finally, just before this poetic description of daily prayers is a
description of songs of praise:

1QS 10:9

I will sing with knowledge:
and all my song
(will be) for the glory of God,
and the strings of my harp
(will be) for the measure of his holiness,
and the flute of my lips
I will raise as the cord of his judgment.

Although this passage stands as a general statement and is thus not
specifically associated with morning and evening prayer, it is almost
certain that daily prayer is included within its purview.

If this passage may be taken as representative - by allusion - of the
content of prayers in the daily liturgical cycle of the Yahad, we can
suggest four types.

1. songs of praise:
"I will sing with knowledge, and all my song (will be) for the
glory of God, and the strings of my harp (will be) for the measure
of his holiness, and the flute of my lips I will raise as the cord of
his judgement"

2. recital of the Shema and Decalogue:
"With the arrival of day and night, I will enter into the covenant
of God. And with the departure of evening and morning I will
recite his laws"

33 The translation of the titles is that of G. Vermes, The Complete Dead Sea Scrolls in
English (London: Penguin, 1997) 113.
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3. blessings added to the Shema:
"as soon as I stretch out my hand or my foot, I will bless his
name; As soon as I go out or come in, to sit down or rise up, and
while I recline on my couch, I will cry out to him"

4. confession of sins:
"I will declare his (God's) judgement concerning my sins, and my
transgressions are before my eyes as an engraved statute ... I will
delight in however he judges me"

As noted above, this remains speculative because we cannot be sure
how much specific information to seek in such passages. Neverthe-
less, there does appear to be some merit in finding here reference to
the basic types of prayer encompassed in the daily liturgy at Qumran.
This is supported above all in that this "inventory" of prayers in 1QS
10:9-14 accounts remarkably well for the diverse range of evidence
found at Qumran associated with daily prayers.34

Numerous tefillin were found at Qumran, including the Decalogue
along with the Shema.35 In the light of other evidence for the use of
tefillin in the latter Second Temple period in conjunction with the
recital of the Shema and Decalogue (Let. Arist. 159-60; Jos. Ant. 4:212-
3), and 1QS 10:10, 13b-14a in particular, these can reasonably be
assumed to indicate morning and evening prayer practice.

As mentioned earlier, there are two collections of prayers explicitly
designated for daily recital in a communal context. 4Q503 Daily
Prayers is a collection of short benedictions for sunrise and sunset.

34 The process of presentation in this paper is directly opposite to that of the
thinking process. I started first with analysis of the various evidence for daily prayers
among the Dead Sea scrolls. It was only after distinguishing between those prayers I
regarded as probably original to the Yahad and those of different provenance and
pondering the question whether they could all have been used in the Yahad that I
noticed that all of the types of prayers were represented by the "inventory" in 1QS
10:9-17. Furthermore, those of non-Yahad provenance were necessary to fill out the
"inventory", as it were. Of the texts associated with daily prayers, I would regard
4Q503 (similarly 4Q408) and the Hodayot as probably having been produced within
the Yahad, and Words of the Luminaries and 1 lQPsa David's Compositions as probably
having originated elsewhere. The provenance of the tefillin found at Qumran is
uncertain.

35 For the Qumran tefillin, see G. Vermes, "Pre-Mishnaic Jewish Worship and the
Phylacteries from the Dead Sea," VT9 (1959) 65-72; Y. Yadin, Tefillin from Qumran
(Jerusalem: Israel Exploration Society and The Shrine of the Book, 1969); R. S.
Fagen, "Phylacteries," The Anchor Bible Dictionary (New York: Doubleday, 1992) 5.
368-71.
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Thematically, they invite comparison with the benedictions which
accompany the Shema in the later synagogue liturgy, especially the
motifs light/darkness, joint praise with the angels, enlightenment
with knowledge, and election. If I am correct to suggest from 1QS
10:13b-14a that benedictions accompanied the morning and evening
recital of the Shema in the Yahad, these are the most likely candidates.
4Q408 seems to be a collection of similar benedictions, but there is
no explicit indication of their use.

Words of the Luminaries, on the other hand, is a collection of long
supplications for each day of the week, including confession of sin
and God's just judgement, followed by a hymn for Sabbath. Verbal
and thematic similarities with the Amidah petitions have been recog-
nized by several scholars. Nitzan, for example, compares the ben-
edictions for knowledge, repentance, forgiveness, redemption, heal-
ing, gathering of exiles, and compassion, although she rightly states
that this does not indicate identity.36 There are other supplications
and prayers of confession among the Dead Sea scrolls, but Words of
the Luminaries is the only collection where explicit designation for daily
recital is preserved.

Finally, a range of evidence for daily liturgical activity is best clas-
sified loosely as songs of praise. 11 QPsa David's Compositions mentions
364 songs ( ) attributed to David "to sing before the altar over the
whole-burnt tamid offering every day, for all the days of the year"
(11QPsa 27:2-11).37 4Q334 Order of Divine Office prescribes "songs"
and "words of praise" to be recited morning and evening, although
the large numbers suggests that this may be intended to describe
angelic liturgy.

Echoing the language of 1QS 10:10, the War Scroll mentions
morning and evening prayer, seemingly of the community.

We, your holy people, will praise your name for the deeds of your truth,
for your mighty deeds we will extoll [your] spl[endour, at every] mo-
ment and at the times indicated by your eternal edicts, at the on[se]t of
day and at night at the fall of evening and at dawn (1QM 14:12b-
14a).38

3b Nitzan, Qumran Prayer and Religious Poetry, 108.
37 J. A. Sanders, The Psalms Scroll of Qumran Cave 11 (11QPsa) (DJD 4; Oxford:

Clarendon, 1965) 92.
38 F. Garcia Martinez and E. J. C. Tigchelaar, eds., The Dead Sea Scrolls Study

Edition (2 vols; Leiden: Brill, 1997-1998) 1:137.
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This may provide support for the suggestion that 1QS 10:9 does
allude to daily praise.

Many songs and sacred poems have been preserved at Qumran,
including biblical and non-canonical psalms. Although we have no
collections which are explicitly designated exclusively for a particular
use each day, many of these were probably available for daily recital.
This is suggested, for example, by a lengthy rubric (lQHa 20[=12]:4-
11) in the Hodayot which seems to stand as a heading for a series of
the hymns: "For the Instructor. Praise and prayer for prostration and
pleading mercy always at every fixed time".39 Then it goes on to
specify sunrise and sunset as well as other times ordained for praise.
Once again, there are strong similarities to 1QS 10, and in content
the Hodayot suit well the reference in 1QS 10:9: they frequently praise
God for his holiness and just judgements.

It needs to be repeated that it is not possible to make positive
connections between references to various prayers in the scrolls and
specific prayer texts. We could not even say with certainty that the
tefillin found at Qumran were actually used in the Yahad in connec-
tion with the recital of the Shema, however likely that may seem. Still,
it is important to recognize that all of the evidence for daily prayer
practice found at Qumran corresponds remarkably well - in general
terms - to the description of daily prayer in 1QS 10:9-14.

1QS QUMRAN

Shema + Decalogue tefillin

Blessings 4Q503
4Q408

Confession/Supplication Words of the Luminaries

Songs of praise Hodayot
songs of praise (4Q334)
Davidic songs (HQPsa David's
Compositions)

39 For the restoration of the beginning of this hymn, see E. Puech, "Quelques
aspects de la restauration du Rouleau des Hymnes (1QH)," JJS 39 (1988) 50 and
4QHa 3 ii 5. See also the similar heading in 1QH 5:12-14 [frgs. 15 1-3 + 31],
reconstructed by E. Puech, "Un hymne essenien en partie retrouve et les Beatitudes,
1QH V 12-VI 18 (=col. XIII-XIV 7) et 4QBeat," RevQ13 (1988) 59-88.
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It is not possible to be certain, of course, but it does seem likely that
the list of prayers in 1QS 10:9-14 reasonably reflects the daily liturgy
of the Yahad. Consequently it is furthermore probable that the diverse
range of prayer texts found at Qumran - both originating in the
Yahad and of different provenance — could have been used in the
Yahad as part of a daily liturgical cycle. This does not, of course,
imply that prayers were conjoined, either at all or in any particular
way. We may note, however, that when time elements are specified,
whether in liturgical rubrics or descriptions, these invariably are sun-
rise and sunset. Probability inclines toward a conglomeration of
prayers at these times, but this is not proven. Nor does it imply that
the particular prayer texts serendipitously found at Qumran were
specifically used together. My argument is restricted to the proposal
that the variety of evidence for daily prayer found at Qumran pro-
vides an reasonably accurate portrayal of the basic types of prayer that
the Yahad used in some way in daily liturgy. From the evidence avail-
able it furthermore seems probable that for their daily liturgy the
Yahad both composed some of their own prayers, but also adopted
and adapted prayers from elsewhere.

Given this conclusion, it is intriguing to notice that the elements of
daily prayer attested are roughly analogous to the liturgy of the later
synagogue:

1. psalms
2. Shema40 with
3. blessings
4. supplications (Amidah)

This does not at all imply direct continuity. Despite some thematic
and minor verbal similarities we cannot say that we are dealing with
the same prayers in any meaningful way. What is striking, however,
is that we find a comparable conglomeration of similar types of
prayer. That thematic similarities also appear merely heightens the
perception that the phenomenon of institutionalized prayer at
Qumran is not unrelated to that in the synagogue.

Furthermore, these observations make it important to consider
possible precedents for the prayers at Qumran. Daily recital of the
Shema and Decalogue are attested as early as the second century BCE

40 Rabbinic texts attest that the Decalogue was eliminated from the synagogue
service at some point (m. Tam. 5:1; b. Ber. 12a; y. Ber. 1.8, 3c).
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in Egypt (Let. Arist., 159-60; Nash Papyrus). If my hypothesis is cor-
rect, at Qumran, this was combined with blessings, as in the later
synagogue. That at least some others also recited blessings with the
Shema seems to be implied by Josephus when he refers to daily recital
of the Shema as thanksgiving, and as acknowledging "before God the
bounties which he has bestowed on them through their deliverance
from the land of Egypt".41 Moreover, Josephus understood this to be
a Mosaic ordinance. Nevertheless, there is no hint that this was any-
thing other than a private and individual activity, whereas the daily
prayers at Qumran were communal (e.g., 1QS 10:14).

Prior to the destruction of the Temple, there is only one setting for
daily corporate recital of the Shema mentioned in the sources: a serv-
ice held by the priests in the Temple. According to a passage in the
Mishnah (m. Tamid 5:1), after the priests had offered the daily sacri-
fices but before they offered the incense, they would withdraw to a
particular place in the Temple precincts where they would recite
together a blessing and the Shema and Decalogue, and then also
pronounce a blessing on the people, suggesting that the public might
have been involved to some extent. The basic practice is analogous to
that attested in the Dead Sea Scrolls, particularly if we imagine that
Daily Prayers reflects blessings to accompany the Shema followed by a
priestly blessing on the people.

Next, we need to consider the confessions/supplications. Confes-
sions of sin are very important in the later Second Temple period,
both private and public, but for the most part these are ad hoc or
associated with festivals. The only setting for daily, public confession of
sins possibly hinted in the sources for the Second Temple period is in
connection with the Temple service. Ben Sira, writing near the begin-
ning of the second century BCE, describes popular prayers with pros-
tration accompanying the songs of the Temple singers, a picture that is
generally supported by other sources (Luke 1:10; Acts 3:1; Jos. AgAp.
2.196-7, m. Tam. 5:1; cf. 2 Macc 1:23-30). Admittedly, we cannot
know what the prayers of the people consisted of. For the most part,
they were apparently individual and private, although in a public

41 The latter is the theme of the benediction which is recited immediately follow-
ing the Shema in the synagogue liturgy, and the Mishnah (Tamid 5:1) claims that the
priests recited this benediction with the Shema in the Temple while it still stood. Of
course, this cannot be interpreted to mean that Josephus attests the synagogue bless-
ings - the most that we have is an allusion to the same general theme as in one of the
blessings in the synagogue liturgy.
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context. There is, however, wide-spread attestation of the Temple as a
particularly appropriate place for supplication, both of the individual
and the community in times of need, including confession of sin,
petition for help, and intercession (e.g., 1 Kings 8:31, 33, 38; 1 Macc
7:36-38; 2 Macc 3:18; Bar 1:101-4; 3 Macc 1:20-21, 23). One can
reasonably assume, then, that the daily scenario of people praying in
the Temple at the time of sacrifice predominantly consisted of indi-
vidual supplications (cf. Hannah's prayer at the sanctuary in 1 Sam
1:9-18). In times of local or national crisis prayers this setting would
naturally become a focus for corporate supplication, in some cases led
by priests or others. Once again, then, the closest precedent for daily,
public supplication is in the sphere of the Temple.

Finally, we must consider hymns and songs. Apart from sectarian
groups (Essenes and Therapeutae) mentioned by Josephus and Philo,
daily corporate singing of psalms is attested in sources for the Second
Temple period only in connection with the Temple singers at the
daily sacrifices. As Ben Sira and others inform us, the people actively
participated in the ritual by prostrating themselves and saying their
own prayers.

General similarities between the types of prayers attested at
Qumran, attributed to various connections with the Temple, and
later enshrined in the synagogue liturgy can be charted as follows.

1QS 10

Shema

Decalogue

Blessings

Confession/
Supplication

Hymns of praise

QUMRAN

tefillin

4Q503

Words of the
Luminaries

Hodayot
4Q334
11QPsa David's
Compositions

TEMPLE

Priestly Service

Priestly Service
4Q408

SYNAGOGUE

Shema

Shema Blessings

Temple Prostrations Amidah
and supplication

Temple Singers Psalms

From this comparison, it is not justifiable to say that the daily liturgi-
cal practices attested at Qumran represent specific prayers from the
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Temple. Nor could we chart a simple development process from the
Temple through Qumran to the later synagogue liturgy. There is no
evidence that the various prayers that came to be associated with the
Temple were obligatory or specifically regulated. Nor did these dis-
parate elements seem to be related in any particular way. The
priestly service - if we can accept m. Tamid 5:1 as reflecting some sort
of reality — appears to have been geographically separated and was
perhaps a private service. The supplications of the people were for
the most part individual prayers recited in a public context, in con-
trast to the liturgical songs of the Temple singers. That is, there is no
evidence for a unified liturgy at the Temple which could have served
as a precedent for what we find at Qumran.

Qumran is the earliest community we know of that had a compre-
hensive daily liturgy of institutionalized prayers. Nevertheless, it
seems clear that it did not compose all of those prayers but also
adopted and adapted prayers from other settings. It is significant that
in both cases, the types of prayers found at Qumran correspond in a
general way at least to customary practices associated with various
spheres of the Temple arena, and that these practices associated with
the Temple provide the closest analogous precedents. Furthermore,
such practices held by the force of custom may legitimately be re-
garded as religious institutions.42

It is at least plausible that the Yahad liturgy was inspired by dispa-
rate elements of prayer already associated with the Temple as vener-
able customary practices. Perhaps in the Yahad such elements were
first adapted and assembled into a coherent liturgy. For example,
guided prayers led by Temple liturgists to replace or supplement the
individual prayers of the public at feasts, fasts, and other special
occasions might have served as models for the content of the suppli-
cations.

The Yahad was alienated from the Temple in some way, as can be
read numerous places in the scrolls. What meaning would a liturgy of
prayers, modeled on piety associated with the Temple, have to such
a group? It is undeniable that they would have had meaning for them
as sacrifice. But if the above speculation has any plausibility, this was
not necessarily a newly created institution to replace sacrifice.

42 See, e.g., the discussion of customary law versus codified law in Ake Viberg,
Symbols of Law: A Contextual Analysis of Legal Symbolic Acts in the Old Testament (ConBOT
34; Stockholm: Almqvist & Wiksell, 1992) 14-7.
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Rather, the prayers would thus serve as tokens of the Temple service,
making it natural to apply sacrificial language to them. After all,
prayer is what the angels are envisaged as doing at the time of sacri-
fices.43

A similar process following the destruction of the Temple would
explain continuity with the synagogue liturgy apparent both in the
priestly prayers in the Temple and in prayers found at Qumran. In
short, loss of the Temple would not be the impetus to creating insti-
tutionalized prayer, but to the development. The ultimate substitu-
tion of prayer for the Temple service would thus not be a substitution
of something from without, but of something already customarily
associated with.

Carrying further along the lines of this conjectural reasoning,
Temple themes in prayer and prayer presented as a sacrifice would
reflect, in the first instance, the attraction of prayer to the temple
rather than substitution: prayers rise with the incense and not initially
in the place of. Prayer at the time of sacrifice, would then not be
something that one does simply because one cannot be at the Tem-
ple (Judith) as a substitute for sacrifice, but because it is what one
would do if one were at the Temple (e.g., Acts 3:1). In considering
the institutionalization of prayer, Friedrich Heiler stated

The factors conditioning or favourable to this process of petrification
are the frequent recurrence of the occasions for prayer as well as their
close connection with definite ritual acts.44

I would suggest that the attraction of prayer to the Temple ritual
assisted the process of formalizing prayer prior to and in addition to
the need to substitute for sacrifice.

III

The speculation presented in this paper is far from proving specific
connections between prayer practices at the Temple and the origins
of institutionalized prayer. We must confess that we do not yet know
with confidence why or how institutionalized prayer emerged. As

43 E.g., Songs of the Sabbath Sacrifices.
44 F. Heiler, Prayer: A Study in the History and Psychology of Religion (ed. & trans. S.

McComb; with the assistance of J. E. Park; London: Oxford University Press, 1932)
66.
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attractive as is the theory that it was initiated as a replacement for
sacrifice, I urge that we must seriously consider the possibility that
the evidence from Qumran may also point in the opposite direction.
There are good reasons to believe that the roots to institutionalized
prayer need to be explored also in the attraction of customary prayer
practices to the Temple. This may ultimately help explain the per-
ceived partial continuity between the Dead Sea Scrolls and rabbinic
prayer of the synagogue.



THE IDEA OF HOLINESS IN QUMRAN POETRY AND
LITURGY
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Tel-Aviv University

I

Generally speaking, the concept of holiness in the writings of
Qumran is based on the biblical concept of holiness; that is, holiness
expresses the very nature of God, and it is he who is its ultimate
source and is denoted the holy one.1 This biblical concept of holiness
entails two aspects: psychological and cultic. The phychological as-
pect concerns the emotional religious experience of fear and respect
that a human being feels towards the presence of the sublime deity.
This was defined by R. Otto as the mysterium tremendum, and consid-
ered numinous.2 This psychological aspect possibly guided and pre-
ceded the cultic aspect of holiness, which may be defined as "tangible
holiness".3 According to the cultic aspect, everything which belongs
to God and has been set apart for God is defined as holy: the place
of His earthly dwelling (his Temple - including its priests, utensils,
sacrifices, his chosen Land and City), the days of Sabbath and festi-
vals dedicated to his worship, and the people of Israel, which has
been elected to worship God.4 All these are distinguished from

1 See s.v. "Kedusha," Encyclopedia Judaica (Jerusalem, 1972) 10: 167;J. Licht, s.v.
"Qodesh, Qadosh, Qedusha" [Hebrew], Encyclopedia Biblica (Jerusalem: Mossad Bialik,
1976) 7: 44.

2 See R. Otto, The Idea of the Holy (Oxford: Oxford University Press, 1958), 5-11,
12-24, 31-40, 53-55, 72-81.

3 Licht,, "Qodesh, Qadosh, Qedusha", 61-62.
4 For the holiness of space and times, see M. Eliade, The Sacred and the Profane (New

York: Harecourt Brace, 1959) 20-113. For the holiness of the chosen people and the
chosen land in biblical and post-biblical concept, see Lev 18:25-28; Y. Kaufmann,
Toledoth ha-'Emunah Ha-Yisra'elit (Jerusalem/Tel-Aviv: Devir, 1955) 1:539-574 (at 565);

J. G. Gammie, Holiness in Israel (Minneapolis: Fortress, 1989) 9-44; J. Kugel, "The
Holiness of Israel and the Land in Second Temple Times," Texts, Temples and Tradi-
tions: A Tribute to Menahem Haran (eds. M. V. Fox et al., Winona Lake: Eisenbrauns,
1996) 21-32. For the holiness of the Sabbath see R. T. Beckwith, Calendar and Chronol-
ogy, Jewish and Christian (Leiden: Brill, 1996), 20-22.
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unconsecrated objects ( ) by laws, primarily proscriptions, in-
tended to prevent the profanation of this holiness. These two aspects
of biblical holiness - the adoration and fear of the sublime God on
the one hand, and the setting apart as holy of everything that belongs
to him, on the other - were expressed and upheld in Qumran, albeit
at times metamorphosed into specific sectarian practices.5 The fol-
lowing topics will be dealt with in this article in terms of their liturgi-
cal facets:
a) The reflection of the priestly doctrine of holiness in Qumran regu-

lations about institutionalized prayer,
b) The literary expression of holiness in Qumran liturgy,
c) The liturgical methods of confirmation of the cultic worship of

God without an earthly temple.
Devoted to the Zadokite priestly doctrine of maintaining the pro-

hibitions against profaning the cultic holiness, which were not kept
strictly by the Hasmonean priesthood,6 the Yahad (i.e., the Qumran
community) refrained from participating in the sacrificial cult of the
Second Temple with the multitude of Israel, and assigned itself the
task of preservation of the biblical laws of separation from any impu-
rity, physical and ethical, which, according to its doctrine, defiled the
holiness of the Temple, the Chosen People, and the Chosen Land.7

5 See H.K. Harrington, "Holiness in the Laws of 4QMMT," 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 (eds. M. Bernstein, F.
Garcia Martinez, J. Kampen; Leiden: Brill, 1997) 109-130; idem, "Biblical Law at
Qumran," The Dead Sea Scrolls after Fifty Years (eds. P. W. Flint and J. C. Vanderkam;
Leiden: Brill, 1998) 160-185.

6 See E. Qimron and J. Strugnell, Qumran Cave 4.V. Miqsat Ma'ase Ha-Torah (DJD
10; Oxford: Clarendon, 1996) 121, 152-153, 161-162; Y. Sussmann, "The History of
the Halakha and the Dead Sea Scrolls: Preliminary Talmudic Observation on
Miqsat Ma'ase Ha-Torah (4QMMT)," ibid., 179-200, at 191-196; J. M. Baumgarten,
"The Pharisaic-Sadducean Controversies about Purity and the Qumran Texts," JJS
31 (1980) 157-170; idem, "Sadducean Elements in Qumran Law," The Community of
the Renewed Covenant (eds. E. Ulrich and J. Vanderkam; Notre Dame: University of
Notre Dame Press, 1993) 27-36; L. H. Schiffman, "The New Halakhic Letter
(4QMMT) and the Origin of the Dead Sea Sect," BA 53 (1990) 64-73; idem,
"Miqsat Ma'ase Ha-Torah and the Temple Scroll," RevQ14/55 (1990) 435-457 (esp.
438-442, 457); idem, "The Sadducean Origins of the Dead Sea Scrolls Sect," Under-
standing the Dead Sea Scrolls (ed. H. Shanks; New York: Random House, 1992) 35-49.
This anti-Pharisaic doctrine confirmed the information ofJosephus (Ant. 18:17) about
the great influence of the Pharisaic regulations during the Hasmonean period.

7 7 Kugel ("The Holiness of Israel and the Land," 27-32) explains how the need
to fix non-geographical borders between Israel and foreign peoples living in the Land
of Israel during the Second Temple times aggravated the prohibitions of intermar-
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Espousing for itself the identity of a "holy congregation", which sym-
bolized the ideal title "holy people" given to Israel when they keep
the Law (Exod 19:6; Lev 11:44; 19:2; 4Q381 76-77 5, 7; 4Q504 4 5,
10),8 the Tahad instituted a system of fixed prayer worship at the holy
times dedicated for sacrifices.9

To understand this revolutionary act from the cultic aspect of
holiness, one needs to consider the biblical priestly doctrine of keep-
ing the holiness of the Temple. According to this doctrine, impurity
caused by sins was considered as a physical substance, possessing a
magnetic attraction for the realm of the sacred. The hatt 'at blood was
designated for the purgation of the Temple and all its utensils (Lev
4:6-7, 18, 25, 30, 34), and thus prevented the penetration of impurity
into the inner sanctum.10 However, when the priests, who were ap-
pointed for the purgation of the sanctuary, did not keep their own
purity (as was the case in the Second Temple), according to the
regulations of purity held by the Tahad legislation (4QMMT B13-17,
23-26; CD ll:18c-20), pollution accumulated in the Temple. The
axiom that the God of Israel does not abide in a polluted sanctuary,
as detailed by Ezekiel when the divine chariot flew heavenward
(11:22)," made the physical existence of the Second Temple insignifi-
cant for its main religious task, the atonement of sins.12 Thus, accord-

riage with other peoples. Harrington ("Holiness in the Laws of 4QMMT," 120, 127)
assumes that the Qumran laws expanding the holy area of Jerusalem beyond the
Temple Mount itself (11QT 52:12-18; CD 5: 6-9; 4QMMT B 27-33, 58-62) and
extending the area of the holy camp to the entire area of Jerusalem, may have been
a protest against the expansion of Jerusalem to include a secular Hellenistic area
during the Hasmonean reign.

8 This idea is expressed by the following tides used for the Qumran community,
according to their contexts: (1QS 5:20); (1QS 2:25; 8:21);
tDTip (CD 20:2, 5, 7; 1QS 8:20-21).

9 See B. Nitzan, Qumran Prayer and Religious Poetry (STDJ 12; Leiden: Brill, 1994)
49-63.

10 See J. Milgrom, "Israel's Sanctuary: The Priestly 'Picture of Dorian Gray,'" RB
83 (1976) 390-399; idem, "The Function of the Hatt 'at Offering" [Hebrew], Tarbiz 40
(1970-1971) 1-8.; idem, "The Graduated Hatta't of Leviticus 5:1-13," JAOS 103
(1983) 249-254; J. Licht, s.v. "Qprban, Qorbanot" [Hebrew], Encyclopedia Biblica 7:
237, 239.

11 Milgrom, 'Israel's Sanctuary," 396-97.
12 According to Lev 14:51-53; Ezek 43:20, 26, kipper in the context of hatt'at means

"purge" (Milgrom, ibid., 391; Licht, "Qodesh, Qadosh, Qedusha," 48-49. Although the
hatt'at blood is not applied on the sinner or the impure person himself, but on the
altar in order to purge it, the person who caused the impurity of the Temple is
responsible for this impurity. His sin could not be atoned unless the altar and the
Temple's utensils become clean (see Licht, "Qorban", 237; Milgrom, "The Function,"
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ing to the concept of holiness held by the Yahad, so long as the purity
of the Temple was not properly kept,13 Israel was left in the same
dangerous situation as when the polluted sanctuary had been left by
God to its doom when it was destroyed physically in 586 B.C.E. In the
event of contamination or the absence of the Temple, the holiness of
Israel may only be maintained by strict observance of the Law, which
isolates it from any impurity.14 This concept, which directed the Tahad
during the Second Temple period, likewise directed Rabbinic activity
in creating a comprehensive halakhah after the destruction of the Sec-
ond Temple. The Tahad waited for the End of Days, when their
concept of the holiness of the Temple would be kept, but meanwhile
they strictly kept the Law, in order to prevent the accumulation of
impurity at least within their community, and instituted prayer wor-
ship in place of sacrificial worship.

II

According to the Rule of the Community, the law regulating prayer as an
institutionalized form of worship equivalent to sacrificial worship
(1QS 9:3-5) was stipulated by the existence of an holy community,
defined as ("holy house of
Israel and the foundation of the holy of the holiest for Aaron") and
the like (1QS 8:5-6; 8-9; 20-21; 9:5-6).15 The existence of such a holy
community was stipulated according to the context of 1QS 8 by their
isolation from any impurity. This strict isolation consisted of two

3-4; "Israel Sanctuary," 391). The blood which purges the person himself comes
from other sacrificial animals (Lev 14:14, 25; 8:22-24; Exod 29:20).

13 This applied to the eschatological plan for the Temple designated by Ezekiel
(Chs. 40-48), and the halakhic legislation stated in the Temple Scroll and in Miqsat
Ma'ase Ha-Torah, which I shall not deal with here. See Y. Yadin, The Temple Scroll
(Jerusalem: Israel Exploration Society, 1983), and the bibliography noted above, n.
6. For a comprehensive study of holiness in the laws of Qumran, see the articles of
Harrington cited in note 5.

14 The cultic and ethical spheres of the laws were already integrated into one
cultic complex by the biblical tradition of holiness. See I. Knohl, The Sanctuary of
Silence. A Study of the Priestly strata in the Pentateuch (Jerusalem: Magnes, 1993) 158-184
[Hebrew].

15 For the significance of this definition, alluded to by the status of the priests
attested in 1 Chr 23:13, see J. Licht, The Rule Scroll (Jerusalem: Mossad Bialik, 1965),
171-172 [Hebrew]; P. Wernberg-Moller, The Manual of Discipline (STDJ 1; Leiden:
Brill, 1957) 124, n. 14.
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stages: (1) ("they will be segregated as
holy ones in the midst of the council of the men of the Community",
8:11) - i.e., isolation even from whatever impurity may occur within
the Tahad itself;16 (2) ("they will be
segregated from within the dwelling of the men of sin to walk to the
wilderness", 8:13). Because of such isolation and the perfect knowl-
edge and performance of the halakhic regulations of the Law re-
vealed among the Tahad, this holy entity was considered worthy of
atonement for the people and the Land of Israel, i.e., of keeping the
existence of Israel until the End of Days (cf. 1QSa 1 : 3). This idea is
expressed in 1QS 9:3-6, as follows:

When these exist in Israel...
in order to establish the spirit of holiness in truth eternal,
in order to atone for the fault of the transgression and for the guilt of
sin,
and for approval for the earth without the flesh of burnt offerings and
without the fats of sacrifice.
The offering of the lips in compliance with the decree will be like the
pleasant aroma of justice;
and the correctness of behaviour will be acceptable like a freewill offer-
ing.18

Two revolutionary ideas are expressed in this sectarian regulation: (1)
the atonement for sins without sacrifice and sanctuary; (2) the consid-
eration of prayer as an equivalent to sacrifice. As the atonement by

16 Possibly in isolation from candidates who accompanied the congregation (see
1QS 5:13); from those who were expelled from the congregation (see 1QS 8:23; CD
20:3-7; 4Q266 11 14-16); and from the handicapped who could not keep their purity
stricdy (see 1QSa 2: 4-10; 1QM 7: 4-6; CD 15:15-17 [= 4Q266 8: 7-9]; 4QMMT B
49-54). Possibly such a regulation also refers to the distinction between groups of
celibates and the family camps included in the Tahad congregation. See E. Qimron,
"Celibacy in the Dead Sea Scrolls and the Two Kinds of Sectarians," The Madrid
Qumran Congress. Proceedings of the International Congress on the Dead Sea Scrolls. Madrid 18-
21 March 1991 (eds. J. Trebolle Barrera and L. Vegas Montaner; STDJ 11; Leiden:
Brill, 1992) 1: 287-294.

17 A similar idea is formulated otherwise in CD 11:20-21.
18 F. Garcia Martinez, The Dead Sea Scrolls Translated (Leiden: Brill, 1994) 13.
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the sacrificial cult was avoided as far as the sanctuary was defiled,
only the atonement mentioned here was available, i.e., not an atone-
ment by a tangible cult, but that attained by a community through a
"holy spirit". This idea of gaining atonement by the "holy spirit" is
detailed in 1QS 3:6b-8:

("It is by the holy spirit of the Community in its
truth that he can be cleansed from all his sins. It is by an upright and
humble spirit that his sin can be atoned", cf. 1QS 4:20-22).19 That is
to say, a community that becomes spiritually holy by performing all
its regulations - the physical, the ethical and the cultic - may effect
atonement by prayer.20 This includes repentance by confession (1QS
1:24-2:1; CD 20:29-30; etc.)21 and observance of the holy times for
worship (which will be considered later). As prayer was not com-
manded by the Torah, it was considered like the gift a person dedi-
cates to God through his own volition ( ). Nevertheless,
as prayer became an obligatory form of worship among the Yahad,
performed at the fixed times dedicated for sacrificial worship (see
1QS 10:1-8), it became a fixed remembrance of those devoted to
God (possibly a midrashic interpretation of Num 10:10

"they shall serve you for remembrance before your
God").22 A similar evaluation of prayer was accepted by the rabbinic

19 See Licht, The Rule Scroll, 74-76, 79-80, 103, 172-173.
20 According to Lev 19 these three aspects of the Law are considered the essence

of the Law by which the holiness of Israel is stipulated (see Knohl, The Sanctuary of
Silence, 165-184). These three aspects of the Law are regulated in the annual cov-
enantal ceremony of the Tahad as depicted in 4QBerakhof-c — 4Q286 fragments 13-15,
20 and 4Q288 1. (See B. Nitzan, "The Laws of Reproof in 4QBerakhot in Light of
Related Texts," Legal Texts and Legal Issues, 149-178; idem, "4QBerakhot (4Q286-290):
A Covenantal Ceremony in the light of Related Texts," ReoQ 16 (1995) 487-506;
idem, "286-290. 4QBerakhof-a-e," Qumran Cave 4.VI (DJD 11; Oxford: Clarendon, 1998)
35-48, 61-65. For a philosophical explanation of such a religious concept and con-
sciousness, see J. Ben-Shlomo, "The Rational and the Irrational in Rudolf Otto's
Philosophy of Religion," The Rational and the Irrational (eds. M. Dascal and A. Parush;
Be'er Sheba: Ben Gurion University Press, 1975) 78-87 [Hebrew]. According to this
concept, only a spiritual consciousness of the synthesis between the irrational aspect
of the holy and its ethical aspect may be considered the essence of religion.

21 For the idea of repentance and its performance by the Tahad congregation, see
B. Nitzan, Qumran Prayer, 132-133; idem, "Repentance in the Dead Sea Scrolls," The
Dead Sea Scrolls after Fifty Years (eds. P. W. Flint and J. C. Vanderkam; Leiden: Brill,
1999) vol. II, 145-70.

22 See Nitzan, Qumran Prayer, 90-116, where the Biblical, Qumranic and Rabbinic
regulation of remembrances were discussed.
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definition of the obligatory prayer of Israel - - namely,
worship.23 In the rabbinic definition this expresses the fixed devotion
of the worshippers to God, but obligatory prayer could act as a
sacrifice only from the aspect of its fixed timing and regulations.24

The holiness of the Yahad was symbolized by the idea that
"Holy angels are standing with their congrega-

tion" (e.g. CD 15:17; 4Q266 8 i 9; 15 1; 1QM 7:6;25 11QBer 1-2 14
- 4Q285 1 9; see also 4QJ81 1 3-4). According to the Book of Jubilees,
communion between the angelic hosts and the holy people was de-
rived from the distinction of both these chosen entities for performing
the Law (Jub. 2:17-21, 30-31; 15:27).26 This communion applied as
well to the prayer and praise of God recited by both entities on
Sabbath (Jub. 2:21-32; 50:9) and at other times (lEn. 39:5; 40:3-10).27

Thus, fixed worship in prayer and praise of God attained legiti-
macy.28 Its efficacy for atonement of sins, however, was contingent on
the purity of the worshippers, as inferred from the regulations of
prayer and the texts of prayers preserved in Qumran.

III

The regulations concerning prayer worship written in the Damascus
Covenant (CD 11:21-23) did not allow the worshipper to enter the

("house of prostration")29 "in so far he was in a state of

23 The term in the sense of worship is used in CD 11:23. See A. Steudel,
"The Houses of Prostration, CD XI, 21-XII, 1- Duplicates of the Temple," RevQ\6
(1993) 49-68 (at 56).

24 See J. Heinemann, Prayer in the Talmud (Berlin and New York: Walter de
Gruyter, 1977) 14-15; J. Tabory, "Prayer and Halakhah," Prayer in Judaism (eds. G.
H. Cohn and H. Fisch; Northvale: Jason Aronson, 1996) 53-55. In this article
Tabory refers to Maimonides' and Nahmanides' conceptions concerning prayer as a
commandment.

25 Cf. Deut23:15.
26 See Kugel, "The Holiness of Israel and the Land," 25-26; D. Dimant, "The

Sons of Heaven - Angelology in the Book of Jubilees in Light of the Qumran Writings"
[Hebrew], in Tribute to Sara. Studies in Jewish Philosophy and Kabbala Presented to Professor
Sara 0. Heller Wilensky (eds. M. Idel et al\ Jerusalem: Magnes, 1994) 97-118.

27 See M. Mach, in:

(eds. M. Oron and A. Gold- eich; Jerusalem, 1994) 298-310, at 306-309.
28 See 1QH 3:21-23; 6:6-14; 11:7-14; 1QS 11:6-9.
29 The term (CD 11:21) refers either to 2 Kgs 5:18 (S. Talmon, "The

Emergence of Institutionalized Prayer in Israel in Light of Qumran Literature" in
The World of Qumran from Within [Jerusalem - Leiden: Magnes and Brill, 1989] 241-

(eds. M. Oron and A. Gold-
reich; Jerusalem, 1994) 298-310, at 306-309.

28 See 1QH 3:21-23; 6:6-14; 11:7-14; 1QS 11:6-9.
29 The term (CD 11:21) refers either to 2 Kgs 5:18 (S. Talmon, "The

Emergence of Institutionalized Prayer in Israel in Light of Qumran Literature" in
The World of Qumran from Within [Jerusalem - Leiden: Magnes and Brill, 1989] 241-
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uncleanness" ( ).30 This law also regulated the time of the
prayer by the blasting of ("trumpets of the assembly").31

All these terms, derived from the worship held in the Temple, dem-
onstrated that the place for prayer was considered holy, and its holiness
was to be kept as that of the holiness of the Temple itself.32 Thus, the
prayer worship held there was considered equivalent to the sacrificial
worship held in the Temple. A specific blessing was mentioned in the
Qumranic Ritual of Purity (4Q512 4: 1-3) for the ritual immersion
before the Sabbath and the festivals, in order to keep the holiness of
the worship performed on these specific holy days. Furthermore, those
who recite the praise of God in perfect purity ( ; "purified
seven times") were considered equal to the angelic priests of the heav-
enly temple (4Q511 35 2-5), whose purity was considered perfect for
the purpose of atonement for sin (see below).33 Thus, prayer was an
holy worship embracing three categories: the purity of its place, the
purity of its worshippers, and its proper times.34

Traditionally, the literary expression of liturgical holiness in Jewish
and Christian prayer refers to the angelic doxology of Isa 6:3 and

242), or to Zech 14:16 (Nitzan, Qumran Prayer, 62), where the Temple is defined as a
place of bowing down to God, the King of Hosts. See also Lev 9:24; Sira 50:17-21.
Talmon observed that the use of the term , which is equivalent to the
Greek proskunion rather than synagoge, is worthy of note due to its difference from the
terms used by the "normative" Jewish community. A. Steudel considered the

, referring here to the substitute place of the Temple and not to the
Community, as stated in 1QS 8. ("The Houses of Prostration," 49-68, at 52-53).

30 These are possibly such cases as mentioned in Lev 15 (cf. 4QMMT B 48, and
Qimron's interpretation in DJD 10, 48, 139-140). Referring to Num 19:19, Qum-
ran's purity rules involve various stages of purification, including waiting for sun-
down (see 4QMMT B 13-15; 11QT 49:20, and Qimron's interpretation, DJD 10,
99). may therefore designate an intermediate state of uncleanness (see Da-
mascus Document War Scroll and Related Documents (ed. J.H. Charlesworth; [Tubingen:
Mohr/ Louiswille; Westminster John Knox Press, 1994], 51, n. 178).

31 For the use of the trumpet blast in the Temple, see Josephus, Jewish War
IV.582; J. M. Baumgarten, "The Sabbath Trumpets in 4Q493 Mc," RevQ 12 (1985-
1987) 555-559; Steudel, "The Houses of Prostration," 55-56.

32 Josephus related such a holy status to the place where the Essenes assembled for
their meal after ritual immersion (War II.129-130). See also Philo, Omnis Probus Liber
Sit, § 81.

33 In the context of 4Q511, the praise of God recited by those who are perfectly
pure has the power of magical defence against the harm of the impurity (see B.
Nitzan, "Hymns from Qumran Evil Ghosts," Tarbiz 55 [1985-1986] 35
[Hebrew]); idem, Qumran Prayer, 242. Cf. 1QH 14:3.

34 See above, n. 4. For the criteria of time in Judaism, see R. Elior, "The Jewish
Calendar and Mystical Time" [Hebrew], in The Hebrew Calendar (Jerusalem: The
Presidential Residence, 1995) 22-42.
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Ezek 3:12.35 In their biblical context, these verses symbolize the idea
of the eternal holiness of God, whose transcendental being cannot be
influenced by any impurity of the existential entities of the created
world. In the context of post-biblical liturgy - prayers to God the
creator and the redeemer - the Qedusha recitation became a symbol
of longing for the religious experience of renewal and of closeness to
the Divine presence.36 In Qumran poetry and liturgy, however, it is
not the recitation of the Qedusha verses that is designated for this
purpose,37 but rather the praise of God as such, when recited by pure

35 The recitation of this angelic Qedusha became, in the post-biblical Jewish and
Christian traditions, the holiest recitation by angels and human beings for praising
and proclaiming the eternal omnipresence of the glory of God (it was already used in
1 En. 39:12-13 and in the Book of Adam and Eve 43:4). See I. Gruenwald, "The Songs
of the Angels, the Qedushah and the Composition of the Hekhalot Literature," Jerusalem
in the Second Temple Period (eds. A. Oppenheimer et al.; Jerusalem: Yad Ben-Zvi, 1980)
459-481 [Hebrew]; D. Flusser, "Jewish Roots of the Liturgical Trishagion," Imm 3
(1973-74) 37-43; Nitzan, Qumran Prayer, 273-282.

