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PREFACE

In Elias Ganetti’s novel Auto—Da—F¥¢, the protagonist, Professor Kien,
greatly enjoys the confinement in his study. On the occasion of a lear-
ned conference he sends his assembled colleagues a letter in which he
wishes them a nice gathering; he himself will not attend. He is the
classic example of the scholarly recluse. Florentino Garcia Martinez is
a regular resident of his study as well—where else could the stupendous
output of his scholarly work, the list of which can be consulted at the
end of the present volume, have been prepared? And yet, there could
be no greater contrast than that between Canetti’s hero and Professor
Florentino Garcia Martinez, whose proper biotope, so to speak, is the
conference hall, the corridors just as much as the auditorium. And
so we have already two of his qualities: his productivity in writing
books, articles and book reviews, and his pleasure in meeting friends
and colleagues. Two more qualities should at once be added to the
record: his intelligence and his drive. Did you not quite hear what he
was saying, because his words had some blend from other languages?
Just listen better, for he has always interesting views to offer. Were you
disturbed because some rare spelling mistake was left in his paper?
Think how many more brilliant essays he produced than you will ever
be able to.

There can be no question of compiling his biography here, but a rapid
sketch of his life may be permitted. Born in Mochales in the province
of Guadalajara, Spain, on 27 November 1942, he was educated in the
seminary of Siglienza and the University of Comillas (Santander), where
he graduated cum laude in theology in 1967. Ordained as a priest, he
taught history at a secondary school, and subsequently studied at the
Pontifical Biblical Institute in Rome, where again he graduated cum
laude in 1973. After research stays at the New York Jewish Theologi-
cal Seminary, the University of Bonn, and the Hebrew University in
Jerusalem, he was at the Ecole Biblique et Archéologique Francaise
of Jerusalem as a fellow of the Fundaciéon Juan March from 1975 to
1979. It was in Jerusalem that he met his future wife Annie Barnet. In
1980, the late Professor Adam Simon van der Woude, the founder of
the Groningen Qumran Institute as well as of the Journal for the Study
of Judaism, won him for a position at the University of Groningen; the
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close cooperation of the senior and junior scholar, resulting in a number
of remarkable publications and a theory about the Qumran origins they
christened as the “Groningen hypothesis,” counts no doubt as one of
Florentino’s happiest memories. Almost immediately after his arrival
in Groningen, Florentino became involved in two major journals, the
Journal for the Study of Judaism, and the Revue de Qumran. Beginning in
1980, he wrote numerous reviews of articles and reviews of books for
the 757, and later became its secretary in 1990, and its editor-in-chief
in 1997. For the Revue de Qumran, he took care of the “Bibliography”
and the “Tables” from 1981 on, and after Jean Carmignac’s death in
1986 Emile Puech and Florentino became together responsible for the
journal up to the present day, the former as director, and Florentino
as secretary. Only later in his career, after having published many arti-
cles, Florentino took his doctoral degree in Groningen, once more cum
laude, on 27 February 1992. In 1995 he was appointed extraordinary
Professor by the Nicolaas Muleriusfonds of the University and in 2000
Ordinary Professor of Early Judaism and Dead Sea Scrolls at the Faculty
of Theology and Religious Studies of the University of Groningen. In
the meantime, Florentino and Annie married in Jerusalem; his return
to the lay status was awarded him by papal decision in 1987. In 2000,
Florentino’s academic career changed course: he was invited as Guest
Professor by the Catholic University of Louvain (Katholieke Univer-
siteit Leuven), which appointed him as Ordinary Professor in 2002.
He moved then to Louvain, continuing, however, his professorship in
Groningen, on a part-time basis. In 2004 he was elected as a Foreign
Member by the Humanities and Social Sciences Division of the Royal
Netherlands Academy of Arts and Sciences (KNAW).

