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Preface

More than 60 years after their first discovery in 1947, the Dead Sea Scrolls
remain a mystery. Were they written by the Essenes? Why were they hidden?
What are they, exactly?

While it has been supposed they are part of an Essene library, secreted away
when the Romans advanced, there is today some nervousness among scholars
about linking the Dead Sea Scrolls with the Essenes. For a long time the
‘Qumran-Essene’ hypothesis, as it is called, seemed to reflect a consensus
view: the Essenes were responsible for the writing and hiding of the Scrolls,
and they lived in the small site of Qumran by the Dead Sea from the late
second century BCE to the year 68 ce. But the hypothesis is now questioned
widely, meaning that many Scrolls scholars focusing on the fine details of these
remarkable Hebrew, Aramaic, and Greek writings are cautious about locating
them within a wider cultural environment.

Currently, in order to avoid a simple assumption that the Scrolls were
produced by Essenes, many Scrolls scholars avoid language that presupposes
endorsement of the Qumran-Essene hypothesis. Using definitions such as the
‘Qumran Community/ies’, ‘Yahad community/ies’ or even ‘Scrolls commu-
nity/ies’, scholars aim to define identities from the Scrolls’ salient features,
across time. The history of the people responsible for the Scrolls is sought
within the texts themselves, without much reference to descriptions of named
groups within Second Temple Judaism, or to the archaeology of Qumran and
the Dead Sea region.

Among those who have supported the Qumran-Essene hypothesis, the
historical sources on the Essenes have long been studied in order to identify
features of the Essenes that can be compared with the communities evidenced
in the literature of the Scrolls corpus itself. The Essenes have been seen as a
marginal, isolated group, and their literature is likewise configured as periph-
eral to the main currents of Judaism. The contents of the Dead Sea Scrolls are
largely then peculiar and particular, not representative of the centre. Aspects
of the ancient Essenes that have received most scholarly attention have been
their identity as ‘sectarian’, their location beside the Dead Sea, communality,
separation from other Jews, negative attitude to the Temple, asceticism,
pacificism, allegorical scriptural exegesis, and special concern with purity. In
placing these characteristics next to the evidence of the Scrolls, however,
various anomalies have come to light. There are issues of method that
then arise. There can be a circularity of interpretation of the Scrolls: if one
begins with an initial presupposition that the Scrolls are ‘Essene’, do we then
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interpret them in the light of what we think we know about the Essenes?
Without such an a priori position, might different interpretative possibilities
arise? Hence the current focus on close readings of the Dead Sea texts in
isolation.

In addition, there has been a reconfiguration of the archaeology of the site of
Qumran. It has been explored and contextualized by archaeologists as being a
site situated in a regional context in which the Essenes played a very minor
role. The question of whether Qumran was a community centre for those
Essenes writing the Scrolls has been answered with a firm ‘no’. The Scrolls, it is
argued, might have nothing at all to do with Qumran: it is a mere accident of
history that they are lying next to it.

Because of the strength of such scholarly ‘de-bunking’, at the present time, it
is not surprising that many Scrolls scholars shy away from issues of identity,
history, and cultural context. However, for a historian, the mysteries remain a
tantalizing taunt. It is not satisfying to place a question-mark over such a
stunning archaeological discovery as the Dead Sea Scrolls and to assume that
historical contextualization is impossible, or that our historical sources are so
rhetorical that elements of historical actuality must surely disappear in ‘spin’.
In ancient history overall, historicity and rhetoricity are interwoven partners:
there is no plain corpus of simple data. Yet we know a great deal about the
world of the past, because historians have probed evidence in various ways and
continue to do so. Can we then probe again here?

Given the current testing of the Qumran-Essene hypothesis, with its em-
phasis on features of either the Scrolls or the site of Qumran that do not cohere
with the Essenes of the classical sources, it is fundamental that we define who
exactly the Essenes were. This can only be done by working through ancient
literature, to ensure that what we think we know is consistent with what is
actually stated. The historical sources on the Essenes, a variety of works
written in Latin and Greek by different authors mainly in the first century of
the common era (CE), are key to the Essenes’ identity. In the present study, the
examination will be broader than any hitherto undertaken, in that it will
consider also whether the Essenes may appear under other names in Christian
and Jewish material from the first centuries.

We will tackle the vexing question of whether the Dead Sea Scrolls and the
site of Qumran can be related to the Essenes only after the Essenes themselves
are defined and situated on the basis of this literary evidence, which will
constitute the project of the first part of this investigation. Subsequently, in
the second part, the classical sources on the Dead Sea and its resources, and
the archaeological context, will be explored. The Dead Sea Scrolls are the
central focus of this entire project, but they will be considered primarily as
archaeological objects, and thus their material nature and context will be
paramount. They are, after all, among the most important archaeological
discoveries ever made. They will at times be called upon in textual analysis,
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but more than anything they are things of a bygone age: they were placed in
caves at certain times, for certain reasons.

We will explore a case for why the inhabitants of Qumran lived in this harsh
and hot location, by a salty lake, and placed the Scrolls in caves nearby. The
approach is contextual, in looking widely at features of the environment and
our historical evidence for changes of occupation and resource utilization.

The Scrolls are also seen as cultural artefacts, and this study looks at the
wider culture in which they belong. Where the Scrolls are probed, it is with a
view to seeing this culture. The results will, I hope, illuminate Second Temple
Judaism, through to the second century ck, with its rich blend of diversity and
unity. This study will shine a light on the situation of the ancient Dead Sea,
and provide a sound historical context for the Dead Sea Scrolls. We will
encounter both the secretive world of medicine and healing, and the economic
worlds of the Hasmonean and Herodian dynasties. We will be concerned with
the historical development of the Dead Sea as a centre of lucrative resources
and also consider its role in literature as a ‘paradoxical marvel’. There will be
close literary analysis of works written in ancient languages and also detailed
archaeological examinations, as the scope is ultimately a broad one and the
aim is to gain a holistic historical understanding. The scrutiny of details is
done in order to find the big picture in which the Scrolls can be situated. I hope
this study will, at least, be interesting, as it synthesizes evidence and adopts
cross-disciplinary approaches to solve the questions of who the historical
Essenes really were, who wrote the Dead Sea Scrolls, who lived at Qumran,
and why the Scrolls were placed in caves close to this site.
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Part I

The Essenes in Ancient Literature
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‘A Peculiar Problem’: A Short History
of Scholarship on the Essenes

The nature of the Essenes attested in ancient literature was considered in
scholarship long before the discovery of the Dead Sea Scrolls, since the Essenes
appeared to be a mystery within the corpus of material about Judaism at the
time of Jesus. However, it is important to note at the outset that the study of
Judaism was, in Christian scholarship, dominated throughout the nineteenth
and early twentieth centuries by the paradigm of Pharisaic hegemony, in that
the rabbis’ supposed antecedents, the Pharisees, were believed to have been the
principal party that dictated law and governance. In addition, Christian
scholarship portrayed the type of Judaism led by the Pharisees as narrow,
rigid, legalistic, and unspiritual. Into this pre-formed notion of Second Temple
Judaism the Essenes were inserted as a peculiar anomaly.

That Judaism was created as a foil to the Christian proclamation was already
explored almost a century ago by George Foot Moore, who looked to Johan
Andreas Eisenmenger, and his book Entdecktes Judenthum, published in 1700, as
a damaging explication of Judaism that fitted a tendentious goal, namely the
defamation of the Talmud and Jewish ‘superstitions’." Despite its intrinsic anti-
Semitism, Eisenmenger’s work was republished as late as 1893.% But more deeply
rooted was the simple and repeated notion of a dominant ‘Pharisaic’ and
unspiritual Tegalism’ within Judaism: rabbinic material was read back into
Second Temple times, and then it was interpreted to indicate a severe construc-
tion that fitted into the Lutheran dichotomy of ‘faith’ versus ‘works of the law’.?
In short, the presentation of Judaism was founded on the underlying under-
standing that Judaism was antithetical to Christianity.*

1 George Foot Moore, ‘Christian Writers on Judaism,” HTR 24 (1921): 197-254, at 214-33.

2 Johan Andreas Eisenmenger, Entdecktes Judenthum (Schierferl: Dresden, 1893).

3 See E. P. Sanders, Paul and Palestinian Judaism (Philadelphia: Fortress, 1977), 2-6, 33-59;
Geza Vermes, ‘Jewish Studies and New Testament Interpretation,’ JJS 31 (1980): 1-17.

* Ferdinand Weber, System der altsynagogalen palistinischen Theologie aus Targum, Mid-
rasch und Talmud (Leipzig: Dorfling und Franke, 1880), and also Wilhelm Bousset, Die Religion
des Judentums im neutestamentichen Zeitaiter (Berlin: Reuther, 1903).
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The scholarly analysis of the Essene question from its post-Renaissance
beginnings to the beginning of the twentieth century, done excellently by
Siegfried Wagner and Jean Riaud,’ therefore needs to be understood against
this larger cloth.® The Essenes—as known from the descriptions by Philo of
Alexandria, Josephus, and Pliny—muddied the waters of the Christian por-
trayal of Judaism. In order to accommodate the significantly ‘other’ type of
more mystical Judaism that Essenism apparently represented, the Essenes had
to be explained. Given their communality and allegorical interests, they could
be appropriated for Christianity: it was suggested that Jesus either was an
Essene or took Essene tenets into his own teaching,” though this was a view
most thoroughly refuted by A. Regeffe.® The Essenes could be seen as mutating
into Christian groups, as if it was within Christianity that the Essenes truly
belonged. For example, both F. C. Baur and Albrecht Ritschl saw the early
Jewish—Christian Ebionites as deriving from Essene roots.’

On the other hand, the Essenes could be conflated with the Therapeutae,
described by Philo of Alexandria in his treatise De Vita Contemplativa, thereby
creating a larger mystically minded, quasi-Pythagorean or even Buddhist
brotherhood standing apart from the Pharisaic-rabbinic mainstream.'® In
this, they were very marginal, and destined to become extinct.

This Christian scholarly definition of the alien and marginal quality of
Essenism stands in marked contrast to many of the studies of the Essenes
taking place within Jewish scholarship at the same time. Jewish scholars of the

> Siegfried Wagner, Die Essener in der wissenschaftlichen Diskussion vom Ausgang des 18. bis
zum Beginn des 20. Jahrhunderts (Berlin: T6pelman, 1960) and Jean Riaud, ‘Les Thérapeutes
d’Alexandrie dans la tradition et dans la recherche critique jusqu’aux découvertes de Qumran,’
ANRW 2: 20: 2 (Berlin and New York: Walter de Gruyter, 1987), 1189-295. For a review of
literature from the 19th century, see Adolph S. Shutz, The Essenes: A Brief Historical Review of
the Origin, Traditions and Principles of the Order (New York: Occult Press, 1897) and see too
Charlotte Hempel, ‘The Essenes,” in Dan Cohn-Sherbok and John M. Court (eds), Religious
Diversity in the Graeco-Roman World. A Survey of Recent Scholarship (The Biblical Seminar 79;
Sheffield: Sheffield Academic Press, 2001), 65-80.

¢ Rather than repeating the surveys of others, here a few key authors only will be noted in
considering this issue.

7 See, among others: G. F. W. Lippert, Jesus der Essener-Meister dargestellt nach dem
Traumgesicht seiner Mutter Maria bei Matth. Cap. IV, V. 1-11 (Nuremberg: Wilhelm Schmid,
1857); Arthur Lillie, Buddhism in Christendom or Jesus the Essene (London: K. Paul, Trench and
Co, 1887); Edward Planta Nesbit, Christ, Christians and Christianity: Jesus the Essene (London:
Simpkin, Marshall, Hamilton and Kent, 1895).

8 A. Regeffe, La Secte des Esseniens. Essai critique sur son organization, sa doctrine, son
origine (Lyons: Emmanuel Vitte, 1898).

? Ferdinand C. Baur, De Ebionitarum origine et doctrina, ab essenis repetenda (Tiibingen:
Hopferi de 'Orme, 1831); Albrecht Ritschl, Die Entstehung der altkatholischen Kirche. Ein
kirchen- und dogmengeschichtliche Monographie, 2nd ed. (Bonn: Marcus, 1857), 204-20.

10 For a review of the scholarship on this, see Riaud, Thérapeutes, and also James
C. VanderKam, ‘Identity and History of the Community, in Peter Flint and James
C. VanderKam (eds), The Dead Sea Scrolls After Fifty Years: A Comparative Assessment (Leiden:
Brill, 1999), 2: 487-533, at 490-9; Hempel, ‘The Essenes,” 66-7.
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nineteenth century had also found the Essenes of Philo, Josephus, and Pliny
interesting, but, rather than reaching to Hellenistic philosophy, Buddhism, or
even nascent Christianity to explain them, there was a concern to see the
Essenes within the context of groups mentioned in rabbinic texts. Jews, of
course, never accepted the branding of pre-rabbinic Judaism as essentially
unspiritual and had no need to ‘explain’ Essenism as anomalous. Jewish
scholarship on the question of the Essenes had begun long before with Azariah
de Rossi, in 1567."" De Rossi did indeed equate the Essenes and the Ther-
apeutae, but only to link both of these named groupings with the rabbinic
Boethusians. By the mid-nineteenth century there was, overall, a different
analysis to that of Christian scholarship, with a stress on the Essenes being
essentially a phenomenon entirely understandable within the milieu of Juda-
ism. Still, the difficulty lay in fitting them together with a concept of the
mainstream proto-rabbinic Judaism that was believed to have led the nation.
Various obscure non-rabbinic groups mentioned in the Mishnah and Tal-
muds were considered key.

In Heinrich Graetz’s monumental history of the Jews, published from 1853
to 1875, the Christian model of the Essenes as being somewhat isolationist was
adopted. They were separated from the Pharisaic Judaism to which Graetz
traced the rabbis and his own conservative Judaism, and yet, importantly, not
that much. Graetz claimed that the Pharisees and the Essenes were essentially
part of the same phenomenon. Graetz’s work was highly influential among
Jewish scholars, not only in its original German but via the five-volume English
edition of his eleven-volume Geschichte der Juden,'* translated as History of the
Jews,'> and by means of a French edition of volume 3 of this work.

Graetz identified the origins of Essenism as being among the Hasidim
mentioned in 1 Macc. 2: 42; 7: 13; 2 Macc. 14: 6, a party (Partie, rather than
a ‘sect’) from which the Pharisees split, despite a fundamental similarity. The
Essenes were extremists, more rigid than the Pharisees in terms of Sabbath
rules, with a different understanding of Fate. They were highly fastidious in
terms of living priestly purity, while their asceticism was due to lifelong
Nazirite practices,'” but they were by no means alien to Judaism, even though
Graetz too could wonder whether Christianity (following John the Baptist)

' See Azariah de Rossi, The Light of the Eyes, trans. from the Hebrew with an introduction by
Joanna Weinberg (New Haven: Yale University Press, 2001).