36 M. Weinfeld, "The Angelic Song Over the Luminaries in the Qumran Texts",
Time to prepare the Way in the Wilderness (eds. D. Dimant and L. H. Schiffman; STDJ
16; Leiden: Brill, 1995) 137-144, shows that the idea of eschatological redemption is
symbolized through the connection between the idea of the creation of the luminar-
ies and their renewal. This idea appears in the Toser '0r liturgy, the "Hymn to the
Creator" in 11QPsa 26: 9-15, the poetry of 1QS 10: 3-4 and 11QH 11: 3-14. An
apocalyptic harmony between Urzeit and Endzeit is demonstrated by M. Mach
( , [see above, n. 27], 306-309, at 308) in the angelic recitation of 1 En.
39:10-14, where the Qedusha verses are recited in accordance with the apocalyptic
vision of the judgment day, and likewise in the 2 En. 31:2 (long version). R. Kimel-
man, "The Literary Structure of the Amidah and the Rhetoric of Redemption," The
Echoes of Many Texts. Reflections on Jewish and Christian Traditions. Essays in Honor of Lou H.
Silberman (eds. W. Dever and J. Wright; Providence: BJS 313; Atlanta: Scholars Press,
1997) 207-209, demonstrates an eschatological ideology in the Qedusha of the Amidah,
while alluding to the prophetical sources of its main motifs. God's name as "holy" in
the first strophe of this Qedusha (Isa 57:15) uses the divine epithet as a designator of
God as redeemer according to Isa 41:14; 43:3, 4; 47:4; 48:17; 49:7; 54:5; 57:15; Ps
111:9. The use of "great and holy" in the third strophe of this Qedusha recalls Ezek
38:23 (cf. Ezek 20:41; 36:23-24), while God's epithet as a King in this strophe refers
to Zech 14:9. D. Flusser, "Sanktus und Gloria," Abraham Unser Vater.Juden und Christen
im Gesprach uber die Bibel. Festschrift Jur Otto Michel zum. 60. Geburtstag (eds. O. Betz, M.
Hengel and P. Schmidt; Leiden: Brill, 1963) 128-151, at 142-151, shows the similar-
ity between the Gloria in Luke 2:14, recited by the angels at the birth of the re-
deemer, and the Aramaic Targum of the Qedusha verses in the Qedusha de-Sidra, which
express a hope for eschatological forgiveness. The Qedusha verses are also recited in
the Constitutiones Apostolorum 7.35.3 in a hymn to God as creator and redeemer, and
ibid., 8.12.27. See D. A. Fiensy, Prayers Alleged to be Jewish. An Examination of the
Constitutiones Apostolorum (BJS 65; Chico,: Scholars Press, 1985).

37 The Qedusha verses of Isa 6:3 are not cited even in the apocryphal "Hymn to the
Creator," preserved in HQPsa 26: 9-15. However, the terms of
its opening clause are reflected in the various forms of the Qedusha benediction of the
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worshippers, angels and human beings, at its proper times.38 This
idea of holiness is specified in 4QBerakhot (4Q286-290)39 and in the
Songs of the Sabbath Sacrifice (4Q400-407; MasSS; 11QSS).40

Various scholars have attempted to find some allusion to the
Qedusha verses in the Songs of the Sabbath Sacrifice, or to explain the
absence therein of their explicit recitation.41 However, these attempts
have not considered the predominant literary method in this compo-
sition.42 A similar literary technique of blessings by angelic and hu-
man beings blessings has recently been discovered in 4QBerakhot,

Amidah, as suggested by Weinfeld ("The Angelic Songs over the Luminaries," 131-
137). As he demonstrates, the main motifs of the three first verses of this hymn allude
to Ps 89:1-19; 96:6 and 99, where God is praised as the Creator and king of the
whole universe.

38 The idea that the act of praising God is considered as an religious value in itself
may be inferred from the biblical psalms, as stated in Ps 145:12: "to make known to
the sons of men his mighty deeds, and the glorious splendor of his kingdom". See J.
Kugel, "Topics in the History of the Spirituality of the Psalms," in Jewish Spirituality
I. From the Bible thtough the Middle Ages (ed. A. Green; New-York: Crossroad, 1986) 113-
44 (at 121-29, esp. p. 127), where he suggests "that to praise God is, as stated, a kind
of prise de position, a formal setting up of the worshipper as a subject to God... a
devotee". A similar idea appears in a hymn to the Creator preserved in the Thanks-
giving Scroll (1QH 1: 28-31), where the praise of God is considered as an entity unto
itself, created for the sake of God. However, the right to recite the praise of God was
conditional upon the purity of the worshippers, and was thus considered equal to the
praise of God recited by the angles, and even as a means of communion between
human beings and angels for this purpose (1QH 3: 21-23; 6: 6-14; 11: 7-14; 1QS 11:
6-9, 13b-15). See J. Licht, The Thanksgiving Scroll (Jerusalem: Mossad Bialik, 1957, 43-
44 [Hebrew]; M. Weinfeld, "The Heavenly Praise in Unison," in Meqor Hajim. Fest-
schrift far Georg Molin zu seinem 75 Geburtstag (ed. I. Seybold; Graz: Akademische Druck
und Verlagsanstalt, 1983) 429-432. Hence, the description of the liturgical act of
praising God by pure worshippers at its proper times served the cultic goal of these
hymns. See Nitzan, Qumran Prayer, 367-369.

39 B. Nitzan, "4Q286-290. 4QBerakkota-e," Qumran Cave 4.VI (DJD 11; Oxford:
Clarendon, 1998) 1-74.

40 C. Newsom, Songs of the Sabbath Sacrifice: A Critical Edition (HSS 27; Atlanta:
Scholars Press, 1985); idem, "4QShirot 'Olat HaShabbat," Qumran Cave 4.VI (DJD
11; Oxford: Clarendon, 1998) 173-401.

41 For the first attempt, see A. M. Schwemer, "Gott aus Kdnig und seine Konigs-
herrschat in den Sabbathliedern aus Qumran," in Kdmgsherrschaft Gottes und himmlischer
Kult in Judentum, Urchnstentum und in der hellenistischen Welt (eds. M. Hengel and A. M.
Schwemer; WUNT 55; Tubingen: Mohr, 1991) 45-118, at 45-51. For the latter, see
D. Allison, "The Silence of .Angels: Reflections on the Songs of the Sabbath Sacri-
fice," RevQ 13 (1988) 189-197; J. Maier, "Zu Kult und Liturgie der Qurnran-
gemeinde," RevQl4 (1989-1990) 573-574. These attempts were surveyed and criti-
cized by D. A. Falk, Daily, Sabbath, and Festival Prayers in the Dead Sea Scroll (STDJ 27;
Leiden: Brill, 1998) 138-149.

42 See Nitzan, Qumran Prayer, 297-307.
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which shall be helpful for solving the enigma of the absence of ex-
plicit recitation of the Qedusha verses in these compositions. In both
cases, the blessings and praises are of a descriptive type, the main
theme being the portrayal of the liturgical procedure of the blessing's
ceremony. This is done by portraying series of worshippers, or their
blessings, according to their order, places, appearance, the subjects of
the blessings, and their liturgical form. The texts of the blessings
themselves, however, are not cited; the only explicit extant blessings
extol the transcendence of God as King of the whole universe

"Blessed be the
Lord, the K[ing of] all, above all blessing and pr[aise]" (4Q403 1 i
28);43 and "and your kingdom is exalted", (4Q286 7 i 5;
4Q287 5 10).44

Unlike some of the Songs of the Sabbath Sacrifice45 the liturgical form
of 4QBemkhot is not schematically arranged in cyclic forms, but is
freely structured. Nevertheless, the description of each of the series of
the worshippers is typically styled.46 Each of these series is closed by
a rubric concerning a liturgical benediction of God's holy name -

(4Q286 2 5),

43 Falk (Daily, Sabbath, and Festival Prayers, 146-148) notes the doxological structure
and usage of the benediction of 4Q403 li 28. Newsorn (Songs, 206) compares its
Divine attribute, to God's attribute as in Sir 45:23 and pis
in 11QPsa 28:7-8. For the last part of this doxology cf. Neh 9:5d. For the praise of
God's exaltated kingdom in 4QBerakhot, see Nitzan, DJD 11, 26, 56. The exaltation
of the glorious majesty of God is reflected in these two compositions in most of God's
attributes and the descriptions of His heavenly abode and throne. In the Songs of the
Sabbath Sacrifice the glorious majesty of God and His holiness are sometimes explicitly
versified. See ("king of holiness", MasShirShab ii 18; 4Q405 23 ii 11),

("[...hojliness of the king of glory", 11QShirShab 2-1-9 4-5),
("king of Glory...king of purity", 4Q403 1 ii 25-26). Cf.

("the Lord is holy and the king of glory") in 1QM 12: 8; 19: 1), and
similar attributes in the Bible (Isa 6:5c; Ps 47:9; 68:25). For the theological concept of
the glorious majesty of God, see M. Weinfeld, s.v. kavod," Theological Dictionary
of the Old Testament (eds. G. J. Botterweck et al., trans. D. E. Green; Grand Rapids:
Erdmans, 1995) VII. 26-31, 37-38; J. Licht, s.v. "Malkhut Adonay," Encyclopedia
Biblica, IV. 1118-1128 (esp. at 1124) [Hebrew]; Schwemer, "Gott als Konig," 58-
118.

44 Because of the damaged state of the text, one can not know if the term was
written at the beginning of these blessings in 4Q286 and in 4Q287. is clearly
extant in 4QBerakhot in a blessing of 4Q289 1 6, but the subsequent words were
damaged.

45 Cyclic patterns appear in the songs for the sixth and eighth Sabbaths. See
Newsom, Songs, 178-180, 207-208, 242; Nitzan, Qumran Prayer, 297-307.

46 See Nitzan, "4Q286-290. 4QBerakhot," DJD 11, 4-5.
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(4Q287 3 1), or of God's glorious name -
(4Q286 7 i 7), (4Q287

2 8) - followed by the response Amen Amen.47 But the liturgical ben-
edictions referred to here, which may have been applied to God's
holy name and God's glorious name mentioned in the Qedusha verses
of Isa 6:3 and Ezek 3:12, are not cited.

The Songs of the Sabbath Sacrifice contain proclamations concerning
the praise of God's holiness and glory,48 as well as other subjects of
praise (see, for example, the cycle of the psalms mentioned in the
song of the sixth Sabbath (4Q403 1 i 1-9; MasShirShab ii 1-22), but
in keeping with the literary method of descriptive liturgy none of
them is followed by an explicit benediction.49 This is implemented
even in the case of such proclamations as "and they praise
(his) holiness" (4Q405 20-22 ii 12), and "make
known the glory of the king" (4Q405 23 i 9) in the Song of the Twelfth
Sabbath, referring to the recitations of the creatures of the heavenly
chariot50 and of the holy angels who guard the gates of the heavenly
temple (4Q405 23 i 6c-10a). In both these clauses, the praise of God
referred to may have been implied in the Qedusha doxology,51 but
following the technical practice of descriptive liturgy exhibited in
these songs, the author preferred to describe only the manner of their
singing: "there is a still sound of blessing" (4Q405 20-
22 ii 12; cf. "wondrous [ps]alms with the quiet
vo[ice]" [4Q405 18 5]); and "with a voice of song" (4Q405
23 i 8).52

47 Nitzan, ibid., p. 1. The Amen Amen response of the concluding benedictions is
extant in 4Q286 5 8; 7 i 7; 9 3; 7 ii 1; 4Q287 1 4; 4 3; 5 11; 4Q289 2 4. Such a
response is also extant after some of the curses to Belial and his lot in 4QBerakhot
(4Q286 7 ii 5, 10; 4Q287 6 6; 7 2).

48 See proclamations of praising God's glory in 4Q400 2 1 (= 4Q401 14 i 7);
4Q403 1 i 3, 31, 36, 38; MasShirShab i 10, ii 13; and proclamations of praising
God's holiness in 4Q403 1 i 6, 7, 9 (=MasShirShab ii 17, 18, 22).

49 See Nitzan, Qumran Prayer, 367.
50 C. A. Newsom, "Merkabah Exegesis in the Qumran Sabbath Shirot," JJS 38

(1987) 11-30.
51 See, for example, 1 En. 61:10-12, where the praise of the heavenly hosts is

described both according to its manner and to its text. See also the Hekhalot texts of
Ma'asseh Merkabah 6, where the descriptions of the worshippers in the seven heavenly
temples are followed with the doxologies recited by them in each temple. Cf. G.
Scholem, Jewish Gnosticism, Merkabah Mysticism and Talmudic Tradition, 2nd edition (New
York: Jewish Theological Seminary, 1965) 106-107.

52 Newsom, Songs, 291-292, 306, 317, 324. The silence referring to the exaltation
of God in the song of the twelfth Sabbath was dealt with by Allison, ("The Silence of
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Nevertheless, the atmosphere of holiness attained in the Songs of the
Sabbath Sacrifici53and 4QBerakhot is not blemished by the absence of
explicit recitation of the text of the Qedusha verses and other liturgical
benedictions. The descriptions of the liturgy performed by the heav-
enly hosts in the heavenly realms and temples, together with pure
human worshippers on earth at the holy times for the worship of
God, is used for confirming the practice of cultic worship without a
temple, as held by the sectarian circles. However, the holiness of the
liturgical worship is confirmed differently in these two compositions,
as explained below.

IV

According to these two compositions, holiness was attained in sectar-
ian worship by its relationships with celestial worship.54 This was
done by means of two different liturgical methods: in the blessings of
4QBerakhot, the holiness of the Community's worship was attained
and confirmed through the inspiration from the heavenly realms to
the earthly realms, whereas in the Songs of the Sabbath Sacrifice there is
a process of elevation from earthly songs to heavenly songs, seeking

Angels," 193-194). However, as the "still sound of blessing" in the face of the heav-
enly throne is replaced by rejoicing with "a voice of song" and not by an explicit
benediction, the various manners of singing should be considered as the reflections of
different religious sentiments attained during the ascent of the songs (see below). The
method of describing the manner of the singing is variously stylized in this composi-
tion. Sometimes it is clearly described, as in the above-mentioned Twelfth Sabbath
Song; see also "with the sound of holy multitudes", referring to the
manner in which debir to debir are praising God (4Q403 1 ii 14, Newsom, Songs, 229,
236). Sometimes it is stylized by using adverbs forms. See the use of the adverb jrts
in the clause "to praise your glory wondrously" (4Q400 2 1, 4Q401
14 i 7, Newsom, Songs, 112), and "and their cherubim
and their ophanim praise wondrously" (4Q403 1 ii 15, Newsom, ibid., 229, 236-238).
In 4Q403 1 i 36 we find the use of the adverb "with rejoicing" ("rejoicingly"?)
in the clause (Newsom, ibid., 209, 212).

53 See Nitzan, Qumran Prayer, 368-369.
04 A similar literary method was used later in the Hekhalot literature (G. G.

Scholem, Major Trends in Jewish Mysticism [New York: Schocken, reprinted 1961] 46).
Cf. the development of this idea on three literary levels - Apocrypha, Qumran and
Hekhalot - by R. Elior, "From Earthly Temple to Heavenly Shrine: Prayer and
Sacred Liturgy in the Hekhalot Literature and its Relation to Temple Traditions"
[Hebrew], Tarbiz 64 (1994-1995) 341-380 (esp. pp. 345-363). However, while the
Hekhalot literature directed personal experience, that of Qumran attempted to di-
rect the collective experience of a congregation.
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the confirmation of the liturgical Sabbath sacrifice by the celestial
realm.

The text of 4QBemkhot (4Q286-290) consists of a series of liturgical-
ceremonial blessings and curses designated for the annual covenantal
ceremony of the Yahad.55 Blessings addressed to God by all of creation
are successively recited, starting with the heavenly creatures and
gradually continuing by the earthly creatures, thus attesting to the
greatness of God and his glory in the whole universe.

The extant part of the opening of 4QBerakhot (4Q286 1 ii) is a
hymn, praising the glorious God in His heavenly throne by catalogu-
ing three kinds of items: (1) visions of the heavenly abode and throne
(lines 1-3);56 (2) divine attributes (lines 4-8b);57 (3) the mysteries of
God's knowledge (lines 8c-ll).38 The sublime contents expressed in
these three subjects are written, not as a description, but as lists of
nouns.59 The list detailing attributes of God's mysterious knowledge is

55 For data concerning the function of this composition, see B. Nitzan,
"4QBerakhot (4Q286-290): A Preliminary Report," in New Qumran Texts and Studies
(eds. G. J. Brooke and F. Garcia Martinez; STDJ 15; Leiden: Brill, 1992) 53-71;
idem, "4QBerakhot (4Q286-290): A Covenantal Ceremony," 487-506.

1
2
3

1. "The seat of your honour and the footstools of your glory in the [h] eights of
your standing-place and the trea[d]

2. of your holiness; and the chariots of your glory, their cherubim and their
wheels with all [their] councils;

3. foundations of fire and flames of brightness, and flashes of splendour, li[ght]s
of flames and wondrous lights".

4
5
6
7
8

4. "[Majesjty and splendour, and height of glory, foundation of holiness and
fountain of b]lightness, and height of beauty; wo[nder]

5. [of thanks]giving and a well of powers, splendour of praises and great in
awesome deeds and healin[g] / healing [s]

6. and miraculous works; a foundation of wisdom and a structure of knowledge
and a fountain of insight, a fountain of prudence

7. and a counsel of holiness, and a foundation of truth, a treasury of under-
standing; structure/s of justice, and place/s of hone[sty; abounding]

8. in kind deeds and virtuous humility, and true kindness and eternal mercies".

"And wo[ndrous] mysteries when th[ey app]ear ..."
59 Nitzan, "4QBerakhot... A Preliminary Report," 63-64.

58

57

56
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particularly interesting, using the terms (fountainhead) and ,
in the sense of (foundation).60 This phrasing is intended to ex-
press the idea that God is the source of the knowledge given to his
creatures, which is specified below concerning the mysteries of the
times considered holy:

holy weeks in their fixed order, and divisions of months, [ beginnings
of y]ears in their cycles and glorious festivals in times ordained [for
them, ] and the sabbatical years of the earth in [their] divisions and
appojinted times of liber [ty ]. (lines 9-11)

These are the liturgical times which were consecrated to the worship
of God, and whose holiness were to be kept, according to Qumran
legislation, by a 364-day calendar (4QMMT A; cf. lEn. 72-75; 82;
Jub. 2:3, 21; 6:17-32).62 As the controversy concerning the liturgical
calendar was one of the factors preventing the Yahad from participat-
ing with the rest of Israel in the Temple worship (4QMMT C 7-8),63

the undertaking of this liturgical calendar was considered one of the
laws that needed to be renewed annually in a covenantal ceremony
(cf. 1QS 1:14-15).

The central importance of this topic in 4QBerakkot is demonstrated
repeatedly in the extant fragments by the blessings of the angelic
hosts and the earthly creatures at their proper times. The blessings of
two angelic hosts were preserved: the angels titled

60 Cf. 1QS 10: 12; 11: 3-6; 1QH 2: 18; 10: 31; 12: 28b-29. and are
parallel in 1QH 1: 22, but in another context ( ), referring to
human beings.

61 See the commentary on these terms in Nitzan, "4QBerakhot... A Preliminary
Report," 62-63; idem, DJD 11, 16-17.

62 Their holy foundation was authorized in the Book of Enoch by the astronomi-
cal tables and calculations of a 364-day calendar revealed to Enoch (1 En. 72-75, 82;
cf. Jub. 2:3, 21; 6:17-32). See J. T. Milik, The Books of Enoch: Aramaic Fragments of
Qumran Cave 4 (Oxford: Clarendon, 1976), 7-22. In the Book of Jubilees, their holy
foundation and authority was revealed to Moses by the angel of the inner heavenly
sanctuary, and was symbolized by the angels who celebrate them in heaven (Jub. 2:3,
21; 6:17-32). See Dimant, "The Sons of Heaven" (op. cit., n. 26), 97-118.

63 For the calendrical issue of 4QMMT, see DJD 10, 44-45, 109-110; L. H.
Schiffman, "The Place of 4OJVIMT in the Corpus of Qumran," in Reading 4QMMT.
New Perspectives on Qumran Law and History (eds. J. Kampen and M. J. Bernstein;
SBLSS 2; Atlanta: Scholars Press, 1996) 82-86. The main factor of the 364-day
calendar was the prevention of profaning the Sabbath with the festivals' offerings.
See Beckwith, Calendar and Chronology, 101-104.
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("mighty dim in power") who were nominated to discipline God's
commandments (4Q286 2 2-4), possibly a midrash on Ps 103:20

and the angels who were
succesively nominated on the meteorological works of each season
(ibid., frg. 3). Another allusion to times of holiness was preserved in
the context of the earthly blessing by mentioning "[grain, wjine, and
oil, and all produce [ ] and all elevated offerings of the world pre-
sented to God> in twe[lve] months" (ibid., frg. 5, lines 6-7), i.e.,
produces which are to be presented at the ordained times during the
year (see Lev 23:9-21; 11QTa 18-23:02; 43:3-10; 60: 6; 4QMMT A i
15-17, iii 12-15, v 2-6).64 This notion reaches its climax in the series
of 4QBera (4Q286) with the mention of the blessings of "the elect ones...
who have knowledge in psalms ... and blessings of truth in the times
of festivals]", when the exalted kingdom of God is blessed (7 i 2-5),
along with the angels, those of "[the cjouncil of elim of purification who
have eternal knowledge" of praising and blessing "the glorious name
in all [everjla[sting ages]" (7 i 6-7). In the series of 4QjBerb (4Q287),
the authority of the holy times for blessing God was demonstrated by
the blessings of the angelic images of the heavenly sanctuary, defined
as ("spirits of the holiest holiness"), who bless God "in
all the due times" (frg. 2, lines 5, 7-8). The earthly worshippers who
follow the angelic authority were considered
("those who become clo[se] to you and [holy] offspring]", frg. 5, line
12).65 By this definition, homiletically related to Deut 4:7-8, the close-
ness of those who renewed the Sinai Covenant by undertaking its
laws was expressed. Among these laws are those defined in the book
of the Damascus Document

("the holy Sabbaths and the glorious festivals... of which all
Israel walked astray"; CD 3:12b-16a).66

It is thus clear that the idea of holiness as expressed in 4QBerakhot,
referring to the numinous image of the celestial throne and the an-
gelic hosts, was used to invoke psychologically the authority of God's
liturgical laws by ceremonially creating a collective religious experience,
similar to that which inspired the children of Israel when they re-

64 For the Qurnran legislation of the festivals of offering the new harvest of grain,
wine and oil see Yadin, The Temple Scroll, I, 99-122; Qimron and Strugnell, DJD 10,
7, 44-45.

65 See Nitzan, "4Q287 4QBerakhotb," DJD 11, 56. The restored term is
one of the possibilities suggested there.

66 For this idea cf. 1QS l:13b-15; 5:7b-10a.
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ceived the Sinai Covenant.67 This collective experience, attained li-
turgically, could neither be defined mystically nor apocalyptically, as
there is here no elevation to heaven, nor any revelation of an apoca-
lyptic vision. However, the collective experience of undertaking to
keep the commandments of the Law is one of approaching the ideal
of holiness designated for the Chosen People, and thus spiritually
strengthens the religious consciousness of the worshippers.

V

As indicated by their title, the Songs of the Sabbath Sacrifice were consid-
ered a substitute for the Sabbath sacrifice ritual held at the earthly
Temple.68 This concept is demonstrated in the Song of the First Sabbath
by a description of the establishment of an heavenly priesthood, de-
fined as ("priests [of the inner
sanctum...], ministers of the presence in his glorious debir", 4Q400 1
i 3-4, and the like),69 "there is n[o] unclean thing in their holy
places". Thus they were considered to atone for all those repent of sin
(4Q400 1 i 14-16). During a series of thirteen Sabbaths of one season
according to the 364-day calendar, another song was recited each
Sabbath by a different group of worshippers. These gradually el-
evated from the song of the earthly worshippers of the Community,
through the songs of the angelic hosts, the angelic priesthood, the
chariots, cherubim and wheels beneath the heavenly throne, until
reaching the songs of the angelic high priesthood ministering in the
inner debir of the heavenly sanctuary. At the last Sabbath of the
series, these reached the heavenly altar itself, where the ritual of
atonement was performed (HQShirShab 7-8).70

67 According to Deut 33:2; Ps 68:18, hosts of angels accompanied God's revela-
tion on Mount Sinai.

68 This concept of a substitution ritual for that of the earthly priesthood is clarified
by other definitions of the songs, such as ("his wondrous portion", 4Q403 1
ii 20) and ("choicest spiritual portion", 4Q400 1 i 40), etc. See Nitzan,
Qumran Prayer, 291-292.

69 Cf. ("pries [ts of] the inner sanctum who serve
before the king of holiest", 4Q400 1 i 8); ("priests of the inner
sanctum, the holiest of the holy ones", ibid., line 19). See Newsom, Songs, 89, 93, 98,
101, 106. For the establishing of the heavenly priesthood see ibid., 34-38; 59-72;
idem, '"He Has Established for Himself Priests': Human and Angelic Priesthood in
the Qumran Sabbath Shirot," Archaeology and History in the Dead Sea Scrolls (ed. L. H.
Schiffman, JSPSup 8; Sheffield: Sheffield Academic Press, 1990) 101-120.

70 See Newsom. Songs, 371-372
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Such an ascent created a mystical experience, of the type known as
cultic. Its psychological affect upon the earthly worshippers seems to
have progressed from feelings of anxiety in the face of the heavenly
priesthood and the celestial throne to a sense of great joy. Anxiety of
mysterium tremendum type is caused by the consciousness of ontological
nothingness, elicited by reflecting upon the gap between the earthly
worshippers and the high degree of holiness of the angelic priests of
the heavenly inner sanctuary, who are considered

("honored among all the camps of godlike
being and reverenced by mortal councils", 4Q400 2, 2, 6-7), as well
as by reflecting upon the notion of heavenly war expected against evil
and impurity (4Q402 1; 4 7-10). An experience of anxiety again
seems apparent while describing the silent blessings of the angelic
creatures when confronting the numinous, majestic sight of the Di-
vine throne (4Q405 20 ii-22:7-8, 12-13).71 These feelings of mysterium
tremendum seem to be replaced by an experience of joyfulness at the
end of the Song of the Twelfth Sabbath (4Q405 23 i 6-7; 12),72 and in the
Song of the Thirteenth Sabbath. On the last Sabbath (1 IQShirShab 2-1-9
2-3), this joyfulness is accompanied by blessings of God's compassion
and peace,73 symbolizing the atonement attained once the songs of
the Sabbath sacrifice reach the heavenly altar and are accepted as a
liturgical gift before God.74 This experience of joyfulness may thus be
considered the climax of this liturgical ascent, reflecting the purpose
of the songs: to bridge liturgically and spiritually the gap between the
earthly worshippers and the holy God in his heavenly dwelling.

In conclusion: in following the liturgical expression and meaning

71 For this type of experience of mysterium tremendum, see Otto, The Idea of the Holy,
17, 72-81.

72 and all
the s[pirits] of the pure firmame[nt]s rejoice in his glory; ... S[ure]ly he will show
compassion (even) in the dominion of the fury of his [annihilating wrjath". (4Q405
23 i 6-7; 12, Newsom. Songs, 322, 324). An experience of joyfulness was already
attained in the Song of the Seventh Sabbath, at the center of this cycle of thirteen songs
(4Q403 1 i 40, Newsom, Songs 209, 220).

73 ("His [recompense...his mercy...[and] all
the blessings of [his] peace" (Newsom, Songs, 374).

74 The corruption of the manuscript of HQShirShabb 8-7 (Newsom, Songs, 371)
does not allow us to know the exact sacrifice which was presented to God on the
heavenly altar. However, if it was symbolized as a sacrifice without blood, as de-
picted in the T.Levi 3:6, it might have been the songs of the Sabbath sacrifice
themselves. The kind of heavenly sacrifice mentioned in b. Hagiga 12b was not
specified.
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of the idea of holiness according to its Qumranic concept, we may
conclude that the quest for holiness was the essence of the religious
ideology and existence of the Qumran community. By its isolation
from any impurity and evil, including those of the earthly Temple,
and by its cultic rituals of atonement-seeking which substituted for
the Temple worship, the Community fostered the consciousness of
an holy congregation. Spiritual holiness, attained by strict devotion to
the Law and by conscious maintenance of cleanness from any physi-
cal and ethical impurity, was considered an alternative means for
atonement. It was this attempt for the acceptance of spiritual holiness
as an appropriate cultic means which was the focus of the Qumran
liturgy.



4QSAMa AND THE ROYAL SONG OF THANKSGIVING
(2 SAM 22//PS 18)

DONALD W. PARRY

Brigham Young University

The Royal Song of Thanksgiving, presented in 2 Samuel 227/Psalm
18, provides textual critics with a rare opportunity to weigh and
measure two poetic Hebrew texts of considerable length; with
4QSama in hand, there is now an even greater occasion to contrast
these three parallel texts, all written with Hebrew characters.1 The
single drawback to the 4QSama witness is its fragmentary nature. In
the larger of two fragments from this chapter of Samuel, only por-
tions of verses 30-51 are extant. Yet the fragment does hold one's
interest due to its significant variant readings and orthographic differ-
ences. This paper will pay special regard to the variant readings,
while not ignoring the metrical scheme, parallelistic format, and the
syntactical, morphological, and conventional language patterns that
are associated with psalmic texts.

The Psalm is attributed to David,2 whom "Yahweh delivered . . .
from his enemies and from Saul" (2 Sam 22:1); hence the Psalm is a

1 HQPsd (11Q8), which includes sections of Psalm 18:39-42, was also examined
for this paper, but there are no major variant readings to be considered. See Peter
W. Flint, The, Dead Sea Psalms Scrolls and the Book of Psalms (STDJ 17; Leiden: Brill,
1997)42; see also 42, n. 101.

2 Julius Wellhausen doubts that David authored the psalm, arguing that the
psalm's language is not befitting the warrior-king that David was purported to be; he
asks if it is "credible that the genuine David would blend all his enemies, Saul and
Absalom, the Philistines and the Arameans, in one indistinguished mass . . . . Can it
be believed that an experienced warrior would describe his fight as falling into water,
and as being drawn out byJHVH? Would he have reckoned himself among humble
people (v. 27), and limited his share in the merit of his victories to his having
observed JHVH's statutes and ordinances?" Wellhausen concludes that the psalm "is
the product of an age when pseudonymous literature flourished among the Jews".
See his introduction to Psalm 18 in The Book of Psalms (New York: Dodd, Mead, and
Company, 1898), 170. Wellhausen, however, tends to ignore the psalm's archaic
features; also, the location of the Royal Song in the book of 2 Samuel together with
the "last words of David" (2 Sam 23:1-7) must be taken into account when attempt-
ing to date the book and determine its authorship. On this, see Artur Weiser, The
Psalms (Philadelphia: Westminster, 1962) 185-186.
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Royal Song of Thanksgiving3 wherein the king celebrates his victory.
The psalm is one of a group of ancient Hebrew poetic texts that date,
according to one prominent school of thought (Albright, Cross,
Freedman), between the 8th and 10th centuries BGE; these include
two victory hymns known as the Song of Deborah (Judg 5) and the
Song of the Sea (Ex 15:1-18), the Oracles of Balaam (Num 23-24),
the Lament of David (2 Sam 1:19-27), the Blessing of Jacob (Gen 49),
and the Blessing of Moses (Deut 33).4

The Royal Song may be the youngest of the group. Its terminus ad
quern, based on its archaisms5 and linguistic forms, and determined
through an orthographic analysis, appears to be the 8th century BCE.G

This date is derived from the following points: an enclitic mem with a
noun in a construct state ( 2 Sam 22:16); the preposition bet is
used archaically, having the translational value of ] ("from") in 2
Sam 22:9, 14, 16; there is a scarcity of the article throughout the
song, and when it is attested it is often used demonstratively, as in v
33, where it is attached to the term el; the direct object marker ( )
is rarely used; the relative pronoun is not among the older ele-
ments; and examples of the yqtl form having a "van-temporal" usage
occur (often) without the waw conversive and yet parallel with or in

3 Hans-Joachim Kraus, Psalms 1-59: A Commentary (Minneapolis: Augsburg Pub-
lishing, 1988) 258, explains that Psalm 18 is a "song of thanksgiving [that] refers to
a victory that Yahweh has granted his chosen king."

4 In 1950, Frank Moore Cross and David Noel Freedman introduced this group
of poetic texts with these words: "In this small body of literature are preserved the
oldest expressions of Israel's faith. It reveals a conception of God at once intuitive
and concrete, born of vividly direct experience and participation in his mighty acts,
a conception devoid of the sophistication and formalism which result from centuries
of theological speculation. The language of the poems is rich and exuberant, the
imagery is picturesque, the figures of speech extravagant. The compositions are
marked by a strong rhythm, with a regular musical beat, frequendy organized into
strophes of considerable complexity. Altogether, they are the product of the most
dynamic and creative era of Israel's literary enterprise." "A Royal Song of Thanks-
giving: II Samuel 22 = Psalm 18," Studies in Ancient Tahwistic Poetry (SBLDS 21;
Missoula: Scholars Press, 1975) 3. This article was first published in JBL 72 (1953)
15-34. Page references are to the 1975 edition.

3 Donald Watson Goodwin, Text-Restoration Methods in Contemporary U.S.A. Biblical
Scholarship (Naples: Istituto Orientale di Napoli, 1969), passim, examines a number of
archaic particles and related aspects in this Royal Song and other poetic works from
the same general time period.

b "2 Samuel preserves a number of archaic readings which point to a minimal
date in the ninth-eight centuries B.C. for the written composition of the poem."
Cross and Freedman, "A Royal Song of Thanksgiving II Samuel 22 = Psalm 18,"
125.
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sequence with qtl forms throughout the Royal Song (see, for example,
2 Sam 22=Ps 18:7, 12, 14, 16, 39 bis, 44).7 The fact that the waw
appears to have been introduced in certain places (on this, see below,
2 Sam 18:40) after the creation of the Royal Song also attests to the
hymn's archaic nature; and the spelling of (2 Sam 22:30) with a
he rather than without (contrast in Ps 18:30) is indicative of an
older form.8 Correspondingly, 2 Sam 22, as it will be seen below,
contains a number of terms that are written defectively, suggesting an
early date for this text.9

Physical Description

The 4QSama fragment belongs to a single column of text, probably
column 52 of the scroll. It has approximately 340 identifiable char-
acters on 21 lines.10 The righthand margin is clearly visible. Three
holes in the leather create questionable readings; a single interlinear
word followed by what may be a mem is apparent between lines
four and five. With magnification, some horizontal rulings are visible
on the leather.

Orthography

In general, the spelling of the Masoretic text of 2 Sam 22 is written
more defectively than Ps 18.11 Of the 30 variable spellings in the
entire psalm, 2 Sam 22 possesses a shorter spelling in 22 instances,
e.g., inx (2 Sam 22:1), TO (Ps 18:1); (2 Sam 22:16), (Ps

7 On the vari-temporal usage of the form in the Royal Song, see Cross and
Freedman, "A Royal Song of Thanksgiving II Samuel 22 = Psalm 18", 28-29.

8 See James Barr, The Variable Spellings of the Hebrew Bible (Oxford: Oxford Univer-
sity Press, 1989) 123-125; 173.

9 Cross and Freedman point out that in this Royal Song, 7 of the 11 words that
possess the diphthong aw are "written according to Israelite practice, without the
waw. The same words in Psalm 18 are spelled in accordance with Judahite practice
(i.e., with the waw), which, with some modifications, became standard in post-exilic
times" "A Royal Song of Thanksgiving II Samuel 22 — Psalm 18," 126). Caution
should be exercised here, for the orthographic nature of a poetic text cannot always
assist one in dating that text beyond general terms.

10 In this paper, however, I will deal with only 2 Samuel through the end of
chapter 22—the Royal Song itself.

11 Cross and Freedman, "A Royal Song of Thanksgiving: II Samuel 22 — Psalm
18," 125; Barr, The Variable Spellings of the Hebrew Bible, 169.
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18:16); (2 Sam 22:44), (Ps 18:44); Ps 18 has the shorter
spelling in the remaining eight variable spellings, e.g., (2 Sam
22:14), (Ps 18:14); (2 Sam 22:30), (Ps 18:30); (2 Sam
22:51), (Ps 18:51). This tendency - plene spelling in Ps 18 and
defective spelling in 2 Sam 22 - follows generally throughout the
books of Samuel and Psalms. For instance, the waw termination of
the plural verb (e.g., [2 Sam 22:5], [Ps 18:5]) is often
lacking in the books of Samuel but present in the Psalter.12

There are ten variable spellings where all three Hebrew witnesses
are attested - 4QSama, the Masoretic text of 2 Sam 22 (hereafter, to
distinguish 4QSama from the Masoretic text of 2 Sam 22, the symbol
m will be used to signify the Masoretic text) and Ps 18. These vari-
able spellings appear as follows:

In the ten expressions that exhibit orthographic differences, Ps 18 has
the longer spelling on six occasions, agreeing with the fuller spelling
of twice and with 4QSama once. With regard to all of the variant
orthographic readings, 4QSama agrees with four times and Ps 18
once. 4QSama has five unique readings.

12 See Barr, The Variable Spellings of the Hebrew Bible, 172-173 on other orthographic
characteristics belonging to both Samuel and Psalms.

v 34

v38

v40

v42

v44

v 44

v48

v48

v51

v51

4QSama m Ps 18
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2 Sam 22:24-27

1
2
3

2 Sam 22:24—28 can be reconstructed as follows:
1

2
3

2 Sam 22:30-23:6

2 Sam 22:30-23:6 can be reconstructed as follows:

1

2

3

4

5

6

7

8

9

10

11

12
13

14

15

16

17

18

19

20

21

1

2

3
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13 McCarter, P. Kyle, Jr. // Samuel. A New Translation With Introduction, Notes and
Commentary (AB 9; Garden City, NY: Doubleday, 1984) 463.

14 Cross and Freedman, "A Royal Song of Thanksgiving: II Samuel 22 = Psalm
18," 152, n. 73.

4

5

6

7

8

9

10

11

12
13

14

15

16

17

18

19

20

21

Notes on Readings
L. 2-4 (22:32/33) 4QSama cannot hold the full reading of .
L. 4-5 Four characters appear between lines 4 and 5, reading . The ink
of these four is of a lighter shade than other characters on the fragment; the
four characters are smaller as well.
L. 9 (22:43) The apparatus of BHS erroneously reads for the reading of
4QSama, but a space precedes the pe.
L. 13 (22:49) McCarter13 reads rather than , but computer-
enhanced photos reveal that the visible foot belongs to a taw and not a nun.
L. 14-15 (22:51-23:1) A vacat exists at the end of the Royal Song on line 14,
and a second vacat appears at the beginning of line 15.

Variants
22:33 (3) 18:33

A preference for one of these variant readings is difficult to
determine, although the attached article in Ps 18 is suspect.14

4QSama and may represent different traditions, with a third
tradition found in Hab 3:19. 4QSama reads "this God girds
me with strength," anticipating a parallel reading in verse 40,
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(cf. ). has "this God is my powerful
refuge." If is emended to read , based on correspond-
ing words in Hab 3:19 (as suggested by Cross and Freedman),
then m would have "This God is my fortress
and my army."

22:36 (5) omit 18:36
Critics have paid much attention to the plus in Psalms.
McCarter15 prefers the shorter text of 4QSama, , against
Ulrich (the plus was "lost from Samuel through haplo-
graphy"),16 Cross and Freedman ("this colon has accidentally
dropped out of Samuel"),17 and Thenius ("lost from our ver-
sion").18 Kraus sees the expression of Ps as an explicatory plus
that upsets the 3 + 3 meter.19 B. Couroyer's engaging emen-
dation of Ps 18:36b, which reads "Ta droite assiste mon
epee,"20 may be correct, but it clearly has no support from
4QSama.