From his first publications up to the present ones, Florentino’s
scholarly work is characterized by a few basic features. For him scho-
larship is an ongoing process, and his own work is one moment in this
continuum of past, present and future scholarship. There is no one else
with such a vast and thorough knowledge of the history of Qumran
research, and the notes in his work include extensive bibliographies,
or express our indebtedness to earlier scholars. He also realizes that all
scholarly work sooner or later will be corrected or improved upon by
later scholarship. Therefore he is not plagued by the desire to present
a work that is perfect in all details. Instead, he aims at participating
in the scholarly debate and shaping current and future directions of
the discipline. The qualities he admired in the work of André Dupont-
Sommer, are also those he pursues in his own work and fosters in
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younger scholars: courage et fécondité d’une pensée. In specific cases, such as
the origins of the Qumran community (the “Groningen Hypothesis”)
or his views on apocalypticism, Florentino has demonstrably influenced
scholarship with new theses or approaches. In other cases his influence
has been more subtle, showing how one should formulate questions on
the basis of earlier scholarship, and answer them on the basis of the
available data, and setting an example with the transparency of his
approach and his lucid observations.

The present collection of essays is meant as a token of the gratitude
of many colleagues and admirers for all he gave them in the field of
Early Jewish Studies. The contributors are friends, colleagues and
students from many countries and from different stages of Florentino’s
academic career. The majority of the essays are in the areas of Floren-
tino’s own scholarship and interests, including not only Qumranica, but
also many other fields of Second Temple Judaism, from late biblical
texts and Septuagint up to early rabbinic writings. Florentino’s own
polyglottism, evident from his bibliography, and his close relations with
many scholars from Spain, France and Italy, is reflected in the different
languages used in this volume.

It is as colleagues and as friends that we present this bouquet of
essays to Florentino, and join in wishing him and Annie many more
years of health and happiness.

Anthony Hilhorst
Emile Puech
Eibert Tigchelaar
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L’OSTRACON DE KHIRBET QUMRAN (KHQ1996/1) ET
UNE VENTE DE TERRAIN A JERICHO, TEMOIN DE
L’OCCUPATION ESSENIENNE A QUMRAN

Emile Puech

Rarement quelques mots assez maladroitement couchés sur un tesson
auront autant attiré 'attention. Il s’agit de deux fragments de jarre
jointifs, retrouvés sans contexte archéologique par une expédition
américaine au cours de ’hiver 1996 étudiant la résistivité des sols
de part et d’autre de affaissement qui détruisit la citerne 48,' soit la
ligne de fracture que de Vaux attribua au tremblement de terre de 31
avant J.-C.2 A ce sujet, les notes sur la trouvaille a I'est du long mur
de la terrasse marneuse sont des plus floues. Les éditeurs écrivent que
Postracon fut trouvé a la base du mur, du coté est, par un volontaire
nettoyant la surface du sol avec sa truelle (Cross and Eshel 1997, 17),
dans des sondages a la base du mur (Cross and Eshel 2000, 497), ou
encore “an ostracon... which was once in the archives of the Qumran

! Strange (2001, 48 5): “In 1996 the present senior author conducted a soil resistivity
survey at Qumran. Measurements of soil resistivity on either side of the subsidence in
cistern 48 revealed no anomalous readings. There the crack and subsidence appear
to be shallow, which suggests that this feature may not be an earthquake crack at
all, even if it is a subsidence. In other words, unless the putative earthquake crack is
in fact as long as the Preliminary Reports indicate, it may have been caused by the
weight of the water above an underground, natural void.” Mais cette remarque qui
n’explique pas la réfection des murs de part et d’autre tout au long de la faille, ou
ailleurs au nord, a Pouest, au sud et a 'est du site (voir R. de Vaux, Archaeology and the
Dead Sea Scrolls [ London : Oxford University Press, 1973], 20), parait un peu courte, et
on attend un rapport de cette campagne de fouilles autre que ces quelques lignes, avec
un plan des zones explorées, les tranchées et des résultats plus précis, d’autant que le
fouilleur en reste a de pures suppositions “...may not be an earthquake crack at all”
(p- 49). En effet, Cross and Eshel (1998, 49) donnent une autre explication: “In the
spring of 1996, a small expedition... was searching for more scroll caves in the marl
terrace,” mais ou sur cette terrasse?, c’est le flou le plus complet dans toutes les notes
au sujet de cette découverte. On sait que d’autres fissures plus ou moins paralléles se
sont produites a 'ouest de celle-ci et une autre juste a 'est du mur de la terrasse apres
la destruction du site. Au sujet de la ruine, on doit corriger une bévue qui circule dans
beaucoup de travaux postérieurs, a savoir que de Vaux n’a jamais compris ni qualifié
les ruines comme celles d’'un “monastere ou couvent” (malgré Strange 2001, 51). Ce
sont ses détracteurs qui lui attribuent cette idée contre laquelle il s’est lui-méme élevé
vigoureusement, voir la réponse de de Vaux a G.R. Driver (RB 73 [1966]: 229).