12 Heinrich Graetz, Geschichte der Juden: Von den dltesten Zeiten bis auf die Gegenwart. Aus
den Quellen neu bearbeitet, 11 vols (Leipzig: Leiner, 1853-75).

!> Heinrich Graetz, History of the Jews, 5 vols, trans. by Bella Lowy, with Phillipp Bloch
(Philadelphia: Jewish Publication Society of America, 1891-98).

4 Trans. by Maurice Hess as Sinai et Golgotha, ou Les origines du judaisme et du christia-
nisme, suivi d’un examen critique des évangiles anciens et modernes (Paris: Michel Levy, 1867).
The discussion of the Essenes among the sects of Judaism is found at pp. 131-58.

!> Graetz, History, 2: 16-31; Geschichte, 3: 83-99.
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sprung from their ranks.'® The paradigm for the Essenes was nevertheless one
of isolationism, which was that of the Hasidim themselves:

The strict religious party of Assidaeans withdrew from the scene of passing
events, and, in order to avoid mixing in public life, they sought a secluded retreat
where they could give themselves up to undisturbed meditation. In this solitude
they formed themselves into a distinct order, with strange customs and new
views, and received the name of Essenes.'”

For Graetz, the Pharisees were the national party, concerned with the nation’s
affairs, at the centre of religio-political life. After this came the Sadducees, and
only the Pharisees and Sadducees had any powerful influence on events, with
most people inclining to Pharisaism, the party that comprised the learned
body who correlated with the rabbinic sages. In this supposition, Graetz’s
views were not so different from those of Christian scholars. But Graetz
continually stressed how fundamentally close the Essenes were to the Phar-
isees; they were no anomaly. Graetz did not read them as objecting in principle
to the Temple, but only to laxer purity standards than those they insisted
upon, so that their own purer offerings were sent without any Essenes
appearing in person. They were a ‘higher grade’ of piety, not alien to Judaism
and not deeply hostile to other parties. Their isolationism and communality
were designed to preserve purity only. For Graetz there was no underlying
dichotomy between an apparent ‘mainstream’ and ‘marginal’ Judaism.

Graetz’s view dominated Jewish scholarship, and was synthesized into the
entry in the Jewish Encyclopaedia published in 1902, where the exasperation of
Jewish scholars in regard to the theories of their Christian colleagues—who
posited outside influence on the Essenes to ‘explain’ their difference from
other (rigid, unspiritual, legalistic) Jews and who took Josephus on face
value—was clearly evident. Kaufman Kohler, the leading scholar of Reform
Judaism who wrote the entry, states:

Accordingly, the strangest theories have been advanced by non-Jewish writers. ..
who found in Essenism a mixture of Jewish and pagan ideas and customs, taking it
for granted that a class of Jews of this kind could have existed for centuries without
leaving a trace in rabbinical literature, and, besides, ignoring the fact that Josephus
describes the Pharisees and Sadducees also as philosophical schools after Greek
models.

Following Graetz, the evidence for the Essenes was sought and found in the party
of the Hasidim, among numerous others scattered throughout the corpus of
rabbinic literature, indeed ‘the line between the Pharisees (“Perushim”) and

16 Graetz, History, 2: 142, 145, 219-20.
17 Tbid. 2: 16 cf. 24: ‘they avoided the glare and tumult of public life’; Geschichte, 3: 83, 91.
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Essenes was never very clearly drawn’, noted Kohler, and ‘there is little in Essene
life which does not find its explanation in rabbinical sources’.!®

Despite all this extensive research from Jewish scholars, undoubtedly the
most influential work in terms of defining the Essenes at this point remained
that of the German Protestant scholar Emil Schiirer, whose five-volume
Geschichte des jiidischen Volkes im Zeitalter Jesu Christi (1885-91) had been
translated into English as History of the Jewish People in the Time of Jesus Christ
in 1900,' and had become the standard reference. As with his predecessors,
Schiirer by no means considered Judaism positively, seeing it instead as a religion
that relied on duty and legalism.*® His section division heading (Division II, Book
2) ‘Das Leben unter dem Gesetz’, or ‘Life under the Law’ (Section 28), implicitly
suggested that the Law was a heavy burden.? Jewish prayer itself, to Schiirer,
could be entrapped in ‘external formalism . . . very far removed from true piety’.**
Thus, when faced with the Essenes, Schiirer confined them to the edges: the
Essenes were a Jewish monastic institution. As many other Christian scholars
before him, Schiirer presented them as a radically different, alienated group to
‘der grossen Heerstrasse des jlidischen Volkslebens™: ‘the great high road of
Jewish life’.>® Schiirer defined the Essenes as:

a religious community which, though it grew up on Jewish soil, differed essen-
tially in many points from traditional Judaism, and...though it exercised no
powerful influence upon the development of the people, deserves our attention as
a peculiar problem in the history of religion.**

In trying to solve this peculiar problem, Schiirer differentiated the Essenes from the
Pharisees and Sadducees in terms of their place as a ‘sect’ within Judaism, stating
that ‘it scarcely needs the remark, that we have here to deal with a phenomenon of
an entirely different kind’, for while ‘the Pharisees and Sadducees were large
political parties, the Essenes might far rather be compared to a monastic order’*
Focusing on their purity and moral excellence, Schiirer noted that Josephus stated

18 Kaufman Kohler, ‘Essenes, The Jewish Encyclopedia (New York: Funk and Wagnalls,
1901-6), 5: 224-32.

19 Emil Schiirer, Geschichte des judischen Volkes im Zeitalter Jesu Christi, 5 vols (Leipzig:
Hinrich, 1885-91); id. History of the Jewish People in the Time of Jesus Christ, 5 vols (New York:
Charles Scribner, 1900). The Essenes are examined in Division II, Vol. 2, Section 30 of the work,
467-93 of the German edition and 188-218 in the English translation.

20 For example, Schiirer understood Jewish prayer as ‘chilled into an external performance,
History, I1.2: 118; Geschichte I1.2: 410. See the critique by Israel Abrahams, ‘Professor Schiirer on
Life Under the Jewish Law,” JQR (1899): 626-42; Claude G. Montefiore, Jewish Scholarship and
Christian Silence,” Hibbert Journal 1 (1902-3): 335-46.

21" As noted by Moore, ‘Christian Writers on Judaism,’ 239-40.

22 Schiirer, History, 11.2: 115; Geschichte, I1.2: 407.

23 Schiirer, History, 11.2: 190; Geschichte, I1.2: 468.

> Tbid.

Ibid. The italics are in the English translated edition and the text is emphasized in the
original German by spaced lettering.
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that there was an order of Essenes who married, but ‘these must have formed a
small minority’.® Schiirer did recognize that in the first place Essenism was
superlative Pharisaism, but ultimately the Essenes went beyond their contempor-
aries in piety and behaviour, in that ‘a surpassing of ordinary Judaism is appar-
ent’?” But, ultimately, Schiirer severed them from the rest of Judaism because they
were purportedly separated and alienated from the Temple authorities, rejected
animal sacrifices, and prayed towards the sun (rather than to the Temple),
indicating that there was a ‘complete breach with Judaism proper..." or ‘[t]hus
Essenism would be a separation from the soil of Judaism proper’.® Foreign
influences were indeed at work on the Essenes, namely Pythagoraeanism.*

In another great survey work, The Beginnings of Christianity (1920) by
F. J. Foakes-Jackson and Kirsopp Lake, the Essenes are discussed under the
title of ‘the ascetic sects’. Unusually, Jackson and Lake did not trace any specific
Neo-Pythagoraean influence on Essenism but noted that their asceticism was
‘due to the wave of asceticism and of a tendency to abandon society in favour of a
more secluded and simpler life, which was sweeping over the whole ancient
world, rather than to the direct influence of any single cult, or of Hellenism in the
strict sense’.?° Still, the notion that the Essenes had abandoned society and
separated themselves into removed, isolated societies was implicit.

In using the language of ‘sect’ to define groups that are understood to be
marginal to the dominant and powerful ‘centre’, these concepts can be linked
to the definitions of Max Weber,>' though Weber’s full study of ancient
Judaism did not appear in its final form till 1921.>* For Weber, all ‘sects’
required some degree of separation from the mainstream (defined universally

26 Schiirer, History, 200; Geschichte, 11.2: 477.

27 Schiirer, History, 212; Geschichte, 11.2: ‘ein Hinaugeben iiber das gewdhnliche Judenthum
zeigt’.

% Ibid. I1.2: 213, 218; Geschichte, I1.2: ‘ein volliger Bruch mit dem eigentlichen Judenthum
(488)...Der Essenismus wire demnach eine Separation von dem Boden des eigentlichen
Judenthus’ (492). Likewise the emphasis is original. Schiirer did not link the Essenes with the
Therapeutae, as he was convinced that Philo’s treatise De Vita Contemplativa was spurious,
representing Christian monastics of a later era. For discussion of the authenticity of this treatise,
see Riaud, ‘Thérapeutes,” 1191-210; Joan E. Taylor, Jewish Women Philosophers of First-Century
Alexandria: Philo’s ‘Therapeutae’ Re-considered (Oxford: OUP, 2003), 32-3.

29 For the Essenes as Pythagoraeans (cf. Josephus, Ant. 15: 371), see Schiirer, History, IL.2:
204-6, 216-18; Geschichte, 11.2: 480-3, 491-3. Schiirer noted that Jewish scholars in the main
were comfortable about claiming Essenism for Judaism, seeing it as substantively not that
dissimilar from Pharisaism, with Hasidic origins, a view which, by the time of Schiirer, was
gathering a few more adherents within Christian circles, though this was qualified by looking to
either Pythagoraean or Zoroastrian influence on Judaism as a whole.

30 F.J. Foakes-Jackson and Kirsopp Lake, The Beginnings of Christianity: Part 1: The Acts of
the Apostles (London: Macmillan, 1920), 89. The other such sects are defined as Therapeutae and
Covenanters evidenced by the Zadokite document, which ‘represent some hitherto unknown
movement in Judaism’ (p.101).

31 Max Weber, ‘“Kirchen” und “Sekten” I,” Frankfurter Zeitung (13 April 1906).

32 Max Weber, Gesammelte Aufsiitze zur Religionssoziologie, Band 3: Das antike Judentum
(Tubingen: Mohr-Siebeck, 1921).
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under the category of ‘church’). In his study, Das antike Judentum, Weber did
not himself find any problem in identifying even the Pharisees as a sect,
despite their mainstream influence. Looking for his definition primarily in
the rabbinic portrayal of the Perushim, ‘separated ones’, he noted that a
Pharisee segregated himself from impure persons and objects and:

[s]ince they lived in the same purity as the priests, its members claimed holiness
equal to those who lived correctly and superior to that of incorrect priests. The
charisma of the priest was depreciated in favor of personal religious qualification
as proven through conduct. Naturally, this was brought about only gradually.**

For Weber, then, the Pharisees (Perushim) were a sect by means of a separ-
ation based on purity, which differentiated them from other Jews, a factor that
endorsed Weber’s own particular church/sect dichotomy. However, to Weber,
after the fall of the Temple all Judaism became essentially Pharisaic. Thus,
Essenism was ‘merely a radical Pharisaic sect’ or ‘order’, being in character
‘strict and monk-like’.3* Like many, Weber could not reconcile aspects of
Essenism with conceptions of Judaism in general, so that he concluded:

The true motive for the special Essenian way of life is apparently to be found in
the gift of grace conveyed by the secret teaching and the quest for this reward. For
this contains an element which can be distinctly recognized as alien to Pharisaism
and Judaism generally.*

The implicit characterization of ‘central’ Judaism as being a religion antithet-
ical to the Lutheran conception of Christianity as a religion led by ‘grace’ led
Weber also to brush the Essenes towards the Christians over against the
supposedly legalistic and ‘grace-less’ mainstream of Judaism.

The first challenge to this comfortable view among Christian scholars might
have come with the momentous discovery and publication of documents
identified as deriving from ‘Jewish sectaries’, found within the corpus of the
Cairo Genizah in 1910, but in fact this discovery had no impact at all on the
study of the Essenes.’® No one connected the people responsible for what is
now known as the Damascus Document (CD A and B) with the Essenes, since
the location of the group was plainly stated in these texts to be ‘Damascus’, a

33 Max Weber, Ancient Judaism, trans. and ed. by Hans H. Gerth and Don Martindale
(Glencoe, Illinois: The Free Press, 1952), 386; id. Gesammelte, 402.

3% Weber, Ancient Judaism, 406; Gesammelte, 423.

35 Weber, Ancient Judaism, 408; Gesammelte, 425. ‘In jenen Gnadengaben der Geheimlehre
nun und dem Streben nach ihnen scheint das eigentliche Motiv der besonderen essenischen
Lebensfithrung gefunden werden zu miissen. Denn an diesem Punkte liegt ein gegeniiber dem
Pharisdismus und dem Judentum iiberhaupt deutlich als Fremdkorper erkennbares Element.”

36 Solomon Schechter, Documents of Jewish Sectaries, edited from Hebrew MSS. in the Cairo
Genizah collection, now in the possession of the University Library, Cambridge, 2 vols, (Cam-
bridge: CUP, 1910); see also the edition with prologomen by Joseph A. Fitzmyer, edited by Anan
ben David (Jerusalem: Ktav, 1970).
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place to which people had fled under the leadership of the apparent ‘Star’.>”
Moreover, given the portrayal of the Essenes in Schiirer and others, there
seemed to be a different type of Judaism here to that of the ‘monastic’ Essenes:
one in which people were married, Temple-attending, and animal-sacrificing.
They were identified by Solomon Schechter as refugee ‘Zadokites’ (perhaps
Dositheans) bothered by the Pharisees within Judaea.?®

In his monumental work, The History of Religions (Volume 2: Judaism,
Christianity and Mohammedism), published in 1919, the Presbyterian scholar
George Foot Moore provided only a brief summary of the Essenes. He con-
tested whether the term ‘sect’ should rightly be applied to the Pharisees—
whom he saw as representative of normative Judaism, as noted above—and
stated, instead, that there were ‘several bodies to which the term sect may with
greater propriety be applied, because they separated themselves more or less
completely from the mass of their fellow countrymen in religious matters’.
Such were the Essenes who, according to Moore, ‘were a celibate order, living
in monasteries’ who had ‘no antecedents in Judaism, and foreign influences
are probably to be recognized in some of their peculiar rites and customs’,
though Moore rejected the supposition of Buddhist borrowings.*® Moore
simply gave a brief summary of Philo and Josephus’ testimony and otherwise
ignored the Essenes completely.