22:36 (5) 18:36 ] 17:36
The second person suffix, belonging to all three Hebrew

witnesses, is the favored reading.
22:36 (5) 18:36

Although the reading of 4QSama stands nonaligned to other
witnesses, it finds support from one textual critic, as Well-
hausen conjectured in his commentary on Ps 18:36 that
once read 21 Barthelemy sees 4QSama's reading as a
simplification, citing other places where parallels in
Psalms (vs. 42, Ps 60:7, and 118:21).22

22:37 (5) 18:36)

Both and Ps, with the inclusion of , have a 3 + 3
metrical arrangement, a common pattern in Hebrew poetry.23

4QSama's omittance of the preposition and suffix presents a
3+2 pattern, also attested in Hebrew poetry. Of all the wit-

15 McCarter, // Samuel, 460.
16 Ulrich, Eugene C. The Qumran Text of Samuel and Josephus (HSM 19; Missoula:

Scholars Press) 140.
17 Cross and Freedman, "A Royal Song of Thanksgiving: II Samuel 22 = Psalm

18," 154, n. 82.
18 Thenius, Otto. Die Biicher Samuels. (2nd ed: Leipzig)
19 Kraus, Psalms 1-59 A Commentary, 256-57.
20 Couroyer attempts to restore the metrical scheme of Ps 18:36b while at the

same time removing the ambiguous terms in "Ta droite assiste mon epee," RB 93
(1986) 38-47.

21 Wellhausen, The Book of Psalms, 171.
22 Dominique Barthelemy, Critique Textuelle de /' Ancien Testament (OBO 50/1; Got-

tingen, Vandehoeck & Ruprecht, 1982) 1. 307.
23 Watson, Classical Hebrew Poetry: A Guide to Its Techniques (JSOTSup 26; Sheffield:

Sheffield Academic Press, 1984) 98.
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nesses, 4QSama alone omits , perhaps as a result of a
scribal error, for the same expression is found on the fragment
directly two lines below, (with the nun) appears three
times in the Hebrew Bible, but only in this Royal Psalm (here
and in w. 40 and 48). The form , minus the nun, is well
attested in the Bible.

22:38 (6) 18:38
Ps stands alone against all traditions with its root "to over-
take," perhaps influenced by Exod 15:9. 4QSama's reading of

(and I destroyed them) equates with , except for the
attached conjunction, with which it parallels Ps. Although the
verb often follows (see Exod 15:9),24 the reading of m
offers the preferred reading, for parallels in this syn-
onymous parallelism.

22:39 (6)
m, with its duplication of the verbs (one verb closes
v. 38 and the other opens v. 39) exhibits an example of ditto-
graphy, but compare McCarter.25 The reading of 4QSama

agrees approximately with the verb in the Old Greek, but
precisely with the verbal tense of 26 Note that 4QSama's
lack of the waw conjunction on the expression agrees
with Ps 18:39, against .

22:40 (7) 18:40
reading may indicate a scribal error, an orthographic de-

viation; or perhaps a scribe omitted the 'alep to reflect the
spoken form (tazreni), an adjustment that achieves metrical
harmony in the bicolon (cf. ta'azzireni).

22:40 (7) 18:40
The conjunction "and" that begins the cola in this Royal
Song did not exist in all instances exist when it was composed;
many were subsequently introduced in all three Hebrew wit-
nesses in a seemingly indiscriminate manner by scribes/
tradents/copyists, perhaps to conform to prosaic sections of
the Bible. A study conducted almost half a century ago (near
the time of the discovery of Qumran Cave 4) revealed that
"for II Sam 22, out of a total of 106 cola, 47 begin with the
conjunction; for Ps 18, with 107 cola, 47 likewise begin with
the conjunction. The two texts differ, however, in 16 in-
stances. There are eight cases in which Ps 18 reads the con-
junction, while II Sam omits it; in the other eight cases, the
reverse is true."27 A list of these variant readings of the waw in

24 On this, see Georg Schmuttermayr, Psalm 18 und 2 Samuel 22: Studien zu einem
Doppeltext (SANT 25; Miinchen: Kosel-Verlag, 1971), 156, n. 1.

25 McCarter, II Samuel, 460.
2b See Ulrich, The Qumran Text of Samuel and Josephus, 109.
27 Cross and Freedman, "A Royal Song of Thanksgiving: II Samuel 22 = Psalm

18," 126-27.
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the Royal Song, along with a statement of significance, may
be seen in the study of Gross and Freedman.28

In the 4QSama fragment the placement of the waw varies as
follows: In two instances (w. 38, 46), and Ps have the waw
where 4QSama omits it; in two instances (w. 39, 41) m has the
waw where Ps and 4QSama omit it; in one instance (v 44)
and 4QSama have the waw where Ps omits it. In short, m and/
or Ps have the waw in four instances where 4QSama omits it
and 4QSama has the waw once where Ps omits it; or, in these
five instances where the placement of the waw varies, and/
or Ps have it four times and 4QSama has it once. These num-
bers are significant because only 20% of the Royal Song is
extant on the 4QSama fragment (approximately 77 words of a
total of 377 that compose the Royal Song, as presented in 2
Sam 22).

22:41 (8) 18:41
For the variance of the waw, see comments on 22:40.

22:42 (8) 18:42
This may be a simple interchange of prepositions, a common
occurrence between 4QSama and m; or, as Gross and Freed-
man suggest, Ps 18:42 once read the 'ayin added by ditto-
graphy, for 'ayin is the final letter of the preceding word.29

Dahood suggests that is an apocopation of , thus read-
ing "Most High Lord" (see Ps 7:18), based on his considera-
tion of Ps. 7:11, where it reads . He writes that "the
redactor of II Sam xxi did not understand the meaning of 'al
which he altered to the preposition W."30 Dahood's suggestion
may somehow be connected to the fact that misreads as
God, thus theos kurios. A look at the metrical scheme of this
colon does not assist us choosing a preference between or

.
22:43 (9) 18:43

BHS critical apparatus is incorrect in its rendering of 4QSama

as The vacant space immediately before the pe of
is clearly distinguishable at the fragment's righthand margin.

The three Hebrew witnesses provide three variant readings
in the second half of the colon. From the standpoint of poetic
meter, 's reading is most suitable, presenting a 3 x 3 metrical
pattern for the couplet (that is, with the omittance of the final
word of the verse; on this, see below), although the term
presents the lectio facilior when weighed against the expressions

28 Cross and Freedman, "A Royal Song of Thanksgiving: II Samuel 22 = Psalm
18," 163-168.

29 Cross and Freedman, "A Royal Song of Thanksgiving: II Samuel 22 = Psalm
18," 155, n. 97.

30 M. Dahood, Psalms I. 1-50 (AB 16; Garden City: Double Day, 1975) 1:117.
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from the other two Hebrew witnesses. From the outlook of the
parallel word pairs in the first colon of this couplet, either
or (translated as "way,"31 Cf. Isa 41:3) serves well as a
poetic synonym for (streets). (See Isa 51:23 where
and pn are used as word pairs.)

It is noteworthy that Driver revocalizes ruah (wind) to read
rewah, reading "square," thus creating a parallel to huzot. He
cites two other places where he perceives the Masoretes in-
correcty vocalized ruah in the stead of rewah, at Ps 18:11 and
again in Job 41:8.32

22:43 (9) 18:43
The three Hebrew variants have comparable appearances -
each has an 'alep, resh or dalet, qof, and final mem. The 4QSama

and Ps texts each have an additional letter - 'ayin or yod.
These graphically similar terms may have once originated
from a single word, passed down orally and eventually re-
corded and understood as three different roots: from

,33 ,34 and from .35 The Greek
terms are difficult to equate to the Hebrew and can only be
approximated.36

It appears that 's two words for the single term in 4QSama

and Ps are a dittography with graphic confusion, writing resh
for dalet. Hence, should be omitted, and of the two terms
that remain ( and ), the latter would serve best as
the parallel for that appears in the first half of this
couplet.

22:44 (9) 18:44
On the variance of the conjunction and, see 22:40 above.

22:45 (10) 18:45)
For the word order of the bicolon, 4QSama equals Ps against
m. The word order of m, perhaps to be preferred, introduces
the psychological and grammatical subject (which here coin-
cide), in the first colon rather than the second.

22:46 (11) 18:45; cf. s
Much textual activity has occurred in w. 45-46, resulting in
some commotion in the three Hebrew witnesses (see the Vari-
ants and Reconstructed Variants). For these verses m reads:

31 Ludwig Koehler and Walter Baumgartner, The Hebrew and Aramaic Lexicon of the
Old Testament (Leiden: Brill, 1994-) 1:87.

32 Samuel R. Driver, Notes on the Hebrew Text and the Topography of the Books of Samuel
(Oxford: Clarendon Press, 1913) 107, 117.

33 HALOT, 3:1228.
34 HALOT, 3:1292.
35 HALOT, 1:229.
36 See Ulrich, The Qumran Text of Samuel and Josephus, 104.



If the omitted phrase is placed in the text of
4QSama and is revised to , then 4QSama is emended as
follows (with Cross and Freedman; but cf. Ulrich; Mc-
Carter37):

22:46 (11) 18:46
Simple metathesis between the resh and gimmel caused the vari-
ant reading, but which is the correct reading? Based on a
corresponding expression in Mic 7:17 ( , the
phrase may best be emended to read The
waw conjunction is a late addition.

37 Ulrich, The Qumran Text of Samuel and Josephus, 109- 111; McCarter, // Samuel,
462.
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One partial word ( ) and three complete words (
) belonging to w. 45-46 remain on the leather of

4QSama, making an exact reconstruction difficult. The word
order of 4QSama follows Ps - both texts begin with ,
versus m, which begins the second colon with the same term.
There is not sufficient space on the leather to hold all the text
belonging to and Ps. A careful calculation of the characters
on lines 10 and 11 suggests that the phrase (or the
phrase is missing from 4QSama, which evi-
dently dropped out due to haplography, .
Subsequent to the haplographic omission a later copyist at-
tempted to make sense of the strange reading of by
writing . Thus 4QSama is reconstructed as
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22:46 (1 1) 18:46; cf.
The meaning of the text is obscure with either variant, or

Cf. Mic 7:17.
22:48 (12) 18:48

4QSama, with its lack of the article, preserves the older form.
22:48 (12) 18:48

The three variant readings of the Hebrew witnesses reflect
three root traditions: mm from m,38 from , and

from . Of the three, , meaning "to cause to fall
down" or "to subjugate" is lectio facilior. mm may be an as-
cendant of , the latter becoming such due to graphic
confusion between the yod and the dalet. The reading of Ps
follows other occurrences of the phrase (see Ps
47:4; 144:2). It is difficult here to determine the Vorlage of
the Greek witnesses.39

22:48 (12) 18:48
See 22:37 for the discussion of these variants.

22:49 (13) 18:49
Proper attention to space reveals that 4QSama's reading is
plural.

22:49 (13) 18:49
Both readings are well attested in Hebrew poetry.

Reconstructed Variants
22:32 (3) 18:32

4QSama is reconstructed after , due to space considerations.
22:32 (3) 18:32 ]

Did a copyist of m inadvertantly duplicate or did a
transcriber of Ps wish to avoid repetition (see Thenius)?

22:33 (3) 18:33
The reading in may be based on the root letters or

, probably the former ("and he sets free perfectly my
course;" cf. Ps 105:20; 146:7); but cf. Thenius, who proposes

as the root letters for this verb. Either way presents the
lectio difficilior. Ps 18:33 has , a reading identical to except
for the nun termination, "and he makes my course perfect."

22:33 (3) 18:33
22:34 (3) 18:34

The expression with its third masculine singular suffix
may be a harmonization with the identical suffix attached to

in verse 33. is the preferred reading, based on mqere,
Ps 18:34, and a parallel reading in Hab 3:19. Note also the

38 HALOT, 3:1189.
39 Cf. Ulrich, The Qumran Text of Samuel and Josephus, 91; and Edward D Herbert,.

Reconstructing Biblical Dead Sea Scrolls: A New Method Applied to the Reconstruction of4QSam"
(STDJ 22; Leiden: Brill, 1997), 190.
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first person attachments found in subsequent verses (see esp.
w. 35-41). 2 Sam 22:34 then reads, "Who makes my feet like
the hart, and on high places makes me to stand."

22:37 (4) omit 18:37
Four superscripted characters are visible between lines four
and five; the first three characters read , followed by a
space, and the fourth character may have been a mem, al-
though this identification is not certain. This phrase appears
to read , which is found in Ps as the second
line of a bicolon, following . See Ulrich for a
complete discussion.40 See also the following comment.

22:37 (5) 18:37 s
The words that are expected to emerge in 4QSama after the
terms based on the reading of both and Ps,
likely appeared in interlinear form on the leather between
lines 4 and 5 (see comment immediately above). Here, rather,
4QSama is reconstructed according to (

), which presents a plus that is not attested in
the other witnesses. Hence, v. 37 of 4QSama reads:

Two questions should be posed before concluding the discus-
sion of this verse. Should the interlinear reading of 4QSama

see above) be expanded to read
And do and 4QSama have a

conflated text where through error became
[Ulrich, p. 101 reads rather than , which

makes the graphic similarities between the two expressions
even more complete], and later a copyist corrected the text to
include both expressions?

22:38 (5) 18:38 ]
Either variant is workable, given the space requirements.

22:39 (6) 18:39 s ©
4QSama is reconstructed with for metrical considera-
tions.41

22:40 (7) 18:40
The Psalms reading has been "modernized."

22:41 (7) 18:41
Samuel is a hapax legomenon and presumably once shared the

reading of Ps; or the term once read and lost its initial yod

40 Ulrich, The Qumran Text of Samuel and Josephus, 101-102.
41 See Cross and Freedman, "A Royal Song of Thanksgiving: II Samuel 22

Psalm 18," 154, n. 89.
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through haplography (as suggested by Gross and Freedman42).
Wilfred Watson sees an example of "shared consonants" here,
writing that "Ps 1 8,4 1 has suggesting a qtl form in 2 Sm,
the yodh borrowed from foregoing ."43

22:41 (8) 18:41;
This is another example of an indiscriminate placement of the
waw. See above Variants, 22:40.

22:42 (8) 18:42
The Masoretes vocalized ' to read "they looked," perhaps
misreading the root (to cry out) for . The parallel verb
of the couplet ( ) usually accompanies rather than
thus reading "They cried out ... he answered them not."

22:44 (9) [ ] 18:44
Space considerations permit a reconstruction of the plural,
agreeing with the parallel . Gf. Ps 144:2 where llQPs3

s reads against , the reading of 44

22:44 (9) 18:44
Graphic similarity may explain the variants (resh for Yod or vice
versa), followed by metathesis.

22:47 (11) 18:47
in is a reminiscence of in the preceding colon.

22:49 (12) 18:49 5
and are synonymous readings.45

22:49 (12) 18:49; cf.
interprets as "wrath," i.e., "wrath of my enemies," and
apparently misreads its Vorlage of to read . The
interjection of Ps 18:49 is omitted from m.

22:50 (13) 18:50
Metrical considerations encourage an arrangement where

appears before the Divine Name, rather than after,
hence:

22:50 (13) 18:50
regularly parallels (see Ps 7:18; 57:10; 92:2). Gould

have misunderstood its Vorlage by reading
22:51 (13) 18:51

4QSama is reconstructed after Ps 18:51 and , reading a
verb rather than a noun.

42 Cross and Freedman, "A Royal Song of Thanksgiving: II Samuel 22 = Psalm
18," 154-55, n. 91.

43 Wilfred Watson, "Shared Consonants in Northwest Semitic," Bib 50 (1969)
528.

44 See Flint, The Dead Sea Psalms Scrolls and the Book of Psalms, 78.
45 Shemaryahu Talmon, "Synonymous Readings in the Textual Traditions of the

Old Testament," Studies in the Bible (ScrHier 8; ed. Chaim Rabin; Jerusalem: Magnes,
Hebrew University, 1961) 357.



LES PSAUMES DAVIDIQUES DU RITUEL
D'EXORCISME(llQn)

EMILE PUECH

CNRS - Paris

Cette note voudrait montrer qu'il est possible de donner une reponse
positive a la question de 1'attribution davidique du rouleau
11 QPsAp3. Un dechiffrement eprouve et une restauration raisonnee
des lacunes devraient aider a venir a bout de quelques difficultes et a
s'assurer de rattribution davidique d'au moins trois des quatre Psau-
mes.

Suite aux editions preliminaires de Van der Ploeg en 1965 et
1971,1 nous avons essaye a plusieurs reprises et specialement a Pocca-
sion d'un congres pour les 40 ans et du congres qumranien a
Groningen de tirer quelque profit d'une bande de manuscrit de la
grotte 11 restee sans interpretation coherente.2 Depuis lors vient de
paraitre 1'edition princeps par les soins de Garcia Martinez, Tigchelaar
et Van der Woude, ce dont nous leur sommes tous reconnaissants.3

Van der Ploeg le premier avait, avec quelque hesitation, suggere
d'identifier les compositions "apocryphes" de ce rouleau avec les
quatre chants de David mentionnes en 1 !QPsa27:9-10 (11Q5): wsyr
Ingn 7 hpguo'ym Wh "et des cantiques a cantiler sur les possedes: qua-

1 J. P. M. van der Ploeg, "Le Psaume XCI dans une recension de Qumran," RB
72 (1965) 210-217, du meme, "Un petit rouleau de psaumes apocryphes
(1 !QPsApa)," dans Tradition und Glaube. Dasjruhe Christentum in seiner Umwelt. Festgabefiir
Karl GeorgKuhn (eds. G. Jeremias, H. W. Kuhn, H. Stegemann; Gottingen 1971) 128-
139.

2 (Dans 1'ordre de redaction) E. Puech, "Les deux derniers psaumes davidiques du
rituel d'exorcisme HQPsApa IV 4-V 14," dans The Dead Sea Scrolls: Forty Tears of
Research (eds. D. Dimant and U. Rappaport; STDJ 10; Leiden: Brill, 1992) 64-89; du
meme, "HQPsAp2: un rituel d'exorcismes. Essai de reconstruction," RevQ\4: (1990)
377-408; du meme, La croyance des Esseniens en la vie future: immortalite, resurrection, vie
eternelle? Histoire d'une croyance dans lejudaisme ancien, II (Etudes Bibliques NS 22; Paris:
Gabalda, 1993)617-26.

3 F. Garcia Martinez, E. J. C. Tigchelaar and A. S. van der Woude, incorporating
earlier editions by J. P. M. van der Ploeg with a contribution by E. Herbert, Qumran
Cave 11 II. 11Q2-18, 11Q20-31 (DJD 23; Oxford: Clarendon, 1998) 181-205.
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tre." Nous 1'avions suivi avec beaucoup plus d'assurance grace a un
essai de restauration des cinq colonnes du manuscrit et du fragment
A, et la conclusion paraissait largement acceptee. Mais les editeurs,
quoique admettant cette possibilite, sont beaucoup plus reticents, fai-
sant valoir, outre Fattribution de 1'avant-dernier Psaume du rouleau
"a David" (5:4 et peut-etre encore le Ps 91/90 avec les LXX), la
grande incertitude au sujet du psaume precedent a attribuer peut-
etre a Salomon mentionne en 2:2 et au sujet du nombre de psaumes
d'un rouleau fort endommage.4 Est-il possible de lever le doute des
editeurs ? Pour cela, il importe de lire tres attentivement les restes
preserves et de considerer leur contenu.

Dans I'ensemble, les editeurs ont suivi de pres les propositions que
nous avions avancees, ca et la Us ont propose des ameliorations mais
en d'autres endroits leurs propositions sont discutables. Nous vou-
drions passer en revue ces passages et proposer quelques amende-
ments afin de mieux comprendre ces textes et le rouleau en general.
Les editeurs n'ont pas suivi la numerotation des colonnes du premier
editeur, van der Ploeg, mais ont incorpore le fragment A comme
colonne I, decalant I'ensemble d'une colonne. On se demande alors
pourquoi ils ne sont pas alles jusqu'au bout en incorporant aussi les
deux autres fragments, frgs. 1 et 2, qui, comme le fragment A, por-
tent des reglures et doivent appartenir a priori a une meme feuille de
cuir, differente de 1'autre feuille sans reglures ou correspondances de
lignes d'une colonne a 1'autre. Dans ces remarques, nous commence-
rons par le dernier psaume, le mieux conserve, col. 6:3b a 13 — Ps91.

Le Psaume davidique (Ps 91)

Col. 6

4 Idem, p. 183.

3

4

5

6
7

8

9

10

11
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Traduction

[De David.
Qui demeure] a 1'abri [d'Elyon,
a 1'ombjre du Puissant 4 [il gite.]
Lui qui dit [a Yahve: "Mon refuge] et [ma] forteresse,
[mon Dieu,] la securite en qui [je me fie."]
5 [Car l]ui te delivrera du [filet de 1'oisejleur,
d'un accident desas[treux.
De] son pennage il [te] couvrira
et sous 6ses [aile]s tu habiteras.
[Son] amour [est pou]r toi une protection
et un bouclier sa verite. Selah

Tu ne craindras pas 7 1'effroi de la nuit,
la fleche qui vole le jour,
le fleau qui devaste en [plein] midi,
la peste qui marche 8 [dans l'obsc]urite.

Qu'il en tombe mille a ton cote
ou dix [mille a] ta [d]roite,
vers [toi il n]e peut frapper.
[Regar]de seulement 9avec tes yeux,
[et tu verra]s la recompense [des] mechant[s.]

Tu as [inv]oque [ton ]ab[ri,
tu as [recher]che son delice.
Tu 10 [ne] peux voi[r quant a toi le malheur,
et le coup] ne peut frapper [dans] tes [ten] tes.

Ca[r] il a commande pour toi [a ses anges]
"de [te] gardfer dans] tes [chemins.]
Sur les mains [ils] te [porteront]
de peur que [ton] pied ne [heurte une pi]erre.
[Sur] 12la vipere [et 1'aspic tu ma]rcheras,
tu pieti[ne]ras [le lionceau] et le dragon.

[Car a moi] tu t'es [at]tache
et [je te sauverai,]
13et [je t'exalterai
et je] te [ferai vo]ir [mon] salu[t. Selah
14 Et [ils] reponfdront: Amen, amen.] Selah

- A la 1. 4 (v. 2) une lecture mbthy ne se pose meme pas et mbth [ est
assure.
- A la 1. 6 (v. 4), les editeurs proposent un vacat apres slh, mais des

12

13

14
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intervalles plus grands se retrouvent a la ligne suivante et dans la
suite.
- A la 1. 9 (v. 9), apres hesitation, slwt a etc corrige en slwm et non en
flw<m>t du Texte Hebreu qui est done original. Ensuite les editeurs
ne proposent rien du verbe avant mhmdw dont est conserve le taw et
qui est parallele a qr't mh[sk. Le Texte Hebreu porte 'lywn smt m'wnk.
II semble possible de lire sjmt mhmdw : "tu as place/ recherche son
delice," comp. 1 R 20:6 whyh klmhmd'ynykysymw bydm wlqhw et mieux
encore Ez 24:16 et 25 avec Iqh pour une image semblable.
— A la 1. 10 (v. 10) les auteurs proposent Iw'J / tr'[h r'h wjlw' au lieu de
notre Iw'J / fr'[h bk r' w]lw in voquant que le pronom bk est difficile et
non necessaire. On peut le disputer puisque 1'espace ne s'y oppose
pas ainsi que le parallelisme b'hjljyk et le TM I' t'nh 'lyk r'h, soit "tu ne
peux voir [quant a toi] le malheur et ]..." parait tout a fait possible.
- Les 11. 12-13 font toujours difficulte a cause des trous du cuir et des
restaurations. Les editeurs nous ont suivi a 1'exception du waw/'p, 1.
13. Mais au lieu de [ byhwh hjsqth wfypltk, nous prefererions mainte-
nant [ ky by hjsqth sur le modele du TH ky by hfq,5 suivi de w['pltk "et
je te sauverai." Si [']p n'est pas possible (1. 13), comprendre w['sgbk
w'rj'k bysw([ty "et [je t'exalterai et je] te[ ferai vjoir [mon] salut," a la
premiere personne au lieu de la troisieme personne. Cette lecture a
1'avantage de respecter au maximum le TH et de former inclusion
avec la premiere personne du v. 2: la reponse de Dieu a la premiere
personne renvoie a 1'appel/ confession du fidele "mon refuge, ma
forteresse."
- Enfin 1. 3, 1'espace favorise la lecture [ Idwyd ..., avec le grec, pour
en faire un psaume davidique.

Le Psaume davidique (avant dernier Psaume): col. 5:4 - 6:3a

Col. 5
4

5 Contrairement a van der Ploeg, cit., 215,1'espace n'est pas trop grand pour ky by,
et il n'y a pas de place pour ky byhwh, voir Puech 1992, 77.
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Traduction

4De David. S[ur un possede. Injcantation au nom de Yahv[e.

Invoque en toujt temps 5les Cieu[x.
Quand] viendra a toi Beli[al,]
tu lui [djiras:
6Qui es-tu, [maudit des Jhommes et de la race des sa[int]s ? ou [maudit sois-
tu des] ...!
Ton visage est un visage de 7 [vanjite,
et tes cornes sont des cornes de re[v]e.
Tu es tenebres et non lumiere,
8 [injustice et non justice.
[Et par] le Prince de 1'Armee,
Yahve t'[enchainera 9dans le Sheo]l infernal,
[et il fermera ]les deux [va]ntaux de bronze
a travers Qesquels 10 tu] ne [verras pas] la lumiere
et ne[ brillera] pas [pour toi le] soleil
qu[i se leve 11 sur le] juste pour ilQuminer son visage.

Et] tu diras:
Est-ce qu'il [n'y a pas un ange 12avec le ju]ste
pour venir [le garder,
car] Sa[tan] 1'a maltraite ?
[Et 1'esprit de ve]rite 13 [le delivrera] des tenfebres
parce que la ju] slice est en sa faveur
[pour tenir lors dujugement /epreuve(s) 14dul'des juste(s).
L'esprit 14d'hostilite]ne cherchera pas quefrelle a 1' a]n[ge fort,
et Yahve fra]ppe[ra 6 1 ce ]g[rand coup
pour faire peri]r[ le demon, l]a l[ilith et le dra]gon
2 par la main de ]sa[ puissan]ce.
Gar les volontaires de sa verite, en] Yah[ve, se sont affermis,
et] Yahv[e fera perir pour ]toujours 3 [tous ]les fils de Beli[al.
Amen, amen, ]Selah.

Ge psaume apocryphe est, lui, clairement davidique par son en-tete:
Idwyd.

Col. 6
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- 1. 4: les lectures '[I et IJhs etant assurees, nous avions propose de
comprendre '[I dbry IJhs bsmyhwh "A propos de 1'incantation au nom
de Yhwh," en nous inspirant par ex. du Ps 7: sgywn Idwd 'srsr lyhwh 7
dbry kws bnymyny. Mais cette formule etait criticable et plusieurs 1'ont
signale. A. Caquot nous avait suggere soit IJhs bSmykwh, "incantation
au nom de Yhwh," soit ml]h$ "incantateur."6 De leur cote, les edi-
teurs proposent en note: soit '[I rwh/sdym/stn au sens de "co[litre ...,"
soit encore c[l pguf. La premiere proposition (rwh) est exclue car trop
courte pour Fespace et'// sdym est trop long. Conviendrait '[I stn mais
ils ne retiennent pas la restauration s[tn 1. 12 ou ils proposent s[d
"demon." Comme la restauration c[lpgwc convient bien pour Fespace
et le sens, elle aurait la preference pour ce titre de Psaume d'incanta-
tion "Sur un possede."7

- 1. 5: Bien que retenant notre lecture 'Ihsmfym, les editeurs maintien-
nent comme possible celle de 'lrsp[.8 Mais celle-ci est impossible et le
he est certain: traces des deux jambages d'une part et, d'autre part, en
lisant pe medial et non final, on aurait du attendre 'I rsp\ym qui est
exclu par la suite toujours au singulier: verbeybw\ suffixe 'lyw, 'th et
suffixes de la 2e personne, 11. 6 a 8, etc. Cette expression est plus
surement suivie de 'sr precedemment propose que du ky des editeurs
beaucoup trop court pour Pespacement dans ces lignes. Nous avons
restaure ensuite blyfl comme sujet du verbe ybw' au lieu de bly[lh
attire par la lecture rsp? Sans doute la nuit est-elle un moment dan-
gereux et propice pour les attaques du demon, mais le Psaume 91:5-
6 met sur le meme plan la terreur de la nuit et la fleche de jour, le
fleau de midi et la peste de Fobscurite. N'ayant pas retenu rspfym, les
editeurs ont quand meme prefere bly[lh mais au nom de quelle logi-
que? On a note que, 1. 4, ni sdym ni fd ni rwh ne sont acceptables pour
1'espace, seul stn conviendrait mais est refuse 1. 12, et encore ce mot
ne serait a retenir qu'en lisant 7 stn au sens de "contre Satan" et en
faisant de Ihsun imperatif pi'el: "murmure au nom de Yhwh," ce qui
parait difficile en tete comme titre du Psaume. En faveur de "Satan,"
on pourrait invoquer Za 3:2 "Que Yhwh te reprime, Satan, etc ...
(hstri)" mais pas comme titre. II est bien plus simple de lire

6 Lors d'un cours au College de France en janv.-fev. 1991.
7 M. Wise, M. Abegg, E. Cook, The Dead Sea Scrolls. A Mew Translation (San Fran-

cisco, 1996), qui ne nous est connue que par P. W. Flint, The Dead Sea Psalms Scrolls
and the Book of Psalms, (STDJ 17; Leiden: Brill, 1997) 247-48, comprennent "contre."

8 Idem, pp. 199-200. Mais Wise, Abegg, Cook, cit., retiennent rsp.
9 Wise, Abegg, Cook, cit., lisent blyflh.



166 PUEGH

comme designation de 1'ennemi, le prince des anges d'impiete,
d'autant que le mot bly'l est bien mieux atteste que stn a cette epoque:
stn : 4Q504 1-2 IV 12 w'yn stn wpgc r( "et ni adversaire ni malchance,"
mais bly'l dans le Cantique du Sage en 4Q511 18 ii 5 wlw'bly'l [blb(b)y
Jwrwh bynty fbh fbwdt rfh "et pas de Belial [dans mon cceur (?)] et mon
esprit intelligent a abhorre 1'oeuvre d'impiete," etc. En fin de compte,
la lecture de Belial personnalise s'impose dans ce contexte comme
sujet deybw' repris par le suffixe 'lyw et 1'interrogation ensuite, my 'th
"qui es-tu ?"
- A la 1. 6, la lecture hqd[wsy]m que nous avions faite est indiscuta-
ble.10 Nous avons propose de restaurer dans la lacune 'rwrpour re-
trouver une expression connue de la Genese, Gn 4:11, 'rwr 'th mn 'dmh
a propos de Cain et 'rwr 'th mkwl... et zf en Gn 3:14-15. Or le serpent
personnifie le diable en Sg 2:24; Jn 8:44; 1 Jn 3:8-15, et de nom-
breux passages qumraniens offrent un bon parallele pour la maledic-
tion de Belial et des esprits de son lot par la race des saints (les anges)
et les hommes, 1QS 2:4-7 (11,17), IQM 13:4-5, CD 20:8, 4QJ75 23,
4Q511 52-59 iii 5. Dans ce cas, 'rwrmn au sens de 'par' introduisant
1'agent est attendu. Aussi comprend-on difficilement la proposition
des editeurs my 'th [hylwd mj'dm qui est bien trop long et qui ne peut
convenir dans ce passage; la descendance de 1'union des anges de-
chus et des filles des hommes, ce sont les nephilim de Gn 6 et les geants
ou batards d'apres 1 Hen. 6; 10:9, Jub. 5, etc. On aura du mal a en
faire des mauvais esprits a chasser par des exorcismes. II n'est pas
assure que cette interpretation rende mieux compte de la suite mj'dm
wmzr' hqd[wsy]m, et elle n'appuie pas la restauration blyflh, 1. 5.11 Nous
en restons done a notre proposition.
— A la 1. 7, la lecture hl[w]m parait seule acceptable comme nous
1'avions propose, et a 1'aide du microscope un he final etant exclu, les
propositions hl[k]h "miserable" et hl[q]h "flatterie" sont sans fonde-
ment.12 Par metonymies, ce passage decrit 1'aspect flatteur et trom-
peur de Pesprit mauvais a conjurer et a chasser. Les comes impuis-
santes qrny hl[w]m designent parfaitement le serpent-ceraste

10 Les editeurs semblent hesiter sur dalet et mem final, pourtant indiscutables, un
yod est exclu vu le retour a droite de la tete de la lettre, aussi hqw[ds k]y de van der
Ploeg n'a-t-il aucun appui.

11 Wise, Abegg, Cook, cit., traduisent "[Withdraw from] humanity and from the
hoQy] race"! Au lieu de 'rwr, apposition, on peut lire h'r, imp. nifal "sois maudit ...,"
ou comprendre 'rwr ... "maudit sois-tu ...".

12 Wise, Abegg, Cook, cit., lisent "cornes de sable" (hwt) qui est impossible.
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symbolisant le diable,13 de meme que les tenebres hwsk et 1'injustice
[w]l conviennent au plus haut point a Belial dans de nombreux
passages qumraniens, appuyant ainsi la restauration de la 1. 5. Gela
est confirme par la 1. 8 ou srhsb\ 1'archistratege, ne peut designer que
le prince de lumiere, Michel, que Ton sait etre 1'antonyme de Belial,
prince des tenebres et d'impiete.14 Au [ ngdk ] de notre restauration,
les editeurs proposent [ykkh ] ou [ wbyd ] mais wbyd aurait alors la
preference pouvant renvoyer a 1 Hen. 10:4 (ordre a Raphael), 12
(ordre a Michel) d'enchainer le chef des anges, Azael ou Shemehaza,
et leurs complices dans les profondeurs de la terre, a comparer a
bf'wjl thtyt (1. 9). Mais ces passages appuient notre restauration [y'srjk
au lieu de [ywryd]k des editeurs (1. 8) trop long, et on peut invoquer en
ce sens Jude 6 ou les bene ha-elohim de Gn 6:1-2 "sont gardes pour le
grand jugement dans les liens eternels au fond des tenebres". En
outre, en Jude 9, 1'archange Michel plaide contre le diable au sujet
du corps de Moi'se a sa mort et dit "que le Seigneur (= Yahve) te
condamne". Dans la meme ligne, on devrait invoquer 1'opposition
MeMsedeq-Michel et Belial-Malkiresa' de 4QVistAmrb ou 0 est clair
que deux anges, 1'un bon et 1'autre mauvais, se disputent le salut ou
la perte de 1'homme, croyance connue de I'Epitre de Barnabe 18,1, de
Origene, Homelie XXXV sur Lc 12:58-5915, du Pasteur d'Hermas,
Sim. VI 2,1, etc.
- A la 1. 10, nous avions propose IwJ' / [y'bwr J'wr, mais ainsi que
nous le faisait remarquer A. Caquot, ce verbe parait inattendu; et il
vaut mieux comprendre [tr'hj'wr "a cause d'[eux, tu ne verras] pas la
lumiere" rappelant 1 Hen. 10:5 "... enveloppe-le (Azael) de tene-
bres..., recouvre son visage et qu'il ne voie pas la lumiere." Cette
solution est aussi proposee en note par les editeurs qui ont toutefois
retenu notre restauration. Ensuite, soit garder wlw'[y3yr }wr hjsml, soit
lire de preference wlw'f t'yr Ik h]sms"'et [le] soleil ne [brillera pas pour
toi]," maisjyAyA Ik ouy'yr Ik proposes en note paraissent un peu courts.
- A la 1. 11, lh['yr 't pnyw parait seule possible, mais des propositions 't
drkw est trop long comme nous 1'avons deja signale et lh[gyh hskw trop
court.

13 Voir Puech, La croyance, cit., 621, n. 14, et R. J. Tournay, "La stele du roi
Tukulti-Ninurta II. Nouvelle interpretation," Suharto, 4/2 (1998) 273-77.

14 Les editeurs reconnaissent (p. 201) qu'il s'agit bien la de 1'opposant celeste de
Belial et de ses esprits demoniaques, ce qui affaiblit d'autant leurs considerations, 11.
4 a 6, en faveur de la lecture bly[lh.

15 Voir J. T. Milik, "4QVisions de 'Amrarn et une citation d'Origene," RB 63
(1956) 77-97, pp. 86s.
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- Aux 11. 11-12, nous avions propose h[lw3 ml'k I 'm hsjdyq lbw'[ bmspt
ky] qui a des paralleles bibliques et qumraniens. Compte term de la
difficulte de ma precedente lecture lbw'[ bmspt normalement construit
avec 'm ou 't, comprendre de preference lbw'[ Iswmrw, voir 6:11 avec
ml'k, voir encore Testament de Dan 6:5, d'Asher 6:4-6, de Benjamin
6:1. Les editeurs proposent encore une autre possibilite: h[rp ws' / mn
hsjdyq "Re[nonce et sors du jujste", en renvoyant a Lc 4:35. Cette
solution s'accorde mal avec la suite et avec la disposition, mn aurait
sans doute etc ecrit a la fin de la 1. 11. Puis, suite aux remarques des
11. 4-5, comprendre tres vraisemblablement ky ]hr( Iw s[tn, non s[d,
habituellement au pluriel dans ces lignes.
- A la 1. 13, si bny ']mt est possible pour 1'espace, mais bn ']mt est trop
court et rwh h'Jmt trop long, 1'expression ne s'accorde rait pas avec la
suite hsjdqh lw[ qui ne peut viser qu'un singulier. La proposition que
les editeurs estiment plus adaptee au contexte wythrhw / rwh 3]mt
mht['tw "et 1'esprit de vejrite [le purifiera] de [son] pe[che" ne nous
parait pas meilleure que notre proposition wysylhw / rwh ']mt mhw[sk
"et 1'esprit de vejrite \\e delivrera] des tene[bres" qui s'adapte mieux
aux lignes precedentes, en supposant le possede gueri et done sous-
trait a la main-mise du Sheol infernal tenebreux. En fin de ligne, on
pourrait aussi bien lire Iqwm bmsh "pour tenir dans 1'epreuve" ou
bms(w)t "dans 1'epreuve/ les epreuves de."16

- A la 1. 14, lire sans doute w/yr[ (tete et jambage de res) et en
correction supralineaire ]l[w]'[, mais certainement pas ] wl[ des edi-
teurs. On proposerait comme possibilite de restauration : hsdyq ]/
sdyqym] <l[wj>> yr[yb rwhhmstmh bm]l['k htqyp wyhwhyk]h. Dans ce cas,
1'esprit de verite, Fange fort, est cet ange gardien et protecteur du
fidele qui agit au nom de Yahweh et 1'emporte sur 1'ange de tenebres,
Belial. C'est lui le prince de Farmee (5:8), sa main puissante (6:2),
comp. 3:1 Is, 4:4.
- En 6:1, les he, gimel et dalet peuvent se completer ainsi d'apres
d'autres passages du psaume precedent: m]l['k tqyp wyhwhyk]h I [hmkh
h]g[dwlh hzw't lh'by]d[, que nous completerions avec les restes de 6:1-
2: 'thsd w't ]hl[ylyt w't ht]nyn I [bydgbwrjtw [ky ndby 'mtw b]yh[wh hhzyqw
(comp. 1QM 10:5), et la derniere phrase du Psaume se completerait
ainsi w]yhw[hy}byd ouy'sr IJwlm / ['t kwl ]bny bl[lycl 'mn 'mn ]slh, ainsi

16 La tradition rabbinique en Midrash Tehillin (voir n. 42) favoriserait une interpre-
tation "jugement" puisque 1'usage de ces psaumes est mis dans la bouche de Moi'se
au moment de sa mort et de son jugement.



17 Voir Puech, 7?raQ,14, 381s. Malgre les remarques des editeurs, la lecture ]yhw[h
en 6:2 est tout a fait possible, il arrive que selon les alignements des lettres, des waw
descendent moins bas que la haste du he, 3:3yhwh, ou du z.am 3:10 hzw't, etc.
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que nous 1'avions deja propose et qui a etc partiellement accepte par
les editeurs.17

Le Psaume davidique, tel qu'on peut le comprendre, offre un de-
nouement heureux a la priere d'exorcisme: la victoire de 1'ange fort
Michel en faveur des fideles (ndby }mtw) centre Belial et les esprits de
son lot, les demons. Cette finale et le contenu general du Psaume
renforcent la lecture Belial au debut du Psaume qui est fortement
teinte de dualisme ou les buy bly'l ne peuvent etre que des buy hwsk.

Le Psaume (davidique) 2:1 — 5:3

Col. 2
01
1
2

3

4

5

6

7

8

9

10

11

12

13

31
1

2

3

4

5

6

7

8
9

Col. 3
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Col. 4

10
11
12

13

1

2

3

4

5

6

7

8

9

10

11

12

13

14

1

2

3

Col. 5

Traduction
I De David. Sur un possede. Incantation ]au nom[ de Yahve.