? De Vaux, Archacology, 20.
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community, and ended up in a dump outside the perimeter wall of
the site, when it was discarded by the soldiers of the Tenth Legion in
68 C.E.” (Cross and Eshel 1997, 26; 1998, 51). Or, dans une réponse
a Callaway, Strange rattache ces déblais, a I'est du mur, a de Vaux
fouillant jusqu’au sol vierge au centre de la terrasse (Callaway 1997,
156).° Enfin, on aimerait connaitre a I’aide d’un relevé topographique
précis, cet emplacement au centre de la terrasse qui aurait di étre le
dépot des archives de la communauté au dire des éditeurs, tout comme
Iemplacement des supposés déblais nettoyés jusqu’au sol ainsi que
Iemplacement de la tranchée a la base du mur ou l'objet fut trouvé
en 1996.*

Au dire des éditeurs, cet ostracon revét une importance toute parti-
culiere, méme en ignorant §’il s’agit d’'un document juridique authen-
tique ou d’une simple ébauche. Son intérét viendrait de ce qu’il porte

¥ Voir Callaway (1997, 156 et n. 9): réponse e.mail évasive de Strange a une ques-
tion de Callaway lui demandant des précisions sur la localisation de la trouvaille et des
déblais de de Vaux: “had excavated straight down into virgin soil in the center of the
terrace and dumped beside the east wall... to remove every last trace of the intrusive
soil originating from the middle of the terrace.” Mais il ne précise nullement ce qu’il
entend par “in the center of the terrace.” Cryer (1997, 232 et n. 3) donne encore une
autre information sur la découverte: dans un tas de terre déplacée par un bulldozer.

* Avant d’attribuer a de Vaux et a son équipe une quelconque négligence dans le
repérage de cette trouvaille et de bien d’autres (Callaway 1997, 157), alors qu’ils ont
répertorié pas mal de toutes petites inscriptions provenant du site, que ce soit sur platre,
tessons ou pierre. Murphy (2002, 383—84 et 525) indique le mur en question “11” mais
sans connaitre 'emplacement de ces travaux et de la trouvaille. Depuis la rédaction de
cette note, vient de paraitre une communication de J.F. Strange, “The 1996 Excavations
at Qumran and the Context of the New Hebrew Ostracon,” Qumran, The Site of the Dead
Sea Scrolls: Archaeological Interpretations and Debates: Proceedings of a Conference held at Brown
University, November 1719, 2002 (ed. K. Galor et al.; STDJ 57; Leiden: Brill, 2006),
41-54, mais elle n’apporte aucune réponse claire sur le sujet, (p. 51) “6.9 m north of
the gap” dans “the east side of the wall,” d’autant que dans ce long mur il existe trois
breches d’une part et que, d’autre part, de Vaux n’a pas fouillé a I'est du mur mais
a Pouest (voir dans ce méme volume, la figure 1.1, relevé de Ch. Cotiasnon, p. 21),
et “Since we were simply cleaning our deposits from the bottom of de Vaux’s trench
along the east face of the wall... Fifth, it is interesting to speculate that the ostraca
were in situ in a scatter of sherds of an earlier era. The simplest explanation of how
the ostraca arrived at the context in which they were found is that they were discards
in antiquity. At this juncture, it is impossible to deduce whether this was a coherent
context untouched by de Vaux and others. How far they may have been transported
before being discarded is up for speculation. There is reason to believe that the two
halves of the large ostracon were not broken in antiquity but by visitors to the site
since 1956 who walked along the east face of the east wall in the bottom of de Vaux’s
trench. Surely the ostraca and the other sherds lay more or less undisturbed for many
years after de Vaux’s excavations. These ostraca and other sherds were not battered
or rubbed from transport” (54). Ces explications parlent d’elles-mémes.
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la cession par un certain Honi d’un bien et d’un esclave de Hélon a
Eléazar fils de Nahamani, lequel serait probablement I'intendant ou le
gardien a la téte de la communauté, cession due a ’'accomplissement
d’'un voeu ou au terme du temps de probation avant son admission
dans la communauté qumrano-essénienne. L’ostracon serait un pré-
cieux témoin de la pratique de la mise en commun des biens d’une
part’ et, d’autre part, ce serait le premier acte de don fait par un juif
en Israél, puisque ce genre de document dans l'antiquité ne concerne
que les femmes qui ne peuvent étre des héritieres 1égales. Mais d’autres
objections ont été soulevées a ce sujet: rédaction a la troisieme personne
non a la premiere, en hébreu non en araméen, absence apparente de
témoins et de signatures, le sort de 'esclave Hisday si I'ostracon est bien
en rapport avec la communauté essénienne de Qumran ou il n’y avait
pas d’esclaves, une datation incertaine (premiére ou deuxiéme révolte ?),
mais surtout le don est dit étre fait a Jéricho méme et non a Qumran,
les lectures plus que douteuses de la mention de I'accomplissement d’un
veeu ainsi que du terme “phd—Communauté,” ligne 8.°