However, the people responsible for the Damascus Document of the Cairo
Genizah made scholars such as Moore suppose that there were other small,
unreported sects than those defined in the sources. In his three-volume work,
Judaism in the First Centuries of the Christian Era (1927-8), a study that
defined normative Judaism of the first century according to a Pharisaic—
rabbinic model,** the ‘sectaries in Damascus’ were grouped with a category
of Jewish ‘others’ little understood, and the Essenes were barely mentioned.*!
Moore’s categories of analysis confidently differentiated between a main line
of development in Judaism, which led from the Pharisees to the Rabbis, and
‘sectarian’ offshoots. In Volume 1 of Moore’s study, for example, he reviews a
single category comprising: ‘Sectarian Writings: Testaments (of Moses, etc),
Jubilees and Sectaries at Damascus’, with the supposition that different writ-
ings indicated possible different sects. Perhaps it is here, with Moore, that we
find the origins of what would become understood as ‘sectarian Judaism’ in
the Second Temple Period, since if every variant theology evidenced in texts

37 Schechter, Documents, 1, xiii, in new ed. p. 45.

38 Schechter, Documents, I, xvi—xxi.

3 George Foot Moore, The History of Religions: IT: Judaism, Christianity and Mohammedism
(New York: Charles Scribners, 1919), 58.

0" George Foot Moore, Judaism in the First Centuries of the Christian Era: The Age of the
Tannaim, Vol. 1 (Cambridge, MA: Harvard University Press, 1927).

41 1bid. 209, n. 6. Concerning Josephus’ War 2, Moore wrote: ‘The long description of the
Essenes is a question for itself.’
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could indicate a variant sect, then clearly Judaism of this time was composed
of a great number. This is ironic given that Moore himself asserted that
Judaism’s strength was in its overarching unity and universality (despite
different small sects and variant opinions), based on a ‘uniformity of obser-
vance’.*> The halakhic character of the Damascus Document led Moore to
consider that this Damascus group had affinities more ‘with the Pharisees, not
with any other variety of Judaism’, and he differentiated them primarily by
location: they lived in Damascus.*?

In addition, two works promoted a kind of typology for understanding the
Essenes within a wider phenomenon, and one that was defined in terms of its
marginality to mainstream Judaism. Joseph Thomas,** following Wilhelm
Brandt,*® argued the case for there being a baptizing movement that functioned
as a kind of counter-cultural, ultra-purist alternative to the mainstream. Within
this movement were the Essenes, along with John the Baptist, Bannus, and a
variety of second-century ‘sects’ referred to in patristic literature. The identifica-
tion of this movement served to push the Essenes even further out to the
extremities, and into a milieu from which Christianity itself was thought to spring.

In other words, the marginalization of the Essenes, their characterization
anachronistically as an isolationist ‘monastic’ order, and their detachment
from normative Judaism was all complete before the Dead Sea Scrolls were
discovered.

When the Dead Sea Scrolls first began to come to light from 1947 onwards,
scholars had long understood the region of the north-western Dead Sea as
being an Essene locality, on the basis of Pliny, Hist. Nat. 5: 15 [73].*® For
example, already in August Neander’s monumental history of the Church,
published in 1825, we learn that the Essenes lived in the quiet region on the
west side of the Dead Sea,*” what Schiirer could call ‘the desert of En Gedi on
the Dead Sea’.*® Their isolation in terms of Judaism as a whole was paralleled in
a model of physical isolation and a separation from the holy city of Jerusalem.

Thus, when Syrian Orthodox representatives from St. Mark’s Monastery
brought the first scrolls to scholars in Jerusalem, they had an awareness of the
Essene location. As John Trever reports in his memoir of the discoveries:

2 Ibid. 110-11.

43 In fact, when parts of the Damascus Document were found within the Dead Sea Scrolls
corpus, their existence posed one of the most serious issues to contend with in terms of the
Qumran-Essene hypothesis, given the way the Essenes have been constructed on the basis of the
classical sources.

a4 Joseph Thomas, Le Mouvement Baptiste en Palestine et Syrie (Gembloux: Duculot, 1935).

%> Wilhelm Brandt, Die Judischen Baptismen oder das religiose Waschen und Baden im
Judentum mit Einschluss der Judenchristentums (Giessen: Topelmann, 1910).

46 See below pp. 248-51.

47 “[I]n der stillen Gegend an der west-seite des todten Meeres,” August Neander, Allgemeine
Geschichte der christlichen Religion und Kirche (Gotha: Friedrich Andrens Berthes, 1825), 24.

8 History, 11.2, 194; Geschichte, 11.2, 470.
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Ibrahim [Sowmy] remarked that while working at Allenby Bridge he had studied
about the history of Jericho and the Dead Sea area. From his studies he had
learned about the Essenes who lived in that region during the lifetime of Jesus,
and as a result had become very interested in them. He had suggested to the
Syrians at the Monastery that these documents might have belonged to that
ancient sect of Jews... %’

One wonders what scholar exactly Ibrahim Sowmy was reading, but it is clear
here that the model of the ascetic and isolated Essenes was in the minds of those
who looked at the first contents of Cave 1Q, some time before the excavation
of the nearby site of Khirbet Qumran. Key texts, particularly the Community
Rule (1QS or Serekh), were found to fit with what appeared in the descriptions of
the Essenes by Josephus. The Essene identification was made almost the instant
the scrolls arrived in Jerusalem: Millar Burrows recorded in his diary for
19 March 1948 that he worked on the ‘Essene manuscript’ at the American
School.>® The Essene hypothesis was most persuasively championed by André
Dupont-Sommer, and became the standard view.”*

The Damascus Document, however, remained contested and its relation-
ship to the group evidenced in the Serekh has been (and continues to be)
debated.”* Elsewhere, when the classical sources and the Scrolls did not
correlate, the simple explanation was offered that ancient authors such as
Philo, Josephus, or Pliny did not necessarily know the whole story. As was
pointed out by Millar Burrows, none of our classical authors was an Essene;
each witness is located in the position of an outsider in relation to the group he
describes.>® The Scrolls then were seen to give a more accurate presentation of
who the Essenes were than the classical sources, and yet the Scrolls were read
with a fixed idea of what these classical sources actually indicated.

While the Qumran-Essene hypothesis—that the Scrolls and the site of
Qumran are Essene—became the standard view,”* different interpretations
were also proposed, notably by Cecil Roth®>® and G. R. Driver,”® who both
advocated that the Scrolls should be associated with the “Zealots’ who ruled

49 John C. Trever, The Untold Story of Qumran (Old Tappan, NJ: F. C. Revell, 1965), 25, cf. 76.

50 Millar Burrows, The Dead Sea Scrolls (London: Secker and Warburg, 1956), 279.

! André Dupont-Sommer, The Essene Writings from Qumran, trans. by Geza Vermes of Les
Ecrits esséniens découverts preés de la Mer Morte (Oxford: Blackwell, 1961).

52 For the history of the identification and discussion see Charlotte Hempel, The Damascus
Texts (Sheffield: Sheffield Academic Press, 2000), 54-6.

3 Burrows, The Dead Sea Scrolls, 290-1 and also Roland de Vaux, Archaeology and the Dead
Sea Scrolls (The Schweich Lectures of the British Academy; Oxford: OUP, 1973), 138.

>4 Jonathan Campbell, ‘The Qumran Sectarian Writings,” in William Horbury, W. D. Davies,
and John Sturdy (eds), The Cambridge History of Judaism (Cambridge: CUP, 1999), 3: 813-21.

5 Cecil Roth, The Historical Background of the Dead Sea Scrolls (New York: Philosophical
Library, 1959); idem, The Dead Sea Scrolls: A New Historical Approach (New York: Norton and
Co., 1965).

6 Godfrey R. Driver, The Judaean Scrolls: The Problem and a Solution (New York: Schocken,
1965).
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Jerusalem during the revolt of 66-70 cE and also made their way to the Dead
Sea, importantly to Masada and to various caves of refuge. As time has gone
on, there have been more and more questions asked as to whether the Dead
Sea Scrolls should be associated with the Essenes, given discrepancies between
what the ancient sources state and what is found in the Scrolls, since not all
discrepancies can be explained away by an ‘insider’ versus ‘outsider’ model.

Lawrence Schiffman has argued that some of the key ‘sectarian’ texts of the
Scrolls indicate a group that corresponds far better to the rabbinic references
to the Tsedukim (Sadducees) than to Josephus’ Essenes.”” Questions about
whether Josephus’ description of the Essenes naturally fits the group(s) evi-
denced in the Scrolls have also been raised by Steve Mason.”® Norman Golb*
has queried the plausibility of the Qumran-Essene hypothesis, strongly
emphasising the discrepancies between the Scrolls and the classical sources
on the Essenes, and noting that Qumran could have functioned as a fortress.
Lena Cansdale, Robert and Pauline Donceel-Votte, Yizhar Hirschfeld, Yizhak
Magen, and Yuval Peleg have all sought to interpret the archaeological
remains of Qumran without reference to the Essenes.®°

7 Lawrence H. Schiffman, ‘The New Halakhic Letter (4QMMT) and the Origins of the Dead
Sea Sect, BA 53 (1990): 64-73; id. ‘“The Sadducean Origins of the Dead Sea Scroll Sect,” in
Hershel Shanks (ed.), Understanding the Dead Sea Scrolls (London: SPCK, 1993); id. Reclaiming
the Dead Sea Scrolls: The History of Judaism, the Background of Christianity, and the Lost Library
of Qumran (Philadelphia: Jewish Publication Society, 1994).

8 Steve Mason, ‘What Josephus Says about Essenes in his Judean War,” in Stephen G. Wilson
and Michel Desjardins (eds), Text and Artifact in the Religions of Mediterranean Antiquity:
Essays in Honour of Peter Richardson (Waterloo, Ont.: Wilfred Laurier University Press, 2000),
434-67. Mason explores matters further in ‘What Josephus Says about the Essenes in his Judean
War,” online at http: orion.mscc.huji.ac.il/orion/programs/Mason00-1.shtml and orion.mscc.
huji.ac.il/orion/programs/Mason00-2.shtml.

¥ Norman Golb, Who Wrote the Dead Sea Scrolls? The Search for the Secret of Qumran (New
York: Scribner, 1995).

0 Lena Cansdale, Qumran and the Essenes: A Re-Evaluation of the Evidence (Tiibingen:
J. C. B. Mohr, 1997), and Alan D. Crown and Lena Cansdale, ‘Qumran: Was it an Essene
Settlement?” BAR 20 (1994): 24-35, 73-4, 76-8; Robert Donceel and Pauline Donceel-Votite,
‘The Archaeology of Khirbet Qumran,” in Michael Wise, Norman Golb, John J. Collins, and
Dennis Pardee (eds), Methods of Investigations of the Dead Sea Scrolls and the Khirbet Qumran
Site: Present Realities and Future Prospects (New York, Annals of the New York Academy of
Sciences 722, 1994), 1-38, and id. ‘Poursuite des travaux de publication du matériel archéolo-
gique de Khirbet Qumran: Les lampes en terre cuite,” in Z. J. Kapera (ed.), Mogilany 1995: Papers
on the Dead Sea Scrolls Offered in Memory of Aleksy Klawek (Qumranica Mogilanensia 15;
Enigma Press, Cracow, 1998), 87-104; Pauline Donceel-Voiite, ‘Les ruines de Qumrén réinter-
prétées,” Archéologia 298 (1994): 24-35; ead. ‘Traces of Fragrance along the Dead Sea,” Res
Orientales 11 (1998): 93-124; Yizhar Hirschfeld, Qumran in Context: Reassessing the Archaeo-
logical Evidence (Peabody, MA: Hendrickson, 2004); id. ‘Early Roman Manor Houses in Judea
and the Site of Khirbet Qumran,’” JNES 57 (1998): 161-89; Yizhak Magen and Yuval Peleg, ‘Back
to Qumran: Ten Years of Excavation and Research, 1993-2004,” in Katharina Galor, Jean-
Baptiste Humbert, and Jiirgen Zangenberg (eds), Qumran, the Site of the Dead Sea Scrolls:
Archaeological Interpretations and Debates (Leiden: Brill, 2006), 55-113; id. The Qumran
Excavations 1993-2004: Preliminary Report (Judea and Samaria Publications 6; Jerusalem: Israel
Antiquities Authority, 2007).
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Understandably, in the face of these challenges, in 1997 Martin Goodman
rightly asked for a careful defence of the Qumran-Essene hypothesis to be
made: ‘it is up to proponents of the Essene hypothesis to make their case’.®! The
simple union of Qumran, the Dead Sea Scrolls, and the Essenes has since then
been qualified with a nuancing of the Essene hypothesis. Notably, in the
‘Groningen Hypothesis’, as it is called, Florentino Garcia Martinez and Adam
van der Woude have sought to account for differences between the classical
sources on the Essenes and the ‘sectarian’ Dead Sea Scrolls by suggesting a
separation between a Qumran group and a broader Essene grouping, which is
identified not as a small sect but a wide stream of Enochic Judaism, different
from rabbinic Judaism, and opposed to a succession of Hasmonean priest-
kings.®* The origins of this wider Essenism/Enochic Judaism are placed within
the late third or early second century BCE, just prior to the Maccabean revolt,
in an apocalyptic tradition represented by the books of Enoch and Jubilees.
Yet, Gabriele Boccaccini concludes that the Dead Sea Scrolls community—
defined by the sectarian scrolls—was itself ‘a radical and minority group within
Enochic Judaism’.®®> Qumran then remains separated, small, and isolationist.

Over against this, however, is the important thesis of Hartmut Stegemann,
who argued on the basis of his reading of the Scrolls that Qumran was not an
alienated offshoot of the mainstream Essenes, but comprised one local settlement
in a much larger entity. Stegemann pointed out that the Scrolls’ critiques of those
in power in Jerusalem and the Temple operations were aimed at the Hasmo-
neans, not at all other Jews. After the Hasmoneans seized power in the revolt of
167-4 BcE and created a new royal-priestly dynasty, the Essenes formed as a
‘union’ (yahad) opposed to them. They were led by the Teacher of Righteousness,
the mysterious High Priest (159-2 BcE) Judas Maccabeus deposed, who at one
point fled to Damascus with his supporters (see CD 7: 18-20), though the union
was established in the heartland of Judaea. After the collapse of the Hasmonean
dynasty, Herod the Great was their patron; they were thus known as ‘Herodians’,
as in the Gospels (Mark 3: 6; 12: 13; cf. 8: 15; Matt. 22: 16).%* Stegemann criticized

6! Martin Goodman, ‘A Note on the Qumran Sectarians, the Essenes and Josephus,’ JJS 46
(1995): 161-6, at 164.