Invoque2les Cieux comme (le) fi]t Salomon.
II invoqufait le nom de Yahve
3 pour qu'il delivre de tout fleau des espjrits et des demons,
[des liliths, 4 des hiboux et des chats sauvages.]
Ceux-ci [sont les dejmons au n[om de 1'hostilijte
5.... q]ui[ font descendre ]a l'Abi[me tenebjreux
6[...]. ..[.... pour magnifi[er le D]ieu des 7[dieux/ d'Israel,

pour les possedes/ fils de ]son peuple la guerison est complete.
8... sera delivre celui qui sur] ton nom s'est appuye,
et a invo[que 9les Cieux
et a fait confiance au gardien d'Is]rael.
Prends appui 10 [sur Yahve, le Dieu des dieux
qui a fait ]les cieux n [et la terre et tout ce qu'ils contiennent,
q]ui a separe[ 12la lumiere des tenebres,
....]....[...
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3 01
.....

et tu lui diras(?):
Qui ' es-tu (?)
que tu domines sur les esprits ]des abimefs,
et sur ce qui est sur / les esprits de(?) 2la terre et su[r to us les habitants de la
]terre [?]
Qui a fa [it ces signes] 3 et ces ]prodi[ges sur la ] terre?
C'est lu[i], Yahve, [qui] 4a fait c[es choses par ]sa puissan]ce,
conjurant chaque a[nge qui fait du tort]
5 a toute la rac[e sainte] qui se ti[e]nt en [sa] presence
[et il a pris a temoin 6tous les cie]ux et [toute] la terre [centre eux,
par]ce qu'[ils] envoient sur 7 [toute am]e le peche et sur tout h[omme le mal.
Mais ]eux, ils connaissent 8 [les oeuvres de] son [agir merveill]eux
qu'aucun d'eux ne peut [accomplir devant Yahv]e.
S'ils ne 9 [tremblent] pas devant Yahve
quand [ils enchament un homme et ]qu'ils suppriment une vie,
10 [alors] Yahve \[esjugerd\ et [ils] craindront ce grand [coup.]
11 Un seul parmi vous [pourra en poursuivre] mi [lie
et un angel Raphael, un des] serviteurs de Yahv[e 12frappera un g]rand [coup]
et .[....]...[....
13

41 et] grand[...
te] conjurant [par le nom redoutable] 2 et grand, par [Raphael, 1'ange fort,
et il [te] cha[ssera de sur] 3 toute la terre.
[Lorsqu'on invoquera v]ers les cieux,
alors [sur la terre] 4 Yahve te frappera d'un [gran]d co[up]
qui est pour te detruire [a jamais.]
5 Et dans 1'ardeur de sa colere, [il enverra] centre toi un ange fort
[pour executer 6tou]s ses [ord]res,
qui [sera sans ] pi tie contre toi,
qu[i, lui, 7 aura auto rite ]sur tous ceux-ci,
qui t' [enverra] au Grand Abime 8 [et au Sheol] infernal,
et loin du se[jour lumineux, tu ]habiteras,
et il fait extremement 9noir [dans le Gr]and [Abime.
Tu n'auras pi] us [de pouvoir] sur la terre
10 [mais tu seras enchaihe ]a jamais.
Et [tu seras maudit] de la malediction de 1'Abafddon,
11 et tu seras terrific par ] 1'ardeur de la colere de Ya[hve,
et tu seras prisonnier/enferme dans ]les tenebres pour to[utes 12les periodes
]de jeunes,
[et tu peux donner a un autre ]ton cadeau,
13 [et ...]....[....14ce] 13gr[and c°]up,
» [....
51....]...[....en ju]sti[ce,
car il a can tile le cantique/ I'lncantation sur le ]poss[ede]
2que[ David cantilait sur ]les possedefs,
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et ils marchent avec tous] 3les volontaires de [sa] vefrite,
depuis que Rajphael [les] a gueris.
[Amen, amen, selah].

Apres avoir passe rapidement en revue les principales difficultes des
deux derniers psaumes du rouleau, clairement delimites, il est plus
facile de reprendre 1'examen du psaume precedent qui semble com-
mencer a la col. 2:1 (en fait 1. 2 de la col.)18 ou, en remettant en place
une ecaille, la lecture ]bsm[ s'impose.19 La structure du Psaume sem-
ble impliquer cette division comme nous le verrons ci-dessous, puis-
que celui-ci ne peut commencer en 3:01 (3:1 des editeurs est la 1. 2 de
la col. du rouleau). On connait 1'activite de Salomon dans les formu-
les magiques20 mais il est plus que difficile de lire ici une allusion a un
psaume ou livre d'exorcismes attribue a Salomon.21 En completant et
corrigeant quelque peu notre premier essai, nous comprenons ainsi
ce debut de Psaume 2:1-2: [Idzuyd'lpgw' Ihs ]bsm[yhwh qr"l / hsmymk'sr
cs]h slwmh wyqr['bsmyhwh. On retrouve une inclusion en 5:1-2 sur
1'activite du fils de David, agissant comme son pere.
— Les 11. 3-4 donnent une liste de demons intervenant chez les hom-
mes. La lettre partiellement effacee et exponctuee n'est pas 'alefen
waw comme nous 1'avions pense22 mais bet, reecrit sous la ligne (de-
chiffrement a 1'aide du microscope). Aussi, au lieu de ws[r hmst]mh, il
est preferable de lire bs[m hmstjmh "ceux-ci (ce sont) [les dejmons au
no[m de Mastejmah/ au no[m de 1'hostilijte."
- 1. 5: Les traces suggerent de lire J'l th[wm hwsjk, a comprendre peut-
etre ']$r[ywrydw J'l thw[m hwsjk.'23

— 1. 6: lire ]lsd[ ou mieux ]l SQ[. Puis ]lhgd[ est assure,24 a completer
jlhgdfrl 'l]why / [(hyiwhym/ysr'l (4Q511 8,12, etc.).
- 1. 7: La lecture tmh (a 1'aide du microscope) est assuree au lieu de

18 Voir Puech, /fcz>Q,14, 386.
19 II faut descendre 1'ecaille portant le reste du sin (PAM 43.982) et base de bet.

Pour le mem final, est visible la jonction des deux traces a gauche.
20 Voir nos remarques en RevQ^l^, 389-90 qu'il est inutile de repeter.
21 Comme Festiment les editeurs, DJD 23, 191, et deja Wise, Abegg, Cook, cit., p.

247 : "A Psalm of] Solomon. He took[."
22 RevQ\^, 390-91 et references, lecture acceptee par les editeurs.
23 Restes de }alef(?) sur une ecaille a faire pivoter J'l, et 'Jsr est preferable aj>]sr['l

de Wise, Abegg, Cook, cit.
24 Le lamed a pu etre insere apres coup mais sa hampe et le coude sont certains

(malgre les editeurs qui proposent ensuite cl]why, un aramai'sme!).
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notre precedent tmw accepte des editeurs,25 confortant celle de (mw
"son peuple," pour comprendre par ex. Ibny/pgwy Jmw tmh rpw'h.
- 11. 12-13 (en fait 13-14): Manquent une ligne et demie au has de la
col. II et une ligne complete au debut de la col. III. La fin de la 1. 2
peut se comprendre ]hthwmw[t w'l 'sr cl] / h'rs wc[l. II n'est pas possible
de lire wk[wl (1. 2) comme nous 1'avions propose et 1'absence de la nota
accusativi ne favorise pas notre precedente restauration visant la crea-
tion comme 1'ont bien vu les editeurs. II semble plutot etre question
de 1'action ou domination du prince des demons sur les abimes, sur la
terre et sur ses habitants: par ex. wsr / hjth[wm yms'wl 7 rwhwt
]hthwmw[t w'l 'sr 7 / w'l rwhwt (?)] I h'rs w'[l kwlywsby hj'rs ou encore:
w'mrth 'lywmy / ']th[kyymswl 7 rwhwt]hthwmw[t etc. Geci se comprend
mieux apres la mention de la creation col. II 10-12 et la separation de
la lumiere des tenebres. Mais la restauration my ([sh 't h'wtwtj est
assuree.26

— 3: 4 Nous avions restaure h[kwl bgbwrjtw apres la mention de la
creation, les editeurs optent pour h['Ui qui convient dans le cadre de
ces actions merveilleuses. La phrase suivante est plus difficile. Les
editeurs proposent de comprendre msby' Ikwl mfl'kyw / w'Jt kwl zrf
hqwds ] en coordonnant Ikwl et w't en dependance de msby'. Cela
parait difficilement acceptable d'autant que, dans ce cas, w't aurait
largement trouve place a la 1. 4 et w't est exclu 1. 5. Nous maintenons
notre restauration Ikwl m[l'k et introduirions mrc au lieu de I'zwr pour
expliquer 1'accusatif suivant 'Jt kwl zrf hqwds ]. Le verbe rc< peut regir
1'accusatif de la personne, Nb 16:15, etc. Dans ce cas, la conjuration
porte bien sur une puissance nocive attendue.
- 11. 5-6: Gette restauration exige une autre proposition en fin de 1. 5
et nous acceptons celle des editeurs, wy'yd et de bhm dans la lacune 1.
6, avec Dt 4:26; 30:19 et 31:28,27 suivi peut-etre de (b)J'sr. A la fin de
la 1. 6, nous proposions soity'sw soitys[l]h[w fl, les editeurs ont retenu
y's[w mais n'aurait-on pas attendu des traces du waw H ys[l]h[w nous
parait bien preferable, voir 1 Hen. 98:4 a propos du peche envoye sur
la terre et sur les hommes.

25 Trait horizontal de la tete du he et premier jambage touchant la base du mem,
pas sin ou nun; et mem certain malgre les editeurs!

26 Au lieu du "who m[ade the host of heaven for seasons]" de Wise, Abegg, Cook,
cit., beaucoup trop long, et les mwptym en parallele ne renvoient pas a la creation dans
la Bible mais a d'autres actes merveilleux.

27 En RevQ 14, 393, nous proposions soit kwl dans les deux cas, soit bny dans le
premier, mais il faut reconnaitre que le parallelisme recommande la premiere solu-
tion.
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- 1. 7: les editeurs proposent kwl 'y]s, ce pourrait etre aussi bien npjs.28

- 1. 8: m'sy plj'w est bien preferable a rzy plj'w beaucoup trop court.
- 1. 9:yphdw parait preferable 3.yyr'w pour 1'espace.
- 1. 10: au lieu de notre wyfpwt ], il est preferable de lire wysptm ] avec
les editeurs.29

- 1. 11: lire surement wyrdwp pour 1'espace et selon 1'orthographe
pleine du manuscrit, non wyrdp, citant Jos 23:10. Les suffixes au
pluriel renvoient aux anges mauvais (11. 6-10) ou bons (1. 11). La
lecture ]iribdy qui parait bien preferable a Jt'bdw, devrait s'imposer, bet
est exclu et mem (certain) reprend celui de mkm. Enfin, au lieu de sr
hsb' de notre precedente proposition qui designe en general Michel
comme protecteur du peuple d'Israel, il est preferable d'envisager un
ange particulier protecteur d'un individu, et de proposer wml'k/ wrp'l
}hd ]mbdy ..., et peut-etre (')s]r t[qyp, 1. 12.
- 4:1: wjgdwl se rapporte sans doute a la 1. 3:13 entierement man-
quante. La suite, 11. 1-2, se rapporte a la conjuration d'un demon; lire
certainement m]sby'[ Ik bsm hnwr'J whgdwl b/rp'lhml'k hjtqyp, reprenant
en clair col. 3:11-12, ml'k/rp'l }hd] m'bdyyhwh. L'ange particulier y est
tres vraisemblablement invoque par son nom, comme il le sera en-
core en 5:3. Dans ce passage, bsm hnwr'J whgdwl reprend le tetra-
gramme bsmyhwh du titre du troisieme Psaume (5:4) et probablement
aussi de ce psaume, voir Dt 7:21; 10:17; Ne 1:5; 4:8; 9:32; Dn 9:4.
- 1. 3: trace de la hampe de lamed 30 qui auto rise a lire 'Jl hsmym,
comme en 5:5.
- 11. 5-6: La restauration que nous avions proposee est assuree et
acceptee: wbhrwn *pw[yslh ]clyk mVk tqyp[ fswt / kw]l[ dbjrw 3sr[ blw'
jrhmlym], comp. Ps 103:20 (anges), 148:8 (les elements), CD 16:8, et
restes de kw]l[.31

- 11. 6-7: Nous avions propose 'sfrslyt / hw'h]clkwl 7/z qu'on peut aussi
bien entendre 's[r hw'h / slyt]'l ..., comme le prosposent les editeurs,
les deux mots occupent un meme espace et les deux constructions
sont connues. Puis la lectureys]l[h]k deja proposee s'impose avec des

28 On comprend difficilement les lectures de Wise, Abegg, Cook, cit.\ "every ]sin,
all these ('[lh ?)" et "you know," 'Jtm est impossible.

29 On ne comprend pas la lecture de Wise, Abegg, Cook, cit., "this great [spell],"
comp. col. 3:4.

30 Malgre la remarque des editeurs, la photo PAM 43.984 porte les traces de la
hampe du lamed (deja van der Ploeg).

31 Une restauration 't (DJD 23, 197) est exclue, voir deja Puech, RevQll, 395.
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traces du lamed au lieu feywrydwk des editeurs.32 Le sujet du verbe est
un singulier, 1'ange puissant executant 1'ordre divin.
- L. 8: La lecture wmm[ est certaine au lieu de wmy[ des editeurs, et
tres probablement Jskb ensuite.33 La restauration wmmfwn 'wr tjskb est
ad sensum, mais la phrase doit signifier le lieu sans lumiere qu'est le
grand abime ou reside le demon, wmm[sltw tjskb parait un peu court
et done moins probable.
- 11. 9-10: les restaurations Iw'tflt (]wd et wt'sr (ou wtsgr J mais un peu
court) semblent s'imposer dans ce contexte, voir Jub 5:6, mais m'wlm
]'d cwlm des editeurs n'est pas en situation apres ']wd.
- 1. 10: w'[th tqll ]bqllt h'b[dwn avec la paronomase que nous avions
deja proposee parait preferable a w'[rwr 'th ]bqllt... qui serait un peu
court.
- 1. 11: Nous avions propose wtmfwl b]hw$k mais ce verbe renverrait
avant tout a Belial, le prince des demons, qui domine sur le royaume
des tenebres. II est preferable de proposer un verbe plus neutre, cer-
tainement pas avec les editeurs "etre lie" (deja 1. 10), "perir" ne
convient pas dans ce passage, et "habiter" wtSb serait trop court, nous
proposerions wetistabeh "et tu seras prisonnier" puisque le demon a
etc expulse du monde des hommes et du royaume de lumiere, ou
plus neutres wtsguur mais wtskb est deja 1. 8, comp. Mt 4:1-11 et
parall., 17:21 et paral.
- 11. 12-13: restauration ad sensum d'apres Dn 5:17 wttn I'ys'hr, mais, 1.
14, hg[ est certain34 et la restauration qui vient a 1'esprit est hmkjh
hg[dwlh hzw't, plusieurs fois atteste.
- 5:1-3: Ne sont clairement identifiables que ]do[pour s]dq[(h, voir 1.
8),y]d'[, g]dl[, etc., et Jpo [pour Jpg[w(.K Ces lectures permettent de
restaurer avec vraisemblance la finale de ce psaume 'davidique'

32 Au microscope, le trace vertical convient parfaitement au ductus du lamed dans
ce manuscrit mais nullement a la base de 'am. De plus, jwrydwjk remplirait tout
1'espace. On ne comprend pas la lecture "] against all these which [ shall be sent
forever] into" de Wise, Abegg, Cook, cit.

33 Unyod est totalement exclu puisque le trait a une tete et un retour, de meme un
'am. ensuite sans base. La haste du sin peut etre souple et legerement recourbee a
gauche, voir par ex. msbjf 3:4.

34 Le ductus de la lettre exclut la lecture waw des editeurs. II y a sans doute meme
des restes de la tete du kqf, hm]kh[.

30 Le dalet avec tete profonde et depassement au-dela de la haste ne peut etre
confondu avec res (editeurs) et le qofest possible (lamed/ 'am). Ensuite le pe est certain
que rejoint une haste tres oblique, gimel preferable ajW, etc., certainement pas tet. II
y a sans doute le sommet de la hampe d'un lamed de la 1. 2 sous le coude du pe, voir
deja La croyance, cit., 621.
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wbs]dq[(h) ky ngn. Ihs/syr 7 h]pg[wc] / }sr[ ngn duyd'l ]hpgutf[ym wythlkw (m
kw]l / ndby '[mtwk'sr rjp'l slm[m 'mn 'mn slh], "... et en ju]stic[e parce
qu'il a cantile l'incantation/le cantique sur le ]pos[sede ]que[
cantilait David sur] les possede[s, et ils marchent avec tou]s les volon-
taires de [sa ]ve[rite depuis que Raphael [les] a gueris[. Amen, amen.
Selah]."36 Voir 1'inclusion avec 2:1-2.

L'ange fort de la col. 4:2,5 est clairement identifie a Raphael
comme ange protecteur d'un individu qui, comme son nom 1'indi-
que, est en meme temps un ange guerisseur, ce que precise la suite
//mm. Son role dans les guerisons est fort bien documente: Tob 3:17;
6:8-9,17; 11:7-8; 12:14; 1 Hen. 10:4-8; 20:3; 22:3 ss; 40:9; .... (1QM
9:15), ainsi que dans des textes magiques et d'exorcismes, et 1'expul-
sion d'un mauvais demon est une guerison, Lc 8:2; etc.

De ce long Psaume de 44 lignes sur plus de trois colonnes, dont il
ne manque que 7 lignes, 1'essentiel est preserve, et la reconstruction
nous assure, semble-t-il, de son appartenance aux cantiques de David
sur les possedes et non a Salomon.

Le Psaume col. 01-lffrgs.. 1 + 2+4 + 3 +A)

Col. 01
(01-05)

36 On ne comprend pas les lectures "those crushed [by Belial, ... on Israjel, peace
[eternal...] de Wise, Abegg, Cook, cit.; rjp'l et slm[avec mem medial sont certains et on
attendrait 1'orthographe slum pour ce sens.

Col. 1

l
2

3

4

5

6

7

(13)

(01)

1

2

3

4
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Traduction

01' ...]Yah[ve...
2 .... n]e domi[nera pas...
3 ....]la t[erre...
5 ...ho]mme [...
6 ...]ointes[...

1 2... ...] et vanite [... ...Jet celui qui le pleure
3 [.... ...] en eaux [... ...Jserment
4 [.... ...]une[... ...]par Yahve[...
5.... ...lejdragon [...
6... ...]la terr[e...
7... ...te ] conju[rant 8par le nom redoutable et grand(?)

9.... ...frappera ]ce [grand coup...]
10soixante-dix[... ...]les demonfs...
11.... ...]et il habitef...

2 01 .... Amen, amen, Selah].

Du premier psaume ont etc preserves des restes des deux dernieres
colonnes: frgs. 1 + 2 i d'une part et frgs. 2ii + 4 + 3 + A(= col. I)
d'autre part, qui ajoutent ainsi deux colonnes aux cinq autres de la
feuille de cuir suivante. Mais cette nouvelle feuille devait compter au
moins 3 ou 4 colonnes sans prendre en consideration la colonne de
garde, ce qui reviendrait a faire du premier Psaume le plus long du
rouleau, comme si les quatre37 Psaumes copies a la suite allaient du
plus long au plus court, le Psaume 91 etant dans une version abregee.
On a sans doute affaire a "un rouleau de poche" ou rituel de quelque

37 Sont conserves des restes de quatre Psaumes puisque la col. 1 ne peut apparte-
nir au Psaume de la col. 2.

Col. 2

5

6

; 7
1 8

; 9
10
11

(13)

01
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130 a 140 cm de long au minimum, sur 14 lignes (col. 2-6) et 13 (?)
lignes sur la premiere feuille, en 9 ou 10 colonnes au total.
- Au frg. 1, on pourrait lire 1. 1: ]yh[wh, 1. 2: 'Jl [y]kb[s"n]e domi[nera
pas/ n']assuje[ttira pas" ou avec la defense "qu'il n]e domi[ne pas,"
1. 3: Jh'[rs, 1. 5: ']dm, 1. 6: Jswkwt "ointes,"38 vocabulaire qui se retrouve
a la colonne suivante.
- col. 2 (= frgs. 2 ii + 4 + 3 + A). II semble que frgs. 4 + 3 joignent
par la hampe du qof et que frg. 4 se superpose a 2: 2 (slwmh) et frg. 3
a 2:3-4 (whdsym, ]dym bs[), 1. 2: soitjyryq [""] il videra/ versera [," soit
wryq "] et vanite [," 1. 3: ] Imym [ "en eaux" bien en situation apres
wbwkhw et yryq, puis ]sbw'h[ "serment," 1. 4: ]'ht[ certain et ]byhwh[, 1.
5: hjtnyn "le dragon," 1. 6 'Jt h'r[s, 1. 7: msbtf Ik] et 1. 8: b[sm hnwr'
whgdwl ou un equivalent, voir 4:1-2, 1. 9: (h)mkh hgdwlh ]hzw't[, comp.
4:4, 3:10,12, 4:13, 5:14-6:1, et 1. 10: sb'ym connu des bols et amulet-
tes39 et J't hsd[y(m) voir II 3-4 toujours au pluriel dans ces textes, et
enfin 1. 11: probablement ]wysb[.

Ce vocabulaire est a tel point comparable a celui des autres psau-
mes de ce rouleau qu'il est recommande de faire de ces fragments
remis en place des restes de la fin d'un autre psaume d'exorcisme
(conjuration par le nom et execution de 1'ordre), vraisemblablement
lui aussi davidique, les trois derniers 1'etant sans nul doute.

Si telle est bien la conclusion, on aurait alors identifie, dans ces
colonnes a renumeroter de 1 a 7, "les quatre cantiques a cantiler sur
les possedes," syr Ingn 'l hpguu'ym Wh, attribues a David et mentionnes
en 1 lQPsa 27:9-10, comme il a etc suggere des la publication prelimi-
naire40 et plus fermement ensuite.41

Un apercu sur le schema general de ces Psaumes d'exorcisme devrait
renforcer les delimitations du deuxieme Psaume en 2:1-5:3.
Schema du troisieme Psaume: 5:4-6:3a:

• attribution du Psaume "de David," titre et exorcisme au nom
de Yahwe,

• invitation a 1'invocation,
• invective a Belial, 1'etre malefique, maudit, faussement puissant

et etre de tenebres,

38 De la racine swfc I ou swk II, mais rien a voir avec sukkot "tentes."
39 Voir J. Naveh et S. Shaked, Amulets and Magics Bowls. Aramaic Incantations of Late

Antiquity (Jerusalem-Leiden, 1985) Geniza 7, amulette 1. 2: bsb'ym smwt.
40 Van der Ploeg, Festgabe Kuhn, 129.
41 Puech, ReoQ, 399-403.
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• confiance en 1'action puissante de Dieu par son ange Michel
qui 1'emprisonnera dans le Sheol.

• appel a 1'ange centre satan et delivrance du juste par 1'ange
fort,

• perte eternelle de Belial et de ses associes.
Schema du quatrieme Psaume (Ps 91) : 6:3b-13

• attribution du Psaume "de David,"
• confiance dans la delivrance divine,
• pas de crainte d'etres malefiques qui seront juges,
• invocation a Dieu d'envoyer ses anges protecteurs,
• delivrance divine.42

Schema du deuxieme Psaume: 2:1-5:3
• [attribution du Psaume "de David," titre et exorcisme] au nom

de [Yahve],
• invitation a 1'invocation "au nom de Yahve" comme le fit Salo-

mon a la suite de David pour la delivrance des esprits et de-
mons,

• confiance en la puissance de Dieu createur et providence,43

• apostrophe a 1'etre malefique sur fond de puissance divine qui
le jugera et le vaincra par un ange,

• conjuration par le Nom et intervention de 1'ange fort, Raphael,
executant les ordres divins et envoyant le demon enchaine dans
1'Enfer tenebreux,

• efficacite de 1'incantation de David.

En consequence, ni la disposition materielle (bas de la col. 2 et debut
de la col. 3), ni le schema general de ces Psaumes n'autorisent un
debut de Psaume apres la col. 2. En revanche, 1'invitation a 1'invoca-
tion du Nom et 1'appel a la confiance en la puissance du Dieu crea-
teur se placent en tete de ces compositions, alors que 1'assistance des

42 La tradition rabbinique ne cite que Ps 91:1-9 comme cantique sur les possedes,
Terushalmi Shabbat 6,2 (fin), Erubin 10,11 (fin). Et le Midrash Tehillin (Ps 91) ignore
1'attribution davidique mais il connait une disputation pour une composition salo-
monienne qu'il recuse, le Psaume ayant etc compose par Moi'se lui-meme: "Quand
Moi'se partit pour les cieux, il recita ce Ps. centre les mauvais esprits qui commence
par 'Qui demeure a 1'abri du Tres-Haut...'", W.G. Braude, The Midrash on Psalms,
Translated from the Hebrew and Aramaic (Yalejudaica Series 13: 1-2; New Haven, 1959).

43 Les amendements des restaurations du debut de la col. 3 ne visent plus Pactivite
creatrice de Dieu mais, en opposition, une invective a la domination de 1'etre male-
fique impuissant face a 1'agir merveilleux de Dieu dans 1'histoire des hommes, suite
a son agir dans la creation, col. 2.
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anges, les menaces et jugement de la puissance malefique et I'affirma-
tion de la delivrance viennent ensuite. Ce schema general invite a
rechercher le debut du Psaume dans la colonne 2, comme nous
Pavions propose, puisque, malgre son etat tres fragmentaire, la col. I
traite de conjuration et de victoire divine, c'est-a-dire des themes de
la finale d'un autre psaume. Les restes de ce rouleau s'organisent
done autour de quatre compositions psalmiques.

II est possible, sinon tres probable, que ce premier Psaume con-
serve, manifestement de meme type que les suivants, soit le plus long
et le premier du rouleau, comme nous 1'avons deja suggere, et que,
compte tenu du genre, il soit lui aussi attribue a David comme les
trois autres, ainsi que la restauration de passages lacuneux semble
1'indiquer dans deux cas sur trois. Ainsi, nous estimons qu'il existe
assez de preuves pour identifier ce rouleau avec celui mentionne en
11QPsa 27:9-10.

Ces quatres Psaumes ne sont certainement pas les seules composi-
tions sur les possedes, d'autant que Flavius Josephe decrit les Esse-
niens comme experts dans 1'art de la guerison et des proprietes medi-
cinales des plantes et des pierres, Guerre VII § 136. Les Cantiques du sage
(4Q510-4Q511) en sont d'autres, mais ces derniers syr tsbwhwt brkwt
Imlk hkbwd dbry hwdwt..., sont manifestement attribues au sage Imskyl
et non "a David." Us ne peuvent donc pas entrer en ligne de compte,
comme 1'avait bien note M. Baillet: "II est cependant assez invrai-
semblable que les Esseniens eux-memes aient jamais vu dans ces
cantiques, qui sont bien de leur cru, une composition davidique."44 II
est meme probable que, une fois les fragments mis en ordre, leur
nombre depasse le total de quatre cantiques.

Dans la mesure ou il a etc possible d'en restaurer le debut et la fin,
le deuxieme Psaume de 11 Ql 1 appartiendrait a un Psaume
davidique et non salomonien, invitant Fexorciste a pratiquer 1'incan-
tation de David comme le fit Salomon, son fils, qui devint 1'exorciste
par excellence, ainsi qu'il est bien connu de la tradition ancienne.45

44 Voir M. Baillet, Qumran Grotte 4 . HI (4Q482-4Q520) (DJD 7; Oxford: Claren-
don, 1982) 215.

45 Voir Puech, RevQ\4:, 399 ss. La pratique magique juive etait tres repandue en
Palestine et I'on a retrouve quantite d'amulettes et anneaux portant le nom de
Salomon. Origene blamait les Chretiens qui, comme les juifs, invoquaient Salomon
contre les demons, In Matteum, PG XIII, 1757, Eusebe de Cesaree, Hist.Eccl. V 1,14,
etc.
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Les Cantiques du sage, compositions esseniennes, n'utilisent jamais le
tetragramme mais des substituts comme Tod dans la citation de Ps
19:10 en 4Q511 10,12, alors que ces Psaumes davidiques ne s'embar-
rassent pas de ces subtilites et en usent frequemment pour 1'efficacite
des invocations et des conjurations. Mais ils ne manquent pas pour
autant de veneration pour le Nom qui n'est pas prononce en vain
selon Ex 20:7 = Dt 5:11. Les amulettes, bols magiques et autres
continueront dans le meme sens.46 L'utilisation du tetragramme con-
court avec le genre litteraire a en faire des Psaumes pre-qumraniens,
comme il en est du Ps 91. Cela explique aussi leur parente theologi-
que avec 1 Henoch, Jubiles, 4QVisions d'Amram: opposition lumiere -
tenebres, prince de lumiere - prince de tenebres, Michel - Belial,
(Testament des XII Patriarches, Levi 5:6-7, Dan 6:1-5), Raphael47 - de-
mon, justes - mechants, etc.

Enfin, le rouleau 11 Ql 1 est organise de telle sorte qu'il se presente
comme un rituel d'exorcismes, puisque la finale porte le repons: "Et
on repondra: amen, amen" et selah (musique!). Toutes ces indications
sont nettement en faveur d'une identification du rouleau avec les
"Quatre cantiques a cantiler sur les possedes" attribues a David. Le
doute des editeurs nous parait devoir etre leve.

46 Nous avons donne des indications a ce sujet en RevQ 14, 401s.
47 En / Hen. 20:3, Raphael est prepose aux esprits des hommes.



THE CLASSIFICATION HODATOT AND HODATOT-UKE
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4Q433, 4Q433A AND 4Q440)
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The scroll from cave 1 at Qumran that contains a collection of over
thirty poetic compositions has come to be designated in different
ways. There is no title preserved on the scroll itself.1 In the editio
princeps E. L. Sukenik explained the rationale that informed his nam-
ing of the scroll: "... the songs express thanks for the acts of kindness
God has performed for their author. Since the great majority begin
with the phrase "I thank thee, God," I have called the
entire group the Thanksgiving Scroll "2 The term that
Sukenik coined, Hodayot, was adopted and the scroll came to be des-
ignated as 1QH (subsequently as lQHa when it became clear that
there was a second copy in cave 1; see below). The term has
either been kept in Hebrew and transliterated (Hodayot3), or has been
rendered into English asThanksgiving Hymns or Thanksgiving Psalms.*

1 Only rarely is the original tide preserved, for example, [as part of the
tide of the scroll containing 1QS, IQSa and IQSb (J. T. Milik, Qumran Cave 1 [DJD 1;
Oxford: Clarendon Press, 1955] 107 and plate XXII); on frg. 8 verso of
4Q504 (M. Baillet, Qumran grotte 4.III (4Q482-4Q502) [DJD 7; Oxford: Clarendon
Press, 1982] 138 and plate XLIX.

2 E. L. Sukenik, The Dead Sea Scrolls of the Hebrew University (Jerusalem: Magnes,
1955) 39.

3 Sometimes Hodayot is italicized as is technically correct for a transliteration (oc-
casionally even indications of vowel-length are supplied Hodayot); more often
'Hodayot' or 'the Hodayot' is not italicized but treated as an anglicized title. This
usage goes back to the early 1960s, for example, S. Holm-Nielsen writes "Hodayot
has gradually become the popular name for them (I use it throughout with the
definite article for the sake of fluency)" (Hodayot: Psalms from Qumran [ATDan 2;
Aarhus: Universitetsforlaget I, 1960] 13).

4 Compare the tide of the commentary of M. Mansoor, The Thanksgiving Hymns
(Grand Rapids: Eerdmans, 1961) with that of S. Holm-Nielsen, Hodayot: Psalms from
Qumran (see note above). The variation in usage persists in recent translations; com-
pare "The Thanksgiving Hymns" in G. Vermes, The Complete Dead Sea Scrolls in
English (4th ed.; London: Penguin, 1997); "Thanksgiving Psalms," in M. Wise, M.
Abegg, and E. Cook, The Dead Sea Scrolls: A New Translation (San Francisco: Harper
San Francisco, 1996); "lQHodayota" in F. Garcia Martinez and E. J. C. Tigchelaar,
The Dead Sea Scrolls Study Edition (Leiden: Brill, 1997).
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In addition to this large scroll and the sixty-six small fragments
that broke off from it, two other fragments were recovered from cave
1 that contain text that overlaps with material in the more exten-
sively-preserved manuscript: 1Q35 frg 1 = lQHa 15: 30 - 16: 2 (7: 27
- 8: I5); 1Q35 2 = lQHa 16: 13-14 (8: 12-13). This scroll is designated
lQHb,6 although whether this was ever a manuscript of the entire
Hodayot collection as found in lQHa cannot be determined. The fact
that there are only two lines on frg. 2 (with extensive blank skin
above and below these lines) and that the line width is much shorter
than in frg. 1 raises questions about the nature of this second copy,
and it is not easy to propose any satisfactory explanation.7

From among the mass of cave 4 fragments, John Strugnell iden-
tified six manuscripts that contain text that overlaps with text in
lQHa, and designated these as 4QHa-eand 4QpapHf(4QH427-432).8

Indeed, the grouping of 4Q_ fragments that are textually identified
with lQHa with other 4Q, fragments that are paleographically identi-
cal and of similiar literary form added some additional material that
is not found in lQHa. The recent edition of these manuscripts and
especially the attempts to reconstruct the original ordering of the
fragments has alerted us to the fact that what is contained in 'the
Hodayot is more complex than previously recognized.9 Only one of

5 Whenever reference is made to lQHa in this paper, the column and line numbers
are given first according to the reconstructed scroll and then, in brackets, according
to the editio princeps of Sukenik. The reconstruction of the original scroll was estab-
lished by H. Stegemann in his Heidelberg dissertation, "Rekonstruktion der
Hodajot: Urspriigliche Gestalt und kritisch bearbeiteter Text der Hymnenrolle aus
Hohle von Qumran," (1963, unpublished); for a description of the results, see "The
Reconstruction of the Cave 1 Hodayot Scroll," Dead Sea Scrolls Congress Volume: Pro-
ceedings of the International Dead Sea Scrolls Congress, Jerusalem 1997 (ed. L. Schiffman et
al., Jerusalem: Israel Exploration Society, forthcoming). E. Puech made a similar but
independent reconstruction of the scroll which is described in "Quelques aspects de
la restauration du rouleau des hymns (1QH)," JJS 39 (1988) 38-55.

6 At first, Milik thought that these two fragments belonged "presque certainement
a 1QH" and thus 1Q35 was given the title "Recueil de cantiques d'action de graces
(1QH)"(DJD1, 136).

7 Very little attention has been paid to lQHb. Probably the fullest discussion of the
problems is by Puech, "Quelques aspects de la restauration," 39-40.

8 For an initial identification of these fragments see J. Strugnell, "Le travail
d'edition des manuscrits de Qumran," RB 63 (1956) 64.

9 The cave 4 manuscripts are now published in Qumran Cave 4.XX: Poetical and
Liturgical Texts, Part 2 (DJD 29; Oxford: Clarendon Press, 1999) 69-254. This editio
princeps expands and sometimes corrects earlier descriptions of these manuscripts,
especially in E. Schuller, "The Cave Four Hodayot Manuscripts: A Preliminary
Description," JQR 85 (1994) 137-50; also "The Cave 4 Hodayot Manuscripts: A
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these manuscripts, 4QHb, contains the same collection of composi-
tions as lQHa, that is, the same psalms arranged in the same order.
4QHa, which is dated palaeographically to approximately the same
time as 4QHb, clearly has the psalms arranged in a different order
than the order of lQHa. It does not contain any of the 'Hymns of the
Teacher', that is, the section from colums 10-17 (2-9) of lQHa.
Whether 4QHa contained material not in lQHa is impossible to de-
termine (e.g., 4QHa frg. 8 i 13-ii 9 does not overlap with any material
found in lQHa but this psalm could have been preserved in columns
1-3 or 27-28 of lQHa from which very little has survived). In the case
of 4QHe, it is proposed in the editio princeps that the two surviving
fragments came from the beginning of the scroll; if this is correct, this
manuscript had yet another order of psalms, different than either
4QHa or lQHV4QHb. In 4QHC, the material realia of the scroll, with
its very narrow columns and only twelve lines to a column, indicates
that it contained a much shorter collection of psalms than did lQHa,
perhaps only the Hymns of the Teacher section. Likewise, according
to the proposed reconstruction of 4QpapHf in terms of the shape of
the fragments and the distances between corresponding shapes, it
seems as if the scroll began with the psalm that comes in column 9 (1)
in lQHa, that is, the material that is found in lQHa columns 1-8 did
not come at the beginning of 4QpapHodf. Thus, although the desig-
nation Hodayot is used for all eight copies and although there is some
text in 1 QHb and in each of the 4QH copies that is also found in
lQHa, these are not all identical copies of a set collection. There is a
corpus of poems that belong to the category of Hodayot but these
poems are collected and arranged in various ways that still need to be
examined and studied in detail.

The issue is further complicated because in theory there could be
some fragments that preserve text that belonged to the same corpus
of poems even though this text does not appear in the surviving
sections of lQHa. As the lQHa scroll is reconstructed by Stegemann
and Puech, columns 1, 2 and 28 and most of columns 3 and 27 are
totally missing; furthermore, some lines or parts of lines from the top
and bottom lines of many columns have not been preserved at all. In

Preliminary Description," Qumranstudien: Vortrage und Beitrdge der Teilnehmer des Qumran-
seminars auf dem intemationalen Treffen der Society of Biblical Literature, Miinster, 2S.-26. Juli
1993 (ed. H.-J. Fabry, A. Lange und H. Lichtenberger; SIJD 4; Gottingen:
Vandenhoeck & Ruprecht, 1996) 87-100.
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a recent article, Strugnell and I undertook to re-examine many small
manuscripts that had in the past been given a variety of titles like
"prayers," "liturgical pieces," "poetic fragments," or "hymn-like;" we
paid particular attention to what Strugnell has called the "collected
miscellanea" of 4Q433-481.10 Much of the classification of these
small clusters of fragments and the assignment of titles to them had
been done in the early years of scrolls study, often after an impres-
sionistic and preliminary examination.11 We sought to determine
whether any of these fragments might be classified - with a reason-
able degree of probability - not merely as "prayer" or "hyrnnic" nor
even generically as thanksgiving psalmody, but as witnesses to the
specific collection of Hodayot that is attested in 1QHa,b and 4QHa-f.
The conclusions of our study were cautious. Some fragments that fit
into the broad category of "I-thou" language addressed to God could
be eliminated with a high degree of certainty as specifically Hodayot
compositions. In these fragments (over 25 documents, see chart 1, pp.
65-68 of Strugnell and Schuller), the content is primarily petitionary
or narrative; or these fragments have specific rubrical headings or
conclusions (e.g., a small fragment that concludes is unlikely
to be from the Hodayot); or they use the Tetragrammaton (never
found in lQHa); or they contain terms like "Israel" and other "salva-
tion-history" language, which is very rare in the Hodayot. In contrast,
we found about 15 fragmentary documents that are difficult to ex-
clude from the category of Hodayot on formal or terminological
grounds (see chart 2, pp. 68-69 of Strugnell and Schuller). Such
fragments are to be found in cave 4 (4Q445, 447, 472, 498, 499,
500), cave 1 (1Q36, 38, 39, 40, 45, 49, 52, 57) and some of the small
caves (3Q6, 3Q9, 5QJ8). Because they are so fragmentary, it is diffi-
cult to make a convincing argument that they should be included
with the Hodayot in any formal way. At best we can conclude that
there is nothing to preclude that some of these bits and pieces might
have been associated with the Hodayot collection.

10 J. Strugnell and E. Schuller, "Further Hodayot Manuscripts from Qumran?," in
Antikes Judentum und Friihes Christentum: Festschrift fur Hartmut Stegemann zum 65. Geburtstag
(ed. B. Kollmann, W. Rienbold, A. Steudel; BZNW 97; Berlin: Walter de Gruyter,
1999)51-72.

11 See, for example, the preliminary surveys by Strugnell, "Le travail d'edition,"
and M. Baillet, "Psaumes, hymnes, cantiques et prieres dans les manuscrits de Qum-
ran," Le Psautier: ses origines, ses problemes litteraires, son infleunce (ed. R. de Langhe;
Orientalia et biblica Lovaniensis 4; Louvain: Louvain publications universitaires,
1962) 389-405.
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There is yet a third category of texts. In addition to the eight
manuscripts that are designated as Hodayot and the fifteen or so
manuscripts that bear various titles but that could possibly be part of
the Hodayot collection, there are a few other fragmentary manuscripts
that have been given the specific designation of Hodqyot-like or
pseudo-Hodqyot in various lists over the past decades.12 These terms
were assigned at an early stage before much work had been done on
the manuscripts and the titles have been kept in the DJD publication:
4QHodqyot-\ike Text A (4Q433), 4Qpap//o^jvoMike Text B (4Q433a),
4QHodqyot-\ike Text C (4Q440).13 Further study indicates that these
have varying degrees of similarity to the Hodayot. While this paper
can give only a brief description of these manuscripts, preliminary to
their full publication in DJD 29,14 a comparison of these three manu-
scripts serves to highlight some of the issues and problems associated
with this designation Hodayot-like.