Aussi avant une quelconque exploitation de cet ostracon dans un
sens ou dans un autre, il importe d’en asseoir au plus pres sa lecture
par un collationnement des diverses reproductions publiées,” puisque
l'objet est devenu tres difficilement lisible.

L’ostracon de Qumran KhQ1996/1 (voir figure 1)
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> Hypothése aussi vite exploitée par Flusser (1997), suite aux affirmations des éditeurs
(1997, 1997a, 1997b, 1998, 2000).

% Lecture mise séricusement en doute par Yardeni (1997, 1998), Callaway (1997,
159-61, 164-68), Golb (1997, 171-73), Cryer (1997), Murphy (2002, 384-85), Qimron
(2003, 144-45).

7 Cross and Eshel (1997, 19; 1998, 50; 2000, Pl. XXXIII), Yardeni (1997, 235;
1998, 44, 46-47), Golb (1997, 172), Flusser (1997, 12), en particulier celle de J. Hen-

derson (digital enhancement).
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Traduction
La deuxiéme année a lacco[mplissement de son temps(?),]
a Jéricho, a vendu Hon fi[ls de (Shiméon?)]
a Eléazar, fils de Nahamani,[ son serviteur/ de féricho(?)]
cette propriété,[ le bassin |

et les limites de la maison et[ le verger/champ(?),]

10
11
12
13
14
15
16
17
18

{la (sont)}/et les figuiers, les grenaldiers, les palmiers-dattiers/ oliviers(?)]

et tout aut[re] arbre[ fruitier(?).]
Et il s’en est dessaist et [il uz] a ve[ndu tout ce qui est]
10 a lu, les ‘produit[s’ de (toute) la récolte(?)]
11 et se monta le tota[l (de la vente) a x]
12 et en possession de Honi, (il y avait) de l'or[? ef de l"argent?]
13 Concernant son cceur (il est) satisfait avec| ce prix/ cette vente(?))]

1
2
3
4
5 d’eau, les canalisations, [ la maison]
6
7
8
9

14 {Concernant(?)}<Est-ce que> le coeur de son serviteur est satisfait

[avec ce prix/ cette vente?]
15 A payé Eléazar a Honi des deniers(?) x(?)]
16 I/ et?) S(eqels) x (pour [cet] achat(?)[?]
17 [(.2.) ont été] inscrit[s(?)] I'or et argent dans[ le lvre(?)]
18 [(?)???? par Iintendant de la[ Communauté(?).]