62 Florentino Garcia Martinez, ‘Qumran Origins and Early History: A Groningen Hypothe-
sis,” Folio Orientalia (1988): 113-36; Adam S. van der Woude, “‘Wicked Priest or Wicked Priests?
Reflections on the Identification of the Wicked Priest in the Habakkuk Commentary,” JJS 33
(1982): 149-59; id. ‘Once again: The Wicked Priests in the Habakkuk Pesher from Cave 1 of
Qumran,” RQ 17/90 (1996): 375-84, but see for a contrary argument Timothy Lim, ‘The Wicked
Priests of the Groningen Hypothesis,” JBL 112 (1993): 415-25.

3 Gabriele Boccaccini, Beyond the Essene Hypothesis: The Parting of the Ways between
Qumran and Enochic Judaism (Grand Rapids: Eerdmans, 1998), 162, and see too: id. Enoch
and Qumran Origins: New Light on a Forgotten Connection (Grand Rapids: Eerdmans, 2005).

% Harmut Stegemann, Die Essener, Qumran, Johannes der Tdufer und Jesus (Freiburg im
Breisgau: Herder, 1993); id. The Library of Qumran: On the Essenes, Qumran, John the Baptist,
and Jesus (Grand Rapids: Eerdmans, 1993); id. “The Qumran Essenes—Local Members of the
Main Jewish Union in Second Temple Times,” in Julio T. Barrera and Luis V. Montaner (eds),
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the Qumran-Essene hypothesis not because of its identification of the Scrolls or
the site of Qumran as Essene, but for its basic conceptualization of the Essenes as
being a marginal and small sect, and disputed whether the tiny site of Qumran
could be the Essene centre.

Importantly also, John J. Collins has reviewed the organization reflected in
the Scrolls and read within the texts a wide concept, with the yahad functioning
as a kind of umbrella over multiple groups. Against the concept of Qumran
forming a centre and headquarters of Essene communities, Collins argues that
there is no one defining centre, but rather an amalgam, a dispersion of groups
united by a common ethos, which also developed over time. With this kind of
study, any strictly monolithic entity evaporates, particularly any notion that
Qumran was itself a defining locus for what is evidenced in the Scrolls.®®

Recently, the Israeli philosopher Edna Ullman-Margalit has examined the
history of scholarship since the discovery of the Dead Sea Scrolls,°® and has
rightly noted the elasticity of the Qumran-Essene hypothesis as it has re-
sponded to various criticisms. She has called for a separate analysis of each
part of the hypothesis: ‘arguments must be presented independently for each
of the three sides of the Essenes-scrolls-Qumran triangle’, though she con-
cludes that the Essene hypothesis remains the most convincing solution.®”

This is a wise suggestion. However, in approaching the first part of this
triangle, in looking at the Essenes, we cannot proceed without a sharp aware-
ness of the broader categorizations at work in the history of scholarship,
especially in the scholarship which has found the Essenes to be a ‘problem’
in terms of a conceptualization of Judaism as a religion lacking those features
Paul proclaimed within his churches. We need to be alert to the language that
would compartmentalize Judaism for the sake of a Christian kerygma. We
need to consider the Essenes within a holistic understanding of Second
Temple Judaism that is very different from that formulated largely by Chris-
tian scholars of the nineteenth century. Despite scholarly critique of these
antiquated conceptualizations, arguments both for and against the Qumran-
Essene hypothesis have depended on pre-existing notions of who the Essenes
actually were, or—all too often—rested on uncritical readings of the ancient

The Madrid Qumran Congress. Proceedings of the International Congress on the Dead Sea Scrolls,
Madrid, 18-21 March, 1 (Leiden: Brill, 1992), 83-166.

% John J. Collins, ‘Forms of Community in the Dead Sea Scrolls,” in P. M. Shalom et al. (eds),
Emanuel: Studies in Hebrew Bible, Septuagint, and Dead Sea Scrolls in Honor of Emanuel Tov
(Leiden: Brill, 2003), 97-111; id. ‘“The Yahad” and “The Qumran Community”,” in Charlotte
Hempel and Judith M. Lieu (eds), Biblical Traditions in Transmission: Essays in Honour of
Michael A. Knibb (Leiden: Brill, 2006), 81-96; id. Beyond the Qumran Community: the Sectarian
Movement of the Dead Sea Scrolls (Grand Rapids: Eerdmans, 2010).

66 Edna Ullman-Margalit, Out of the Cave: A Philosophical Enquiry into the Dead Sea Scrolls
Research (Cambridge, MA: Harvard University Press, 2006).

7 Tbid. 64, 116.
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sources that describe them, readings in which the legacy of tendentious
scholarly judgements made over the past centuries can still play a part. Instead
of discussions raising issues about the larger context of Judaism of the Second
Temple Period, the image of the Essenes among contemporary Scrolls scholars
and Qumran archaeologists alike, both Jewish and non-Jewish, can at times
travel even further down the Schiirer road of seeing the Qumran Essenes as a
very isolated and small group, sharing much of their ideology with the
Pythagoraeans, and withdrawing from not only Temple worship but the city
of Jerusalem itself. The studies of nineteenth-century Jewish scholars that
resulted in the synthetic analysis presented by Kohler in the Jewish Encyclope-
dia have been forgotten by many, with Stegemann being the most striking
dissident in terms of the general view.®®

So, for example, Yizhar Hirschfeld, in his re-presentation of Qumran’s
archaeology as having nothing to do with the Essenes, assumed a model of
the Essenes as ‘a small sect’ against which to present aspects of the site of
Qumran.®® The Essenes were pacifist, and did not eat meat, being ascetic and
veritably identical to Pythagoreans:

Another important point concerns the presence of animal bones at what is
purported to be an Essene site. Josephus (Ant. 15: 371) says that the Essenes
lived ‘a Pythagorean way of life,” which was ascetic and characterized mainly by
vegetarianism. It is absurd to think that the inhabitants of Qumran, who were
obviously meat eaters, could also have been Essenes.”®

However, nowhere in the classical sources is it actually stated that the Essenes
were vegetarians. For Hirschfeld, too, the presence of women’s skeletons in the
cemetery ruled out the identity of the population as Essene because ‘according
to Pliny, they shunned the company of women’.”" In fact, ‘shunned’ is too
strong a word for what Pliny actually states, as we shall see. The Essenes are
described, according to Hirschfeld, ‘as freely choosing poverty and a frugal life’
and were a ‘small sect living on the periphery of Jewish society, without access
to the Jewish administrative establishment in Jerusalem’.”> This builds con-
siderably on what our sources tell us, but fits completely with the scholarly
tendenz in constructions of the Essenes throughout the nineteenth and early
twentieth centuries, in which the dominant paradigm was of a normative

8 For a review of alternative theories see Magen Broshi and Hanan Eshel, ‘Qumran and the
Dead Sea Scrolls: The Contention of Twelve Theories,” in Douglas R. Edwards (ed.), Religion and
Society in Roman Palestine: Old Questions, New Approaches (London/New York: Routledge,
2004), 162-9.

% Hirschfeld, Qumran in Context, 45.

7% Ibid. 111.

71 Ibid. 161.

72 Qumran in Context, 231.
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Judaism ‘chilled’ by strict Pharisaic legalism, against which the fire of the
charismatic Christian proclamation could be contrasted.

A new perspective on Judaism came with the publication in 1977 of
E. P. Sanders’ Paul and Palestinian Judaism’> and with Sanders’ corresponding
work, Judaism: Practice and Belief 63 BCE to 66 cg,”* in which he set out a vibrant
‘Common Judaism’ based on covenantal nomism: adherence to the Jewish law,
which was also the law of the land. This was a law that was essentially about
community and deep devotion to God which was far from being narrow,
legalistic, or unspiritual.

Yet Sanders, for all his awareness of the nature of the scholarship that
preceded him, assumed at the very outset that the Essenes were:

a small group ... a tiny and fairly marginal sect... [and while] both the aristocrats
and the Pharisees (in my view) need to be saved from misinterpretation... this is
not true of the Essenes. They were not major players in politics and society, and
no one says they were.

However, the model of Sanders’” ‘Common Judaism’ itself is probably too
simple. Beyond Judaea, Judaism becomes harder to define, since praxis
could be variously followed. John J. Collins, in Between Athens and Jerusalem,
concludes after an analysis of the diverse sources that ‘there was no simple
normative definition which determined Jewish identity in the Hellenistic
Diaspora’, and notes only some ‘persistent tendencies’, including what could
be construed as ‘covenantal nomism’, but also ethnic pride ‘with little regard
for religious laws or for anything that could be called nomism’, witnessed in
the writings of the Alexandrian Artapanus. Collins notes there was also a
moral system and code of conduct, loyalty to the Jewish community, the
common thread coming from the reliance on the TJewish tradition’. This
tradition, in the way Collins frames it, is Scripture.75 Overall, among scholars
of diverse backgrounds there is now a much greater awareness of Second
Temple Judaism in all its rich variety, but still with a strong sense of internal
cohesion founded on the concept of the Temple, the Law of Moses, and
tradition.”®

73 Philadelphia: Fortress, 1977.

74 London: SCM, 1992.

7> John J. Collins, Between Athens and Jerusalem: Jewish Identity in the Hellenistic Diaspora,
2nd ed. (Grand Rapids: Eerdmans, 2000), 273-5. For example, Josephus notes that in the
conversion of Helena Queen of Adiabene and her son Izates, ¢.30 cE, instruction in Scripture
was an essential part of the process (Ant. 20: 34-53), but Izates gained two opinions from Jewish
teachers on whether circumcision was absolutely necessary or not.

76 Shaye Cohen, From the Maccabees to the Mishnah, 2nd ed. (Louisville: Westminster John
Knox, 2006); Sean Freyne, Galilee from Alexander the Great to Hadrian 323 BCE to 135 CE:
A Study of Second Temple Judaism (Wilmington: Glazier, 1980); Lester L. Grabbe, An Introduc-
tion to First Century Judaism: History and Religion of the Jews in the Time of Nehemiah, the
Maccabees, Hillel and Jesus (Edinburgh: T & T Clark, 2010); Shemuel Safrai, Mordecai Stern, and
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Wherever we look in the textual evidence from the first centuries BCE to the
second centuries CE, from the Jewish historian Josephus, to the Jewish phil-
osopher Philo of Alexandria, to the pseudepigrapha, to works of Jewish
mysticism, to the Dead Sea Scrolls, we find diversity. Schiirer’s ‘Proper Juda-
ism’ has disappeared; Sander’s ‘Common Judaism’ appears not quite compre-
hensive enough. This has led some to talk not about ‘Second Temple Judaism’
but to ‘Second Temple Judaisms’.”” There are differences between Judaism in
the Diaspora and the land of Israel, but also within Jewish groups within the
land, fractures of class, regionality, and legal interpretation, differences be-
tween those who interpret scripture literally and allegorical readers. The range
of mystical thought is being explored, with material from later times now
connected with much earlier texts, and linked not with marginal groups but
with the priesthood.”® The old dichotomies no longer fit the model.

However, Michael Stone embraces the singular ‘Judaism’, as he reaches far
to gather in all the material of the age that is deemed ‘heterodox’ by later
orthodoxies. This is not a fragmented religion, but one that was thriving
creatively, with all kinds of different spiritual, theological, and practical
expressions. It just so happens that only those parts that fitted in with a
standard imposed upon it by later orthodoxies, whether Christian or Jewish,
were preserved.”” The material Dead Sea Scrolls may appear unusual, but this
is because we have lost most of the tapestry from which the texts are cut. Stone
traces the survival of lost strands through the centuries, and presents a picture
of Second Temple Judaism that completely overturns any sense of a rigid and
legalistic tradition, or even a religion that one can sort out into ‘orthodox’ and
‘heterodox’ sections.

David Flusser, with Willem C. Van Unnik, The Jewish People in the First Century: Historical
Geography, Political History, Social, Cultural and Religious Life and Institutions, 2 vols (Assen:
Van Gorcum, 1974-6); Emil Schiirer, with Geza Vermes, Fergus Millar, and Matthew Black
(eds), The History of the Jewish People in the Age of Jesus Christ, revised edition, 3 vols
(Edinburgh: T & T Clark, 1973-9); Joan E. Taylor, The Immerser: John the Baptist Within
Second Temple Judaism (Grand Rapids: Eerdmans, 1997). I italicize ‘concept’ here because this
avoids an insistence on the continuing existence of a physical Temple in Jerusalem, and
destabilizes a supposition of approval of all aspects of this Temple and its operations.

77 Following Jacob Neusner, ‘Varieties of Judaism in the Formative Age,” Formative Juda-
ism. Second Temple (Chico: Scholars, 1983), 59-83.

78 See Rachael Elior, The Mystical Origins of Hasidism. trans. Shalom Carmy (Portland, OR:
Littman Library of Jewish Civilization, 2006), 17-18, though this link with the priesthood is seen
as too narrow by Peter Schifer, The Origins of Jewish Mysticism (Ttibingen: Mohr Siebeck, 2009),
14-16, 20-5, and see too id. The Hidden and Manifest God: Some Major Themes in Jewish
Mysticism (New York: SUNY Press, 1992); see also James Davila, Descenders to the Chariot: the
People behind the Hekhalot Literature (Leiden: Brill, 2001) and now the monumental Christo-
pher Rowland and Christopher Morray-Jones, The Mystery of God: Jewish Mysticism and the
New Testament (Leiden: Brill, 2009).

7 See Michael Stone, Ancient Judaism: New Visions and Views (Grand Rapids: Eerdmans,
2011), 8.
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In approaching the ancient sources on the Essenes, therefore, they need to
be understood against this very different cloth. In reading these sources afresh,
it is not necessarily the case that we will be able to slot the Essenes into a
working model of Judaism that everyone can support; rather, the sources on
the Essenes may provide a key to a better model of Second Temple Judaism as
a whole.

In addition, there is greater awareness of the function of rhetoric—the art of
persuasion—in studies of classical historiography from the latter part of the
twentieth century and through to today.!° As every ancient historian well
knows, the writing of current affairs or history in antiquity could be openly
polemical, propagandistic, selective, or exaggerated, and not intended to
provide a coolly comprehensive, impartial body of evidence that can be used
to create a coherent identity for either an individual or a group. One need only
look at Strabo’s summary of Jews and Judaism (Geogr. 16: 2: 35-9) for an
example: all Jews are vegetarians and practise both male and female circumci-
sion. Strabo’s presentation shows the Jewish rulers and law as having a
fundamentally tyrannical nature, and elements of his description are sub-
sumed into this rhetorical end. If we only had Strabo’s evidence for ancient
Judaism, we would not have a simple window to history, since actuality is
mixed with fabrication for the sake of convincing the readership of an implicit
assertion.