4Q440, Hodayot-\ike Text C, has the most serious claim to be
considered as Hodayot material. There are three fragments preserved
of this late-Hasmonean/early Herodian manuscript including a large
portion of the final column that is blank except for two words in the
top line. The amount of text is limited: frg. 1 gives seven partial lines
from the top of a column; frg. 2, ten words or partial words from five
lines; and frg. 3, the left-hand side of the bottom twelve lines of a
column and a few letters from the top line of the final column. The
vacat line in 3 i 17 suggests a series of compositions such as are found
in the Hodayot. God is always addressed in the second person and the
speaker is first person singular or, in some instances, perhaps the first
person plural ( 3 20; • 3 21; [ or '][ in 3 ii 1; for the
use of the first-person plural in the Hodayot, cf. lQHa 7: 12-20 (frag. 10

12 Other compositions were sometimes described as "like the Hodayof even
though the scroll was officially given another name. Occasionally a scroll has gone
through a series of designations: for example, 4Q439 was once called "Work Similar
to Barkhi Nafshi;" then it was suggested that it "is probably more accurately referred
to as a Hodayot-like text" (D. Seely, "The Barki Nafshi Texts (4Q434-439)" in Current
Research and Technological Developments on the Dead Sea Scrolls [ed. D. W. Parry and S. D.
Ricks; STDJ 20; Leiden: Brill, 1996]: 206); in the editio princepts the work is entitled
Lament By a Leader (DJD 29, 334-41).

13 Since this paper was presented at Oslo, there is now a Hodqyot-\ike Text D
(4Q440a), dim 4QHa frg. 14. This single fragment, which had been once associated
with 4QHa although it is clearly not by the same hand, will be published by A. Lange
in DJD 36.

14 See DJD 29, 233-54.
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1-9) //4QHa 8 6-12; lQHa 6: 13 (frag. 18 2); 4QHa 7 i-ii). In frg. 1
the subject is the creation of light and darkness and the establishment
of their respective spheres,
the f]ourth [day] you opened a great luminary in the dom[ain of... ".
Frg. 2 also speaks of glorjious festivals"). In spite of the
fragmentary state of what is preserved, the most interesting feature is
that there is evidence for a series of blessings. Unfortunately all are
fragmentary or need to be partially restored so it is difficult to know
whether a standardized blessing formulary was used: frg. 2 2 (after a
small vacat} frg. 3 i 24 / ; frg. 3 20 [ . At first
glance, then, this might invite comparison with other series of bless-
ings such as are found in Berakot (e.g., 4Q289 la-b 6 / ), the Daily
Prayers (4Q503) with the opening formula , or 4Q408
which has the combination of similar second-person creation lan-
guage ( frg. 1 4) followed by the formula 12 (corrected to

, frg. 1 6).15 However, the absence of any traces of
liturgical rubrics ( ) or any occurrences of the
tetragrammaton make it unlikely that 4Q440 belongs to any of these
works. The similiarities are more with the multiple blessings that are
to be found occasionally in the Hodayot. Sometimes, of course, in the
Hodayot serves as an introductory formula, e.g., after the
vacat line in lQHa 18: 16 (10: 14), and in 13: 22 (5: 20) where it is
written interlinearly above . However, occasionally there is
a series of short blessings within a psalm in the Hodayot. One example
is the triple blessing within six lines in lQHa 19: 30-36 (11: 27-33)

Blessed are you [Lord wh]o give to your servant discerning knowledge
... blessed are you God of mercy and compassion .... blessed are you
Lord because you did these things.

Also in the composite text recovered from 4QHa 7 ii 7-23//4QHe 2
6-9//4QHb21 4-6//lQHa 26: 26-42 there is another series of bless-
ings:

15 See the preliminary publication of A. Steudel, "4Q408: A Liturgy on Morning
and Evening Prayer-Preliminary Edition," RevQ 16 (1993-1995) 313-34. This has
been renamed as "apocrMosesc?" on the basis of some overlapping text with 4Q374
apocrMoses2 and will be discussed more fully in DJD 36.
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Great is God who do[es marvels] .... blessed is God who [doejs mighty
[m]arvels .... [blessed is the God of knowledge who str]etches out the
heavens ...

Admittedly, in the first example there is some question of whether all
three blessings belong to the same psalm,16 and in the latter, the
formulas are somewhat more divergent and one segment is largely
restored. Yet the basic pattern of a series of blessing is quite certain.
Certainly it cannot be said that blessings and/or a series of blessings
precludes classification with the Hodayot. It is interesting to note that
in lQHa the first series of blessings comes toward the end of a major
unit or sub-division (that is, a new section clearly begins with lQHa

20: 7 [12: 4] ), and the second series comes in a
psalm that is close to the end of the collection, at least in the arrange-
ment in lQHa.17 Likewise this portion of 4Q440 is from the end of the
scroll.

It is difficult to be more definite about 4Q440. Since only three
fragments have survived, one of which is from the end of the scroll, it
is impossible to know whether the earlier part of the scroll might
have contained some Hodayot text that we could recognize as overlap-
ping with something in lQHa or 4QHa. What has survived is Hodayot-
like in form and style, and it is just possible that 4Q440 was a collec-
tion of psalms that were part of the Hodayot collection, and we have
preserved here at the end of the manuscript material not found in
any other Hodayot collection.

In contrast, 4Q433, Hodayot-like A, has much less claim to be
linked with the Hodayot collection. The three fragments are all small.
Frg. 1 is 7.2 cm by 5.7 cm with a round hole in the center; it has parts

16 That is, I consider lQHa 19:18-20: 6 (11: 15-12: 3) to be a single psalm. The
division here has been much discussed, and some commentators have begun a new
psalm with the blessing formula in 19: 30 (11: 27) or in 19: 32 (11: 29) but even if a
new psalm begins at either point, there are still at least two consecutive blessings in
a single composition. It is most unlikely that each blessing functions to begin a new
unit.

17 This could possibly be the final psalm in lQHa; it concluded at some point in
column 27 (or perhap even in column 28). In 4QHa the psalm comes in column 2-
5 as the manuscript is reconstructed; it is followed by the psalm corresponding to
lQHa 7:12-20 (frg. 10 1-9) and then there is a new section of material with a rubrical
heading which overlaps with lQHa 7: 21 (frg. 10 10).
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of 10 lines. Frg. 2 has only four full words and three partial words; it
is not certain that frg. 3 (with eleven letters from over four lines)
actually even belongs to the same manuscript. The form is what
suggests some link with the Hodayot. There is a first person singular
speaker ( in 1 2 [twice]; 1 3; 1 6; '][ 1 8; 3 2;
palaeographically it is difficult to distinguish whether some of these
might be plural 1][) and second person language that almost certainly
refers to God ( 1 4; ' 1 5; 1 6; "[ 2
2). The use of rhetorical questions with has long been recognized
as a stylistic feature of the Hodayot; frg. 1 2 reads " "and who
am I and who ..[ "). There is nothing particularly sectarian in the
vocabulary, but neither is there anything that distinguishes it from
the lexical practice of the Hodayot. In sum, for 4Q433 there is nothing
that would eliminate these fragments from being part of a psalm that
belongs to the Hodayot collection but there is very little positive to
support such an identification.

4Q433a poses particular issues and challenges and since it has
come rather lately into the discussion, it will be described in some-
what more detail. The four fragments assigned to this manuscript are
written on the other side of the fragments that have been designated
as 4QpapSerek ha-Tahatf, 4Q255. This papyrus manuscript had a dif-
ferent publication-history than the rest of the Hodayot and Hodayot-likz
material since it was part of the material allotted to J.T. Milik along
with the other ten copies of Serek. The fact that the text on the other
side was not Serek material was recognized early on, and in the hand-
written card concordance (Preliminary Concordance) at the Rockefeller
Museum these fragments were already described as "pseudo-
Hodayot." However, they were not assigned a distinct number and
name until 1996 when they were given the designation 4Q433a in
order to insert them into the series of miscellanea 4Q433-481.18

18 The readings from the card concordance were reproduced by B, Z. Wacholder
and M. G. Abegg in their volume under the tide "4Qpapyrus Hodayot-Like" but
there was no number assigned to the manuscript (A Preliminary Edition of the Unpub-
lished Dead Sea Scrolls, Fascicle 3 [Washington, D.C.: Biblical Archaeology Society,
1995], 369-70). Likewise in the translation of Wise, Abegg, and Cook (Dead Sea Scrolls:
A New Translation], this is the work, without a number, called "Thanksgivings
(4QHodayot-like)," 446-7. In Vermes, The Complete Dead Sea Scrolls in English, it ap-
pears as "Hymnic Fragments (4Q255 recto)." S. Metso uses the designation "Pseudo-
Hodayot" (The Textual Development of the Qumran Community Rule [STDJ 21; Leiden:
Brill, 1997] 18-21.
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Milik (followed by Sarianna Metso) thought that the Serek was
written on the recto of the papyrus sheet and the pseudo-Hodqyot text
on the verso. Philip Alexander, after examination of the papyrus, con-
cluded that the Serek text was written on the verso (that is, "with the
vertical fibres uppermost"19) and Hodayot-like B on the recto. Although
Alexander then deduced that the Hodqyot-Eke text was "presumably
written first" (that is, because it was on the recto), this is difficult
palaeographically. Alexander accepts the dating that Frank Moore
Cross gave for the Serek writing: "a crude early cursive script" from
"the second half of the second century BGE, preferably ... the end of
the century."20 In contrast, Hodayot -like Text B was written in a
Hasmonean semiformal hand, very similiar to the hand of many
other papyrus manuscripts, and to be dated around 75 BCE. In the
view of many papyrologists the vertical or horizontal direction of the
fibres has little to do with which side was written first, and so the
terminology of recto and verso is perhaps not very helpful in under-
standing how the two sides of the papyrus are related. The sheet was
turned upside down when the writing was done on the other side.

The fragments of 4Qpa.pHodqyot-like Text B are numbered on the
basis of evidence supplied by the Serek text. In that manuscript, frgs.
1 and 2 are so identified because the text corresponds to 1QS 1:1-5
(frg. 1) and 1QS 3: 7-12 (frg. 2). The two smaller fragments (desig-
nated Frg. A and B by Alexander, frgs. 3 and 4 by Metso) contain
text that is vaguely similar in content to 1QS 3-4, though it does not
correlate exactly with any portion of 1QS. Metso attempted to associ-
ate frg. 3 specifically with 1QS 3: 20-25 which would put it in "the
column on the left-hand side of frg. 2," but admits that this is specu-
lative and at best there is "a loose parallel."21 It is likely that these
unidentified fragments came from columns subsequent to the column
containing frg. 2 - though if this recension of the Serek were signifi-
cantly different than than of 1QS, these fragments could conceivably

19 P.S. Alexander and G. Vermes, Qumran Cave 4.XIX: Serekh Ha-Tahad and Two
Related Texts (DJD 26; Oxford: Clarendon Press, 1998). The quotation is from p. 28,
and Alexander assured me in oral conversation that this was based on a reexamina-
tion of the originals.

20 F.M. Cross, "Appendix: Paleographical Dates of the Manuscripts," in The Dead
Sea Scrolls: Hebrew, Aramaic, and Greek Texts with English Translations, Vol. 1: Rule of the
Community and Related Documents (ed. J. H. Charlesworth; Tubingen: Mohr-Siebeck/
Louisville: Westminster/John Knox, 1994) 57.

21 Metso, The Textual Development, 19.
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have stood in a different order. As we will observe below, when the
fragments of papHodqyot-\ike Text B are numbered as frgs. 1-4 on the
basis of the Serek, the order is certainly plausible in terms of the
themes and content.

Both Alexander and Metso came to the conclusion that it is impos-
sible to reconstruct the original scroll on material and/or textual
grounds with any degree of confidence, or even to determine the
number of lines in the column.22 Thus we can only make a few
general observations about the physical arrangement of the papHoda-
jo^-like Text B material. Assuming that the beginning of 4QpapSa

was the actual beginning of the scroll, frg. 1 in our text would have
come at the bottom left corner of the first column (that is, the sheet
was turned upside-down when the writing was done on the second
side). Frgs. 1 and 2 of 4Q433a would have come at some distance
from each other, given the overlap with 1QS 1: 1-5 and 3: 7-12 (if we
assume that 1QS and 4QpapSa were similar in content, for example,
that 4QpapSa also contained the complete description of the Cov-
enant Renewal liturgy, 1QS 1: 18-2: 18). It is likely that frgs. 3 and 4
also came the lower half of the sheet, although at what distance is
impossible to determine.

There are certainly similiarities of vocabulary, theme, and form
that explain why an association was made from early on between this
material and the Hodayot. The manuscript contained a series of dis-
crete compositions, as evidenced most clearly in the first lines of frg.
2: in frg. 2 line 1 the left part of the line is uninscribed after U'tbw
(standard vocabulary in a concluding phrase); there is a vacat space at
the beginning of the next line and then the rubrical note 'T'D&a'?. The
occurrence of 'TD2JQ'? as an incipit at the beginning of a new unit can
be compared to in lQHa 20: 7 (12: 4) and 25: 34 (frg. 8 10)
and reconstructions with have been proposed for two other
places, lQHa 7: 21 (frg. 10 10) and 5: 12 (frg. 15 i 1).

Frg. 2 is a fable — if the reading and reconsruction is cor-

22 Metso very tentatively suggests that there were 12 lines to a column in
4QpapSa, and approximately six columns between frg. 1 and 2 (Textual Development,
20). But this is based on the identification of frg. 3 with 1QS 3: 20-25 and the
assumption that frg. 3/A comes from the bottom of the column, that is, that the large
vacat space is the bottom margin. Alexander claims that this is "probably not a
bottom margin, since traces of three further lines of writing show up in it under
strong magnification. It is no longer possible to say whether these lines were erased
deliberately or accidentally. They are now completely illegible" (DJD 26, 27).
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rect23) of the "plant of delight" ( ). The passage draws spe-
cifically upon Isa 5:1-7, but employs vocabulary and imagery from a
wide variety of "tree" parables in the Hebrew Bible (including Ezek
17, 19, Job, Song of Songs, Ps 80, Jer 2:21). In contrast to the vine of
Isa 5, this vine does not produce "sour grapes" and thus is an image
of a righteous group. Frgs. 3 and 4 speak of wrath and destruction,
especially by fire ( [ 3 9). Although the physical distance
in the original scroll between the fragments cannot be ascertained
(see above), it is certainly possible that all these fragments were all
part of the same composition, and the contrast is between the flour-
ishing tree that produces only good fruit (frg. 2) and the destruction
that will come upon the wicked (frgs. 3 and 4). Frg. 1 is more inde-
pendent and without a broad context, but the vocabulary is full of
words of praise and joy

The imagery recalls the lengthy "tree" passages in lQHa 14 (6)
and 16 (8) in which the 'eternal plantation" is the image for
the community. The description in frgs. 3 and 4 of eschatological
destruction by fire has parallels in lQHa 11: 20-37 (3: 19-36), and
there is some specific shared vocabulary ( frg. 3 9 and lQHa

11: 32 [3: 31]; frg. 4 2 and lQHa 11: 29, 30, 33 [3: 28, 29 32]).
In formal terms, however, there is little to link these fragments

with the Hodayot. There is no first-person speaker (singular or plural)
nor is there an address to God in the second person; instead God is
referred to in the third person. Apart from the designation ,
there is little that is specifically sectarian in the vocabulary or content,
though terms such as and the expectation of the eschatological
fire of destruction can readily fit into a sectarian context. Although
the attribution "to/for the Maskil" ( ) is well attested in the
Hodayot (as specified above) and in other prayer/liturgical-type works
(e.g., IQSb, the Songs of the Sabbath Sacrifice, the Songs of the Sage ), it is by
no means a sure indication of this genre, but is equally common in
didactic and instructional works such as Serek, Damascus Document, War
Rule, and The Words of the Maskil to All the Sons of Dawn (4Q298).
Likewise the image of the community as tree is not limited to the
Hodayot, but is found in a wide spectrum of genres: "the eternal
planting" in 1QS 8: 5-15, 11: 7-9 and CD 1: 7-8; the parable of the
tree in 4Q302 2 ii 2-9; the tree of Pseudo-Ezekiel 4Q385 2 10; the

23 For further discussion see the Notes on the Readings and Comments on this line in
DJD 29.
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vineyard of 4Q500; tree language in 4Q418 81 i 13 and 6Q11. There
is yet another "tree" fragment ("Unidentified Fragment B") which
Alexander and Vermes included as part of 4QSh (4Q262), though
they admit that "Frg. B almost certainly belonged to a different
scroll;"24 as Puech has noted there is a certain hymnic, poetic quality
that is recognizable even in the small amount of text preserved.25 But
there is no specific overlap between this fragment (4Q262a) and
4Q433a that would enable us to associate these two works more
closely. Considered independently and on their own merits, the frag-
ments of 4Q433a might be classified as a hymn (in the strict formal-
critical sense since God is in the third-person) or, more likely, as some
type of extended sapiential-type reflection or instruction.

In conclusion, this brief examination of 4Q433, 433a and 440 has
highlighted some problems with the designation Hodqyot-like. Indeed
the language of Hodayot itself needs careful reconsideration in light of
the cave 4 materials. At the most basic level, it is becoming increas-
ingly clear that "the Hodayof and lQHa are not one and the same
thing, and that there were various Hodayot collections as well as other
poetic materials more-or-less closely linked. As we study all the rich
and varied material that is now available, we may discover that we
need to develop some more precise and nuanced designations, but
that remains a task for the future.

24 DJD 26, 190.
-3 See the brief but important comments and new readings in Puech's review of

Sarianna Metso, The Textual Development of the Qumran Commnity Rule, RevQ 18(1997-
1998) 450 and his review of F. Garcia Martinez & E. J. C. Tigchelaar, The Dead Sea
Scrolls Study Edition. Volume IIQ1-4Q273, RevQIS (1997-1998) 447.
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THE NOTION OF 'FLESH' IN 4QINSTRUCTION
AND THE BACKGROUND OF PAULINE USAGE*

JORG FREY

Ludwig-Maximilians- Universitdt Miinchen

1. The religio-historical problem:
The background of the negative usage of in Paul

One of the most debated issues in New Testament research has been
the question of the origin and background of Pauline thought and
terminology. A controversial point within this discussion is Paul's
usage of the term "flesh" ( ) which goes far beyond the range of
meanings of in the Hebrew Bible. There, can denote the
human body and its physical substance or, generally, the created
human being in its weakness and mortality.1 But in Paul, at least in
some passages, the use of the term is strongly associated with
the notion of evil and iniquity. It even seems to denote a sphere or
power opposed to God and his will, most obviously when it is used in
contrast with the term "spirit" ( , e.g. in Gal 5:17 or Rom
8:5ff:

I am very thankful to Helen Hofman, M. Div., for correcting the language of the
present article and to Juliane Wehke, Enno E. Popkes and Dr. Michael Becker for
reading the proofs. Some implications of the issue are discussed more extensively in
my article "Die paulinische Antithese von Tleisch' und 'Geist' und die palastinisch-
jiidische Weisheitstradition," (1999) 45-77.

1 In other passages, can denote also a family relative, a part of the human
body, e. g. genitals, or an animal body - dead or alive - or part of an animal body,
e.g. as meat or as an offering; cf. The Dictionary of Classical Hebrew (ed. D. J. A. Clines;
Sheffield: Sheffield Academic Press, 1995) 2. 277; The Hebrew and Aramaic Lexicon of the
Old Testament (ed. L. Koehler, W. Baumgartner andj. J. Stamm; Leiden: E. J. Brill,
1994) 1.164; see more extensively F. Baumgartel, : B. Flesh in the Old Testa-
ment," Theological Dictionary of the New Testament (ed. G. Kittel and G. Friedrich;
Grand Rapids: Eerdmans, 1971) 7. 105-108; G. Gerleman, " basar Fleisch,"
Theologisches Handworterbuch zum Alien Testament (ed. E. Jenni, C. Westermann;
Miinchen: Chr. Kaiser and Zurich: Theologischer Verlag, 1971) 1. 376-379; N.
Bratsiotis, ," Theologisches Worterbuch zum Alten Testament (ed. G.J. Botterweck, H.
Ringgren; Stuttgart: Kohlhammer, 1973) 1. 850-867.
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For the Flesh is actively inclined against the Spirit, and the Spirit
against the Flesh. Indeed these two powers constitute a pair of opposites
at war with one another, the result being that you do not actually do the
very things you wish to do. (Gal 5:17).2

For those who exist in terms of the flesh take the side of the flesh,
whereas those who exist in terms of the Spirit take the side of the Spirit.
For the flesh's way of thinking is death, whereas the Spirit's way of
thinking is life and peace. For this reason the flesh's way of thinking is
hostility toward God, for it does not submit itself to the law of God; for
it cannot. And those who are in the flesh are not able to please God.
(Rom 8:5-8).3

The religio-historical explanation of the Pauline antithesis of "flesh"

and "spirit" and the background to his negative usage of "flesh" has

been an unresolved problem up until now. From the middle of the

last century, scholars have attempted an explanation of Pauline usage

in terms of Hellenistic or even Gnostic ideas.4 More recently, a con-

cept of dualistic wisdom offered an explanation for the Pauline an-

tithesis. Egon Brandenburger tried to give evidence of this in Hellen-

istic Judaism, chiefly in the Wisdom of Solomon and in the works of

Philo.5 It is conjectured, then, that Paul came across the concept in

2 Translation from J. L. Martyn, Galatians (AB 33A; New York: Doubleday, 1998)
479. Text: 'H

3 Translation from J. D. G. Dunn, Romans 1-8 (WBC 38A; Waco: Word, 1988)
414. Text:

4 The explanation from pagan Hellenistic thought was offered during the 19th
century by adherents of the Tubingen school of Ferdinand Christian Baur. The
delineation from Hellenism or Hellenistic syncretism was then continued by the
scholars of the Religionsgeschichtliche Schule, e. g. by Wilhelm Bousset (see his:
Kyrios Christos [2nd ed.; Gottingen: Vandenhoeck & Ruprecht, 1921] 134) and Richard
Reitzenstein (Die hellenistischen Mysterimreligionen [3rd ed.; Leipzig and Berlin: Teubner,
1927] 86), who characterized Paul as the greatest of all Gnostics (loc. cit.). The
explanation from Gnosticism was also accepted in the influential works of Rudolf
Bultmann (cf., e.g. "Paulus," RGG 4 [2nd ed.; Tubingen: Mohr, 1930] 1019-1045:
1035) and his pupil Ernst Kasemann (Leib und Leib Christi. Eine Untersuchung z.ur

paulinischen Begnfflichkeit [BHT 9; Tubingen: Mohr, 1933] 105). On the history of
research see R. Jewett, Paul's Anthropological Terms. A Study of their Use in Context Settings
(AGJU 10; Leiden: Brill, 1971) 49-94; A. Sand, Der Begriff "Fleisch" in den paulinischen
Hauptbriefen (Biblische Untersuchungen. Neue Folge 2; Regensburg: Friedrich Pustet,
1967) 1-121.

3 E. Brandenburger, Fleisch und Geist. Paulus und die dualistische Weisheit (WMANT
29; Neukirchen-Vluyn: Neukirchener Verlag. 1968); cf. also H. Paulsen, Uberlieferung
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the circles of Hellenistic-Jewish Christianity in Syro-Palestine6 or -
more precisely - at Antioch.7

The textual evidence, however, for such a conception in Hellenis-
tic Judaism is rather weak. An antithesis of and compa-
rable to the Pauline usage can be found neither in Wisdom8 nor in
Philo. For even though there are some passages in the works of Philo
in which and or their derivatives are used in contrast,9

they are just one pair of terms among others10 and are not used as a
fixed antithesis. Furthermore, compared with , Philo uses
more than ten times as much.11 Of course, in his view bodily and

und Auslegung in Romer 8 (WMANT 43; Neukirchen-Vluyn: Neukirchener Verlag,
1974) 45-47, and U. Wilckens, Der Brief an die Romer 2 (Evangelisch-Katholischer
Kommentar 6,2; Zurich: Benzinger and Neukirchen-Vluyn: Neukirchener Verlag,
1980) 67f.

6 E. Brandenburger, Fleisch und Geist, 228.
7 A. Dauer, Paulas und die christliche Gemeinde im syrischen Antiochien (BBB 106; Wein-

heim: Philo, 1996) 77f. and 114f.; K. Berger, Theologiegeschichte des Urchristentums
(Tubingen and Basel: Francke, 19952) 423. The impact of Antiochian traditions on
Pauline theology is also confirmed byj. Becker, Paulus. Der Apostel der Volker (3rd. ed.;
Tubingen: Mohr Siebeck, 1998) 108ff.; see also E. Rau, Von Jesus zu Paulus. Ent-
wicklung und Reception der antiochenischen Theologie im Urchristentum (Stuttgart: Kohlham-
mer, 1994) 109ff. Cf., however, the critical refutation of the 'pan-Antiochenism' in
New Testament scholarship, in M. Hengel / A. M. Schwemer, Paul Between Damascus
and Antioch (London: SCM, 1997) 279ff.

8 There is only one passage in which is used in an anthropological sense: in
Wis 7:1 the author in the royal garments of Pseudo-Solomon points out that he is a
mortal man like all the rest, wrought into flesh ( ) in his mother's
womb. Then, six verses later, he tells that he prayed, and the "spirit of wisdom"
( ) was given to him (7:7; cf. 1 Kgs 8:12-53). In this composite term,
the predominant element is , not (see B. L. Mack, Logos und Sophia.
Untersuchungen zur Weisheitstheologie im hellenistischen Judmtum [SUNT 10; Gottmgen:
Vandenhoeck & Ruprecht, 1973] 64 n. 6). Therefore, it is not possible to take this
passage as an argument for any kind of fixed opposition between and
in Wisdom or in Hellenistic Jewish circles.

9 On the Giants 19f.29; On the Unchangeableness of God 2; The Worse attacks the Better
84f.; On the Special Laws 4,122f.; Who is the Heir 55ff.; cf. E. Brandenburger, Fleisch und
Geist, 116 n. 5.

10 See, e.g., the opposition of : On the Giants 12; On the Unchangeableness
of God 55, awua - : On the Giants 9; Who is the Heir 274, - : Allegorical
Interpretation 3,15If., (and )) - Ttveuua: Allegorical Interpretation 161,

: On the Giants 40; On Drunkenness 69f; On the Unchangeableness of God 55f; Allegorical
Interpretation 3,158, : On the Giants 40; Allegorical Interpretation 2,49f; Who is
the Heir 267f.274; The Worse attacks the Better 84f; On the Special Laws 4,122f., -
X : Allegorical Interpretation 3,158 (cf. On Drunkenness 87), - : On the
Unchangeableness of God 141-143; Allegorical Interpretation 3,152.

11 Cf. J. Leisegang, Index ad Philonis Alexandrini Opera (Philonis Alexandrini Opera 7;
ed. L. Cohn; P. Wendland; Berlin: de Gruyter, 1926) 703 (1 1/2 columns) and 748-
758 (about 20 columns).
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earthly things are inferior to spiritual things, and belongs, like
, to the earthly sphere. But in contrast to Paul, is consid-

ered neither to be the reason or occasion for sin,12 nor to be seen as
a quasi-daemonic power with cosmic dimensions. Therefore, sum-
marizing the religio-historical discussion, Robert Jewett correctly
points out that "on the key issue of the precedent for Paul's cosmic

usage, the Qumran tradition offers a somewhat closer correla-
tion than Hellenistic Judaism."13

2. The classical Qumran parallels for Paul's usage of "flesh"

Some of the parallels for the Pauline usage of "flesh" from the manu-
scripts from Gave 1 are well known. They were discussed already in
the 1950s by Karl Georg Kuhn, W. D. Davies and others.14 With the
exception of these passages, the vast majority of occurences of in
Qumran remain firmly within the Biblical range of meanings.15 For

12 This holds true for On the Giants 29 as well, where "flesh" is said to be "the chief
cause for ignorance". But in this passage, flesh denotes only the duties of daily life,
marriage, rearing of children, provision of necessities and the business of private and
public life which tie the human being to the earthly sphere and hinder the growth of
wisdom.

13 R. Jewett, Paul's Anthropological Terms, 92f.
14 Cf. K. G. Kuhn, " - - im Neuen Testament und die

damit zusammenhangenden Vorstellungen," 49 (1952) 200-222: 209ff.; idem,
"New Light on Temptation, Sin and Flesh in the New Testament," The Scrolls and the
New Testament (ed. K. Stendahl; New York: Harper, 1967) (94-113; W. D. Davies,
"Paul and the Dead Sea Scrolls: Flesh and Spirit," The Scrolls and the New Testament
(ed. K. Stendahl; New York: Harper, 1957) 157-182 and 276-282; idem, "Additional
notes", Paul and Rabbinic Judaism (2nd ed.; London: SPCK, 1955) 352f.; D. Flusser,
"The Dead Sea Sect and Pre-Pauline Christianity," Aspects of the Dead Sea Scrolls (ed.
Ch. Rabin and Y. Yadin; ScrHier 4; Jerusalem: Magnes, 1958) 215-266: 252-263.
On the earlier discussions, see also H. Braun, Qumran und das Neue Testament
(Tubingen: Mohr [Paul Siebeck], 1966) 2. 175-177.

10 Thus already H. Huppenbauer, 'Fleisch' in den Texten von Qumran,"
13 (1957) 298-300. In the discussion of the 1950's, the main issue was whether

the Qumran usage attests to foreign religio-historical influences: K. G. Kuhn was
one of the first scholars who tried to explain the dualism in the Qumran texts in
terms of Persian thought (see his article "Die Sektenschrift und die iranische Reli-
gion," 49 [1952] 296-316, and, even earlier, "Die in Palastina gefundenen
hebraischen Texte und das Neue Testament," 47 [1950], 192-211 [211]. His
theories were refuted by F. Notscher, theologischen Terminologie der Qumrantexte (BBB
10; Bonn: Hanstein 1956), on the use of Kin, see op. cit., 85; cf. also R. Meyer,
" C: Fleisch imjudentum," . 109-118 (111-113); ET: " C: Flesh
in Judaism, TDNT 7.110-119 (112-114). These authors might have been right in
respect of the majority of Qumran occurences, but they failed to evaluate the pas-
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the present purpose, I can omit all these passages and discuss only
the few, but important texts where is strongly linked with the
idea of sin and iniquity or even seems to represent a sort of cosmic
power.

a) Tlie closest terminological parallels

Firstly, there are some terminological parallels in the War Rule and in
the concluding 'psalm' in 1QS16 where is used in connection with
terms of sin, as in (1QM 4: 4; 1QS 11:9) and (1QM
12: 1217) which correspond to the Pauline Rom
8:3.18 But the semantical differences should not be overlooked: in the
War Rule, "sinful flesh" is used to denote "the wicked" (1QM 4: 4),
"Belial and all the men of his lot" (1QM 4: 2), or the hostile "na-
tions" (1QM 12: 11; cf. 14: 7; 15: 2), who will be destroyed in the
eschatological war by the power of God. But in the phrases in 1QM
4: 4 and 12: 12 the notion of sin or guilt is conveyed by the words
and . Therefore, strictly speaking, the meaning of in these
passages does not go beyond the Biblical range of meanings.
simply denotes a kind of human being,19 which is characterized more
precisely by the terms and . The composite terms
and , then, refer to the nations as wicked and opposed to
Israel or the sons of light.20 But in spite of the semantic differences,21

sages where the Qumran usage goes beyond the Biblical usage. In any case, the issue
of the religio-historical explanation of Qumran dualism should be treated quite cau-
tiously. I have discussed the problems in my article "Different Patterns of Dualistic
Thought in the Qumran Library," Legal Texts and Legal Issues. Proceedings of the Second
Meeting of the International Organization for Qumran Studies. Cambridge 1995. Published in
Honour of J. M. Baumgarten (ed. M. Bernstein; F. Garcia Martinez; J. Kampen; STDJ
23; Leiden etc.: Brill, 1997) 275-335.

16 On this text, see below.
17 Cf. the parallel passage without HDOS in 1QM 19: 4, from which some authors

conjectured that in 1QM 12: 12 is an interpretative addition, cf. J. Carmignac,
La Regie de la Guerre (Paris: Letouzey et Ane, 1958) 182; J. van der Ploeg, Le Rouleau de
la Guerre (STDJ 2; Leiden: Brill, 1959) 148; J. Becker, Das Heil Gottes. Hals- und
Sundenbegnffe in den Qumrantexten und im Neuen Testament (SUNT 3; Gottingen:
Vandenhoeck & Ruprecht, 1964) 111.

18 Thus already Kuhn, ," 210 n. 2; cf. also Becker, Das Heil Gottes,
248; Braun, Qumran und das Neue Testament (Tubingen: Mohr [Paul Siebeck], 1966) 1.
178.

19 Huppenbauer, " Fleisch' in den Texten von Qumran," 299.
20 Cf. Becker, Das Heil Gottes, 111.
21 Loc. cit: "" ist hier ... noch nicht der Fromme selbst, sofern er der Siinde

unterliegt."
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phraseologically is much closer to the term
(Rom 8:3) than it is to any of the Greek parallels.22

b) Semantic parallels in the Hodayot

Even closer to the Pauline usage semantically are some passages in
the Hodayot and similarly in the 'psalm' attached to the Community Rule
in 1QS. In these passages, the notion of sin is conveyed by the term

itself, not just by its complements. We should also note that some
passages of the Hodayot even show a certain opposition of and ,
even if it is quite far removed from the Pauline antithesis.
1) In lQHa 5: 30-33 (= 13: 13-16 Sukenik),23 one of the characteristic
passages which Heinz-Wolfgang Kuhn has called "Niedrigkeits-
doxologien,"24 the author says:

In the mysteries of your insight
[you] have apportioned all these things,
to make your glory known.
[However, what is] the spirit ofjlesh25

to understand all these matters

22 The closest Greek parallel seems to be (Apoc. Mos. 25J.
23 References to the manuscript lQHa are quoted according to the counting of

columns and lines in H. Stegemann's reconstruction of the scroll. The reference
according to the editio princeps by E. L. Sukenik is given in brackets. Cf. H. Stege-
mann, Rekonstruktion der Hodajot. Urspriingliche Gestalt und kritisch bearbeiteter Text der
Hymnenrolle aus Hohle 1 von Qumran (dissertation; typescript; Heidelberg, 1963). I owe
thanks to Prof. Stegemann for permission to use his unpublished dissertation and to
quote according to his reconstruction of the Hodayot.

24 See the definition in H.-W. Kuhn, Enderuuartung und gegenwartiges Heil. Unter-
suchungen zu den Gemeindeliedem von Qumran (SUNT 4; Gottingen: Vandenhoeck &
Ruprecht, 1966) 27f; cf. also H. Lichtenberger, Studien zum Menschmbild in Texten der
Qumrangemeinde (SUNT 15; Gottingen: Vandenhoeck & Ruprecht, 1980) 73f, and J.
Becker, Das Heil Gottes, 136f. The term is coined as a parallel to "Gerichtsdoxologie",
a specific genre in the Biblical tradition (cf. Exod 9:27f; Lam 1:18-22; Job 4f; Ezra
9; Neh 9; Dan 3:31-4:34; 9); on this genre, see F. Horst, "Die Doxologien im
Amosbuch," ZAW47 (1929) 45-54, republished in Gottes Recht. Gesammelte Studien z.um
Recht im Alien Testament (Theologische Bibliothek 12; Munch en: Kaiser, 1961) 155-
166; G. von Rad, "Gerichtsdoxologie," Gesammelte Studien zun Alien Testament (Theo-
logische Bibliothek 48; Munchen: Kaiser, 1973) 2. 245-254. Kuhn describes the
difference between the two genres: "Im AT handelt es sich um ein Schuldbekennt-
nis, das mit einer Doxologie, die im besonderen Jahwes 'Gerechtigkeit' ausspricht,
verbunden ist. In den Gemeindeliedem wird neben dem Bekenntnis der Siinde
ebenso die kreatiirliche Nichtigkeit des Menschen hervorgehoben. Der 'Niedrigkeit'
des Menschen als Sunder und Geschopf wird Gottes nplU und seine Allmacht gegen-
iibergestellt" (Kuhn, Enderwartung und gegenwartiges Heil, 27).

2D Cf. 4Q301 5 3; on this passage, see below.
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and to have insight in [your woundrous] and great counsel?
What is someone born of a woman among all your awesome works?
He is a structure of dust fashioned with water,
his counsel is the [iniquity] of sin, shame of dishonor and so [urce of]
impurity,
and a depraved spirit rules over him.26

In this passage the term "spirit of flesh,"27 refers to the
human spirit,28 which is characterized as fleshly, i.e. not capable of
grasping God's counsel and his woundrous deeds. refers to the
created existence of the human being, which is also described by

"born of a woman", and , "structure of dust," and
finally characterized in terms of sin, impurity and depravation. But in
this passage, the author chiefly stresses the incapability of the human
being to understand God's counsel and to appreciate his glory. Hu-
manity is unable to have insight, ruled by a depraved spirit ( ),
and, consequently, acts in sin and impurity.

Having stated the human incapability of understanding, the hymn
goes on to highlight the miracle of revelation and salvation. This is
continued by the confession:

And I, your servant, have known
thanks to the spirit you have placed in me [...].29

Whereas human nature is unable to appreciate the works of God, the
author is led towards salvation by the divine spirit which provides
knowledge. In some respects, the passage even plays with the contrast
between 'flesh' and 'spirit': whereas the 'fleshly' human nature, called

), is unable to get insight, the blindness of the flesh is healed by
the gift of the spirit.30 However, the contrast could also be expressed
as the opposition of two different 'spirits', the 'spirit of depravation'
that rules over the 'fleshly' human being, and the spirit that provides
insight.

26 English translation according to The Dead Sea Scrolls Study Edition (2 vols.; ed. F.
Garcia Martinez and E. J. C. Tigchelaar; Leiden etc.: Brill, 1997-99) 1.150f., who
count the lines differendy (there 1. 19f.) Cf. the discussion of conjectures in H.
Ldchtenberger, Studien zum Menschenbild, 91.

27 See also lQHa 4: 37 (= 17: 25 Sukenik). In lQHa 12: 30 (= 4: 29 Sukenik) the
composite term is replaced by the single word .

28 A. E. Sekki, The Meaning ofruah at Qumran (SBLDS 110; Adanta: Scholars, 1989)
104 n. 24.

29 lQHa 5: 35f. (= 13: 18f. Sukenik).
30 Cf. Lichtenberger, Studien z.um Menschenbild, 91.
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2) A contextual opposition of 'flesh' and 'spirit' can be found more
clearly in lQHa 7: 34f. (= 15: 21 Sukenik). The statement on the
spirit in this passage is also preceded by a 'Niedrigkeitsdoxologie'
which uses to denote human incapability of understanding the
divine mysteries.

What, then, is flesh, to understand [your mysteries]?
How can dust direct its steps?

Then, the author continues:

You have fashioned the spirit
and have organised its task [before the centuries].
From you comes the path of every living being.31

In this passage, the human being, as a mere creature of dust, is
contrasted with God, who has predestined the ways of every creature
and "in his hand is the inclination ( ) of every spirit ( )."32 The
context shows that the opposition of 'flesh' and 'spirit' in this passage
must be understood in anthropological terms. Whereas 'flesh' charac-
terizes the nature of the created being, 'spirit' denotes the predestined
inclination, or even the predestined existence of every human be-
ing.33 This usage is quite close to the way predestination is expressed
in the pre-Essene doctrine of the two spirits in 1QS 3: 13 - 4: 26.34

31 lQHa 7: 34f. (= 15: 21f. Sukenik).
32 1QH' 7: 27 (= 15: 14 Sukenik).
33 "Mit 'Geist' ist das pradestinierte Sein des Menschen gemeint, durch das sein

Tun von vornherein bestimmt ist" (Kuhn, Enderwartung und gegenwdrtiges Heil, 123; on
this notion of in the Hymns of the Community, cf. generally 120-130).

34 See esp. 1QS 3: 15-18. In this text, however, the main opposition is that of two
spirits governing human beings, not the opposition of 'flesh' and 'spirit'. This is
clearly visible in 1QS 4: 20f. (transl. from The Dead Sea Scrolls Study Edition, 1.79):

Then God will refine, with his truth, all man's deeds,
and will purify for himself the structure of man,
ripping out all spirit of injustice from the innermost part of his flesh,
and cleansing him with the spirit of holiness from every wicked deeds.

Even though there is a marked contrast between the human flesh and the two
different spirits, the main opposition is between the spirit of deceit and the spirit of
holiness, whereas the Flesh is capable of being purified; cf. H.-J. Fabry, " ruah
VII-VIII," Theologisches Worterbuch zwn Alien Testament (ed. H.-J. Fabry; H. Ringgren;
Stuttgart, Berlin and Koln: Kohlhammer, 1990) 7. 419-425 (420), and already H.
Braun, Qumran und das Neue Testament 1. 179. On the character and origins of the
dualism expressed in the doctrine of the two spirits cf. J. Frey, "Different Patterns of
Dualistic Thought in the Qumran Library," 275-335 (290-295); on the interpretation
of this passage see generally A. Lange, Weisheit und Prddestination. Weisheitliche Urordnung
und Prddestination in den Textfimden von Qumran (STDJ 18; Leiden: E. J. Brill, 1995) 121-
170. On the pre-Essene character of the text see also A. Lange / H. Lichtenberger,
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3) In another passage, lQHa 12: 30f. (= 4: 29f. Sukenik), flesh is
explicitly characterized as sinful:

What is flesh compared to this?
What creature of clay can do wonders?
He is in sin ( ) from his maternal womb
and in guilty iniquity ) right to old age.35

This passage can also be classified as 'Niedrigkeitsdoxologic'. It refers
to the preceding praise of God's wondrous counsel and his powerful
acts.36 In contrast with this, the human being, called "flesh" and
"creature of clay," is not only weak and frail, but even blind to God's
glory and basically sinful and guilty. and are part of the life
of a human from the beginning to the end. In view of the construc-
tion with 3, Jurgen Becker has suggested that the author considers
human beings within a sphere of sinfulness. Dominated by that
sphere, they do evil deeds, and this characterizes them as :37

"Human beings, as such, are sinful from their conception to their old
age, and they stand under the judgment of the God who alone is
righteous."38 The passage is followed by a confession of salvation,
introduced by the phrase ' .39 Here the author states that it
is God alone who provides salvation and insight, "by the spirit which
he created" for the human being ( )40. Only his "spirit"
can perfect the path of the sons of Adam.