Commentaire

L. 1: La lecture parait assurée a I’exception du mem final tres douteux de
Stym qui semble devoir étre lu de préférence styn (mais le sens ne change
pas,)® et des deux lettres a la cassure, toutefois les restes de lamed-mem/ het

8 Cette lecture ne peut étre totalement exclue a cette époque, voir siym et shyn tous
deux employés dans I'hébreu du rouleau de cuivre, 3Q15: deux fois stym et trois fois
Styn. Mais une lecture stor y[ “la destruction de J[” (Cryer 1997, 233) est exclue au
moins pour le sens, et déja par le tracé a gauche de la haste du 7es et, la ligne allant
en remontant légérement a gauche, rien ne s’oppose a lamed, comparer ligne 10, pace
Cryer. En outre, il est hasardeux de supposer une destruction de Jérusalem en 135 a

propos de la deuxiéme révolte (p. 239).
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(ou encore he/nun/samek) semblent simposer par les traces et le sens.
En fin de ligne, on peut exclure la mention du roi Hérode (Agrippa)
h[(w)rdws qui donne une ligne trop courte par rapport aux suivantes
en supposant un bord gauche régulier comme a droite, d’autant que
le /e est plus difficile. On devrait exclure probablement encore n[rwn
gsr, formule connue en Murabba‘at 18 1, si, comme il semble, on a
bien affaire a un document en rapport avec un (futur) membre de la
communauté trés peu encline a ce genre de référence, d’autant que
cette lecture serait en outre bien trop courte pour la ligne. Comme la
lecture [g[ Ut- est elle aussi exclue, malgré Murphy (2002, 386—87), par
le tracé a gauche de la lettre, (i[rwt sywn] reste une lecture théorique-
ment possible et préférable pour espace a lh[rwt yrwslm] en rapport
a la deuxiéme révolte.’ “L’an deux” serait alors ’an 67, et de Vaux
(1973, 37) signale avoir retrouvé au moins 83 monnaies frappées cette
méme deuxieme année de la révolte. Toutefois une lecture lm[wlt tw]
“a I'acco[mplissement de son temps (de probation)]” ou une formule
paralléle est tout aussi possible, et elle expliquerait bien mieux 1’ab-
sence de mention de jour et de mois dans la formule introductive.'
Mais n’attendrait-on pas, dans ce cas, de préférence la formule bmwlt
lw (h)snh (h)snyt ou sntym (voir 1QS VI 21 ou 4Q259 II 3)? En effet, les
Esséniens de Qumran n’attendant pas une libération de Sion de la part
des zélotes mais une intervention divine en leur faveur, il est peu pro-
bable qu’ils aient daté une telle cession de propriété d’apres ce comput,
aussi la deuxiéme possibilité parait-elle de loin la plus vraisemblable.
Quoi qu’il en soit, la formule incomplete sans la mention du jour et
du mois, fait grandement douter d’avoir affaire la a un acte juridique
officiel, brouillon ou pas.

% Cross and Eshel (2000, 500501, et déja 1997, 20) estiment possible la lecture gime,
et ils suggerent encore une référence a un grand prétre de Jérusalem ou a un prétre
‘sectaire’ de la communauté, ce qui parait assez risqué, puisque ladite communauté
était coupée du sacerdoce hiérosolymitain d’une part et que, d’autre part, le sacerdoce
essénien qui n’a rien de ‘sectaire,’—bien au contraire, il est I'authentique selon leur
formulation /sdg—, peut difficilement servir de référence pour une telle datation. (On
doit cesser de qualifier les Esséniens de ‘secte/sectaires,” ce qu’ils n’ont jamais été, ou
alors ce terme s’applique aussi aux Pharisiens et aux Sadducéens.) Mais, poursuivent-ils,
si I'ostracon n’était qu’une ébauche sur un objet bon marché avant son remplacement
sur papyrus pour devenir un document légal, il pourrait étre de plusieurs décennies
plus ancien (1998, 51-52).

10°S. Goranson a suggéré une datation de la deuxi¢éme année du néophyte Honi
(Cross and Eshel 1997, 20, n. 8), mais on ignore comment il comprenait la fin de la
ligne.