The sources themselves may have been constructed from anecdotal evi-
dence and what today would be termed ‘urban myths’. It is not always possible
to weed these out by comparative textual study. One cannot necessarily look to
an earlier source for better information than a later one. Later authors could
insert more reliable information into unreliable sources, rather than modify
reliable sources for the sake of their own rhetoric. In other words, there could
have been an ‘invention’ of the Essenes as a historical group, as a result of
simple extrapolation from prior sources, as various features were seized upon
to create an idea of who the Essenes were that would function within a
particular literary piece, so the resulting presentation would become a selective
representation of some aspects of previous texts (and possible oral traditions)
that are now unknown to us.

Yet, this probably goes too far. In establishing the rhetoricity of historical
texts, the danger is that modern scholars can despair of finding reliable factual
data, so that to propose that the ‘Essenes’ might be only an imaginative
construction with no substantial grounding in actuality assumes that ancient

80 Emilio Gabba, ‘True History and False History in Classical Antiquity,” JRS 71 (1981): 50-2;
Anthony J. Woodman, Rhetoric in Classical Historiography. Four Studies (London and Sydney:
Croom Helm, 1988); Christopher Gill and Timothy P. Wiseman (eds), Lies and Fiction in the
Ancient World (Exeter: University of Exeter Press, 1993); T. James Luce, ‘Ancient Views on the
Causes of Bias in Historical Writing,” Classical Philology 84 (1988): 16-31.
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historians were fantasists who did not care about reality.®! As I have argued
elsewhere, the rhetorical can also be historically true.®* The way forward for a
historian or archaeologist when faced with literary rhetoricity is not a simple
one of either simply accepting all that is written as being entirely the truth, or
viewing everything as the writer’s imagination or selective summarizing of
rumour: factuality and exaggeration, history and hearsay, are woven together,
and only careful understanding of the contexts of the work in question and the
grand themes within a writer’s surviving corpus can lead us towards intelligent
understanding.

It is to the extant ancient texts about the Essenes that we must now turn,
in order that the Essenes can be clearly identified and understood. Moreover,
it is a prerequisite in the exercise that we accept that these can tell us
something historically true about the Essenes, or else there is no point in
engaging with them at all. Methodologically, in this study, I am going to
begin with a presupposition of truth within the texts, and remove elements
of the presentations of the Essenes if necessary only after careful scrutiny.
This is a random assertion rather than an epistemological position, because
there is—fundamentally—very rarely any sure means of establishing the
truth empirically. While in ancient history there are possibilities of multiple
independent attestation for confirmation in terms of the lives of kings and
generals, wars and political events, and different bodies of evidence (epig-
raphy and numismatics, and diverse histories), once we roam away from
‘great history” our sources grant us no such luxury. In terms of the ancient
evidence for the Essenes we cannot therefore reject any part of the informa-
tion they provide—even if singly attested—without careful argument which
would explain how an author came to present them in a certain way that is
most probably inconsistent with historical reality. Almost nothing can be
proven to be true, but it does not follow that in that case it must be false.

In these descriptions, it is fundamental to recognize that we are not in the
realm of simple truth or falsehood; the truth our authors tell need not be
whole. In other words, I will predicate a discussion on Essene identity with a
conditional statement: if what the classical authors say is true, yet partial
(selective) and shaped by their rhetorical interests, then what can we say
about Essene identity? I read historical actuality as conditional on a resound-
ing if. Given that much of the evidence from literature in antiquity is improv-
able in terms of its veracity, to take a sceptical view that it is therefore
unknowable, or not worth trusting, is arbitrary, since equally it cannot be

81 See Rachael Elior, Memory and Oblivion: The Secret of the Dead Sea Scrolls (Jerusalem:
Van Leer Institute and Kibbutz haMeuchad, 2009) (Hebrew). Elior is doubtful given that the
Essenes do not apparently appear in rabbinic literature, though by the same criterion of
judgement one would assume that Christianity through the first five centuries was constituted
by a tiny handful of persons. See the discussion in Part I, Chapter 7 below.

82 See Taylor, Jewish Women Philosophers, 1-20.
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proven to be untrue. In a discussion where no proof can be presented for or
against historical actuality, and where rhetoricity does not invalidate histor-
icity, the if prerequisite remains a given. Where, however, it becomes apparent
that other evidence happens to cohere with the presentation of our ancient
sources, then this creates a somewhat more persuasive picture in terms of
history. Nevertheless, nothing proves the evidence, by empirical criteria of
assessment.

The Groningen hypothesis and the work of Harmut Stegemann have both
led the way in calling for a far more expansive understanding of ancient
Essenism, though the old view of the Essenes as a small, marginal group
remains very fixed. A fresh review of the ancient sources themselves—now
that Second Temple Judaism is much better understood and there is no longer
a dominant paradigm within the academy of a legalistic Judaism standing as a
foil for ‘liberating’ Christianity—is the chief aim of the chapters that follow in
Part I in this book.

The task of reviewing the classical sources on the Essenes is relatively
straightforward, since the principal ancient writings on the Essenes have
been collected and translated in the German edition of Alfred Adam,®* and
in a more concise English edition by Vermes and Goodman, both books
having the Greek and Latin texts as well as a translation.** But we will look
wider than these sources—to the New Testament, to other Christian material,
and to rabbinic texts—in order to define as accurately as possible who the
historical Essenes actually were and how they related to others within the
world of ancient Judaea.

83 Alfred Adam, Antike Berichte iiber die Essener, 2nd ed. (Kleine Texte fiir Vorlesungen und
Ubungen 182; Berlin: Walter de Gruyter, 1972).

84 Geza Vermes and Martin Goodman (eds), The Essenes according to the Classical Sources
(JSOT Press: Sheffield 1989).
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Philo of Alexandria

Philo of Alexandria is the first author known to have written specifically on the
Essenes, though not all his writing about them has been preserved. Philo was
one of the most erudite and prolific Jewish thinkers of the ancient world. As a
member of a rich and important family, and one of the most eminent leaders
of the Jewish community in Alexandria during the late 30s and early 40s of the
first century, Philo was contemporary to the Essenes and in a position to
obtain reasonably accurate information about them, since he himself visited
Judaea, as did many other Jews from Egypt.! He was also writing for a
readership that would have included people who could verify what he was
stating, and it would not have served his purposes to be accused of
misrepresentation.

In writing to applaud Judaism, by the criteria of Graeco-Roman philosophy,
Philo used the Essenes (Ecoaiot) as the prime example of the outstanding
nature of the Jewish religion at least three times. One of these passages describ-
ing the Essenes has been preserved in full: Quod Omnis Probus liber sit (‘Every
Good Person is Free’) 75-91. Also extant is a description in part of the Apologia
pro Iudaeis, ‘Apology for the Jews’, or Hypothetica, found in Eusebius’ Praepar-
atio Evangelica 8: 11: 1-18. Philo mentions the Essenes briefly also at the
beginning of his treatise on the Therapeutae, De Vita Contemplativa: they are
the subject of a preceding treatise on the active life of philosophy. This formed
part of a work called On Virtues, designed to show the excellence of Judaism,” so
he simply summarizes that he has already ‘discoursed on the Essenes, who
worked hard and excelled in active [philosophical] life in all—or rather to put it

! For a survey of the life and treatises of Philo, see Jenny Morris, “The Jewish Philosopher
Philo,” in Emil Schiirer, ed. by Geza Vermes, Fergus Millar and Martin Goodman, The History of
the Jewish People in the Age of Jesus Christ (175 BC-AD 135), 111/2 (Edinburgh: T & T Clark,
1987), 809-70, and for Philo as a leader of the Jewish community in Alexandria see Ellen
Birnbaum, ‘A Leader with Vision in the Ancient Jewish Diaspora: Philo of Alexandria,” in Jack
Wertheimer (ed.), Jewish Religious Leadership: Image and Reality, 1 (New York: Jewish Theolog-
ical Seminary, 2004), 57-90.

2 See Joan E. Taylor, Jewish Women Philosophers of First-Century Alexandria: Philo’s ‘Ther-
apeutae’ Re-considered (Oxford: OUP, 2003), 49, 68-72.
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more tolerably—in most respects . . .” (Contempl. 1). But we do not know where
else, in his lost works, Philo used the Essenes.

For Philo, the Essenes were by no means a small, marginal, alienated group
living on the fringes of Jewish society, or one that was not representative of the
whole; they were the very opposite. The Essenes were among the most
exemplary representatives of the best in all of Judaism, and thus he used
them as an example several times in different rhetorical contexts. As such,
while it is important to Philo’s rhetorical success that his claims be true, or else
his concrete example of excellence would be dismissed as imagination, he has
no interest in giving us a warts-and-all introduction to the Essenes. Rather he
presents them in ways that will strike positive chords of recognition in terms
of the philosophically educated audiences he seems keen to impress.’

QUOD OMNIS PROBUS LIBER SIT (c.25 cg)

The treatise Quod Omnis Probus liber sit (Every Good Person is Free) is
addressed to a certain ‘“Theodotos’ (Prob. 1), meaning ‘gift of God’, which
would translate Hebrew Nathaniel, but this was a relatively common Greek
name and has no necessary Judaic association. Philo notes at the beginning of
Probus that his treatise was originally the second part of a work, the first part
being titled ‘Every Bad Man is a Slave’. The issues of this treatise are philo-
sophical, the paradoxical propositions being typically Stoic.* The internal
evidence of the text strongly indicates that the addressee was non-Jewish,
and probably Stoic, but he was also one who was very interested in Judaism:
there are only five references to Jewish Scripture, but a large number to Greek
literature, and Greek philosophers are highly esteemed.” For example, on the
very first page, there is a reference to ‘the most sacred company of Pythagor-
aeans’ (Prob. 2) and later ‘the most holy Plato’ (Prob. 13). Sophocles’ words are
‘as any from the Pythian god’ (Prob. 19), this being Apollo—the prophet-
inspiring god of the oracle at Delphi. Anaxarchus and Zeno are ‘heroes and
from the gods’ (Prob. 106). Moses gets a mention as ‘the law-giver of the Jews’
(Prob. 29), but—strangely—without quite the same dazzling compliments,
and one senses that a youthful Philo is trying to impress, by wit, language,

3 What follows is a revised and updated version of what first appeared as, ‘Philo of Alexandria
on the Essenes: A Case Study on the Use of Classical Sources in Discussions of the Qumran-
Essene Hypothesis,” Studia Philonica Annual (2007): 1-28.

4 See the introduction to the work in F. H. Colson (ed. and trans.), Philo (Loeb Classical
Library; London/Cambridge, MA: Heinemann/Harvard University Press, 1941), IX, 2-9; Morris,
‘Jewish Philosopher,’ 856.

> Morris, Jewish Philosopher,’ 856.
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intelligence, and erudition, not only his ostensible addressee but a largely non-
Jewish audience skilled in Stoic philosophy. Therefore, I consider that the
work should probably be placed in his first phase of writing, around the
middle 20s ck. It is therefore the earliest extant discussion of the Essenes.

In terms of the delivery of this treatise, Philo appears to suppose an
audience hearing it read out: at certain points in Probus Philo anticipates a
reaction. For example, regarding a statement of Zeno’s, Philo describes certain
(non-Stoic?) people here wrongly jeering and laughing (Prob. 54).

In keeping with its Greek philosophical themes, Probus on the whole does
not contain many references to Essene particularities that are not immediately
recognisable as examples of philosophical perfection within the Greek trad-
ition.® Therefore, we would expect to hear that the Essenes love virtue, do not
care about money or reputation or pleasure, that they are pious, ascetic,
controlled, orderly, enduring, frugal, simple-living, content, humble, respect-
ful of the law, steady, and humanity-loving (77, 83-4). We would also expect
that they spurn property-ownership and hoarding of money (Prob. 76), and
have a sense of communality. There is also the sense that Philo is describing
what he knew of all pious Jews: going to synagogue on the Sabbath, studying
the law, practising virtue, and so on (Prob. 80-1). Jews are, after all, for Philo
an entire nation devoted to philosophy, instructed by the most holy Moses via
customs and laws (Virt. 65), and educated in this in synagogues (Mos. 2: 16;
Spec. 2: 62; Opif. 128; Legat. 155).” The Essenes represent the best of what all
Jews do.

When we turn to look at how Philo introduces the Essenes, it is important
to note that the specific description of the Essenes in Probus 75-91 is intro-
duced by a geographical placement, which follows a reference to the fact that
‘land and sea are full of wealthy, distinguished and pleasure-seeking people,
but small is the number of the wise, righteous and decent’ (Prob. 72).
The small number here is not meant to relate to the Essenes being a tiny
sect within Judaea, but rather this smallness of the number of good people is in
relation to the entire population of the world. It refers to a general principle
that overall (within humanity, universally), those who follow an exemplary
philosophical lifestyle are the few. Philo notes then examples of these few in
Greece (the Seven Sages whose maxims are inscribed on the Temple of
Delphi), Persia (the Magi), India (the Gymnosophists), and thereafter he
expounds on the Essenes from Syria Palestine as being among this worthy

® Cf. Doron Mendels, ‘Hellenistic Utopia and the Essenes, HTR 72 (1979): 207-22, who
has argued that the Essenes themselves may have modelled their society on Hellenistic utopia.

7 Taylor, Jewish Women Philosophers, 112-13.

8 My translation here follows the Greek text of Leopold Cohn and Paul Wendland (eds), Philo
of Alexandria, Philonis Alexandrini opera quae supersunt Editio maior, Vol VI, Quod omnis
probus liber sit. De vita contemplativa. De aeternitate mundi. In Flaccum. Legatio ad Gaium
(Berlin: George Reimer, 1915), and Colson’s edition in the Loeb Classical Library, as above.
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group of exemplary sages. This links the description of the Essenes in Philo to
a particular genre in antiquity. Graeco-Roman philosophers pointed to excep-
tional philosophers in other traditions to show that virtue, self-control, and
philosophical excellence were found among the ‘Barbarians’ in geographical
placements outside the ambit of Graeco-Roman culture (Contempl. 21, Prob.
92-7). These extraordinary models of excellence could include the Persian
magi, the gymnosophists (‘naked wise men’) of India, the Sarmanae (Buddhist
monks), Babylonian and Assyrian ‘Chaldeans’, and Celtic and Gallic Druids,
the ultimate source discussions on these being Aristotle’s lost Magicus,
Sotion’s Succession of the Philosophers (Diogenes Laertius, Vitae 1:1-11, cf.
Clement of Alexandria, Strom. 1) and Megasthenes’ Indika (cf. Strabo, Geogr.
15:1:59-60). Porphyry, in De Abstinentia 4, would gather together a collection
of extraordinary ascetics, from Egyptian priests (from Chaeremon, On the
Egyptian Priests) to Indian Brahmins and Sarmanae, including the Essenes of
Josephus’ War 2, as part of the illustrative package.’