The opposition between "flesh" and "spirit" expressed in this pas-
sage is chiefly formed by the contrast between human inability and
God's saving power. Only by the "spirit" created by God can "flesh"
grasp the power and glory of God, i.e., only by his predestination can
a human being take part in salvation.41 The praise of God's salvific

"Qumran," Theologische Realenzyklopadie (ed. G. Muller; Berlin and New York: Walter
de Gruyter, 1997) 28. 45-79 (56f.).

35 ET according to The Dead Sea Scrolls Study Edition, 1.169. (there 1. 29ff.).
36 lQHa 12: 29 (= 4: 28 Sukenik).
37 Becker, Das Heil Gottes, 113.
38 G. W. E. Nickelsburg, "The Qumranic Transformation of a CosmologicaJ and

Eschatological Tradition (1QH 4:29-40)," The Madrid Qumran Congress. Proceedings of the
International Congress on the Dead Sea Scrolls Madrid 18-21 March, 1991 (ed. J. Trebolle
Barrera & L. Vegas Montaner; STDJ 11.1; Leiden: Brill, 1992) 649-659 (654). Cf.
ibid.: "This motif of universal judgment parallels 1 Enoch 1:7, 9."

39 On the genre "Heilsbekenntnis" and its characteristics, see Kuhn, Enderwartung
und gegenwdrtiges Heil, 26.

40 lQHa 12: 32 (= 4: 31 Sukenik).
41 In this passage, m~l is an expression of God's predestination, as in lQHa 7: 34f.

(= 15: 21f. Sukenik; see above) and 9: lOf. (= 1: 8f. Sukenik), cf. Kuhn, Enderwartung
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acts is strengthened by the corresponding confession of human inca-
pability.

lQHa 12: 30f. provides also the most explicit linkage between
"flesh" and "sin" within the Hodayot. Here, "1273 does not only express
human weakness and frailty, but also a state of being characterized
by inescapable sinfulness and basic opposition to the creator. And, in
contrast with the passages mentioned above from the War Rule, the
sinfulness of the "flesh" is not only related to the hostile nations or
the "lot of Belial", i.e. to people outside the pious community. The
author himself and the members of the community praying the
Hodayot confess that they are "flesh" and sinners - and as such they
are called to have insight into God's wondrous counsel and to partici-
pate in salvation.

As Jurgen Becker has observed,42 this kind of negative usage of "120
can be found only in those passages of the Hodayot which are often
called the Hymns of the Community, not in the individual Thanks-
giving Hymns, the so-called Hymns of the Teacher. In the individual
Hymns, is used only three times, firmly within the biblical range
of meaning, without any notion of sin or iniquity.43 The use of the
term as an expression of sin is confined to the communal hymns.44

This observation might provide an additional argument for the valid-
ity of the distinction between "Lehrerlieder" and "Gemeindelieder,"
developed in the early sixties by Gert Jeremias and Heinz-Wolfgang
Kuhn.45

undgegenwartiges Heil, 120-130. The notion of God's predestination is also expressed in
the following passage (lQHa 12: 39 [= 4: 38 Sukenik]): "For you created the just and
the wicked...".

42 Becker, Das Heil Gottes, 67.
43 In lQHa 16: 32.34 (= 8: 31.33 Sukenik), denotes the (weak) substance or

power of the body (cf. Becker, Das Heil Gottes, 67 n. 1), and in the expression
in lQHa 15: 20 (= 7: \7 Sukenik) it also conveys the notion of weakness, but not the
slightest allusion to sin. Cf. Becker, Das Heil Gottes, 67: "So ist der Mensch hier also
noch nicht radikal als Sunder verstanden, der nichts anderes kann, als siindigen, so
wie es spater in der essenischen Gemeinde am -Begriff... deutlich ausgesprochen
ist."

44 lQHa 12: 30ff. (= 4: 29ff. Sukenik) was originally seen as part of the individual
hymn lQHa 12: 6 - 13: 6 (= 4: 5 - 5: 4 Sukenik; cf. Jeremias, Der Lehrer der Gerechtigkeit,
204ff.). Becker assumes more precisely that this passage (lQHa 12: 30b - 13: 6 [= 4:
29b - 5: 4 Sukenik]) is a later expansion of the individual hymn lQHa 12: 6 - 30a (=
4: 5 - 29a Sukenik) by the community (cf. Becker, Das Heil Gottes, 54f.). This view is
also confirmed by Kuhn, Enderwartung und gegenwartiges Heil, 23 n. 3.

45 On this distinction cf. generally G. Jeremias, Der Lehrer der Gerechtigkeit (SUNT 2;
Gottingen: Vandenhoeck & Ruprecht, 1963), 168ff.; Kuhn, Enderwartung und gegen-
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c) Semantic parallels in the final 'psalm' of 1QS

A passage similar to the communal hymns can be found in 1QS, in
the psalm-like composition 1QS 9: 26 - 11: 22 which is attached to
the Community Rule in that collective manuscript.46 Within the final
passage of that composition, is used three times in a sense corre-
sponding to the usage in the Hodayot.

In 1QS 11: 7, the author says that he has been given knowledge
which is hidden from the assembly of flesh ( ). In this phrase,

could refer to humanity as a whole, but the context suggests that
the phrase "assembly of flesh" denotes the group of all people who do
not belong to the "lot of the holy ones" (11: 7f.), i.e. to the commu-
nity. Here, as in 1QM, seems to be a mere characterization of
those remaining outside the Essene community.

But only a few lines later, in 1QS 11: 9f, the confession of salva-
tion is followed by a kind of 'Niedrigkeitsdoxologie' which is quite
similar to those in the communal hymns of the Hodayot. Here, the
author confesses:

However, I belong to evil humankind ( )
to the assembly of unfaithful flesh ( );
my failings ( ), my iniquities ( ), my sins
with the depravities of my heart (
let me belong to the assembly of worms
and of those who walk in darkness.47

wartiges Heil, 2 Iff.; cf. the formal distinction within the Hodayot in G. Morawe, Aujbau
und Abgrenzung der Loblieder von Qumran (Berlin: Evangelische Verlagsanstalt, 1960). The
distinction is primarily based on arguments of content and language (cf. Jeremias, op.
cit, 172ff.). More recently, it seems to be confirmed also by manuscript evidence.
According to E. Schuller's reconstruction of the 4QH-manuscripts, the manuscript
4Q429 (4QHC) only contained individual hymns, 4Q427 (4QHa) only communal
hymns, and 4Q432 (4QH1) was also a copy which concentrated on individual hymns
(cf. E. Schuller, "The Cave 4 Hodayot Manuscrips: A Preliminary Description," Qum-
ranstudien (ed. H.-J. Fabry, A. Lange and H. Lichtenberger; Studien des Institutum
Judaicum Delitzschianum 3; Gottingen: Vandenhoeck & Ruprecht, 1996) 87-100
(97f.). In lQHa the individual hymns are arranged in the middle part of the scroll,
whereas the framework is made up of communal hymns. This shows, that at least
during the stage of the collection of the Hodayot, the community was well aware of the
specific character of the individual hymns (cf. Lichtenberger, Studien zum Menschenbild,
31).

46 On the description of 1QS, see A. Lange, Weisheit und Prddestination, 12Iff.; id. /
H. Lichtenberger, "Qumran," Theologische Realenzyklopddie, 28. 54-59. On the textual
development of the materials cf. S. Metso, The Textual Development of the Qumran
Community Rule (STDJ 21; Leiden: Brill, 1997). The problems of the composition
cannot be dealt with here.

47 Translation according to The Dead Sea Scrolls Study Edition 1.97-99 (modified at
the beginning of 1. 10).
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In this passage, as in lQHa 12: 30f (= 4: 29f. Sukenik), the member
of the community himself confesses sharing the lot of sinful human-
ity, because he is . According to the preceding confession, he
knows that he is predestined to participate in salvation, he also claims
to have insight into God's wonders and into the "mystery of exist-
ence" ( 1QS 11: 3f.), even though he confesses that he belongs
to the assembly of sinful flesh and shares the lot of evil humankind.48

A few lines later (1QS 11: 1 If.) he confesses:

As for me, if I stumble,
the mercies of God shall be my salvation always,
and if I fall by the sin of the flesh (1 ),
in the justice of God which endures eternally, shall my judgment be.49

The rendering of the phrase is quite decisive. Many inter-
preters have tried to weaken the expression in order to keep it close
to the biblical usage of 50 and the majority of the English transla-
tions remain unclear.31 As Jiirgen Becker has stated, in the phrase

the word has the function of a gemtivus auctoris: conse-
quently, flesh is the cause of the evil deed and it is the power that
provokes evil deeds.32

48 In the light of 1. 9-10, the phrase 1. 7 also receives strong negative
overtones.

49 Translation according to The Dead Sea Scrolls Study Edition 1.99 (modified in 1. 12).
50 Thus, e.g., Notscher, Zur theologischen Terminologie der Qumrantexte, 86: "wenn ich

fehle als schwacher Mensch"; Huppenbauer, 'Fleisch' in den Texten von Qum-
ran," 299: "wenn ich in meiner Eigenschaft als Mensch zu Fall kornrne", or Meyer,

C: Flesh in Judaism," TDNT 1. 110-119 (112): "sinfulness of the flesh".
Brandenburger, Fleisch und Geist, 101, gives a paraphrase which is also far too weak:
"straucheln durch das der Siinde widerstandslos ausgelieferte Fleisch."

11 This holds true for the translation by F. Garcia Martinez The Dead Sea Scrolls
Translated (Leiden: Brill, 1994) 18: "if I fall in the sin of the flesh" (= The Dead Sea
Scrolls Study Edition 1.99); similarly the translation by J. H. Charlesworth ("when I
stumble over fleshly iniquities") in J. H. Charlesworth and E. Qimron, "Rule of the
Community (1QS)," Rule of the Community and Related Documents (ed. J. H. Charles-
worth; The Dead Sea Scrolls 1; Tubingen: Mohr [Paul Siebeck] and Louisville:
Westminster John Knox, 1994) 1-53 (49). The best translation of the passage is in G.
Vermes, The Dead Sea Scrolls in English (4th ed.; London: Penguin, 1995) 88: "If I
stagger because of the sin of flesh."

52 Becker, Das Heil Gottes, 11 If: "Auf alle Falle macht 11,12 ('wenn ich strauchle
durch die Siinde meines Fleisches') deutlich, daB hier die Ursache des Siindigens
ist, die Macht, die zur Siinde verfiihrt." Cf. also op. cit. 11 If. n. 8: "Man fallt vom
Heil ab durch die konkrete Siindentat, die die bewirkt."
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d) Preliminary conclusions

Summarizing these passages, we can confirm the view of some earlier
authors: whereas the vast majority of the Qumran passages use
within the range of meanings given in the Hebrew Bible, there are
some instances which go beyond this range. Here, flesh is deeply
linked with sin and impurity and in some way opposed to the spirit of
God that gives insight and knowledge. Moreover, flesh seems to rep-
resent an evil sphere or even power that causes human sin and causes
the pious to stumble.

But in contrast to the usage in the War Rule, the Hodayot and the
final psalm in 1QS do not just consider 'the others', the enemies of
the community or the sinful nations, to be flesh. Most interestingly,
the people praying the Hodayot themselves confess to participation in
the fleshly nature of human beings. They are flesh and sinners, and
as such they are elect to participate simultaneously in revelation and
salvation.

In these passages, we have the closest parallels to the Pauline usage
of flesh as a sphere or even power opposed to God and his Spirit.
However, the suggestion that the apostle could have known and used
the terms of the Qumran sect53 has been far too bold to be accepted
in the discussion. It is unlikely that Paul — even when he was a
Pharisaic student of law54 - had close contacts with Qumranites or

03 See, e. g., S. Schulz, "Zur Rechtfertigung aus Gnaden in Qumran und bei
Paulus," ZTK 56 (1959) 155-185 (184: "kern Zweifel ..., daB Paulus die theologischen
Anschauungen dieser Sekte gekannt und aufgegriffen hat"), and Becker, Das Heil
Gottes, 249f., who asserts an indirect Essene influence on the Pauline terminology of
sin. Cf. also J. Murphy O'Connor, "Truth: Paul and Qumran," Paul and Qumran (ed.
J. Murphy O'Connor; London: Chapman, 1968) 179-230 (179): "That there are
traces of Essene influence in the Pauline corpus is now generally admitted." Recent
scholarship has cautiously left open the question of the links between Qumranian
and Pauline thought. Cf, e.g., the numerous articles by H.-W. Kuhn, "The Impact
of the Qumran Scrolls on the Understanding of Paul," The Dead Sea Scrolls: Forty Tears
of Research (ed. D. Dimant and U. Rappaport; Leiden: Brill and Jerusalem: Magnes
and Yad Izhak Ben-Zvi, 1992) 327-339; idem, "Die Bedeutung der Qumrantexte fur
das Verstandnis des Ersten Thessalonicherbriefes," The Madrid Qumran Congress, 339-
353; idem, "Die Bedeutung der Qumrantexte fur das Verstandnis des Galater-
briefes," New Qumran Texts and Studies: Proceedings of the First Meeting of the International
Organization for Qumran Studies, Pans 1992 (ed. G. J. Brooke and F. Garcia Martinez;
STDJ 15; Leiden: Brill, 1994) 169-222; idem, "A Legal Issue in 1 Corinthians 5 and
in Qumran," Legal Texts and Legal Issues, 489-499.

04 On the general trustworthiness of the note on Paul's studies in Jerusalem (Acts
22:3) see M. Hengel and R. Deines, The Pre-Christian Paul (London: SCM and Phila-
delphia: Trinity, 1991) 29-34 and 40ff.
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other Essene groups.55 So the question whether or not there is a
historical or traditio-historical connection between the Qumranite
and the Pauline usage of "flesh" has remained open and has caused
many exegetes to explain the Pauline terms from Hellenistic parallels
instead.

3. New evidence for the negative use of in the pre-Essem Sapiential
tradition

The publication of the hitherto unknown sapiential texts from cave
456 has opened up new perspectives on the semantic and religio-
historical issues. These documents can help to understand the back-
ground of the use of in the Qumran texts mentioned above. And,
in my opinion, they confirm the view that the negative usage of
in Paul has its roots not in the theological developments of the Jewish
diaspora, but in Palestinian Jewish sapiential traditions.

First of all we have to note that the new sapiential texts provide a
great number of new instances for . Of the 63 references in the

35 Even if there were contacts with outsiders, Essenes were obliged to hide the
specific knowledge of the community from them, cf. 1QS 9: 16f.; 10: 24f.; Josephus,
J. W. II § 141. Therefore it is unlikely that the Pharisaic talmid hakham had the
opportunity to read Qumran 'sectarian' texts.

56 The scholarly breakthrough was the release of computerized reconstructions of
the texts from transcriptions made in the fifties and preserved in a preliminary
concordance: B. Z. Wacholder and M. G. Abegg, A Preliminary Edition of the Unpub-
lished Dead Sea Scrolls. The Hebraic and Aramaic Texts from Cave Four (Fasc. 1-3; Washing-
ton D. C.: Biblical Archaeology Society, 1991-1995), the sapiential texts are recon-
structed in fasc. 2 (1992), 1-203. The 'official' edition of these documents is in the
volumes 20 and 34 of the DJD-series: Qumran Cave 4. XV: Sapiential Texts, Part I, ed. by
T. Elgvin, M. Kister, T. Lim, B. Nitzan, S. Pfann, E. Qimron, L. H. Schiffman, A.
Steudel, in consultation with J. A. Fitzmyer, partially based on earlier transcriptions
byj. T. Milik and J. Strugnell (DJD 20; Oxford: Clarendon, 1997); Qumran Cave 4
XXIV: Sapiential Texts, Part 2: 4QInstructwn (Musar I Mevin) 4Q415ff., With a Re-edition of
1Q26, byj. Strugnell and DJ. Harrington S.J., and an Edition of 4Q423 by T.
Elgvin. In Consultation with J.A. Fitzmyer SJ. (DJD 34; Oxford: Clarendon; 1999).
On the character of the texts, cf. generally D. J. Harrington, "Wisdom at Qumran,"
The Community of the Renewed Covenant. The Notre Dame Symposium on the Dead Sea Scrolls
(ed. E. Ulrich and J. C. VanderKam; Notre Dame IN: University of Notre Dame
Press, 1994) 137-152; idem, Wisdom Texts from Qumran (London and New York:
Routledge, 1996); idem, "Ten Reasons Why the Qumran Wisdom Texts are Impor-
tant," DSD 4 (1997) 245-254; J. J. Collins, Jewish Wisdom in the Hellenistic Age (OTL;
Louisville: Westminster John Knox, 1997) 112ff.
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index volume of Wacholder's and Abegg's edition,57 22 are from
additional manuscripts of the Damascus Document, the Hodayot or Com-
munity Rule. 21 of the 41 remaining references are found in sapiential
texts,58 16 of them in different manuscripts of a single work which
was originally called Sapiential Work A,59 more recently Musar V Mevm,
i.e. "Instruction for the Knowledgeable," or - in short - "1Q/
4QInstruction."60 One further reference is from a manuscript of the
Book of Mysteries (lQ/4QMyst)61 which is closely related to 1Q/
4QInstruction in contents and terminology.62 The context of the four
other references63 remains unclear. I will, therefore, focus the discus-
sion on the use of ~I2D in 1 Q/4QInstruction.64

57 B. Z. Wacholder and M. G. Abegg, A Preliminary Edition of the Unpublished Dead
Sea Scrolls. The Hebraic and Aramaic Texts from Cave Four. Fasc. 4: Concordance of Fascicles 1-
3 (Washington D. C.: Biblical Archaeology Society, 1996) 95f.

38 4Q301; 4Q306; 4Q411; 4Q416-418; 4Q426; 4Q525.
j9 Cf. The Dead Sea Scrolls on Microfiche. Companion Volume (ed. E. Tov and S. J.

Pfann; Leiden: Brill, 1993) 43.
60 In the official edition, the editors, J. Strugnell and DJ. Harrington, call the text

4QInstruction or "Musdr l Mevin." Regrettably, the original Hebrew name of the text is
not preserved.

61 4Q301 5 3. This passage might be quite important, because "103 seems to be
used within a kind of 'Niedrigkeitsdoxologie' similar to the passages in the communal
hymns of the Hodayot discussed above. The text reads ...] ..., "what is
flesh, that...?" The manuscript 4Q301 is one of three 4Qrmanuscripts of the Book of
Mysteries (4QMysf). The arguments for this view are given in Lange, Weisheit und
Pradestinatwn, 93 n. 2; idem, "Physiognomic oder Gotteslob? 4Q301 3," DSD 4 (1997)
282-296 (283); but cf. the differing view in L. H. Schiffman, "Mysteries," Qumran Cave
4: XV. Sapiential Texts. Part 1, 31-123 (31.113f.) who considers 4Q301 as a different
composition resembling the Enochic literature.

62 On the thematic and terminological similarities between 1Q/4Q Mysteries and
1Q/4Q, Instruction see A. Lange, "In Diskussion mit dem Tempel. Zur Ausein-
andersetzung zwischen Kohelet und weisheitlichen Kreisen am Jerusalemer Tem-
pel," Qohelet in the Context of Wisdom (ed. A. Schoors; BETL 136; Leuven: Peeters,
1998)113-159.

63 4Q306 1 4; 4Q411 111 ; 4Q426 4 4; 4Q525 8 5.
64 In addition to the editions and introductions mentioned above, cf. the prelimi-

nary edition of the fragment 4Q417 2 in Lange, Weisheit und Pradestination, 45ff; idem,
"In Diskussion mit dem Tempel," 127-134; idem; "Die Endgestalt des protomaso-
retischen Psalters und die Toraweisheit," Der Psalter imjudentum und Christentum (ed. E.
Zenger; Freiburg: Herder, 1998) 101-136 (120-123); T. Elgvin, "Admonition Texts
from Qumran Cave 4," 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: Academy of Sciences, 1994) 179-
196; idem, "The Reconstruction of Sapiential Work A," ReoQlb (1993-95) 559-580;
idem, "Wisdom, Revelation and Eschatology in an Early Essene Writing," SBL
Seminar Papers 34 (1995) 440-463; idem, "Early Essene Eschatology: Judgment and
Salvation according to Sapiential Work A," Current Research and Technological Develop-
ments on the Dead Sea Scrolls (ed. D. W. Parry and S. D. Ricks; STDJ 20, Leiden: Brill,
1996) 126-165.
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a) 1Q/ 4QInstruction: Some introductory questions

In the present context, I cannot discuss the complicated questions
concerning the origin and character of lQ/4QInstruction. Instead, I
will mention some important points:

The work is preserved in at least 6 manuscripts (1Q26; 4Q415-
418.423),65 which are all written "in the Herodian formal hand of the
late first century BGE or early first century CE."66 The number of
copies and the relatively late date of copying show that the work was
highly esteemed by the Qumranites. This is also confirmed by the
fact that one of the copies was hidden in cave 1 among the most
important documents of the community.67 The terminology clearly
shows that the work is a wisdom composition, and "the available
evidence suggests that ... it was loosely structured at best."68 But
although we have substantial passages from 4Q416-418 with some
textual overlaps, it is not yet possible to have certainty on the general
outline of the work.69 The preserved parts show that the composition

65 It was supposed, that 4Q419 is also a copy of the same text (thus Harrington,
"Wisdom at Qumran," 139); but cf. idem, Wisdom Texts from Qumran, 73, where
4Q419 is treated separately. T. Elgvin has tried to demonstrate that the fragments of
4Q418 should be ascribed to three manuscripts. Two of them are copies of
4QInstruction, possibly written by the same hand (4Q418 and 4Q418a), whereas the
third one (4Q418b) might be a manuscript of a different work (cf. Elgvin, "Admoni-
tion Texts," 180 n. 4; idem, "The Reconstruction of Sapiential Work A," 570-572;
idem, An Analysis of 4QInstruction (in press).

66 Harrington, Wisdom Texts from Qumran, 40.
67 Cf. H. Stegemann, Die Essener, Qumran, Johannes der Tdufer und Jesus. Ein Sachbuch

(Freiburg/Basel/Wein: Herder, 1993) 89f.
68 Collins, Jewish Wisdom in the Hellenistic Age, 118.
69 A sound judgement on the outline of the work and on the stages of growth can

only be reached by the material reconstruction of the different manuscripts (on the
method, cf. H. Stegemann, "Methods for the Reconstruction of Scrolls from Scat-
tered Fragments," Archaeology and History of the Dead Sea Scrolls. The New York University
Conference in Memory ofTigael Tadin [ed. L. H. Schiffman; JSPSup 8; Sheffield: Sheffield
University Press, 1990] 189-220). Torleif Elgvin has published his attempt ("A Re-
construction of Sapiential Work A"), but independently B. Lucassen and A. Steudel
came to quite different results, so that the publication of their reconstruction is to be
awaited. As A. Steudel has informed me in a private communication, the earlier
suggestion by D. J. Harrington has to be maintained that 4Q416 fr. 1 with its broad
right margin was the beginning of that manuscript (cf. Harrington, Wisdom Texts from
Qumran, 41). Lucassen and Steudel suggest that 4Q417 fr. 2 was also the beginning of
the manuscript. If these observations are correct, the manuscripts 4Q416 and 4Q417
represent different stages of redaction: 4Q417, then, is a copy of an earlier version of
the work, whereas 4Q416 represents a later stage of redaction which is also repre-
sented by 4Q418. Cf. Lange, "In Diskussion mit dem Tempel," 127f. and the article
by B. Lucassen / A. Steudel (to be published in RevQ^.
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combines instruction on practical issues like poverty and finances,
social and family relations, with theoretical, theological reflections.
The sapiential admonitions are presented within a cosmological and
- notably - eschatological framework.70 4QInstruction, therefore,
provides evidence of an early merging of sapiential with eschato-
logical or even apocalyptic thought.

It should be pointed out that there are no clear indications of
'sectarian' origin.71 The terminology differs from that of the typical
Qumran 'sectarian' documents. There are no hints linking it to a
specific religious community, let alone a community separated from
the Temple, and the admonitions are given for daily life. Therefore,
like most of the other Sapiential texts from Qumran,72 the work
should be classified as a non-Sectarian, or non-Essene, or - more
precisely - pre-Essene work.73 As A. Lange has shown from the treat-
ment of cultic issues, the document seems to have originated in
sapiential circles which were connected with and interested in the
Temple.74

The suggested dates of composition vary from the 4th or 3rd cen-
tury75 to the middle of the 2nd century Be76 The most plausible sugges-

70 Cf. also Elgvin, "Wisdom, Revelation and Eschatology in an Early Essene
Writing," idem, "Early Essene Eschatology: Judgment and Salvation according to
Sapiential Work A." On the eschatological dualism of the work, see also J. Frey,
"Different Patterns of Dualistic Thought in the Qumran Library," 275-335 (298f).

71 Thus Lange, Weisheit und Prddestination, 48f.; Harrington, "Wisdom at Qumran,"
148; idem, Wisdom Texts from Qumran, 41 and 85. T. Elgvin also states that "our
composition predates the yahad as an established community" ("Early Essene Escha-
tology," 133). It is, therefore, somewhat bewildering that Elgvin nevertheless charac-
terizes the work as "a wider representative of the Essene movement, not of theya_ad^
(loc. cit).

72 Thus already W. L. Lipscomb and J. A. Sanders, "Wisdom at Qumran," Isra-
elite Wisdom. Theological and Literary Essays in Honor of Samuel Terrien (ed. J. G. Gammie
et al; New York: Scholars Press, 1978) 277-285 (278): "There are no true wisdom
texts among the scrolls of undisputed Essene authorship."; cf. also Stegemann, Die
Essener, 143. See also the introductions to the Sapiential documents published in DJD
20. A possible exception could be the document 4Q420-421 (4QWays of Righteous-
ness), on this document cf. T. Elgvin, "Wisdom in the Yahad. 4QWays of Righteous-
ness," RevQ 17 (1996) 205-232 (205f.).

73 This is valid although there may be different redactional stages (cf. note 69
above). Even in the later version there are no clear traces of 'sectarian' redaction or
authorship.

74 Cf. Lange, "In Diskussion mit dem Tempel," 131; idem, "Die Endgestalt des
protomasoretischen Psalters," 122.

70 Stegemann, Die Essener, 143.
76 Elgvin, "Early Essene Esschatology," 133.
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tion is a date at the end of the 3rd or in the first half of the 2nd century,
i.e. roughly contemporary with Ben Sira.77 The composition is, then,
cited in the Hodayot,™ and the term which is characteristic of
this work and of the Book of Mysteries79is used only in one more
passage from Qumran, in the final 'psalm' in the manuscript 1QS.80

The documents which seem to take up some elements from the tra-
dition of 1Q/4Q, Instruction (or even 1 Q/4QMysteries) are obvi-
ously those texts which also use the term in a very negative way
(see above). Is such a usage already discernable in the pre-Essene
Sapiential work?

b) The, usage of in 1 Q/ 4QInstruction: An overview

1) Some of the 16 passages mentioned in the index of Wacholder and
Abegg are too fragmentary to be interpreted or classified semanti-
cally. This is true for the following 6 instances:
• 4Q418 19 4: Only an uncertain ] is legible.
• 4Q418 103 i 9: The reading is certain, but without any context.
• 4Q417 3 4: Here we have the reading ] ("flesh with
fasting"), but the context remains totally unclear.
• 4Q417 1 (formerly 2) ii 14: The term " "understanding of
the flesh" is used in a series of prohibitions, but the context remains
uncertain.81

• 4Q418 101 ii 5: is used in a context which probably deals with
matters of property: The line reads : The first
instance of "flesh" could be the end of the foregoing phrase, which is
lost. Then it goes on: "You shall not commit embezzlement in/with
his flesh". But the precise meaning of "flesh" in this sentence remains
unclear, too.

77 Cf. Lange, Weisheit und Pradestination, 47; idem, "In Diskussion mit dem
Tempel," 129f.; idem, "Die Endgestalt des protomasoretischen Psalters," 122. For
the terminus post quern, Lange proposes linguistic arguments using, e. g., the Persian
loan-word and other words and constructions which occur only late; the terminus
ante quern is given by the citation in the Hodayot which are composed within the
second half of the 2nd century BCE.

78 1QH" 18: 29f. (= 10: 27f. Sukenik) cites 4Q418 55 10, and lQHa 9: 28f. (= 1:
26f. Sukenik) alludes to 4Q417 2 i 8; cf. Lange, Weisheit und Pradestination, 46.

79 In the preserved fragments of 1 Q/4QInstruction, it is used more than 20 times,
in the preserved fragments of lQ/4QMysteries it is documented 4 times.

80 1QS 11: 3.
81 Cf. Lange, Weisheit und Pradestination, 54, who interprets "ohne

daB er Einsichten des Fleisches gebot."
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2) In 7 other passages is obviously used within the biblical range
of meanings:
• 4Q416 2 iv 4: is a quotation of Gen 2:24.
• 4Q416 2 iii 21 (= 4Q418 10 6): In this passage, the addressee is told
about his wife as the , "the help of your flesh". The phrase
seems to combine Gen 2:18 and Gen 2:23 .
• 4Q418 103 ii 9 reads ] [ "your property with your
flesh". The property of a person is taken together with his "flesh".
Here, might be used to denote the physical life of the person.
The context is a halakha on mixed things. In any case, the usage of
"flesh" remains fully within the biblical range of meanings.
• In a passage which is preserved three times (4Q416 2 ii 2f; 4Q417 2
[formerly 1] 1 ii 4 and 4Q418 8 I)82 the expression "if he closes his
hand, the spirit withdraws from all flesh" takes up terms from Deut.
15:7 "you shall not close your hand") and Job 34:14 "if he were to ...
recall his life-giving spirit, all that lives would perish ,.."83 As in biblical
usage, the phrase denotes creation or humanity as a whole.
3) But there are three passages which go beyond the range of mean-
ings in Biblical Hebrew. They show that already in the pre-Essene
Sapiential document "flesh" is closely associated with sin, upheaval
and impurity. Most interestingly, all these passages use the term

"spirit of flesh" which is also attested to in the Hodayot.84 In two
of the passages, the term is used for a single being, so that the expres-
sion ICO can be formed. But in one passage, it even denotes a
collective spiritual entity, i.e. sinful humanity as a whole. The three
passages deserve to be commented on in more detail.

c) The negative usage of in lQ/4QInstruction

1) The first passage where has the notion of "sinful flesh" is
4Q418 fr. 81. In this passage, the addressee is admonished to keep
himself separate from all abomination, since God has separated him
from all "spirit of flesh":

He has separated you from all spirit of the flesh; and you, keep separate
from all that he hates and keep yourself apart from all abomination of
the soul ,.."85

82 Cf. also 4Q419 8 ii 7.
83 Translation according to the New English Bible.
84 lQHa 5: 30 (= 13: 13 Sukenik) and 4: 37 (= 17: 25 Sukenik).
85 4Q418 81 1-2, translation according to Garcia Martinez, The Dead Sea Scrolls

Translated, 391, but "keep yourself apart" instead of "keep yourselves apart" for the
Imp. Sg. .
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In this passage, is paralleled by "all that he [= God]
hates," so the "all spirit of flesh" is a sphere or entity opposed to God
and his will. The context is predestinarian: God has assigned a por-
tion to every being, and he has placed the addressee, probably the
student of Wisdom,86 in an outstanding position, to "rule over his
treasure."87 He is, therefore, called to sanctify himself and to keep
away from the abominations that characterize the "spirit of flesh."
2) In 4Q416 fr. 1 which was probably located at the very beginning
of this manuscript,88 we can find an announcement of the eschato-
logical judgement. In 4Q416 1 10-13 we read:

In the heavens he will judge every work of wickedness, but all sons of
the truth he will favour [...] its end (scil. of iniquity?). And all those who
wallow in it (= iniquity?) will tremble and shout, for ... , the waters and
the abysses will tremble and every spirit of flesh will be destroyed
( ), but the sons of the heavens [...] his judgment, and
all injustice will end ...

In spite of the textual lacunae, the antithetic structure is obvious.
Two groups of beings face an opposite eschatological fate. The first
group is characterized by wickedness, iniquity and injustice, and its
members will face judgement; they will tremble with fear, and suffer
final destruction. The other group is characterized by truth, and its
members will be favoured by God. The members of the first group
wallow in something (most probably iniquity), and are named by the
collective designation . The other group seems to comprise
the sons of heaven and the sons of the truth, i.e. the angels together
with the just human beings. The statement is quite clear: when God
will enact his eschatological judgement and put an end to all kinds of

86 There is also the possibility that the addressee is Israel as a whole, but if the
document was read and studied by individuals in a wisdom circle or school, they
could simply consider themselves to be addressed.

87 4Q418 819. The interpretation is uncertain. God's treasure could be wisdom,
so that the person with insight is a ruler over God's treasure. But it could also be the
Tora.

88 Cf. Harrington, Wisdom Texts from Qumran, 41, and above, n. 69. Elgvin ("Wis-
dom, Revelation, and Eschatology," 456-459; idem, "Early Essene Eschatology,"
146-164) interprets the fragment according to his extensive conjectures based on the
alleged textual overlaps with fragments from 4Q418. But if 4Q416 1 is the beginning
of this manuscript, his reconstruction cannot be maintained. Therefore, the fragment
is interpreted on the basis of the transcription by Wacholder / Abegg, A Preliminary
Edition of the Unpublished Dead Sea Scrolls 2, 54.
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injustice, every spirit of flesh will be destroyed.89 The group of (hu-
man) beings who may be called "spirit of flesh" is clearly opposed to
the "sons of the truth" and the "sons of the heavens". This group is
characterized by wickedness and injustice, and will face eschato-
logical destruction.

The use of in 4Q416 1 13 is clearly negative and the context
shows that is basically linked with iniquity and sin. Obviously
not all human beings are characterized as . Apart from

there are other human beings called 'sons of the truth' who will
not be destroyed, but favoured in the final judgement. As in 4Q418
81 If., in 4Q416 1 13 characterizes sinful humanity, not human-
ity as a whole, and the author and readers of the instruction seem to
consider themselves separate from those 'fleshly spirits'. The anthro-
pological teaching of lQ/4QInstruction is characterized by a kind of
cosmic and eschatological dualism which is similar to the type of
dualism in the doctrine of the two spirits in 1QS 3-4.90

3) The cosmic background of the dualism in the lQ/4QInstruction is
even more obvious in 4Q417 fr. 1. This fragment might be the
beginning of the earlier version of lQ/4QInstruction91 thus repre-
senting a kind of epistemological introduction to the work. The in-
sightful ) is admonished to study the the "mystery of
being" (or better: "mystery that is to come")92 in order to discern
truth and iniquity, wisdom and folly (4Q417 1 i 6f. par. 4Q418 43 4).
A few lines later, there is mention of a heavenly book:

Engraved is the ordinance, and ordained is all the punishment. For
engraved is that which is ordained by God against all the iniquities of
the children of Seth. And written in his presence is the book of memo-

89 The verbal form is probably a hitpalpel of which is used in Jer
51:58 to denote the destruction of the city walls of Babylon. Therefore, it seems to be
an expression for eschatological destruction. Cf. Lange, "In Diskussion mit deni
Tempel," 143 n. 101.

90 Cf. Frey, "Different Patterns of Dualistic Thought in the Qumran Library,"
275-335 (298f); Cf. also D. J. Harrington, "Two Early Jewish Approaches to Wis-
dom: Sirach and Qumran Sapiential Work A," JSP 16 (1997) 25-38 (35): "The world
view of Sapiential Work A seems midway between Ben Sira's timid doctrine of the
pairs and the fully fleshed out dualistic schema of 1QS 3-4."

91 See above, n. 69; cf. Lange, "In Diskussion mit dem Tempel," 127f.
92 On the interpretation of this term, cf. Lange, Weisheit und Pradestination, 57f;

Collins, Jewish Wisdom in the Hellenistic Age, 121-125, and, most recently, T. Elgvin,
"The Mystery to Come. Early Essene Theology of Revelation," Qumran Between the
Old and the New Testament (eds. F.H. Cryer and T. L. Thompson; JSOTSup 290;
Sheffield: Sheffield Academic Press, 1998) 113-50.
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rial of those who keep his word. And the vision of Hago is the book of
memorial. And he gave it as an inheritance to Enosh ( ) together
with the people of the spirit ( ). For according to the pattern of the
holy ones is his fashioning. But no more has meditation been given to
the spirit of flesh ( ), for it knew not the difference between good
and evil according to the judgment of its spirit (4Q417 1 i 15-18).93

The book of remembrance94 mentioned here is probably the Book of
Hago which is known from some other Qumran texts.95 Its contents
might be an extract of Heavenly tablets, comprising the ordinances
of God, but also the coming judgment, i.e. the order of being. This
book of heavenly knowledge is to be studied by the adressees of 1Q/
4QInstruction. And the present passage gives a mythological expla-
nation, why it can be studied, or — even more — why the insightful
can gain heavenly insight.

The book, it is said, was given to . This word does not only
denote humankind. Here, after the mention of the sons of Seth and
their iniquities (1. 15), it seems to denote - as a proper name - Enosh,
the son of Seth who is mentioned in Gen 4:26; 5:6, 9-11; 1 Chron 1:1
and Sir 49:16, and who was, according to Jub. 4:12, the first human
being to invoke the name of the Lord.96 The passage seems to refer to
a mythological tradition of the fall of angels during the time of the
sons of Seth, which presented Enosh and the , the "people of
the spirit", as the only pious of their time.97 So this primeval father
and the , i.e. the obedient angels, gained the heavenly memo-
rial as inheritance, but it was not given to the , because it was
not able to understand the difference between good and evil (1. 17f.).

This passage on the is also clearly characterized by an
ethical and eschatological dualism. The "spirit of flesh", i. e. sinful

93 Translation from Harrington, Wisdom at Qumran, 53 with minor alterations ac-
cording to Lange, Weisheit und Predestination, 53.

94 Cf. Mai 3:16.
95 IQSa l:6f.; CD 10:6; 14:6-8.
96 Cf. Lange, Weisheit und Pradestination, 87f. On the post-Biblical interpretation of

Enosh, see also S. D. Fraade, Enosh and his Generation. Pre-Israelite Hero and History in
Postbiblical Interpretation (SBLMS 30; Chico, Ca.: Scholars Press, 1984), and P.
Schafer, "Der Gotzendienst des Enosch," Studien zur Geschichte und Theologie des rabbini-
schen Judentums (AGJU 15; Leiden: Brill, 1978) 134-152. Whereas Rabbinic traditions
interpret Enosh as a representative of his idolatrous contemporaries, all non-Rab-
binic traditions interpret Gen 4:26 as a positive statement on the individual. It is this
line of interpretation to which 4Q417 1 i 16 belongs.

97 Cf. Lange, Weisheit und Prddestination, 88.
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humanity, is characterized by opposition to God and the inability to
discern between good and evil. As regards ethical behaviour and -
even more importantly - the possibility of gaining heavenly wisdom,
it is opposed to Enosh and the obedient angels. The addressee of
lQ/4QInstruction, who is admonished to study the "mystery that is
to come,"98 can understand himself as an heir of the primeval father
Enosh to whom the book of heavenly knowledge was given as an
inheritance. The addressee is given an explanation as to why he is
honoured with the gain of the heavenly wisdom, which is not re-
vealed to sinful humanity.

d) Preliminary conclusions

1) There are, of course, numerous passages in the lQ/4QInstruction
in which is used within the Biblical range of meanings. In the
Hebrew Bible, may denote the frailty of the creature, but there is
no clear connection with inobedience or sin."
2) The three passages mentioned above clearly go beyond the biblical
usage and use - or more precisely - as a term to denote
a sinful human being or sinful humanity. In these passages, "flesh"
( ) is clearly characterized by its opposition to God and its inability
to discern between good and evil. The elect and wise have to be
aware that they are separated from the "spirit of flesh", and all "spirit
of flesh" will be destroyed in the eschatological judgement, when
iniquity will finally cease.
3) If the distinction between two redactional stages of 1Q/
4QInstruction is correct,100 the negative usage of is found in both
versions.
4) Since lQ/4QInstruction is a composition that predates the yahad,
the passages mentioned above give evidence that the negative usage

98 4Q417 1 i 6 (par. 4Q418 43 4).
99 This holds true even for the two passages, where and occur in contex-

tual opposition, Isa 31:3 and Gen 6:3. In Isa 31:3 denotes the weakness of the
Egyptian horses compared with the saving power of God, and in Gen 6:3 it charac-
terizes the frailty of the human being, who cannot last without God's life-giving
breath. The passages mentioned by N. Bratsiotis, ," 863f., also express human
weakness in contrast with God's power (Jer 17:5; Ps 56:5; 2 Chron 32:8), human
frailty (Ps 78:39) or the human point of view compared with the divine one (Job
10:4). Cf. also H. D. PreuB, Theologie des Alien Testaments. Band 2: Israels WegmitJHWH
(Stuttgart: Kohlhammer, 1992) 117 and n. 73.