In this genre, as the Magi or Gymnosophists are to Persia or India, respec-
tively, the Essenes are to Judaea: they are the pinnacle of excellence represent-
ing the best of the philosophy of these nations. So Philo continues:

And also not devoid of goodness is Syria Palestine, which is inhabited by no small
part of the very populous nation of the Jews. They refer to certain people among
them, over 4000 in number,'® by the name of Essaioi, in my opinion deriving
from hosiotés,'" ‘holiness’, [though] this is not an accurate form of Greek lan-
guage, since indeed'? to them (viz. the Jews) they have become superlative
ministers of God, not by sacrificing animals, but by being worthy to render
their minds holy. (Prob. 75)

° Note that Christoph Burchard, ‘Pline et les Esséniens: & propos d’un article récent,” RB 69
(1962): 533-69, at 560-4, does not think Pliny’s description, by contrast, situated the gens of the
Essenes within this paradigm, but rather within the context of other people identified by the
word gens in his work, such as the Hyperboreans, a gens felix (Hist. Nat. 4: 12 [89-91]).

19 The same number is given by Josephus, Ant. 18: 20.

"' The two words at the end of the clause, mapdvupor Saiéryros, are slightly problematic:
mapavupor may be an adjective meaning ‘derivative’ or ‘formed with a slight change from a
word’, but it appears in the masculine plural, and it does not really work to think that Philo is
reflecting ’Eccaioc in the plural: ‘they are derivative of holiness’. It is usually translated,
however, as if the word appears in Greek as a masculine singular, so the Loeb edition has: ‘a
variation . . . of 6audys’ to indicate that the word ’Ecoaio: derives from the word 6o:é7ns- The
alternative reading of mapdwupoc is as an Optative Active form of the verb wapwrvuéw, third
person singular, with the meaning of either ‘it is synonymous with’ or ‘closely deriving from’.
We find this very verb used elsewhere in Philo’s corpus in the same way at Her. 97 where the
Chaldeans’ name in meaning ‘is synonymous with equability’ (uaAdrys), or in Abr. 271 where
the names are almost identical in sound. In the case of the Essenes, the Optative would have
been used by Philo to indicate hesitancy, introduced by the expression xar’ éuiv ddyav,
‘according to my opinion’.

12 Tunderstand «dv as being an intensification of xa{ so LS] sense 3, p.873 and the Dative 7ois.
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So, within the extremely populous nation of the Jews, we meet people that the
Jews themselves call ’Ecoaio, a name which Philo associates with Greek
60ué7s, a noun indicating a ‘disposition to observe divine law, piety’, or we
might say ‘holiness’.!* Noteworthy here is that the Eooaio. (Essenes) do not
here call themselves by this name as a self-reference, but other Jews of Syria
Palestine call ‘certain people among them . .. by the name’ (Prob. 75, so also in
Philo, Hypoth. 11: 1 cf. Josephus, War 2: 119). Inherently, Philo assumes then
that this is a name indicating great honour, bestowed on the Essenes from the
wider Jewish community as a great endorsement. In relating it to the term for
piety and holy observation, Philo strikes at the identity of the Essenes as being
most representative of an essential quality of Jewish religious devotion. In Mos.
1: 190 Philo notes how a mind that has tasted 603795 learns to gaze upwards
to the divine heights and rejects earthly things as child’s-play. Synagogues, for
Philo, are ‘schools of prudence, manly virtue, temperance, righteousness, piety
as well as holiness and every virtue’ (Mos. 2: 216). The Essenes are, according
to Philo, named by means of an epithet that strikes at the heart of Jewish
philosophy.

In terms of the name of the Essenes, Stoics in Philo’s audience might well
have gasped at the understatement regarding the inaccurate Greek etymology
of the word E'voaiow. Diogenes Laertius notes that there were five excellences
of language: pure Greek, lucidity, conciseness, appropriateness, and distinc-
tion, and that among the vices of usage ‘barbarism is the violation of the usage
of Greeks of good standing’ (Vitae 7: 59). To get from 6o:67s to ’Egoaior, with
only a sigma and an iota shared by both words, would have indicated some
barbarian deformity, regardless of a similarity in pronunciation: a better
comparison would have been doior, ‘holy ones’. Philo uses precisely this
word later on, when he writes of 7ov...7dv Ecoalwv 7 6alwv duidov, ‘the
throng of the Essaioi or “holy ones™ (Prob. 91).'

It is Philo’s own ‘opinion’ that links the name with 66.é77s. In the Hypothe-
tica, which we will consider below, he writes too that the Essaioi are called
(xadodvrar) by this name ‘in my opinion’ (rapa . .. pot Soxw) because of their
exceeding holiness (mapa v Souémyrd 11.1)."° In the Hypothetica, his

* LSJ 1261.

14 Stephen Goranson, ‘Others and Intra-Jewish Polemic as Reflected in Qumran Texts,” in
Peter W. Flint and James C. VanderKam (eds), The Dead Sea Scrolls after Fifty Years:
A Comprehensive Assessment, ii (Leiden: Brill, 1999), 534-51, has suggested that the authors of
the sectarian scrolls called themselves osei ha-torah, ‘doers of the Torah’, but see Joseph
B. Lightfoot, ‘On Some Points Connected with the Essenes,” in id. The Epistles of St. Paul iii.
The First Roman Captivity. 2. The Epistle to the Colossians, 3. Epistle to Philemon (London:
Macmillan, 1875), 114-79, at 126-8.

!5 Note that Philo’s Essenes do not call themselves *Eccaiot as a self-reference- In Prob. 75 it is
the Jews in general that call ‘certain people among them by the name’: Myovrai Twes map’ adrois
dvopa Eooaiou Likewise in Hypoth. 11.1 they ‘are called” kalodvrar, Eccaioy, cf. Jos. War 2:119:
’Econvol kalodvrar.
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rhetorical strategy is simply to pass over the etymological problem in silence.
In Probus he chose to make the issue explicit, and address it defiantly in the
face of potential critics.

Thus in Probus, Philo seems to subvert negative reaction by stating his
opinion couched in ironic understatement. At first sight it is a very poor card
to play rhetorically to introduce a perfect example of goodness with a note that
Jews got their Greek wrong. But Philo cleverly uses precisely this point again
towards the close of his description of the Essenes. He writes: ‘In such a way
philosophy without over-exactness of Greek names turns out athletes of virtue’
(Prob. 88). Philo then makes a virtue out of his concession to the Jews’ laxity of
Greek language; he turns an apparent negative into a positive, accepting a lack
of Greek exactness in the name of the group only to emphasize that substance
is more important than mere superficiality of language.

Philo clearly then thought the name he knew as Eooaior was inaccurate
Greek, reflecting 6otd7ys, but here he was probably wrong. It may be that Philo
is representing not a Greek word but a Hebrew one, in that he had heard that
the Jews called this group hasidim, ‘pious’ (37 TOM). But whether this term is
actually a designation proper or simply language of approval is difficult to say,
since hasid, ‘pious’, in general is used in rabbinic literature not to designate
one group, but simply as an adjective: it is an endorsement of behaviour.'®

In the later Aramaic dialect of Christian Syriac there existed a fairly
common word which could reflect Jewish Aramaic usage of the preceding
centuries (lack of attestation being accounted for by the fact that the surviving
sources for Jewish Palestinian Aramaic of the appropriate time are thin). In
Syriac a holy person may be called a hasya’ (emphatic).!” This word is
translated Greek doios in the Syriac Peshitta (Acts 2: 27; 13: 35; Titus 1: 8).'8
Accordingly, it has been suggested that perhaps there was an equivalent Jewish
Palestinian Aramaic form, even though it is not attested.'® If this were the case,

16 Jastrow, 487; b.Tem. 15b.

17 Robert Payne Smith, A Compendious Syriac Dictionary (Oxford: OUP, 1903), 150.

18 Lightfoot, ‘On Some Points,’ 118, thought this might explain the usage of Epiphanius, who
is often thought to reflect some memory of Eoocaio. by the name of ’Ocoaioi, though the
correlation is not exact, with different breathing and an additional sigma, and the text indicates
that the name means ‘strong people’ (stibaron genos), i.e. it must come from Hebrew “tsomim
(Pan. 19: 2: 2); see Joan E. Taylor, ‘The Classical Sources on the Essenes and the Scrolls
Communities,’” in Timothy Lim and John J. Collins (eds), The Oxford Handbook of the Dead
Sea Scrolls (Oxford: OUP, 2011), 173-99, at 188. According to Epiphanius, the *Ocoaioi—so-
called—were Jews in Nabataea, [turaea, Moabitis and Arielitis, and regions on the other side of
the Dead Sea who became influenced by ‘Elchasai’ at the time of Trajan (Pan. 1:19:1:1-19:5:4;
30:1:3), after which some became known as Zawpaior (Pan. 19:2:2), a sect that continued to live
in Nabataea and Peraea.

1% For discussion see Marcel Simon, Jewish Sects at the Time of Jesus, trans. by James H. Farley
of Les sectes juives au temps de Jésus (Philadelphia: Fortress Press, 1967), 49-50; Schiirer, with
Vermes, Millar and Black, ii, 558-9; Geza Vermes, ‘The Etymology of “Essenes”,” RQ 2 (1960):
427-43, has supported the suggestion that the word derives from Aramaic ‘asayya, ‘healers’,
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then Philo would have heard it said that the Eocaio: are called such because
they are dowor, ‘pious’ or ‘holy’, but—being unfamiliar with Aramaic—he
assumed it was an explanation of Greek etymology rather than meaning.

Philo then in Probus goes on to explain further the reason why he thinks
that the Essenes are called by this designation. Here it is important to note the
third person plural pronouns and tenses of the verbs throughout this long
Greek sentence. After mentioning the Jews of Syria Palestine, Philo notes that
Myovral, ‘they refer to’, certain people wap’ adrois, ‘among them’, by the
name of Eoocaiot, a name deriving from éaidrys, ‘piety’ or ‘holiness’, since
indeed rois, ‘to them’, the Essenes yeydvoow, ‘have become’, superlative
ministers of God not by sacrificing animals, but by being worthy to construct
their minds as {epompermeis ‘beseeming a holy place’.? Importantly, the very
reason why the name is given to this group of people is explained as being
because ‘to them’ (to the aforementioned Jews) the Essenes construct their
minds as sacred, equivalent to holy edifices.

It cannot be that rois refers to the Essenes only, since this would mean that
Jews call the Essenes ‘holy” because these Essenes think that they themselves
have become superlative ministers of God; that may be, but why should any
other Jews endorse that? Rather, the explanation Philo gives is entirely
concerned with why these people are named by Jews generally in such a special
way. Philo thereby reaches wide to show that his own endorsement of this
group is shared by Jews within Syria Palestine. While people normally deemed
to be ‘ministers of God’ are priests sacrificing animals in the Temple (see
below), there are other people worthy to be called ‘holy’ or ‘pious’—in the eyes
of other Jews—because they superlatively sanctify their minds.

Are we to read from this that Philo here means to indicate that the Essenes
as an entire group spurned animal sacrifices as a theological policy, contrary to
Mosaic law? This passage is frequently interpreted to state precisely this, as
part of a portrayal of the Essenes as standing apart from normative modes of
Judaism.?! This is read despite the fact that Philo uses the Essenes to champion
Judaism, and simply cannot be right. Already some time ago a note of caution
was voiced by Ralph Marcus, who noted that Philo’s words did not mean that

though against this proposal see Frank M. Cross, The Ancient Library of Qumran and Modern
Biblical Studies, rev. ed. (Garden City, NY: Anchor Books, 1961), 51-2 and, long ago, Lightfoot,
‘On Some Points,” 116-17. This will be discussed further below.

20 1.7 822.

2l For example, Geza Vermes, The Dead Sea Scrolls in English, rev. 4th ed. (Harmondsworth:
Penguin, 1995), 21; Geza Vermes and Martin Goodman (eds), The Essenes according to the
Classical Sources (JSOT Press: Sheffield, 1989), 5; Simon, Jewish Sects, 74-5; Per Bilde, ‘The
Essenes in Philo and Josephus,” in Frederick H. Cryer and Thomas L. Thompson (eds), Qumran
between the Old and New Testaments (Journal for the Study of the Old Testament Suppl. Series
290; Sheffield: JSOT Press, 1998), 35; Lena Cansdale, Quimran and the Essenes: A Re-Evaluation
of the Evidence (Tiibingen: J. C. B. Mohr/Paul Siebeck, 1997), 29.
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the Essenes disapproved of animal sacrifices at all; such a reading was
based ‘upon a fundamental misunderstanding’.** The relativizing of the sacri-
ficial system in terms of moral law is common to the prophets (Isa. 1: 10-16;
Amos 5: 21-3; Jer. 7: 21-6). Thus, Frank Moore Cross has written of Philo
here:

This may be taken to mean that the Essenes repudiated the sacrificial system. It
need not be. The conviction that ‘obedience is better than sacrifice, hearkening (to
the voice of the Lord) than the fat of rams’ (1 Sam. 15: 22) is shared by prophet
and priest in old Israel, and might have been expressed by a pious Jew of the later
period, whatever his party.??

Philo could not have thought that Jews as a whole gave such a very compli-
mentary name—expressive of Judaism’s highest aspirations—to a group of
people who rejected the Temple: the institution which stood at the heart of
Jewish religion and the land of Judaea itself.

If we look at Philo’s text closely, it is apparent that the contrast that is made
here is not between those who were active in the Temple and those who
rejected it, but between two types of service offered by ministers of God. Philo
(and the Jews who name the Essenes) distinguished between what priests do in
the Temple (offer animal sacrifices) and what Essenes do in terms of their
service (construct their minds as holy, cf. Her. 184). This makes the Essenes
wdAiora, ‘superlative’ ministers of God, in Philo’s esoteric view, but it does not
invalidate the need for sacrifices in the Temple, nor in fact does it mean that
no Essenes were priests (cf. Josephus, Ant. 18:22; War 2:111, 131). We are here
in the world of Philo’s lush imagery: the Essenes are not in their daily living
behaving as priests offering animal sacrifices to God in the Temple, and yet
they are truly God’s ministers by continually offering the spiritual sacrifice of
their minds. This is what other Jews find so impressive.

So, in creating the Essenes as the prime example of excellence within
Judaism, Philo could not have meant to state that the Essenes who are so
exemplary spurned the entire sacrificial system of the Jerusalem Temple.
While Philo agreed with much of the exegesis of the so-called ‘extreme
allegorizers” of Alexandria, who really did devalue the importance of Temple
sacrifices and festivals, he did not accept their practice (Migr. 89-93). Instead,
Philo believed there should be a balance between outward action and inner
meanings and advocated both: ‘we shall be ignoring the sanctity of the Temple
and a thousand other things, if we are going to pay heed to nothing except
what is shown us by the inner meaning of things’ (Migr. 92), he wrote, against

22 Ralph Marcus, ‘Pharisees, Essenes and Gnostics,” JBL 63 (1954), 157-61 at 158, and see also
Todd Beall, Josephus’ Description of the Essenes Illustrated by the Dead Sea Scrolls (Cambridge:
CUP, 1988), 118.

2 Cross, Ancient Library, 100-1.
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them.** The Temple system was necessary as a kind of training (Her. 123), and
one should participate in it so as not to cause any offence to others (Ebr. 87),
even though Philo accepted that the real and true sacrifice was bringing oneself
to God (Spec. 1: 269-72) by piety (Mos. 2: 107) because ‘God takes pleasure
from altars on which no fire is burned, but which are visited by virtues’ (Plant.
108). Philo’s words in Probus 75 are therefore consistent with what we find
elsewhere in his work, where true spiritual sacrifice is emphasized, but Philo
never accepted that this meant invalidating the need for actual sacrifice.

In short, a reading that would have Philo indicating that the Essenes
spurned animal sacrifices in the Temple is simply wrong, and is an interpret-
ation resulting from a long tradition of scholarship that has wished to see the
Essenes as anomalous to Second Temple Judaism, quasi-Christian and influ-
enced by foreign philosophies, as we saw in the previous chapter. Philo instead
asserts that Jews of Syria Palestine themselves gave the Essenes a name that
indicated their exceptional holiness, a name that showed an appreciation that
the minds of the Essenes were like sacred sacrifices, appropriate to the Temple
which is here implicitly validated as the locus of sanctity.

It should also be noted here that the term fepamevrar feod should not lead
anyone to suppose that Philo is linking the Essenes here with the so-called
Therapeutae of Alexandria described in De Vita Contemplativa, for which see
below. In Philo’s writings this term repeatedly refers to cultic ministers of a
deity, generally to priests and Levites in the Jerusalem Temple (Det. 160, Leg.
3:135, Sacr. 13, 118-19, 127, cf. 120, Ebr. 126, Contempl. 11; Fug. 42, Mos.
2:135,149, 274, cf. Mos. 2:67),% but it was also very useful metaphorically
given that fepamevral was a word with a double-entendre indicating healing.?®

In the rxx the verb fepamedw has a limited employment, but is most
frequently used in its core sense of ‘serve’, ‘minister to’, ‘look after’, with the
object being God or human beings (1 Esdras 1: 4; Wisdom 10: 9; Sirach 32

24 See David Hay, ‘Putting Extremism in Context: The Case of Philo, De Migratione 89-93,
SPA 9 (1997): 126-42; Taylor, Jewish Women Philosophers, 143-5.

25 Taylor, Jewish Women Philosophers, 55-9. Philo uses the verb fepamedw both literally and
figuratively to mean ‘minister to’, ‘serve’, ‘care for’, or ‘attend to’ in Sacr. 44, 118; Det. 53-4; Ebr.
76, 86, 131; Conf. 94, 95; Her. 223; Fug. 89; Somn. 1: 35, 77, 218; Somn. 2: 90, 183; Abr. 125, 128,
130; Ios. 64, 76, 77, 242; Mos. 2: 5, 22, 67; Decal. 71, 129; Spec. 1: 31, 42, 2: 21, 167, 259, 3: 27, 4:
191; Virt. 185, 217; Praem. 56, 106; Prob. 35, 39, 43; Legat. 140. Comparatively, in Josephus there
is repeated use of fepamedw in relation to serving with flattery or paying court, e.g. War 1: 222,
242,289, 302, 460, 463, 464; 2: 4,297, 350; 3: 8; 4: 249; 4: 365; Ant. 5: 189; 6: 341, see Louise Wells,
The Greek Language of Healing from Homer to the New Testament (BZNW 83; Berlin/New York:
Walter de Gruyter, 1998), 116, and her Appendix 6: 2. Though Josephus also uses the primary
meaning of ‘serve’, ‘attend to’ (e.g. War 1: 187, 462; War 7: 424, etc.), including the action of the
High Priest serving God in the Temple (Ant. 11: 62).

26 Philo uses the verb to mean ‘treat (therapeutically)” in Leg. 2: 87; 3: 36; 118; 127, 128; Cher.
105; Det. 43; Post. 141; Deus 66; Her. 299; Congr. 53; Somn. 1: 110; 2: 232; Ios. 10, 23; Mos. 2: 139;
Spec. 2: 241; Praem. 19; Legat. 35; Hypoth. 11: 13; Prov. 2: 17. He also uses it in the sense of
‘cultivate’ (Cher. 105) and ‘court’ or ‘flatter’ (Flacc. 9, 108; Legat. 32, 260).
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(35): 20; Esther 1: 1-13, 2: 19; 6: 10; Judith 11: 17; Tobit 1: 7; Isa. 54: 17;
Baruch, Letter of Jeremiah 6: 25-6, 38; Daniel 7: 10).?” Philo could then
assume a usage known to Alexandrians.

Philo can also use the word ironically. When Gaius Caligula decks himself
in the regalia of the Roman god Mars, Philo scoffs at how his minions had
to be ‘the fepamevral of this new and unknown Mars (Legat. 97).*® In
epigraphy, literature, and papyri this meaning of ‘ministers’ is relatively
common and attested as far back as Plato.”* On the basis of this under-
standing of fepamevris as a [cultic] attendant’ or ‘minister’ —with a specific
reference at times to priests and Levites—Philo can use the word fepamevris
symbolically to refer to someone who ‘attends’ or ‘ministers to’ God by
means of a good, ascetic, wise, and devoted life, one which (using the
double-entendre) ‘heals souls’ (cf. Plant. 60; Ebr. 69; Mut. 106; Congr. 105;
Fug. 91; Migr. 124; Sacr. 127; Contempl. 1; Spec. 1.309; Virt. 185-6; Praem.
43-4).°° Tt is this sense that is found here. It is a metaphorical compliment,
as if Philo is saying, ‘Now there’s a real servant of God.” It endorses piety
and lifestyle.

As such, the Essenes are immediately placed in a category that Philo deems
ultimately good in terms of the human relationship to the Divine. The
language reflects Philo’s imagery of using the processes of cult to point to
alternate, more spiritual, methods of serving God. Philo did not mean to
invalidate the importance of the Jerusalem Temple cult by this imagery, only
to insist on the superiority of spiritual sacrifice (cf. Ebr. 87; Her. 123).>!

Philo goes on to state in Probus that the Essenes spurn cities in order
to avoid the sinful lifestyles there, and live instead in villages where they
work on the land or, ‘seeking out (ueridvres)®® crafts that work together
with peace, they benefit both themselves and the people who are nearby
(Tovs mAnadlovras)’ (76); that is, far from being inward-looking, their indus-
try benefits the people who live closely around them. They are embedded in
villages, as a force of good. This statement about only being village-dwelling is
corrected by Philo in the Hypothetica, where he writes that the Essenes live in

27 See Wells, Greek Language of Healing, 109, and her Appendix 6: 1. Accordingly, the word
Oepameia can relate to a group of attendants serving Pharaoh (Gen. 45: 16). It can be used also in
an expanded sense, as meaning ‘repair’ (1 Esdras 2: 17), ‘honour’, ‘flatter’, or ‘seek favour’ (Prov.
14: 19; 19: 6; 29: 26) and in 2 Kingdoms 19: 24 it is used of Memphibosthe not looking after his
feet. The verb fepamedw is applied to pharmacological treatment in 4 Kingdoms 9: 15, 16-17,
Wisdom 16: 12, Sirach 38: 1-8 and Tobit 2: 10.

28 He can use the term to mean ‘ministers’ symbolically: the fepamevral of the intemperate
and incontinent soul’: gluttonies (Ebr. 210). The fepamevral of the sun, moon, and planetary
powers are in grave error (Decal. 66).

2 For examples, see Taylor, Jewish Women Philosophers, 57-9.

%% Ibid. 59-61.

3! Philo enhances moral excellence by comparisons with the Temple, see Contempl. 91-3.

32 The word péreyu has the sense of ‘questing after’: LSJ 1119, 2b.
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‘many cities of Judaea and many villages’ (11: 1, so Josephus, War 2: 124). The
village setting of the Essenes in Probus nevertheless adds to their characteriza-
tion: they are quietly focused on the spiritual life, avoiding any distraction. In
Philo’s personal view, expressed in De Vita Contemplativa 19, cities were not
very beneficial to philosophy: ‘For every city, even the best governed, is full of
noise and innumerable disturbances which no one who has ever once been led
by Wisdom can endure.” Therefore, Philo it seems creates an image of the
Essenes living away from the cities in outlying villages. However, nothing in
his account indicates that this choice of location should be read as meaning the
Essenes were marginal or out of step with the rest of Judaism, or that they
spurned Jerusalem. Their choice of a quiet location simply coheres with the
superior philosophical mode, which involves detachment from the hurly-burly
and vices of a normal city.

The Essenes do not try to acquire money or land, but only want what is
necessary for life, so that they have become dypjuaror ‘moneyless’ and
drrjuoves ‘property-less’ not by bad luck but by choice, because they think
that they are rich when they practise frugality with contentment, choosing this
lifestyle themselves (77). Continuing in the mode of superlative hyperboles,
Philo writes in §78:

You would not find one maker of arrows, spears, daggers, a helmet, breastplate, or
shield among them, nor on the whole an armourer or engineer or one making
business of anything for war, but the [professions listed] do not slip towards evil
as much as [one making business] of those things for peace. For the [Essenes] do
not dream of a trading market or retail business or ship-owning, eliminating the
starting-line towards greed.

The verb that governs all this is émrydedovra, ‘one making business’. Philo is
in full rhetorical mode here, in stating that the Essenes have nothing to do with
making instruments of war,”* but even less to do with specific products for
peace, because they avoid the latter as inducements towards what seems to be a
greater evil than war, namely greed. Here Philo qualifies what he has stated in
§ 76, where the Essenes seek out crafts that work together with (true) peace:
this does not mean that they are engaged in making luxury goods or items that
satisfy greed. The starting-line, dgopu), of the race towards greed they remove
entirely, dmodiomoumoduevor (cf. Post. 72).

That the Essenes aspire to peace is what everyone guided by philosophy
would also aspire to as a moral position, as Plato defined (Rep. 628b), because
peace and order is a prerequisite for excellence. The fundamental principle of
justice within Nature is, in the words of Epicurus, ‘neither to harm one

3 As noted by Vermes and Goodman, The Essenes, 4 n. 34. Philo creates a visual image of a
man decked with armour and weapons, using plural for the multiple weapons and singular,
appropriately, for his helmet, breastplate, and shield.
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another nor be harmed’ (Principle Doctrines 31, cf. 32-5).>* Extolling peace

and promoting it was a common theme. But here Philo uses rhetoric that he
employs elsewhere in De Confusione Linguarum 45-9 in which he defines
peace—a universally recognized good—as paradoxically full of the dangers of
war for someone who is devoted to philosophy. While everyone admires and
praises ‘coveted treasures of peace’, people dishonour the ‘valued beauty of
peace’ (Conf. 49) by engaging in the terrible abuses associated with war: they
plunder, steal, kidnap, despoil, sack, torture, maltreat, rape, dishonour, and
murder; each one aims ‘for wealth and glory’, spurning equality and xowwvia
(communality), lusting after money, hating, with any supposed benevolence
being sheer hypocrisy. In this passage the rhetoric is fierce and condemning,
but in Probus there is a lighter touch, and a certain wit or irony. While many
might expect an ascetic philosopher beyond worldly concerns to spurn asso-
ciations with war, these philosophers also spurn associations with peace. Philo
makes war and peace counter-balance each other in dualistic imagery that is
actually designed to emphasize the fact that the Essenes are not commercial
businessmen. The point of all this is that they are disengaged from acquiring
wealth. They are ignorant of commerce, they would not even dream of it
(Prob. 78), literally, because it induces greed, which is the true enemy in the
minds of the holy ministers of God who have made their minds holy.

Read with an awareness of Philo’s rhetoric, evidence for Essene pacifism in
this passage evaporates. Philo is making a different point: that the Essenes did
not engage in any manufacturing industries for war, for profit or for luxury
(the principle motivations for such enterprise), because they are entirely
alienated from the world of commerce. In Philo’s rhetoric in Probus they are
detached from the world of money and land just as they are detached from the
world of the city (Prob. 76), and yet one continually senses the role of the
hyperbole. The Essenes were not in fact people who had no money or land,
since later Philo indicates that individual Essenes did indeed earn money,
which they would then deposit into a communal fund (Prob. 86; Hypoth. 11:4,
10). They had houses, but shared them (Prob. 85). From Philo’s hyperboles it
is easy to draw extreme conclusions: the Essenes totally avoid all cities, they are
absolutely without money or land, they spurn completely everything to do
with war or luxury. If we mute these, as we must to read Philo for actuality, we
do not need to limit Essene work here very much, only Essene interest in the
struggle for profit-making per se.*> What Philo is stressing here is an attitude
of detachment from material things, whether for war or peace. The dichotomy
forms a neat whole.

34 For further see Willem C. Van Unnik, ‘“Tiefer Friede” (1. Klemens 2,2),” VC 24 (1970):
261-79.

35 Likewise, there is no reason to doubt that Philo thought that the Essenes could have been
collectively quite prosperous.
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Philo then stresses that all the Essenes are free; they denounce slave-owners
for rejecting the law of Nature whereby all are born as siblings (Prob. 79). In
this Philo links his ideas to the theme of the entire treatise ‘Every Good Person
is Free’; the moral goodness of freedom itself is stressed by the good. In this too
there is finally a striking Essene characteristic, at variance with the rest of
Judaism and the wider world, in that the Essenes adhere to a principle that all
humanity is created free and equal and that slavery is a distortion of the ideal.
Essenes refuse to own slaves.

Philo then uses this moral position in terms of humanity to the tripartite
division of ancient philosophy, and notes that the Essenes are not concerned
with logic and physical philosophy, but rather with ethics, in that their
philosophy concerns God, creation, and morality (Prob. 80). In stating this
Philo may indicate that the Essenes are not concerned about debating with
other schools, since much of logic was concerned with argument (as he notes
in Agr. 14-16), while physical philosophy is essentially the natural sciences
determined by empirical study and theory, as defined by Aristotle and others.
But in emphasizing that the Essene philosophy concerned ethics this is really
emphasising the philosophy of Judaism itself, and Philo’s own concerns. Like
other Jews, therefore, the Essenes can be instructed on this anytime, but
particularly on the seventh days at which times they rest, congregate in
synagogues, where they sit according to age, and listen carefully. Someone
reads the books, and another expounds, usually allegorically (Prob. 81-2). It is
the allegorical exposition that is the only distinctive feature in these sections,
and one that Philo would have particularly endorsed, since to him and to other
Alexandrian allegorists it was the only way to properly understand Scripture.*®

Philo continues in § 83:

They [the Essenes] are educated (mraiSedovrar) in piety, holiness (601877s), right-
eousness, household law, city law, apprehension of what leads to truth (r&v mpos
dMjfearv) of good, evil and moral indifference, choices which are by necessity
indeed a flight from the opposite. They have for landmarks also these three
[principles]: love of God, love of virtue and love of humanity.