100 See above, n. 69.
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of was not a Qumran sectarian development. It rather originates
in pre-Essene sapiential circles which were probably in close connec-
tion with the Jerusalem Temple.

4. The reception of the negative usage of inside and outside Essenism

In the pre-Essene sapiential tradition the terminology is not yet fixed.
The combined term is used next to the simple term 101

and apart from the contextual opposition of and ) in
4Q417 1 i 15ff. there is no clear opposition between "flesh" and
"spirit". However, there is a clear link between "flesh" and sin or
iniquity.

a) The reception in the texts oftheyahad

The pre-Essene sapiential tradition, then, had an impact on the 'sec-
tarian writings' of the Essenes. lQ/4QInstruction is cited in the com-
munal hymns of the Hodayot102 and the term which is so
characteristic for lQ/4QInstruction and 1 Q/4QMysteries is taken
up once in the final 'psalm' in 1QS 11: 3. Moreover, the literary
genre 'Niedrigkeitsdoxologie' - a further development of the Biblical
'Gerichtsdoxologie'103 - can be found in the pre-Essene sapiential
tradition104 and after that, quite frequently, in the Hodayot and also in
1QS II.105

Given the impact of the pre-Essene Sapiential tradition on the
texts of the yahad, especially the communal hymns of the Hodayot and
the final 'psalm' in 1QS, we can assume that this is also the traditio-
historical line on which the negative usage of the term was
passed on to the Essene community.

In the Essene texts, the pre-Essene terminology was adopted and
further developed. In the Hodayot and in 1 QS 1 1 , we find again the

101 Cf. also in lQ/4QMysteries 4Q301 5 3: ...] .. (what is flesh that...?).
102 See above, n. 78; cf. Lange, Weisheit und Pradestination, 46.
103 Cf. Kuhn, Enderwartung und gegenwartiges Heil, 27; Lichtenberger, Studien zum

Menschenbild, 73, see also above, n. 24.
104 Such a 'Niedrigkeitsdoxologie' seems to be the text of 4Q301 5 3. This is also

the first evidence for the use of " within such a 'Niedrigkeitsdoxologie. A kind of
'Gerichtsdoxologie' can be seen in 4Q417 2 i 15-17: "Who will be just in his judge-
ment, and without release...?" ( ); cf. lQHa 15: 31 (= VII 28
Sukenik).

105 1QS 11: 9ff.



'FLESH' IN 4QINSTRUCTION AND PAULINE USAGE 221

term " ,106 and from the background of the usage in 1Q/
4QInstruction we can now see that the term is not quite as neutral as
was often supposed,107 but was used also with negative connotations.
As in the pre-Essene Sapiential tradition, "flesh" is now linked with
the notion of both human inability to grasp God's revelation and also
human iniquity and sinfulness. In one passage it seems to be viewed
even as a misleading power.

The most important difference between the pre-Essene sapiential
tradition (and also the War Rule) and the Essene texts, such as the
Hodayot and the final psalm in 1QS, is that in these documents ~ffiD
denotes not just people outside the community of the pious or the
sinful nations facing final destruction. Indeed the members of the

yahad praying the Hodayot are aware now that they are "1273 themselves
and share the sinful flesh. They are not merely separated from the
" (4Q418 81 If.), but they are sinners themselves, and as such
they are elect to serve God, to know his will and to keep his com-
mandments. This view is a peculiarity of the Essene documents
which is paralleled later in some respect by the Pauline view.108

The new evidence from the pre-Essene Sapiential documents
shows that the negative usage of as a term for human sinfulness
does not originate in the Qumran sectarian group or the Essene
circles but in sapiential circles of the late 3rd or early 2nd century BGE.
The religio-historical background of the Essene usage of ~I2D is the
ethical and cosmic-eschatological dualism which was formed within
these pre-Essene sapiential circles. Their views were adopted and
further developed by members of the Essene community, who also
read and esteemed the pre-Essene sapiential texts.109

106 1QHa4: 37 (= 17: 25 Sukenik) und 5: 30 (= 13: 13 Sukenik).
107 Cf. Sekki, The Meaning o/ruah at Qumran, 104, who refers to this view as a

communis opinio.
108 There are, however, major differences depending on the different views of the

Tora and its position (see below and, more extensively, in my article: "Die pauli-
nische Antithese von 'Fleisch' und 'Geist' und die palastinisch-judische Weisheits-
tradition," ZNW 90 [1999] 45-77). The Lutheran formula simul iustus simul peccator,
however, corresponds better to the view in the Hodayot and in 1QS 11 than to the
Pauline view in Rom 7:7-25a, cf. already H. Braun, "Romer 7,7-25 und das Selbst-
verstandnis des Qumran-Frommen," Gesammelte Studien zum Neuen Testament und seiner
Umwelt (3rd. ed; Tubingen: Mohr Siebeck, 1971) 100-119 (112).

109 There is also evidence for the suggestion that the 'Doctrine of the Two Spirits'
1QS 3: 13 - 4: 26 originates in the same pre-Essene Sapiential circles; cf. J. Frey,
"Different Patterns of Dualistic Thought," 295ff; see also Lange, Weisheit und Pra-
destination, 127f.
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b) The reception outside the Essene movement

It is, however, highly probable that the ideas of the pre-Essene
sapiential tradition were not just adopted by the Essenes. We should
rather assume that these texts, like Sirach, Jubikes or the Enochic
traditions were read and discussed in wider circles, most probably in
Jerusalem, in the context of the Hakhamim surrounding the Temple.

A trace of these traditions may be seen in the Testaments of the
Twelve Patriarchs which generally seem to be a quite important line of
transmission of dualistic thought. They attest not only to the idea of
the "Two Ways" (T. Ash. 1:3-5), which can be found in the fragmen-
tary Sapiential document on the Two Ways (4Q473 1 3),110 as well as
to the idea of the 'two spirits' of truth and deceit (T. Jud. 20:Iff.)
resembling the pre-Essene 'Doctrine of the Two Spirits' (1QS 3: 13 -
4: 26), but also to the notion of the sinful flesh, as shown in T. Jud.
19:4:

The prince of error blinded me, and I was ignorant - as a human being,
as flesh, corrupt in sins - ( ).111

Another passage in T. Zeb. 9:7T. reads:

He does not bring a charge and wickedness against the sons of men,
since they are flesh and err in their wicked deeds.112

Contrary to earlier assumptions, these passages are not influenced by
the Essenes, because all peculiarities of community terminology are
lacking.113 Nor do these passages show any clear traces of Christian

110 See the edition by T. Elgvin, "473. 4QThe Two Ways," Qumran Cave 4 XVII.
Parabiblical Texts Part 3 (G. Brooke et al.; DJD 22; Oxford: Clarendon, 1996) 289ff.

111 Translation according to H. C. Kee, "Testament of the Twelve Patriarchs," in
The Old Testament Pseudepigrapha (ed.J.H. Charlesworth; New York: Doubleday, 1983)
1. 800. However, Kee's rendering "as flesh, in my corrupt sins", is incorrect.

112 Kee, op. cit. 807, translates according to another textual tradition: "they are
flesh and the spirits of deceit lead them astray in all their actions." But cf. J. Becker,
Die Testamente der Zwolf Patriarchm (JSHRZ 3,1; Gutersloh: Gerd Mohn, 1974) 90,
where the shorter reading is chosen.

113 This theory was defended by M. Philonenko, Les Interpolations chretiennes des
Testaments des Douze Patriarches et les Manuscrits de Qumran (Cahiers de la Revue
d'Histoire et de Philosophie Religieuse 35; Paris, 1960); O. Eissfeldt, Einleitung in das
Alte Testament unter Einschlufi der Apokryphen und Pseudepigraphen sowie der apokryphen- und
pseudepigraphenartigen Qumranschriften (4th ed.; Tubingen: Mohr Siebeck, 1976) 861f; A.
Dupont-Sommer, Les Ecrits esseniens decouverts pres de la mer Morte (4e ed.; Paris: Payot,
1980) 310-318; A. Dupont-Sommer, M. Philonenko, Ecrits intertestamentaires (Paris:
Pleiade, 1982) LXXV-LXXVI. Cf, against this assumption, J. Becker, Studien zyr
Entstehungsgeschichte der Testamente der Zwolf Patriarchm (AGJU 8; Leiden: Brill, 1970)
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reworking or glossing. There is nothing in them that could not be
explained against the background of Early Jewish thought. Even the
observation that the Testaments of the Twelve Patriarchs in their present
form certainly were collected and reshaped in Christian circles114

should not lead to the conclusion that they are not basically Jewish.115

The evidence mentioned above suggests that they attest to a wider
influence of the Sapiential traditions of Palestinian Judaism repre-
sented in lQ/4QInstruction, lQ/4QMysteries and also the "Doc-
trine of the Two Spirits".

Another piece of evidence for the wider influence of the pre-
Essene view of sinful flesh is in the Life of Adam and Eve 25:3. Here,
Eve promises:

Lord, Lord, save me and I will never again turn to the sin of the flesh
( ).116

Even if the textual history of the Adam literature is quite complicated
and the precise age of this passage must remain uncertain, the prom-
ise of Eve seems not to be dependent on Christian ideas or even on
the Pauline view of sin. Rather it shows that the idea of sinful flesh
was present in wider circles of Early Judaism and was not confined to
the Essenes or the Qumran sectarian group. It could be translated
into Greek terms as well. But even in the Testaments of the Twelve
Patriarchs which represent a Diaspora setting, the idea is not shaped
by the Hellenistic view of flesh as a material substance of minor

149-152; idem, Die Testaments der Zwolf Patriarchen, 26f.; Kee, "Testaments of the
Twelve Patriarchs, OTP 1. 775-828.

114 This is conceded also by Becker, Die Testamente der Zwolf Patriarchen, 23. The
view that the origin of the Testaments of the Twelve Patriarchs is generally Christian was
developed by M. de Jonge, The Testaments of the Twelve Patriarchs: A Study of Their Text,
Composition, and Origin (Assen: van Gorcum, 1953) 117-128. Since then, de Jonge has
modified his position several times, cf. especially "Christian Influence in the Testa-
ment of the Twelve Patriarchs," Studies on the Testaments of the Twelve Patriarchs. Text and
Interpretation (SVTP 3; Leiden: Brill, 1975); idem "The Main Issues in the Study of
the Testaments of the Twelve Patriarchs," NTS1 26 (1980) 508-524.

110 On introductory issues, see generally Becker, Die Testamente der Zwolf Patriarchen,
23-27; A.-M. Denis, Introduction aux Pseudepigraphes Grecs d'Ancien Testament (SVTP 1;
Leiden: Brill, 1970) 49ff; A. Hultgard, L'eschatologie des Testaments de Douze Patriarches
Vol. 2: Composition de I'ouvrage, textes et traductions (Uppsala: Almquist & Wiksell, 1982)
214ff., and the balanced discussion in K.-W. Niebuhr, Gesetz und Paranese. Katechismus-
artige Weisungsreihen in der fruhjudischen Literatur (WUNT 2,28; Tubingen: Mohr Siebeck,
1987) 73-86.

116 Translation according to M. D. Johnson, "Life of Adam and Eve," OTP 2.
249-295 (283) who hints at close parallels in b. Nid. 31b and Gen. Rab. 20:7.
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value117 but by the Palestinian Jewish dualism as documented in the
pre-Essene and Essene documents from the Qumran library.

5. The Sapiential traditions and the Pauline usage of odpE,

Returning to the issue of the religio-historical background of the
Pauline usage of , especially in the characteristic antithesis of

and , I can only comment on some of the most impor-
tant issues.118

1) An immediate literary influence of the Palestinian wisdom texts on
the Pauline epistles cannot be proved. The problem is, however, a
methodological one. Paul obviously adopts sapiential traditions. But
it is hard to prove that he used traditions which are not documented
in the Biblical wisdom literature or, perhaps in the Wisdom of Solo-
mon, but which are peculiar to the tradition of 1 Q/4QInstruction or
1 Q/4QMysteries.
2) In the pre-Essene Sapiential traditions and the Essene texts there
are the most interesting parallels to the Pauline notion of flesh as
sinful and disobedient. Taken together, these traditions offer a much
closer correlation to the Pauline views than all the parallels from
Hellenistic Judaism.
3) The Sapiential texts discussed above are not Qumran 'sectarian'
texts. So they cannot be pushed aside, therefore, as products of an
esoteric circle to which non-members could not get access. Rather,
these texts originate in sapiential circles surrounding the Jerusalem
Temple, and their ideas were discussed and further developed not
only by the Essenes but also among the other groups of contempo-
rary Judaism, especially the Hakhamim in Jerusalem. There, in con-
nection with the Temple, the transmission of Wisdom had an institu-
tional framework, and it is likely that the early Pharisaic Sages who
were also called 119 knew and discussed these ideas as well. Their
transmission is also documented in Greek language by the Testaments
of the Twelve Patriarchs and, perhaps, by the Life of Adam and Eve.
4) It is, therefore, quite probable that Paul, when he was a pharisaic

117 See above the passage on Philo.
118 For a More detailed discussion, cf. my article: "Die paulinische Antithese von

Tleisch' und 'Geist' und die palastinisch-judische Weisheitstradition."
119 Cf. R. Meyer, " ," TDNT9. 11-36 (20-22).
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student in Jerusalem,120 also came across sapiential traditions like the
great Instruction (= 1 Q/4QInstruction) or the Book of My stems (= 1Q/
4QMysteries). In any case, an acquaintance with the traditions repre-
sented by these Sapiential documents is more probable than a knowl-
edge of Essene 'sectarian' documents such as the Hodayot or the Rule
of the Community.121

5) Whatever the means were by which Paul came across these tradi-
tions, semantically his view of as a power hostile to God that
rules and misleads human beings, cannot be derived from Hellenistic
ontology of the earthly and the spiritual sphere. It is much closer to
the type of dualism of the Palestinian Jewish sapiential tradition,
represented in works such as lQ/4QInstruction or lQ/4QMysteries
and developed, then, in the Essene texts. Only in this tradition is
flesh linked directly with sin and iniquity and viewed as a ruling and
misleading power in a framework of predestinational thought. These
are exactly the elements in which the Pauline usage of goes
beyond the biblical usage of .
6) Against the background of these parallels, we can assume that the
apostle knew about the idea of sinful flesh from his Jewish back-
ground. This idea is not Christian, but was shaped in advance by
traditions of contemporary Judaism which can be determined now
since the publication of the non-Essene sapiential documents from
Qumran Cave 4.

120 Scepticism against the information which is provided only by Luke (Acts 22:3;
26:4f.) seems not to be justified (cf. already G. Bornkamm, "Paulus," Die Religion in
Geschichte und Gegenwart 5 [ed. G. Ebeling; Tubingen: Mohr Siebeck, 1961] 166-190
[168], and primarily Hengel/Deines, The pre-Christian Paul, 18ff., and R. Riesner, Die
Fruhzeit des Apostels Paulus [WUNT 71; Tubingen: Mohr Siebeck, 1990] 6-26. Apart
from the notes on his provenance from Tarsus and his studies in Jerusalem there is
a close correspondence between the Pauline and the Lucan witness on Paul's reli-
gious origins. Hengel correctly states that before 70 CE Jerusalem "was the only
proper place for strict Jews - and Paul came from a strict Jewish family and was
himself one - to study the Torah" (The Pre-Christian Paul, 27).

121 This is true, even if there is good evidence that the Essenes did not just live in
Qumran, but in many places in Judaea (cf. Josephus, J. W. 2,124f.) and also in
Jerusalem, cf. the evidence of the graves discovered recently: B. Zisu, "sdh 'qbrym
hpwrym' bbyt spp' - cdwt 'rky'wlwgyt Iqhjlt 'ysyymt" New Studies on Jerusalem. Proceedings of
the Second Conference (ed. A. Faust; Ramat Gan, 1996) 32-40, see generally R. Riesner,
"Das Jerusalemer Essenerviertel und die Urgemeinde. Josephus, Bellumjudaicum V
145; 11 QMiqdasch 46,13-16; Apostelgeschichte 1-6 und die Archaologie," Aufstieg
und Niedergang der romischen Welt (series 2, vol. 26,2; ed. H. Temporini and W. Haase;
Berlin - New York: Walter de Gruyter, 1995) 1775-1922 (1778ff.).
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7) There is no fixed antithesis between "flesh" and "spirit" in early
Jewish thought, neither in the Wisdom of Solomon nor in the works
of Philo nor in Qumran. Some passages in the Hodayot and also the
passage in 4Q4171115ff. attest to a contextual opposition between

and , but it is not yet fixed semantically. However, if Paul
knew about the negative usage of or from the Jewish tradi-
tion, he could, then, form such an opposition drawing on his own
experience of the life-giving spirit in his vision near Damascus.
8) Paul's use of these terms is deeply rooted in Jewish tradition, or
more precisely in Palestinian Jewish tradition. The opposition of
flesh against the spirit is not formed through an ontological distance
between the created and the spiritual world but by the disobediance
of humanity against God and his word. Human beings are flesh as a
whole, not only in their material or sexual dimension, and this state-
ment is not derogatory of their nature as created beings, but a verdict
on their general direction of existence. Quite similarly, Paul sees the
human being always as a whole. A human being is wholly flesh and
dominated by sin, if it is not directed by the spirit (Rom 7).122

9) Of course, there are major differences between the Jewish tradi-
tions and Paul, mainly with respect to the position towards the law.
Whereas in Qumran the pious are elect to obey the Tora even more
accurately, for Paul the call for circumcision in the Galatian commu-
nities is an attempt to be justified still according to the flesh (Gal 3:3).
The reason is given in Gal 5:19 where Paul states that those who are
'in Christ' have 'crucified' their flesh and, consequently died to the
law, so that they are no longer 'under the law' ( ). But even
in these passages which seem to be so different from all kind of
'mainstream Judaism', Paul's usage of as a striving opposed to
God's will and to his salvific acts proves to be deeply rooted in the
Palestinian Jewish tradition.

122 Cf. E. Kasemann, "Zur paulinischen Anthropologie," Paulinische Perspektiven
(Tubingen: Mohr Siebeck, 1969) 9-60 (50-52).



ASPECTS OF WISDOM IN THE GOSPEL OF MATTHEW
IN LIGHT OF THE NEW QUMRAN EVIDENCE

JOHN KAMPEN

Bluffion College

There are only three references to coqnoc in the first book of the New
Testament.1 This fact alone fails to account for the significance of the
figure of wisdom in that book. That passage usually regarded as the
most significant wisdom statement in the work, Matt 11:25-30 does
not even contain the term. Its importance as a central theme in the
book has been the subject of much dispute. While Felix Christ and
M. Jack Suggs, in very different ways, argued for its centrality to the
composition,2 a recent monograph on the subject by Celia Deutsch
notes that the "Use of the Wisdom metaphor is not central to Mat-
thew's thought".3 Anthony Saldarini suggests that this author "leaves
wisdom in the background to enrich and interpret his portrait of
Jesus".4 The meaning of wisdom in this composition has also been
debated. While some saw it as Torah, others identified it with any of
the varieties of hypostatization which were characteristic of the Hel-
lenistic world, sometimes of a more mystical type. Others related it to
some elements of Gnosticism. This discussion continues.

The purpose of this paper is to test the hypothesis that the devel-
opment and use of wisdom in the Qumran scrolls can help us under-
stand the meaning of its appearances in the Gospel of Matthew. This
hypothesis is justified on the basis of the following three statements:
(1) From the time of the discovery of those first scrolls in 1947, the

1 Matt 11:19, 12:42; 13:54.
- M.D. Johnson, "Reflections on a Wisdom Approach to Matthew's Christology,"

CBQ36 (1974) 44-64; R. Pregeant, "The Wisdom Passages in Matthew's Story,"
SBLSP (Atlanta: Scholars Press, 1990) 469-493; B.C. Allison, Jr., "Two Notes on a
Key Text: Matthew 11:25-30," JTS 39 (1988) 477-485.

3 C. Deutsch, Lady Wisdom, Jesus, and the Sages: Metaphor and Social Context in Mat-
thew's Gospel (Valley Forge: Trinity Press International, 1996) 1. See also C. Deutsch,
"Wisdom in Matthew: Transformation of a Symbol," NovT 32 (1990) 13-47.

4 A. J. Saldarini, Matthew's Christian-Jewish Community (Chicago: University of Chi-
cago Press, 1994) 183-84.
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presence of wisdom terminology in these compositions traced to the
site of Qumran has been evident and they have been examined for
their relevance to this particular problem; (2) access to and the pub-
lication of a number of sapiential texts and related compositions with
wisdom themes in the last decade has altered our understanding of
the significance and meaning of wisdom in the Qumran texts in
substantial ways, and (3) significant changes or advances, depending
upon your perspective, in the study of the Gospel of Matthew have
permitted us to approach the question of its Jewish context in new
ways. Thus the justification for the reexamination outlined in this
preliminary paper.

Wisdom in the Qumran Texts5

A survey of the wisdom literature available only after 1990 provides
evidence of a tradition previously unrecognized in Qumran scholar-
ship. The hints of the wisdom material available prior to this time
were understandably viewed as aberrations and of limited signifi-
cance. In 1965 in his publication of Psalms Scroll from Cave 11
(11Q5), James Sanders noted that "no work has been done, to my
knowledge, on Wisdom thinking generally in Qumran literature."6 It
was his judgment that "the Sapiential is not a Qumran characteris-
tic".7 The literature now available suggests a new wisdom tradition
which is not simply an imitation of biblical material nor is it an
expansion of the sectarian use of wisdom vocabulary noted early in
the history of the study of Qumran materials. The connections be-
tween many of these texts are evidence of another significant wisdom
tradition in Second Temple Judaism, the study of which is only in its
infancy.

5 The argument and much of the material in this section has been developed at
greater length in my article, "The Diverse Aspects of Wisdom in the Qumran
Texts", The Dead Sea Scrolls after Fifty Tears: A Comprehensive Assessment (eds. P.W. Flint
and J.C. VanderKam; Leiden: EJ. Brill, 1998) 1.211-43.

6 J.A. Sanders, The Psalm Scroll of Qumran Cave 11 (HQPsa) (DJD 4; Oxford:
Clarendon, 1965) 69, n. 1.

7 Attributed to him in J.E. Worrell, "Concepts of Wisdom in the Dead Sea
Scrolls", (Ph.D. diss., Claremont: Claremont Graduate School, 1968) 115. Note also
W.L. Lipscomb with J.A. Sanders, "Wisdom at Qumran," Israelite Wisdom: Theological
and Literary Essays in Honor of Samuel Terrien (eds. J.G. Gammie, W.A. Brueggemann,
W.L. Humphreys and J.M. Ward; Missoula: Scholars Press, 1978) 277-285, esp. p.
278.
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Many of the features which characterize this unique tradition are
immediately apparent in 4QInstruction (formerly Sapiential Work A),
probably one of its earliest compositions with fragments of at least six
extant copies (1Q26, 4Q415-418 and 4Q423), suggesting its popular-
ity among the adherents attached to that site. Daniel Harrington,
working on its official publication, proposes that it may "be associ-
ated with the foundational, pre-Qumranic phase of the movement in
the early second century B.G.E."8 Whether or not Fragment 1 of this
composition is a remnant of its preface or introduction, it still consti-
tutes evidence of the considerable presence of some important
themes within the work, most notably its cosmic and eschatological
framework.9 The eschatological aspect is described in the lines: "In
heaven he shall pronounce judgement upon the work of wickedness,
but all his faithful children will be accepted with favor by Him...and
every spirit of flesh will be laid utterly bare but the sons of Heaven
shall rejoice in the day when it (i.e., wickedness) is judged. And all
iniquity shall come to an end until the epoch of destruction will be
finished."10 The repetition of the cosmological theme demonstrates
its importance: "For the God of knowledge is the foundation of truth,
and by the raz nihyeh He has laid out its foundation, and its deeds He
has prepared with [...] wisdom, and with all cunning He has fash-
ioned it. And the domain of its deeds [...] He expounded for their
understanding every deed so that he could walk in the inclination of

8 D.J. Harrington, "Wisdom at Qumran," in The Community of the Renewed Covenant:
The Notre Dame Symposium on the Dead Sea Scrolls (eds. E. Ulrich and J. VanderKam;
Notre Dame: University of Notre Dame Press, 1994) 137-152, see p. 151. The text
has now been published in J. Strugnell et al. (eds.), Qumran Cave 4. XXIV: Sapiential
Texts, Part 2 (DJD 34; Oxford: Clarendon, 1999). Note the error in my article,
"Diverse Aspects of Wisdom," 227, n. 74, where the editors inserted a note suggest-
ing it was already available in DJD 20. For its significance note also T. Elgvin,
"Wisdom, Revelation, and Eschatology in an early Essene Writing", SBLSP (1995)
440-463 and D.J. Harrington, Wisdom Texts from Qumran (London: Routledge, 1996)
40-41. A copy of the text is included in B.Z. Wacholder and M.G. Abegg, A Prelimi-
nary Edition of the Unpublished Dead Sea Scrolls: The Hebrew and Aramaic Texts from Cave Four
(4 vols.; Washington: Biblical Archaeology Society, 1991-1996) 2.44-154, 166-73. For
a translation see F. Garcia Martinez, The Dead Sea Scrolls Translated: The Qumran Texts
m English (trans. W.G.E. Watson; Leiden: E.J. Brill, 1994) 383-93; M. Wise, M.
Abegg, Jr. and E. Cook, The Dead Sea Scrolls: A Mew Translation (San Francisco:
HarperCollins, 1996) 378-90 (there appear to be some extra mss. beyond this one
composition in this collection).

9 Harrington, Wisdom Texts, 41. The placement of this fragment at the beginning
of the composition has been questioned by T. Elgvin, "The Reconstruction of
Sapiential Work A," RevQ\6 (1995) 559-580, see 566, n. 20.

10 Harrington, Wisdom Texts, 41.
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his understanding. And He expounded for hu[mankind...], and in
purity of understanding were made known the secrets of his plan
together with how he should walk perfect [ly in all his wo]rks. These
things investigate always, and gain understanding [about a] 11 their
outcomes. And then you will know the glory of His might together
with His marvellous mysteries and His mighty acts."11 The remain-
der of the extant contents of this document do not pull us into a
further exposition of eschatological mysteries, but rather provide ad-
vice for daily living, an important topic in the biblical wisdom mate-
rials. At its heart the wisdom which undergirds this composition is
that which was inherent in creation, thereby providing a particular
cosmological context for it. Eschatology is only one of the subjects
covered within this larger theme.

The 4Q Mysteries texts (1Q27, 4Q299 and 4Q300) share a number
of similarities with 4QInstruction, including a comparable use of the
noteworthy term raz, a discussion of which can be found below. In
this text the purpose of wisdom is explained: "in order that they
would know (the difference) between g[ood and evil, and between
falsehood and truth, and that they might understand the mysteries of
transgression...] all their wisdom."12 Regrettably humankind has ig-
nored this wisdom: "But [they] did not know [the raz nihyeh, and the
former things they did not consider. And they did not know what
shall befall] them. And they did not save their lives from the raz
ni[hyeh]." This is followed by a description of God's plan for the end
of time and the signs of that era, including those pointing to its
impending arrival. This interest in eschatology is more extensive than
in 4QInstruction. But it is still made clear that this wisdom was
rooted in the order of creation. The problem is that this divine wis-
dom is sealed and only available to the righteous, the only portion of
humankind which God permits to see and understand it. While the
book of Mysteries continues to consider extensive moral advice as
wisdom, it is not as universally available.13 The interest in eschatology

11 4Q417 2 i 8-9; cited according to Harrington, Wisdom Texts, 53, but leaving raz
nihyeh untranslated.

12 4Q300 (Mysteriesb) 3 2-3=lQ27 (Mysteries) 1 i 2-3; this and the following quote
(4Q300 3 3-4) cited according to L. Schiffman, "300. 4QMysteriesb," in Qumran Cave
4, XV: Sapiential Texts, Part 1 (eds. T. Elgvin et al.; DJD 20; Oxford: Clarendon, 1997)
105 (99-112), but leaving raz nihyeh untranslated.

13 L.H. Schiffman., Reclaiming the Dead Sea Scrolls: The History of Judaism, the Back-
ground of Christianity, the Lost Library of Qumran (Philadelphia/Jerusalem: Jewish Publica-
tion Society, 1994) 207-10.
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and the selective nature of its availability are themes which are more
prominent in this text than in 4QInstruction.

An important connection between wisdom and Qumran sectarian-
ism is found in 4Q420/421 (Ways of Righteousnessa'b).14 The fragments
of this possibly composite work suggest three sections, some of which
may be based on different sources. The first section deals with the
organization of the yahad, including the injunction that "[he shall
bring all] his [wi]sdom and knowledge and understanding and good
things [into the Community (yahad) of God]."15 Whileyahad is recon-
structed on the basis of parallels with 1QS (IQRule of the Commu-
nity}\: 11-12; 3:2 and CD (Damascus Document)l3:\l, the linguistic and
conceptual parallels support the reconstruction. The presence of the
term serek in the next line supports the hypothesis concerning the
nature of the sectarian material. It is noteworthy that the fragments
of the next column of the same copy contain a reference to the
obligation of reproof, a subject of considerable interest to the authors
of the materials identified as sectarian.16 Also of significance is the
presence of the term maskyl in the lines preceding and following this
reference.17 While the term is not unique to Qumran it certainly is a
significant title in the sectarian texts.18 For example, in 4Q510-511

14 T. Elgvin, "4QWays of Righteousness," in Qumran Cave 4, XV: Sapiential Texts,
Part 1 (T. Elgvin et al.; DJD 20; Oxford: Clarendon, 1997) 173-202. See also T.
Elgvin, "Wisdom in the Yahad: 4QWays of Righteousness," ReoQ 17 (1996) 205-232.
The text also is available in Wacholder and Abegg, Preliminary Edition, 2.159-65.

15 4Q421 la i 2-3 (DJD 20.185-87).
16 4Q421 la ii-b 11. A summary of recent works on the subject includes the

following: L.H. Schiffman, Sectarian Law in the Dead Sea Scrolls: Courts, Testimony and the
Penal Code (BJS 33; Chico: Scholars Press, 1983) 73-109; J.L. Kugel, "On Hidden
Hatred and Open Reproach: Early Exegesis of Leviticus 19:17," HTR 80 (1987) 43-
61; J.M. Baumgarten, "The Cave 4 Versions of the Qumran Penal Code," JJS 43
(1992) 268-76; E. Eshel, "4Q477: The Rebukes By The Overseer," JJS 45 (1994)
111-22; C. Hempel, "Who Rebukes in 4Q477?" RevQ\6 (1995) 655-656; B. Nitzan,
"The Laws of Reproof in 4QBerakhot (4Q286-290) in Light of Their Parallels in the
Damascus Covenant and Other Texts from 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 (eds. M. Bernstein, F. Garcia Marti-
nez and J. Kampen; STDJ 23; Leiden: EJ. Brill, 1997) 149-65; C. Hempel, "The
Penal Code Reconsidered," Legal Texts and Legal Issues, 337-48; J. Kampen, "Commu-
nal Discipline in the Social World of the Matthean Community," in Common Life in
the Early Church: Essays Honoring Graydon F. Snyder (ed. J.V. Hills; Harrisburg: Trinity,
1998) 158-74, esp. 159-67.

17 4Q421 la ii-b 10,12.
18 C.A. Newsom, "The Sage in the Literature of Qumran: The Functions of the

Maskil," in The Sage in Israel and the Ancient Near East (eds. J.G. Gammie and L.G.
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(Songs of the Sage?a,b) this figure is the recipient of the divine gift of
knowledge who has the further ability to resist the power of the spirits
of the angels of destruction. We see in the treatment of this figure in
the Qumran texts evidence of the growth and development of this
sectarian movement. The second section contains a series of wisdom
sayings about the righteous man, often in the form of proverbs. In
this section the righteous man is exhorted to "bear the yoke of wis-
dom (ol hakmah)."19 The third section deals with the purity of the
temple and its procedures. While fragmentary this document pro-
vides a significant linkage between the explicitly "sectarian" texts
from Qumran and those compositions which most resemble the
sapiential biblical texts in form and content.

A recognized wisdom text with important implications for New
Testament studies is 4Q525 (Beatitudes).20 The macarisms in 4Q525
consider the attainment of hokmah to be the source of blessing. The
wisdom discussed in these lines is to be practiced since the person
who has attained it "walks in the law of the Most High". Wisdom is
equated with Torah. In fragment 14 ii 18 the mebyn ("the one who
understands") is exhorted "to listen to me", i.e., wisdom. As in frag-
ments 2 and 4 where the third person singular feminine suffix could
designate either hokmah or torah the personal pronoun here seems to
equate the two, as happens in Sirach. Evidence of the more devel-
oped dualism characteristic of literature from Qumran and other
apocalyptic works is apparent in fragment 15 with its references to
"eternal fire", the "venom of serpents", "darkness", "flames of death"
and "flaming brimstone", apparently with regard to those who "do
not attain the paths of life". Mastemah receives mention in fragment
19.

Perdue; Winona Lake: Eisenbrauns, 1990) 373-82, esp. p. 374; Kampen, "Diverse
Aspects of Wisdom," 238-39.

19 4Q421 1 ii 9-10; Elgvin, "Wisdom in the Yahad", 212-13.
20 E. Puech, "4QBeatitudes," Qumran Grotte 4.XVIII: Textes hebreux (4Q521-4Q528,

4Q576-4Q579) (DJD 25; Oxford: Clarendon Press, 1998) 115-78. See also E. Puech,
"Un hymne essenien en partie retrouve et les Beatitudes: 1QH V 12-VI 18 (=col.
XIII-XIV 7) et 4Q,Beat.," RevQ 13 (1988) 59-88; GJ. Brooke, "The Wisdom of
Matthew's Beatitudes (4QBeat and Mt. 5:3-12)", Scripture Bulletin 19, no.2 (Summer,
1989) 35-41; E. Puech, "4Q525 et les pericopes des Beatitudes en Ben Sira et
Matthieu," RB 98 (1991) 80-106; B. Viviano, "Eight Beatitudes at Qumran and in
Matthew: A New Publication from Cave Four," SEA 58 (1993) 71-84. The text can
also be found in Wacholder and Abegg, Preliminary Edition, 2.185-203. Translations
can be found in Garcia Martinez, Dead Sea Scrolls, 395-98; Wise, Abegg and Cook,
Dead Sea Scrolls, 423-26.
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The wisdom instructions in 4Q424 (Sapiential Text] concern the
treatment of various types of persons; particularly itemizing which
persons should be avoided and the reasons particular to each.21 Many
of these instructions concern legal and business relationships. Issues
of a moral nature appear in fragment 3 of this text. The word hokmah
does appear three times in this fragment, the term considered more
characteristic of biblical wisdom. Also present in the last line of the
preserved text is the term beney sedeq ("sons of righteousness"), which
has sometimes been considered indicative of the Qumran sectarians
or a group within that movement. These indications point to this
same body of literature which will have been viewed with particular
favor by the Qumran community, but which could not be considered
a sectarian composition, even if it is demonstrated to be clearly post-
biblical.

The foregoing summary of the significant features of a few of the
major texts demonstrates the possibilities and the difficulties involved
in the study of the wisdom texts from Qumran. They represent
enough continuity with previously known evidence of Second Tem-
ple wisdom materials that they can be considered to belong to that
group of texts. They also yield evidence of wisdom traditions, previ-
ously unknown to modern scholars, which were developed in the
"sectarian" literature, an area of study which bears further develop-
ment. Most importantly it provides a context for understanding some
of the terminology in those early texts from Cave 1 that caught the
attention of the first generation of Qumran scholars.

In his initial articles already Millar Burrows wrote that 'Knowl-
edge' is one of the prominent words of DGD and it is used primarily
with reference to the divine law."22 An early attempt to analyze the
concept of knowledge ( ) in the newly-discovered scrolls was that of
W. D. Davies.23 In this study by Davies we find the kind of results
which characterized much of the work on this subject during that
first decade. He initially classified all the passages in which the term

or one of its cognates appears under one of six headings: intelli-

21 For the text see Wacholder and Abegg, Preliminary Edition, 2.174-76. For a
translation see Garcia Martinez, Dead Sea Scrolls, 393-94; Wise, Abegg and Cook,
Dead Sea Scrolls, 393-94.

22 M. Burrows, "The Discipline Manual of the Judaean Covenanters," OTS 8
(1950) 156-192, see 168.

23 W.D. Davies, "'Knowledge' in the Dead Sea Scrolls and Matthew 11:25-30,"
HTR 46 (1953) 113-39.
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gent discernment, associated with the Law, where there is an ex-
pressed or implied secret knowledge, where it is concerned with the
interpretation of events or has an eschatological significance, where
knowledge of an intimate or personal kind is suggested, and where
knowledge is mediated. After surveying the results of this analysis he
concluded the following: "Although there are passages which suggest
that the sect was possibly, and even probably, concerned with cosmo-
logical speculations such as were native to the Ma'aseh Bereshit, ...the
DSS is mainly concerned with the interpretation of the works of God
in history, and especially with events conceived as belonging to the
period of the End, that is, with the 'mysteries' of the prophecies of the
Old Testament."24 Eschatology and ethics were to dominate the per-
ceptions of wisdom during the first two decades of the study of these
documents.

The associated aspects of wisdom which received a good deal of
attention in those early studies were the subjects of dualism and the
related issue of determinism. A 1978 summary of work on "Wisdom
at Qumran" by W. Loundes Lipscomb with James A. Sanders sug-
gested that: "The object of wisdom at Qumran was the revealed
mysteries of God's predestined plan of salvation, knowledge of sectar-
ian doctrine, for example, as it is elaborated in 1QS 3:13-4:26....The
focal thought of the Essene community was apocalyptic, not
sapiential."25 This insight, of course, must not let us overlook the
manner in which terms such as , and dominate the texts
from Cave 1 which we term sectarian. For example this crucial sec-
tion of 1QS begins: (For the wise one or Master, to
instruct and to teach...). What he teaches comes minn (from the
God of Knowledge). The knowledge which the inductee needs to
understand concerns the true nature of the cosmos, the world and
the individual, all of which are explained on the basis of a dualistic
structure.

We now have a much better explanation for the preponderance of
terms concerning knowledge and wisdom which are distributed freely
throughout those scrolls. We furthermore find in both 1QS and

24 Ibid., 133-34.
20 W.L. Lipscomb with J.A. Sanders, "Wisdom at Qumran," in Israelite Wisdom:

Theological and Literary Essays in Honor of Samuel Terrien (Eds., J.G Gammie et. al., New
York: Union Theological Seminary [distributed by Scholars Press, 1978) 277-85, see
278.
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1QH, works admittedly dominated by dualism and eschatology, an
interest in creation, in the times and in the celestial bodies. In fact
their dualism and eschatology are rooted in creation and the cosmos.
But now speculation has ended. Wisdom has been placed in the
service of the sect. What does this have to do with the Gospel of
Matthew?

Wisdom in Matthew

I regard the gospel of Matthew as a text which originated within a
Jewish community. The followers of Jesus comprised one sectarian
group within that community which also included other schismatic
bodies who had their own view of what Jewish life should be like and
wherein its future lay.26 I have argued elsewhere that adherents of
that Judaism represented in the sectarian compositions attributed to
Qumran were also to be found in that community and that we find
evidence of their viewpoints within that gospel.27 My examination of
the use of sophia needs to be understood within the context of this
other work.

The most significant section of the work to refer to Jesus as wis-
dom is in Matthew 11,28 Jesus is first of all identified with wisdom in
v. 19: "the Son of Man came eating and drinking, and they say,
"Look a glutton and a drunkard, a friend of tax collectors and sin-
ners!' Yet wisdom is vindicated by her deeds." Wisdom here is clearly

26 J.A. Overman, Matthew's Gospel and Formative Judaism: The Social World of the
Matthean Community (Minneapolis: Fortress, 1990) 72-161; A.F. Segal, "Matthew's
Jewish Voice," Social History of the Matthean Community: Cross-disciplinary Approaches (ed.
D.L. Balch; Minneapolis: Fortress, 1991) 3-37; G.M. Stanton, A Gospel for A New
People: Studies in Matthew (Edinburgh: T & T Clark, 1992) 85-145; AJ. Saldarini,
Matthew's Christian-Jewish Community (Chicago: University of Chicago Press, 1994) 11-
26, 84-123.