Lists of virtues then follow that would be widely recognized as good in the
ancient world, but particularly among Jews: after all, the Essenes here are
educated from childhood: wa.8edovra: implies this by integrating the word for
child, 7a.8{ov. The word ‘holiness’ (6oié7ys) is repeated, and included with
piety, righteousness, household law (olrovouia) and civil law (roAirela). Such
instruction from childhood again was provided for all Jewish boys in syna-
gogue schools, and continued in discourses in synagogues for adults, and thus
Philo is using words that he uses frequently to extol Mosaic philosophy. Moses
himself is the prime lover of virtue (¢xdperos) (Opif. 128); and the Mosaic

36 Taylor, Jewish Women Philosophers, 126-8.
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laws concern love of humanity (¢\dvfpwmos) (Mos. 2: 9). In the Special Laws
too Philo describes how synagogues are for the study of things pertaining to
virtue; in terms of God one learns ‘piety and holiness’ and in terms of human
beings ‘love of humanity and righteousness’.

Philo then indicates how the Essenes demonstrate the Jewish triad of love of
God, love of virtue, and love of humanity. They show their love of God in
numerous ways, by the maintenance of purification, rejection of sworn oaths,
truthfulness, and a belief in the goodness of God who causes all good and
nothing bad. In stating that the Essenes demonstrated their love of God ‘by
continuous and repetitive purification (cuvexy kal érdAAndov ayvelav) the whole
oflife’ (Prob. 84), however, Philo’s language seems to stress a certain never-ending
repetition of ablutions for the sake of this purity that would distinguish the
Essenes from the practices of pious Jewish Alexandrians like himself, but keeping
the purity laws were of course part of the requirements for all Jews, even if
these laws and their applications could be interpreted differently.*”

The Essenes demonstrate their love of virtue by detachment from the love of
wealth, reputation/glory, or pleasure, by self-control, endurance, frugality,
simple living, contentment, humility, respect for the law, steadiness, and so
on: all standard Graeco-Roman philosophical ideals (Prob. 84), and all com-
mon to virtuous Jews everywhere.

They demonstrate their love of humanity by being well-disposed, equal, and
by their remarkable communality, xowwvia. Philo then explicates this further.
The Essenes share their houses, so that they dwell in communities which are
also open to others of their persuasion (Prob. 85). They have a common fund
and disbursements, and share clothes and food through common meals
(ovooiTia), for even wages they earn during a day go into the fund, and are
not kept as private means (86). The costs of medical treatment are paid for out
of the fund and old people are cared for by younger members like parents are
cared for by their true offspring (87). This commonality of resources would
have been met with approval by members of Philo’s audience: the pooling of
possessions was advocated by Plato for the guardians of the city (Republic
416d, 462c) and was practised by Pythagoraeans (Iamblichus, De Pyth. Vita
167-9). At this point too we have a more distinctive Essene characteristic,
something that could be used as a differentiating marker.

The conclusion of the passage on the Essenes provides the most important
proof example for his thesis: that every good person is free. Indeed, the Essenes
have been given freedom even by the country’s most heinous rulers. This
argument is clinched by a conclusive proof (onueiov), namely that despite the
evil violence of the country’s rulers, they could never fault the throng of the

37 For which, see E. P. Sanders, Judaism: Practice and Belief 63 Bce-66 ce (London: SCM
Press, 1992), 213-30, and also Jonathan Klawans, Impurity and Sin in Ancient Israel (New York:
OUP, 2000).
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Essenes, and instead treated them as self-governing and free, even praising
their common meals and lifestyle. This is an important and neglected section,
containing as it does a rant at how truly appalling certain rulers of Judaea were
in their atrocities, a passage which is here quoted in full so that the vehemence
of Philo’s words and the stark contrast he creates can be appreciated (§§
89-91):

As many rulers of the country have arisen over time, furnished with different
natures and purposes, they have striven to seize [control] by force with the
untameable savagery of wild animals, not avoiding any cruelty, slaughtering
their subjects in herds, or also [not avoiding] a practice of butchering those still
living into parts, and cutting off limbs. They did not stop, in order to leave behind
the said offences under [the authority of]*® a justice that observes human affairs.
(90) But the [rulers] adapted the perversion even into another mad form of evil.
Practising indescribable acrimony, conversing gently with a very quiet voice in
hypocrisy, exhibiting a character (j6os) of deep wrath, fawning in the manner of
poisonous dogs responsible for incurable ills, they left behind throughout the
cities a memory of their ungodliness and misanthropy: the suffering of unforget-
table misfortunes.

(91) But not one of the absolutely savage-hearted or treacherous and deceitful
[rulers] had the capacity to accuse the aforementioned throng of the Essenes, or
‘holy ones’, but all became enfeebled approaching the goodness of the men who
are just as autonomous and free by nature, singing every word [of praise] for their
common meals or perfect and very happy life. It is a very clear example (éo7:

caéoTaTov Selyua).

The ‘clear example’ is the point that needs to be made: somehow the Essenes
were protected and ‘free’, preserved by their own goodness from the horrific
abuses of the nation’s past rulers, who were unable to find fault with them. The
mention at the end of the rulers singing every word to praise the Essenes, may
possibly indicate that Philo possessed some written piece, deriving from high
places, which praised them. While accepting the veracity of this eulogy, Philo
distanced himself from those who stated such things, considering these rulers
to be evil hypocrites weakened before the Essenes.

Striking here are the details Philo furnishes of the appalling barbarity of the
nation’s former rulers, which is contrasted with the goodness of the Essenes.
Whereas the Essenes work peacefully, avoiding crafts that lead to either war or
the luxuries of peace, the evil rulers strive for power and engage in horrific acts
of the worst forms of brutality in order to make gains. The specific atrocity of
cutting up a living body seems to have been one that Philo found particularly
dreadful; in Flacc. 189-90 it is the fate of the governor: Flaccus is essentially cut

* I read dmo here in line with its usage in Lxx Prov. 6: 7, as meaning that the rulers should
have been under the control of or in subjection to a higher authority; see LS] 1875: II.
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into pieces by his murderers. In Probus, then, Philo presents an image of a
deeply traumatized nation.

These rulers are the antithesis of the image of the Essenes Philo has just
presented, so that this passage comes as something of a shock. This description
is replete with astonishing characterization, in presenting an image of a ruler
who speaks softly in his hypocrisy, like a wolf in sheep’s clothing. This
contrasts with the simple honesty of the Essenes.

To which rulers is Philo referring? One may think of the client kings of
Rome, the Herodian dynasty, especially given the bad reputation of Herod the
Great, as described by Josephus,* but Philo himself had connections with this
dynasty through his brother Alexander, the Jewish alabarch, who was the
property manager for Antonia, Livia’s daughter-in-law, with whom Herod
Agrippa lived as part of the family. Agrippa, in 41 cg, gave his daughter
Berenice as a wife for Alexander’s short-lived son Marcus (Josephus, Ant.
18: 159-60; 259; 19: 276; 20: 100, cf. Acts 25: 13-14, 23; 26: 30-1), and Philo
reports actions of Herod Agrippa positively in his Legatio ad Gaium 261-333
and Flaccus 25-35. To characterize the Herodians as ghastly murderers would
not have been a very diplomatic move within the family, and does not fit the
evidence.

Furthermore, the reference indicates a past age, given that many rulers of the
country had arisen over time (moAov xatd kaipods émavaoTdvTwy TH XWpa
duvaoTav), who were struck with weakness when they approached the recog-
nisably good Essenes. Philo writes in the past tense of ‘rulers’, vvacral, that
are now gone, who had ‘left behind’ a terrible memory; and notably here they
are not called ‘kings’. The most likely candidates for Philo’s vitriol are not the
Herodians at all, who remained in power, but their predecessors: the Hasmo-
nean dynasty that the Herodians (and Romans) felt entirely justified in over-
throwing. Moreover, there was considerable opposition to Hasmonean rule
among Egyptian Jews, both at the temple constructed by Onias in the nome
of Heliopolis,*® and also in circles responsible for 3 Maccabees, in which the
Hasmonean festivals Hanukkah and Purim are rejected.*!

The specific act of cutting someone up is in fact found in 2 Macc. 15: 29-36,
and associated with the Hasmonean ruler Judas Maccabeus (d. 160 BCE), who
cuts up Nicanor dafter he is dead, though we are lacking the full account of this,
as written by Jason of Cyrene, since 2 Maccabees is an abridged version of part
of his account. Moreover, this is pro-Maccabee, and other stories of the same
event may not have been so kind. The anti-Hasmonean work of Nicolaus of

3% See Colson, Philo, IX, 515.

0" See my discussion in ‘A Second Temple in Egypt: The Evidence for the Zadokite Temple of
Onias, JSJ 29 (1998): 1-25.

41 See Philip Alexander and Loveday Alexander, ‘The Image of the Oriental Monarch in the
Third Book of Maccabees,” in Tessa Rajak, Sarah Pearce, James Aitken and Jennifer Dines (eds),
Jewish Perspectives on Hellenistic Rulers (Berkeley: University of California Press, 2007), 92-109.
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Damascus, Herod’s supporter, has likewise been lost, apart from where it has
been quarried by Josephus.*? However, this history clearly contained accounts
of numerous horrific actions, including bodily disfigurement: Antigonus Mat-
tathias ripped off his uncle Hyrcanus’ ear with his teeth so as to render him
disqualified from being High Priest (War 1: 120; Ant. 14: 366). It is simply
unknown what kinds of tales were told in anti-Hasmonean circles, but it is
clear from the Qumran pesharim and other texts that the group(s) responsible
for these also took a very dim view of Hasmonean rulers.*?

In this important section of Probus, then, Philo writes of the Essenes as
being given liberty, under the wicked Hasmoneans, to maintain a certain
independence, in that they remained adrévouos (Prob. 91). Where Philo
uses this word elsewhere in his writings (Sommn. 2.100, 293; Jos. 136, 242) it
carries the sense of ‘self-governing’ or ‘independent of outside rule’ in terms of
law (vduos), and it is a very strong word to employ. This reminds us that—in
contrast to Graeco-Roman philosophical schools of thought—in Judaism the
focus of philosophical discussion and exegesis is the Law (Torah) and how it
should be practised in everyday life. The Mosaic law was not only a guide for
belief or morality or for what took place in the Temple, but the judicial basis of
the law of the Land of Israel in operation throughout countless village and
town courts.**

Had the Essenes then marked out areas of jurisdiction separate from others?
Could one see it then as a school of law? Clearly in Judaism there were groups
and individuals focusing on the correct interpretation of Mosaic law, which
was far from theoretical. It was also the law of the land. There were practical
ramifications for legal interpretations within the borders of Judaea—where the
law was operational. We may be better served by looking forward in time to
the schools of law within Sunni Islam—Malaki, Hanifi, Shafi'i, and Hanbali—
which have different interpretations that impact not only on jurisprudence but
also lifestyle, including consumption of food. It is then extremely important
that Philo identifies the Essenes as ‘autonomous’ in law. We will return to this
issue again when reviewing Josephus.

Noteworthy also here is that Philo emphasizes at the end of the passage in
Probus that the number of these he gives at the start (4,000) indicates to him a
very large group within their class, since they are a duilos, a ‘throng’ (Prob.
91), the largeness of which is emphasized by reference to such virtue existing

42 See Ben Z. Wacholder, Nicolaus of Damascus (Berkeley: University of California Press,
1962).

43 See Hanan Eshel, The Dead Sea Scrolls and the Hasmonean State (Grand Rapids: Eerd-
mans, 2008).

4 See Shemuel Safrai and Mordecai Stern, eds, The Jewish People in the First Century:
Historical Geography, Political History, Social, Cultural and Religious Life (Compendia Rerum
Tudaicarum ad Novum Testamentum; Assen: Van Gorcum, 1974), i, 377-419, and the discussion
of private law 504-33.
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‘among large groups’, év Tois mAjfeow. Philo then contrasts this with the virtue
of individuals (Prob. 92-109). This stress on large numbers of Essenes is found
also in Hypoth. 11: 1. Philo writes that Moses trained uvpiovs ‘multitudes’ of
his pupils for a life of community, namely the Essenes, and ‘they dwell in many
(moAlas) cities of Judaea, and many (7oAAas) villages, and in great and much-
populated throngs (ueydlovs kai modvavBpamouvs ouidovs) (Hypoth. 11: 1, cf.
11: 5). While Philo stated at the outset that there were few who were good in
terms of humanity as a whole, there are now many Essenes when viewed
against the backdrop of a class.

THE HYPOTHETICA (c.40 cE)

The Hypothetica is found only in a quotation in Eusebius, Praeparatio Evan-
gelica, and therefore its accuracy as Philo’s work is not entirely guaranteed.*®
Praeparatio formed part of Eusebius’ Apodeixis (composed ¢.312/314-¢.320/
322 ce), and is designed to counter pagan accusations that Christians have
abandoned ancestral religion for a barbarian innovation, and the Essenes are
configured as an ancient philosophical elite who prefigured Christianity,
especially by their use of allegorical interpretation.* Interestingly, this is not
the only mention of the Essenes in Praeparatio; Eusebius elsewhere cites
Porphyry’s account of the Essenes (rather than his source, Josephus, since
Porphyry was far more esteemed) to show how the Greeks admired the Jews
(Praep. Evang. 9: 10: 6).

As a whole the Hypothetica seems to have been designed to make a case for
the Jews against the ‘Greek’ lobby in Alexandria, who were determined to
present Alexandrian Jews—and Judaism—in the foulest light. Both the
‘Greeks’” and the Jews of Alexandria sent delegations to Gaius Caligula, in 39
CE, and then again to Claudius, in 41 cg, in which they presented their cases
before the emperors.*” The apologetic elements of the work fit within this
context. The passage about the Essenes in the Hypothetica differs from Probus
in style and in content, and correlations with Josephus, Ant. 18: 18-22 have
been used to argue that Philo and Josephus both used a common Hellenistic
Jewish source.*® However, the correlations are not very systematic and, in fact,

45 Sabrina Inowlocki, Eusebius and the Jewish Authors: His Citation Technique in an Apolo-
getic Context (Ancient Judaism