27 J. Kampen, "The Sectarian Form of the Antitheses within the Social World of
the Matthean Community," DSD 1 (1994) 338-63, esp. 357-63.

28 While this is broadly assumed and may even appear self-evident, Matt 23:34-36
and 23:37-39 are considered equally significant by F. Gench, Wisdom in the Christology
of Matthew (Lanham: University Press of America, 1997) 24. The relationship of
wisdom and apocalyptic is stressed in the study of Matthew 23-24 by F. W. Burnett,
even though he does note a particular intersection of themes concerning Jesus and
wisdom in Matt 11:25-30 (The Testament of Jesus-Sophia: A Redaction-Critical Study of the
Eschatological Discourse in Matthew [Lanham: University Press of America, 1981] 377).
J.P. Meier does not doubt that Jesus speaks as the "personified Wisdom of God" in
Matt 23:34 (Matthew [NTM 3; Wilmington: Michael Glazier, 1980] 273).
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identified with Jesus the man who performed these deeds.29 In this
case Jesus is not portrayed as an exponent of or envoy for wisdom but
is rather wisdom herself.30 It is Jesus-wisdom which is then rejected in
the following texts where we find the woes upon Bethsaida and
Chorazin.

The allusion of course is back to the beginning of the chapter
where in response to the question of the disciples of John the Baptist,
"Are you the one who is to come, or are we to wait for another?" the
author has Jesus reply with a list of items primarily from the book of
Isaiah listing occurrences at that future time when God will intervene
on behalf of the righteous and which this author has applied to Jesus.
Of significance in this case is the use of the term, (deeds). The
parallel text in Luke 7:35 refers to at this point:
"yet wisdom is justified by all her children." In this case the author
wants to establish that it is the deeds which justify the identification
of Jesus with wisdom and which provide the basis for the claim made
by the author of this gospel later in the chapter. The emphasis on
deeds makes the connection to the messianic era and establishes Jesus
as the authoritative representative of God ("son of God") who will
preside over the period of God's reign. While the connection of Jesus
with wisdom is clearly established, the author also provides a very
particular definition for the connection, not simply an identification
of Jesus with the wisdom tradition.

The utilization of the figure of Lady Wisdom follows immediately
hereafter at the end of Chapter II ,3 1 a section which has frequently
played a role in Christian diatribes against Jews: "Come to me, all
you that are weary and are carrying heavy burdens, and I will give
you rest. Take my yoke upon you, and learn from me, for I am gentle
and humble in heart, and you will find rest for your souls. For my
yoke is easy and my burden is light." As evidence of the use of
wisdom imagery in this passage the parallels with Sira 51:23-27 fre-
quently have been noted.32 The image of the yoke is common in

29 Deutsch, Lady Wisdom, 49-54.
30 Deutsch, Lady Wisdom, 2.
31 Deutsch, Lady Wisdom, 54-60.
32 D. Hagner, Matthew 1-13 (WBC 33a; Dallas: Word, 1993) 321, rejects the

argument that this is based on the Moses typology proposed by D. C. Allison, Jr.,
"Two Notes on a Key Text: Matthew 11:25-30," JTS 39 (1988) 477-85; and adopted
in the commentary co-authored with W. D. Davies, A Critical and Exegetical Commentary
on the Gospel According to Saint Matthew (3 vols; ICC; Edinburgh: T & T Clark, 1988-
1997) vol. (1991) 272-93. Note the argument of Robert Gundry: "At most, therefore,



WISDOM IN MATTHEW AND NEW QUMRAN EVIDENCE 237

rabbinic literature, with a statement of Rabbi Nechuniah ben Haka-
nah in m. Abot 3:5 an important reference point: "Whoever accepts

the ol malkut (yoke of the kingdom) and the col dereh eretz (yoke
of daily life) shall be removed from him." The rejection of col Torah
similarly means that these other yokes will be laid upon him. While
conceptually in many ways the two passages are rather similar, the
identification of Jesus with the yoke differentiates the two passages.

Interestingly, we now have in 4Q421 la ii-b 10 (Ways of Righteous-
ness), the text already mentioned above, a reference to col hakmah.33

Since I have argued elsewhere that the terms sedeq and sedaqah are
used in a particular way in the sectarian compositions from Qumran
to designate the viewpoints of the sect, I would depart from Elgvin's
interpretation that this column comes from a pre-sectarian wisdom
source and suggest that it is a statement on sectarian wisdom.34 In
4Q421 this man who is knowledgeable and has understanding will
receive admonition and "walk in the ways of God to do righteous-
ness." Wisdom imagery abounds throughout this section, but it is to
be differentiated by the fact that Jesus is its personification. How
could such a peculiar notion develop?

I would argue that this comes from two primary trends. We of
course have ample evidence of the hypostatization of wisdom in Jewish
literature. This is already suggested in Proverbs 1-9, especially chapter
8, where wisdom is present at creation. This is developed in Ben Sira
and leads to the great declaration in chapter 24 that wisdom is the
Torah. The Wisdom of Solomon also declares that Wisdom is a divine
being, present at creation, as does 1 En. 42. Note also Baruch 3:9-4:4.
Within the Qumran texts we find the vivid personification of Dame
Folly in 4Q184 (Wiles of the Wicked Woman] and the apparent descrip-
tion of Lady Wisdom in 4QJ.85 (Sapiential Work] 2, even though she is
not named in the fragments. Just the evidence of personification is not
adequate to explain the development within Matthew.

More significant for our purposes is the growth in the sectarian
identification of wisdom. Within the development sketched above we
see the manner in which a sectarian movement could adapt and co-

the passage in Sirach exercised an indirect and vague influence on Matthew" (Mat-
thew: A Commentary on His Literary and Theological Art [Grand Rapids: Eerdmans, 1982]
220.)

33 T. Elgvin, "421. 4QWays of Righteousness15," (DJD 20) 188.
34 Ibid, 189-90. SeeJ. Karnpen, "'Righteousness' in Matthew and the Legal Texts

from Qumran," in Legal Texts and Legal Issues: 461-88, esp., 462-77.
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opt wisdom imagery which had been influential in its development to
the point that it becomes totally identified with the beliefs and way of
life advocated by those sectarians. It is this type of use of wisdom
imagery which the author of the book of Matthew utilizes in the
identification of Jesus with wisdom. It is this history which explains
the wisdom greater than Solomon in 12:42 and the wisdom which
astounds the people in the synagogue of his hometown in 13:54. In a
book like Matthew we are not simply dealing with a biography of
Jesus. We are dealing with the beliefs and way of life which the
followers of Jesus advocated within the Jewish community of which
they were a part. In other words, Jesus is the Torah for the commu-
nity of his followers as well as the hermeneutical principle for its
interpretation. This is the more fundamental ideology which under-
girds this group of followers.

How, then, is it possible for one passage in Matthew to describe
Jesus as incarnate wisdom and other sections to portray him as an
envoy of wisdom? This is because the relationship of Jesus to wisdom
is not the primary question of the author or the original readers. The
issue for them was rather the nature of their relationship to Judaism.
In the positing of an answer to that question it does appear that those
studies which argue that Jesus as son of god is the more significant
category for this text than the identification with wisdom are impor-
tant.35 However even the argument that Jesus is son of God is part of
the structure of an argument to help the author and readers deter-
mine their relationship to the remainder of the Jewish community. In
this case it is quite possible that Jesus is regarded as incarnate wisdom
in Matt 11:19 and as an envoy of wisdom in other texts. The basic
argument is that the true wisdom of God is being rejected by the rest
of Israel because of its refusal to accept Jesus as the true representa-
tive of the divine. The extent to which Jesus encompasses incarnation
or authoritative representative is not of major significance to the
author and its readers. More significant is the impact of this argu-
ment for the nature of the sectarian identity of these followers of Jesus
within the context of the Judaism of their day. It is the Judaism which
is based in Jesus Christ which is the hope for its survival in the wake
of the competing loyalties and external pressures which it faces. God
has shown the way for the Judaism of the future through Jesus Christ.
This is its only hope for survival.

35 Note the summary conclusion of Gench, Wisdom, 209.
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Of significance for the immediate understanding of this section is
the Book of Enoch. Celia Deutsch and others have proposed that the
identification of the Son of Man with wisdom in 1 En. 37-72, the
Epistles of Enoch, lies behind this section.36 In these Epistles the Son
of Man is pre-existent, both hidden and revealed, he is a wisdom
figure given the spirit of wisdom, understanding and might. He is
also the revealed of God's wisdom, the source of the "secrets of
wisdom" and apocalyptic judge. Significant for our passage is the
withdrawal of wisdom as well in 1 En. 42:1-2. Lady Wisdom here
goes forth from the heavens to take her dwelling among humankind
but, finding no habitation, she returns to the heavens.37 A biblical
basis for this withdrawal is noted in Prov 1:28-31. Then in 1 En. 42:3
iniquity seeks a home among humankind and finds it. Lady Wisdom
cannot dwell with people because she cannot find a home, thereby
permitting the deployment of evil in the world. The calls for repent-
ance on the part of the Son of Man, rejected by the citizens of
Chorazin and Bethsaida, give a place for evil in the world, even
though in this case vengeance is reserved for the day of judgment.

Is then the use of this wisdom imagery in Matthew 11 a direct
response to the adherents of an ideology based on literature we know
from the Qumran library? It appears rather that both Matthew and
the Epistles of Enoch are utilizing and developing, each in their own
manner, a tradition of wisdom literature witnessed in the Qumran
literature discussed above. While I have elsewhere argued that we
find evidence for the hypothesis that the book of Matthew includes
arguments which respond to persons who held viewpoints known to
us from the Qumran literature, I do not think that this is one of those
instances. The references are not specific enough and the imagery is
scattered across too many types of literature to argue for such an
identification. I do however think that the Qumran scrolls help us to
understand why the author of the book could present such a peculiar
argument. That evidence does permit us to see the manner in which
a Jewish sectarian movement could adopt wisdom language and im-
agery to make its case. In the same way they help us understand how
and why an early proto-Christian author could have developed the
peculiar argument that Jesus is identified with wisdom.

Sh C. Deutsch, Hidden Wisdom and the Easy Yoke: Wisdom, Torah and Discipleship in
Matthew 11.25-30 (JSNTSup 18; Sheffield: JSOT Press, 1987) 104-105. We must
remember that the proposal of J.T. Milik that this is a Christian composition has not
received much scholarly support.

37 1 En. 42:1-2; Deutsch, Hidden Wisdom, 103.



THE WISDOM PASSAGE IN 1 CORINTHIANS 2:6-16
BETWEEN QUMRAN AND PROTO-GNOSTICISM

HEINZ-WOLFGANG KUHN

University of Munich

There is no other passage in the authentic and non-authentic letters
of Paul that speaks so often of and as the first three
chapters of 1 Corinthians. In 1 Corinthians 1-3 ("wisdom") is
found 16 times; in the rest of the authentic letters only three times.1

Similarly, ("wise") occurs ten times in 1 Cor 1-3, in the rest of
the authentic letters five times.2 Prior to the writing of 1 Corinthians,
we do not find or in any of Paul's letters we know.3

Paul uses and in negative and positive ways: He
speaks in 1 Cor 1-3 negatively of ("the wisdom
of the world", 1:20; 3:19; cf. 2:6 "the wisdom of this age ..."), of

("human wisdom", 2:5) and
with the same meaning (2:13), or of ("wise persons
by human standard", 1:26). Speaking positively, Paul says

(1:21) or ("wisdom of God", 1:24; 2:7),
("wisdom from God", 1:30),

("not a wisdom of this age or of
the rulers of this age", 2:6). In the negative connotation is
"wisdom of the Greek" (1:22), which fits well with the rhetorical
structure Paul gives his wisdom rejection of (see below): after
others, James Dunn emphasized this aspect of in 1 Cor 1-3.4

1 The authentic Pauline letters according to their probable origin (without taking
into account any reconstruction hypotheses): 1 Thessalonians, Galatians, 1 Corin-
thians, 2 Corinthians, Philippians, Philemon, Romans. I am very grateful to Almut
Koster for proofreading the English manuscript and for the translation of some
sections into English.

2 1 Corinthians 4 is closely connected with ch. 1-3, though the wisdom terminol-
ogy is almost missing (exception in v. 10).

3 also occurs in 1 Cor 12:8, but then only in later letters (2 Cor 1:12; Rom
11:33); outside of 1 Cor 6:5, only 4 times in Romans. It is therefore not likely
that Paul himself introduced the keyword to Corinth.

4 James D.G. Dunn, 1 Corinthians (NTG; Sheffield: Sheffield Acadamic Press,
1995) 41-44.
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Paul speaks in 1 Cor 1-3 of "eloquent wisdom" (1:17), of a "debater"
(1:20) and of "lofty words" (2:1). How does
mentioned twice, and the "wisdom of this age" fit into this rhetorical
character of wisdom?

For the positive connotation, it is clear from reading the Pauline
text that wisdom belongs to the vocabulary of Jewish texts that com-
bine wisdom traditions and apocalypticism. A very good example for
this is now 4QInstruction (formerly 4QSapiental Work A,) that is
4Q415-418 and 423, to which 1Q26 also belongs.5 I could as well
refer among other texts of Early Judaism to the book of Daniel which
speaks of God's wisdom and revelation of mystery, like the prayer of
Daniel in 2:19-23. In 1 Cor 2:7 Paul uses this same tradition, when
he says ("God's wis-
dom, hidden in a mystery"). But the interpretation of 1 Cor 1-3
cannot be reduced to a simple opposition: negative Greek rhetoric
against positively seen Jewish apocalyptic Wisdom.

I will refer here only to the most difficult passage in 1 Cor 1-4, that
is 2:6-16:6

3 The text is now available in J. Strugnell et al. (eds.), Qumran Cave 4. XXIV,
Sapiential Texts, Part 2 (DJD 34; Oxford: Clarendon, 1999). Cf. below n. 36.

6 The Greek text (without the line divisions) according to Nesde-Aland, Novum
Testamentum Graece (27th ed.; Stuttgart: Deutsche Bibelgesellschaft, 1993).

I
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n

i
6We do speak wisdom among the mature,
though not a wisdom of this age
nor of the rulers of this age, who are doomed to perish.
7But we speak God's wisdom, hidden in a mystery,
which God decreed before the ages for our glory,
Svhich none of the rulers of this age did know.

If they had known,
they would not have crucified the Lord of glory;
9but as it is written:

"What no eye has seen and no ear has heard
and entered not into the heart of man,
what God has prepared for those who love him"

(Apocryphon of Eliah, sec. Origen).
10To us God has revealed (it) through the spirit;
for the spirit searches everything,
even the depths of God.

n
"For what human being knows what is human,
except the human spirit that is within him?
So also no one has known what is God's, except the spirit of God.
12Now we have received not the spirit of the world,
but the spirit that is from God,
so that we know what God has graciously given to us.
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13We speak of these things not in words taught by human wisdom,
but in words taught by the spirit,
bringing together spiritual things with what is spiritual.
11'A psychic person does not receive what belongs to the spirit of God,
for it is foolishness to him and he cannot understand it,
because it is judged according to the spirit.
15A person governed by the spirit judges everything;
but he himself is judged by nobody.
16For "who has known the mind of the Lord, that he may instruct him?"

(Isa40:13 LXX).
We have the mind of Christ.

The text has a certain rhetorical structure.7 It can be divided into two
parts with five sections each and three lines in each section (only the
final section has characteristically one additional line). The keyword
of part I is ; the keyword of part II is , understood as
human spirit, God's spirit and Christ's spirit. In reconstructing the
composition of the passage, w. 9 and 10 should not be separated, as
it is often done. This is clear (apart from the structure given above)
when it is recognized that the goods of salvation (v. 9) and their
revelation (v. 10a) belong together in one thought and that v. 11
starts anew.

Two levels of language and thought, which are negatively referred
to, and three levels of language and thought, positively referred to,
can be found in this Pauline text. The two negative levels are (here I
agree with James Dunn8) Greek rhetoric and a wisdom Paul calls
"wisdom of this (bad) age" (2:6). The three positive levels are the
following:

First, Paul uses the language of his opponents which seems to have
a relationship to later Gnosticism.

Secondly, the Pauline passage has many parallels in Jewish apoca-
lyptic Wisdom texts, as I have already mentioned.

7 To my knowlegde, I am the first to suggest this structure. Semiticizing poetical
devices and rhetorical devices should not be confused, but we should not discount
the possibility that Paul's rhetorical style was occasionally influenced by Semitic verse
(cf. below the two Qumran citations from 1 QHa and 1QS), or by semiticizing poetry
(e.g., the Psalms of the Septuaginta). A completely different structure can be found,
e.g., in 1 Cor 5:3-5, where one can distinguish between a basic sentence and inter-
ruptions; see Heinz-Wolfgang Kuhn, "A Legal Issue in 1 Corinthians 5 and in
Qumran," in Legal Texts and Legal Issues: Proceedings of the Second Meeting of the Interna-
tional Organization for Qumran Studies, Cambridge, 1995 (STDJ 23; Leiden: Brill, 1997)
489-99, esp. p. 492.

8 1 Corinthians, 41.



244 KUHN

Thirdly, there are two aspects in the Pauline text that should be
especially compared with Qumranian theology.

The first positive aspect of the third level does not have a specifi-
cally Qumranian origin. The second positive aspect is concerned
with an awareness of present eschatology which appears to be very
similar in Paul and at the end of 1QS.

But first let me put forward some arguments for Paul's relationship
in 1 Cor 2:6-16 to the vocabulary of later Gnosticism. Many scholars
are today very sceptical about this view which was popular in the
decades after World War II.9 They are partly right. Therefore I do
not speak of the "Gnosticism" of Paul's opponents - in this following
the "Proposal" of the Messina Colloquium on the origins of Gnosti-
cism of 196610 — but I call their religious view more carefully "gnosti-
sierend" or "proto-Gnosticism". Of course, many details of the rela-
tionship of 1 Corinthians 2 to an alleged proto-Gnosticism cannot be
discussed in this short paper. I will concentrate on the dualistic oppo-
sition It must be acknowledged that in the
period until the third century CE, for which I checked the Greek
texts, the opposition appears, as far as I can
see, only in religious texts when the context is Gnosticism (apart from
1 Cor 2:14-15, 15:44, 46 and receptions of this Pauline letter in early
Christian literature and a few later Christian writings, especially of
Origen), such as writings concerning opponents, e.g., Adversus haereses
of Irenaeus (in these texts other characteristic terms are also found
which are parallel to 1 Corinthians 2, like "aeon"). The connection of
the opposition with the Hellenistic-Jewish
exegesis of Gen 2:7 (here , later understood as , and

in the writings of Gnosticism can only be mentioned here (cf.
the quotation of the Septuagint in 1 Cor 15:45). The Thesaurus
Linguae Graecae project on disk has opened new possibilities for
research on this opposition.11

9 Despite some criticism of Walter Schmithals' famous dissertation under Rudolf
Bultmann (1954), which was first published as a book in 1956 (Die Gnosis in Konnth:
Eine Untersuchung zu den Korintherbriefen [3d ed.; FRLANT 66; Gottingen: Vanden-
hoeck & Ruprecht, 1969]; English translation, Gnosticism in Corinth [Nashville:
Abingdon, 1971]).

10 The Origins of Gnosticism: Colloquium of Messina 13-18 April 1966 (ed. Ugo Bianchi;
Stud. Hist. Rel. 12; Leiden: Brill, 1970) XXVI-XXIX.

11 Thesaurus Linguae Graecae: CD ROM Version D (University of California Irvine,
1992) and the printed companion volume of Luci Berkowitz and Karl A. Squitier,
Thesaurus Linguae Graecae: Canon of Greek Authors and Works (with technical assistance
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Occurrences of the Pauline opposition in
religious writings can only be found in Irenaeus (in Adversus haereses),
in Clement of Alexandria (especially in the Excerpta ex Tlieodoto, a
representative of Valentinian Gnosticism), in Hippolytus, the author
of the Refutatio omnium haeresium (only in his interpretation of Genesis
[frg. 3, concerning Gen 2:7] and with reference to 1 Corinthians 2 in
the interpretation of the Proverbia [frg. 7]) and in Origen (in Contra
Celsum, also in fragments of commentaries in 1 Corinthians and in
some other texts).

In non-religious writings the opposition is rarely found: In the
second century CE we find it in the writings of the astrologist Vettius
Valens (Anthologiarum, ed. Kroll, p. 1) and the physician Galenus (De
differentia pulsuum, ed. Kiihn, vol. 8, 713) and at the end of the third
century CE in the work of Aristeides Quintilianus on music (2,18, ed.
Winnington/Ingram). The oldest literary record anywhere is there-
fore 1 Corinthians.

Let us consider Irenaeus as the earliest witness of the above-mentioned
early Church Fathers. Here the opposition ; is
found particularly in his description of Ptolemaeus (according to the
parallel description in Epiphanius, Panarion 31.10.5) from the School of
the Valentinians (Adv. haer. 1.1.1-8.6, ed. Rousseau/Doutreleau). Ire-
naeus speaks out here, too, against a ; (a "falsely-
called knowledge"),12 as it is formulated in the original title of his writ-
ing. A good example is a passage from 1.6.1-2, where

are opposed to (cf. 1 Cor 2:14-15

Besides the pneumatic and the psychic elements, Irenaeus also mentions
a third one: the material. In this connection, he also says that those who
are pneumatic have

and were initiated into the (cf. 1 Cor 2:7

from William A.Johnson; 3d ed.; New York/Oxford: Oxford University Press, 1990)
with Addenda and Corrigenda on hard copy or on the TLG Web Site. See especially
on the TLG Web Site the authors and texts which are, like the Testaments of the Twelve
Patriarchs, still missing ("Authors to be included in CD ROM E"). Therefore I con-
sulted also, e.g., Albert-Marie Denis, Concordance Grecque des Pseudepigraphes d'Ancien
Testament (Louvain-la-Neuve: Univ. Cath. de Louvain, Institut Orientaliste, 1987
(distribution: Peeters, Leuven and Brill, Leiden): even alone is not found
here. Cf. the older monographs of Martin Winter, Pneumatiker und Psychiker in Korinth:
Zum religionsgeschichtlichen Hintergrund von 1. Kor. 2,6-3,4 (MarbTS 12; Marburg: Elwert,
1975); Birger Albert Pearson, The Pneumatikos-Psychikos Terminology in 1 Corinthians: A
Study in the Theology of the Corinthian Opponents of Paul and Its Relation to Gnosticism (SBLDS
12; Missoula: Scholars Press, 1973).

12 This term occurs already in 1 Tim 6:20.
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. In 1.6.4 we also find people who are called
and being equated with one another (cf. the additional mention
of in 1 Cor 2:6); and in 1.5.6. we find, in addition to the

; the (see also 1.6.3; cf. 1 Cor 3:1-3).
Of course reference is also made to Paul: among the 18 occurrences of

the passage we are dealing with here, 1 Cor 2:6, is also
mentioned (1.8.4).

These findings can be confirmed by referring to the original texts
from Nag Hammadi, where the opposition pneumatikos - psychikos (and
sarkikos) also occur frequently, as a glance at the Nag Hammadi Register
of F. Siegert (s.v. pneumatikos) confirms.13 The opposition
( ) - ( ) in 1 Corinthians, which means for Paul
not even two totally different classes of human beings, can doubtlessly
not be the primary source for these oppositions in gnostic texts.

In the beginning of the Nag Hammadi text The Hypostasis of the
Archons (Codex II/4), which originated perhaps as late as the third cen-
tury, we find some further vocabulary of the Pauline text. Like Paul, the
text uses the opposition of the plural of psychikos and pneumatikos (87.17-
18; see also 90.15, 17), speaks of "archons" (87.23; 88.19; etc.) and
"aeon" (87.11; cf. 1 Cor 2:6, 8 and
also of the "lack of acquaintance" of those "that possessed only a soul"
and "were naked of the spiritual element" (90.15-17; cf. 1 Cor 2:6-7,
14).14

I will mention only one further text of Nag Hammadi in which the
vocabulary is so close to our Pauline text that one can hardly ignore it.
This is Nag Hammadi text VI/4 The Concept of our Great Power in 40.24-
42.22 (did the writing originate before the fourth century?). In this
passage we find not only the word psychikos, but also "the archons" and
"this aeon" (Paul says in v. 6, as already quoted,

and that, in connection with Jesus' death, the archons
"did not know" what was going on (Paul writes in v. 8, which seems to
be a fragmentlike sentence referring to a greater context of a salvation
story of the opponents, that in the context of Jesus' crucifixion none of
the archons knew the Lord).15

Summary: Outside of 1 Corinthians (including its later receptions),
a context of Gnosticism and a few later Christian writings I know of
no explicit occurrence of the opposition in

13 Folker Siegert, Nag-Hammadi-Register (WUNT 26; Tubingen: Mohr [Paul
Siebeck], 1982) 291.

14 Translation by Bentley Layton, in The Nag Hammadi Library in English (ed. James
M. Robinson; 3d ed.; Leiden: Brill, 1988) 162-69.

10 Does Paul understand the perishing of "the rulers of this age" as the elimination
of the earthly rulers? Cf. 1 Cor 15:24. can be found in texts of Gnosticism (cf.
Siegert, Register, 311) and, e. g., in Philo (cf. Winter, Pneumatiker, 96-157) and as
in the Qumran texts (e. g., 1QS 3:3).
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any religious writing in the period of interest; not even Philo or any
other writer of Hellenistic Judaism makes use of this opposition; al-
though Philo has the dualism of and which is even
missing in the sapiental literature.16 Besides the use of this
opposition in 1 Corinthians 2 is combined with other vocabulary
which is also found in the context of Gnosticism. As long as this is
true and we read a typical element of later Gnosticism like in
4:8,17 the relationship to later Gnosticism is not an unnecessary hy-
pothesis.18 Paul alone is doubtlessly not the starting point, but rather
people like the Pauline opponents in 1 Corinthians (though they are
certainly not yet "Gnostics" in the later sense, e.g., of a direct or
indirect hostility against a creator). It is not probable that the oppo-
nents of Paul in 1 Corinthians and later Gnosticism are independent
of each other from the point of view of tradition history, but it is even
less probable, indeed impossible, that later Gnosticism developed its
vocabulary concerning the discussed terms from 1 Corinthians.

My point regarding Paul is that he nevertheless accuses his oppo-
nents of too much human rhetoric and "sets the sophia of the cross
against the sophia of rhetoric."19 But he tries to win over the commu-
nity by using some terminology of his opponents, which unlike the
rhetorical elements seems to be gnosticizing.20 In addition Paul is
mixing both the rhetorical and gnosticizing elements with a Jewish
apocalyptic Wisdom conception, thus splitting the of his oppo-
nents into a Greek rhetorical wisdom, a wisdom of the world (corre-
sponding to gnostic thinking) and of this bad age (corresponding to
apocalyptic thinking) and a wisdom of God. By taking over some of
the terminology of his opponents, which seems to go into the direc-
tion of later Gnosticism, Paul believes to overcome their theology.

Having given my interpretation of this Pauline text which is very
complex in terms of history-of-religions research, I now want to enter

16 Hermann von Lips, Weisheitliche Traditionen im Neuen Testament (WMANT 64;
Neukirchen-Vluyn: Neukirchener Verlag, 1990) 340.

17 For in 4:8 (realized eschatology!) see 2 Tim 2:18.
18 Thus correcting the currently popular view, e.g., of James D. G. Dunn, who

believes that "Gnosticism is an unnecessary hypothesis to explain the features and
tensions of the Corinthian church as reflected in 1 Corinthians 1-3" (1 Corinthians,
38).

19 In this I agree with Dunn (1 Corinthians, 42).
20 Proof for this is also the impression that Paul distinguishes between Christians (!)

who are and who are not (2:6); similarly 3:1-3.
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the special realm of the Qumran texts.21 As I have already indicated,
I will consider only two aspects. First, I will discuss a text in the
Hodayot, which seems to me to be the closest parallel to what Paul
wants to say in the passage in 1 Corinthians. In Paul's text and in the
Qumran text in lQHa 20 (Suk. 12:11-13) four elements are found in
combination:

wisdom
spirit of God
mystery
revelation.

Paul speaks in v. 7 of
("God's wisdom, hidden in a mystery"). He says in v. 10:

("this is what God has
revealed to us through the spirit") and in v. 12

("we have received ... the spirit that is from
God").

The Qumran text belongs to the community songs22 of the
Hodayot:

lQHa 20 (Suk. 12:4-13)
// 4Q427 (4QHa) 8 ii 10-18 (formerly 3 ii 5-13)

21 The citations from the Qumran texts are based, in the final analysis, on the
photographs of the manuscripts. See especially (besides the lQHa photos in the
Sukenik edition of The Dead Sea Scrolls of the Hebrew University of 1954 or 1955, the 1QS
photos in various editions and the DJD editions) Emanuel Tov ed., with the collabo-
ration of Stephen J. Pfann, The Dead Sea Scrolls on Microfiche: A Comprehensive Facsimile
Edition of the Texts from the Judean Desert (Leiden: IDC/Brill, 1993) + Companion Volume
to the Dead Sea Scrolls Microfiche Edition (2d rev. ed.; Leiden: Brill/IDC, 1995) +
Stephen A. Reed/Marilyn J. Lundberg, The Dead Sea Scrolls on Microfiche: A Comprehen-
sive Facsimile Edition of the Texts fiom the Judean Desert: Inventory List of Photographs (Leiden:
Brill/IDC, 1993).

22 See Heinz-Wolfgang Kuhn, Enderwartung und gegenwdrtiges Heil: Untersuchungen zu
den Gemeindeliedem von Qumran (SUNT 4; Gottingen: Vandenhoeck & Ruprecht, 1966)
21-33.
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"By the Instructor: praises and prayer,
to bow down and implore compassion,
always from period to period:

When the light comes 5to [its] dominifon]

When the evening is coming ...

And I, an Instructor, have known You, my God,
through the spirit !2which You gave in me;

faithfully I have listened to Your wonderful secret
through Your holy spirit.

13You have [op]ened within me knowledge
in the mystery of Your insight,

and a source of [Your] strength ...

The lost beginning of the psalm can now be found in the fragment
4Q427 8 in col. ii (formerly 3 ii 5).123 This fragment undoubtedly
contains the same song, as about ten lines correspond to each other.
We can also be quite certain that 4Q427 contains the beginning of
the song, although there is no vacat between the end of the preceding
line and the beginning of the new line with the words

("By the instructor: praises and prayer ..."). The construc-
tion and a sign at the right margin of lQHa speak for a new
psalm. The discovery of the beginning of this song is very important
for an understanding of the lines in question. in Sukenik's 1.
11 can be understood as referring to the technical term or only
as having a general sense as in "And I, a wise man." and

seen together (!), indicate that the in has the same
meaning as in the Biblical psalm 24:1, where we are quite
sure of the meaning, and in many similar cases. Carol Newson trans-

23 See photo PAM 41.787 (sic) = Microfiche Edition, no. 34. [The new number is
that assigned by Eileen Schuller, " 4QHodayota," in Qumran Cave 4. XX: Poetical and
Liturgical Texts. Part 2 (eds. E. Ghazon, et al; DJD 29; Oxford: Clarendon Press, 2000)
77-123.]
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lated the occurrences of at the heading of each of the indi-
vidual "Songs of the Sabbath Sacrifice" with "by the instructor."24 In
the light of the evidence cited above, this seems reasonable.

While Paul speaks of every believer who has wisdom by the spirit
of God (w. 1 0 and 1 2), the Qumran text seems to refer only to the

25 But this is not entirely true: while the wording ... (it
says in our psalm always seems to
belong to songs of the that is, in lQHa 5 (Suk. 13:18-19) and
in lQHa 21 (Suk. frg. 3, 14),26 there is a clear case in another com-
munity song in lQHa 6 (Suk. 14:8-22) which is not a psalm of the
'TOCBQ, but where the author also combines wisdom with the gift of
God's spirit:27

And I know from Your understanding,
13that in Your good will towards men [You in] creased
[his portion] of Your Holy Spirit,
and thus You have drawn me near to Your understanding.28

The combination of wisdom and the spirit of God appears in the
Hebrew Bible up to the book of Daniel (see especially Gen 41:38-39
of Joseph; Exod 31:3 of the skilled artisan Bezaleel29; Isa 11:2 of the
messianic king; Job 32:17-19 of Elihu; Dan 5:14 of Daniel), in other
Early Jewish literature (e.g., Wis 9:17 in a prayer of Solomo; Sir 39:6
of the scribe; Jos. As 4:7 of Joseph)30 and in the Qumran texts outside
the Hodayot (especially 4QDibHam: 4Q504 4:5 parallel 4Q506
131 + 132:10-11).

24 Songs of the Sabbath Sacrifice: A Critical Edition (HSS 27; Atlanta: Scholars Press,
1985) esp. p. 95-96; cf. also on p. 3-4 her discussion of in the Qumran texts.

25 As v. 12b makes clear (and w. 1-5 and 4:1 do not contradict), Paul does not
refer here only to the aposdes and prophets; thus Markus N. A. Bockmuehl, who
holds this limitation to be probable (Revelation and Mystery in Ancient Judaism and Pauline
Christianity [WUNT, 2d ser. 36; Tubingen: Mohr (Paul Siebeck), 1990] 164-65).

26 Concerning at the beginning of the community song in 1 QHa 5 (Suk.
13), see the position of Suk. frg. 15a in the reconstruction of the psalm by Emile
Puech ("Un hymne essenien en partie retrouve et les Beatitudes: 1QH V 12 - VI 18
[= col. XIII-XIV 7] et 4QBeat.," RevQ13, No. 49-52 [1988] 59-88, esp. p. 63, 69
[Line 12]): (Suk. frg. 15a, 1 [photo IAA 190406 = Microfiche Edition, no.
128]). lQHa 21 (Suk. frg. 3) may belong to the same psalm as our text whose
beginning (11. 4-5, 11-13) is quoted above (cf. E. Puech, "Quelques aspects de la
restauration du Rouleau des Hymnes [1QH]," JJS 39 [1988] 38-55, esp. pp. 52-53).

27 Cf. Heinz-Wolfgang Kuhn, Enderwartung, 130-36.
28 See the reconstruction of the text by Puech, "Quelques aspects," 53.
29 See also Ex 35:31.
30 Cf. P. van Imschoot, "Sagesse et esprit dans I' Ancien Testament," RB 47 (1938)

23-49.



I COR 2:6-l6 BETWEEN QUMRAN AND PROTO-GNOSTICISM 251

Our passage in lQHa is of special interest for 1 Corinthians 2,
because it combines the elements of wisdom and the spirit of God
with the apocalyptic mystery and its revelation. Next to 110, which
also can mean "mystery,"31 the aramaic word for "mystery" , found
several times in the book of Daniel,32 is used here in lQHa 20 (Suk.
12:13): "You have opened within me knowledge in the mystery ( ) of
Your insight." Paul says in 1 Cor 2:7 and
in v. 10. With this combination of wisdom, holy spirit, revelation and
mystery, we are in the realm of a general Jewish apocalyptic Wisdom
which is not specific to the Qumran community. Nevertheless, our
Qumran text offers, as far as I can see, the best parallel to the com-
bination of these four elements. In the above mentioned passage Dan
2:19-23 God's spirit is missing (but see, e.g., Dan 5:14); in v. 22, one
finds, like in 1 Cor 2:7, 10, additionally the motives of deepness and
secrecy (mentioned also, e.g., in 1QS 11:6, 19).

The second aspect in the comparison between 1 Cor 2 and the
Qumran texts that I would like to present has to do with present
eschatology. As I already discussed in my book of 1966 Enderwartung
und gegenwdrtiges Heil which deals especially with the community songs
of Qumran, there is a certain affinity between a description of salva-
tion in the poetical ending of 1QS — more precisely 1QS 11:2-9 — and
our Pauline text. The Qumran text has, as I believe, four stanza-like
parts with six and seven lines alternating. This part of the ending of
1QS also speaks of "wisdom" and "knowledge",33 of revelation34 and
"mystery";35 only the topic of God's spirit is missing. Wisdom, mys-
tery/mysteries and revelation are also typical for 4Q_ Instruction of
which six (or seven) copies have been discovered at Qumran (1Q26,
4Q415-18, 4Q423).361 quote in the following only the last two stanzas:

31 In the Hebrew Bible: Amos 3:7; Prov 11:13; 20:19; 25:9.
32 Dan 2:18-19, 27, 29-30, 47; 4:6.
33 1QS 11:3, 6, 1. 6, 1. 6 and other wordings.
34 Again 1QS 11:3.
35 in 1QS 11:3 in the singular and in 1. 5 in the plural.
3b Several wisdom terms are found; more than twenty times occurs ("mystery

of [?]); see also the motive of revelation in 4Q416 2 iii 18; 418 123 ii 5. Cf. JohnJ.
Collins, Jewish Wisdom in the Hellenistic Age (Old Testament Library; Louisville:
Westerminster John Knox, 1997) 117-27; Daniel J. Harrington, Wisdom Texts from
Qumran (London: Routledge, 1996) 40-59. According to Torleif Elgvin, 4Q418 con-
tains two copies of the work ("Admonition Texts from Qumran Cave 4," in Methods of
Investigation of the Dead Sea Scrolls and the Khirbet Qumran Site: Present Realities and Future
Prospects [ed. Michael O. Wise et al.; Annals of the New York Academy of Sciences
722; New York: New York Academy of Sciences, 1994] 179-196, esp. p. 180).
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1QS 11:5-9
// 4Q258 4QSd frg. 637

A light is in my heart from His marvellous mysteries;
on that which is eternal bmy eye has gazed:

on wisdom that has been hidden from men,
on knowledge and wise prudence (hidden) from humanity,

on a fountain of righteousness and a storehouse 7of power,
together with a spring of glory (hidden) from the assembly of flesh.

To those whom God has chosen
He has given them (sc. these goods) as an everlasting possession

and thus caused them to inherit the lot 8of the holy ones;
and with the sons of heaven he has joined

their assembly to be a common council
and a foundation of a holy building,

to be an eternal plantation throughout all 9time to come.

Advancing what has been said already we find in the poetical unit of
1QS 11:2-9 the word "hidden" in 1. 6 (as in Paul's text in 1 Cor 2:
7 38 "the depth" further down in 1. 19 (correspond-
ing to Paul's in v. 10,)39 the noun "perfection" in 1. 2 (Paul
uses in v. 6) and divine glory in 1. 7 (Paul speaks of in

37 Earlier fragment 5. Photo: PAM 43.246 = Microfiche Edition, no. 68. "The corre-
lation of the small frg. 6 with 1QS XI 7 is fairly certain" (Philip S. Alexander and
Geza Vermes, Qumran Cave 4.XIX: Serekh Ha-Tahad and Two Related Texts [DJD 26;
Oxford: Clarendon, 1998] 127). Only three letters are clearly visible in 1. 7, and also
the is very probable (cf. for the combination of the two letters frg. 5 i 1; the
transcription in DJD has: ]

38 See also Dan 2:47 (Theodotion).
39 See also, e.g., / En. 63:3; 2 Apoc. Bar. 14:8; T.Job 37:8 (other numbering 6 or 7).
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v. 8). In both texts there is also a description of the eschatological
goods of salvation. For this Paul seems to use in v. 9 a text from a lost
apocalyptic book and equates the goods of salvation with (this
is the reason Paul does not use an object for in v. 10!).
The Qumran text describes the goods of salvation as (wisdom),

(knowledge), (wise prudence), (righteousness),
(power), and (glory). The decisive parallel is this: Paul and

Qumran state that the members of the community have already
received the goods of salvation. :40 Thus, revelation is here more than
divine information; the present gift of includes already the
goods of future salvation.41 Paul says:

("so that we know what God has graciously given to
us") 1 Cor 2: 12 and in the Qumran text is found

("To those whom God has chosen He has given them [sc.
these goods of salvation] as an everlasting possession") 1QS 11: 7.
This observation does not imply a dependency of Paul's writing on
the Qumran community, but the parallels between the two are in-
deed remarkable.

As far as the next Pauline chapter, 1 Cor 3, is concerned let me
remind you that, as far as we know, only the Qumran community
and Christians like Paul understood their community as temple com-
bined with the idea of the community as God's plantation (in Paul it
is found in 1 Cor 3 and in the Qumran texts, e.g., in 1QS 8).42

Let me summarize my arguments: 1 Cor 2:6-16 reflects a com-
plex and diverse situation from a history-of-religions perspective.
While on the one hand rejecting the rhetorical wisdom of the Greeks
(" 1:22) and applying himself a rhetorical
structure, Paul uses the gnosticizing terminology of his opponents in
order to overcome them and to win them over for the "wisdom of
God", as he understands it. In doing this Paul is particularly depend-
ent on a sapiential apocalyptic theology, as it is known from contem-
porary Jewish texts, especially of Palestine and, not least, from the
Qumran library. In his eschatological statement about the present,
he comes very close to the ideas expressed in the song at the end of
the Community Rule, but this cannot be attributed (despite 1
Corinthians 3) to an unequivocal dependence on Qumran theology.

40 Bockmuehl misunderstands Paul as referring to future blessings (Revelation, 165-
66)

41 Cf. Heinz-Wolfgang Kuhn, Enderwartung, 173-75.
42 1 Cor 3:9,16-17; 1QS 8:5-6 and in other places.
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