6 EMILE PUECH

L. 2: Jéricho, qui désigne ici l'oasis, de préférence a la toparchie
ainsi que Pestiment les éditeurs (Cross and Eshel 1997; 1998, 52), est
certainement le lieu du transfert de la propriété et tres probablement
méme le lieu-dit de la propriété. Mais rien ne prouve que l'ostracon
a été écrit a Jéricho méme," cela d’autant plus qu’il n’a rien d’un
acte juridique et 1égal officiel, trop de clauses font défaut. En effet, les
éditeurs en ont fait un acte de donation “a deed of gift” (Cross and
Eshel 1997, 21; 1997a, 39-40; 1998, 49; 2000, 501), mais cela est
beaucoup moins assuré qu’ils ne le prétendent, car dans les contrats
en araméen, yhb seul est souvent employé pour “vendre” et signifier
un transfert de propriété a une tierce personne, tout comme nadanu
en akkadien,'” et dans ce cas-ci il ne s’agit manifestement pas d’une
donation de mari a épouse. On devrait donc voir un aramaisme dans
Iemploi de ce mot dans ce plus ancien texte en hébreu relatant une
cession et, en conséquence, une cession de propriété a titre onéreux,
ainsi que 'explique quelque peu la suite, malgré Murphy (2002, 385).
Dans ce cas, la vente a d avoir lieu a Jéricho mais cet ostracon peut
aussi bien avoir été rédigé a Qumran. Bien qu’il soit impossible de
Paffirmer, la suite semble fortement I'indiquer.

Le nom du vendeur est bien attesté par ailleurs,"” et on doit aussi
rappeler que cet anthroponyme est particulierement connu dans la
famille sacerdotale 1égitime des Oniades—Simonides a l'origine de
Pexil & Qumran.'"* Manque le patronyme dans la lacune a gauche. La

3

""" Ainsi que I’écrivent Cryer (1997, 233 n. 7): “the text claims to have been written
in Jericho, rather than in Qumran” et Flusser (1997, 14), mais pour Murphy (2002,
387) ce serait une ébauche de contrat a Qumran avant son exécution a Jéricho!
Contrairement a une suggestion des éditeurs (Cross and Eshel 1997, 20; 1998, 52;
2000, 501), on ne doit pas attendre une mention d’un autre toponyme a la fin de la
ligne 1, Qumran—skkh.

12 Voir J. Hoftijzer and K. Jongeling, Dictionary of the North-West Semitic Inscriptions,
11 (Leiden: Brill, 1995), s. v. yhb—nin, et Y. Mufls, Studies in the Aramaic Legal Papyri
Jrom Elephantine, SD VIII (New York: Ktav Publishing House, 1973), passim; R. Yaron,
“Aramaic Deeds of Conveyance,” Bib 41 (1960): 248-74 (254-55).

5 T. Nan, Lexicon of Fewish Names in Late Antiquity. Part I: Palestine 330 B.C.E—200 C.E.
(TSAJ 91; Tiubingen: Mohr Siebeck, 2002), 377-79 n° 25.

'* Voir E. Puech, “Le grand prétre Simon (III) fils d’Onias III, le Maitre de Justice ?”
Antikes Judentum und Friihes Christentum : Festschnift fiir Hartmut Stegemann zum 65. Geburtstag
(ed. B. Kollmann et al.; BZNW 97; Berlin: de Gruyter, 1999), 137-58. Et on sait que
les familles sacerdotales possédaient, a Jéricho, des biens, résidences secondaires, etc.,
voir R. Hachlili, “A Jerusalem Family in Jericho,” BASOR 230 (1978): 45-56; eadem,
“The Goliath Family in Jericho: Funerary Inscriptions from a First Century A.D. Jewish
Monumental Tomb,” BASOR 235 (1979): 31-66; eadem and A. Killebrew, Fericho: The
Jewish Cemetery of the Second Temple Period, IAA Reports 7 (Jerusalem: IAA, 1999). Voir
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longueur estimée de la ligne laisserait supposer un nom de quatre a
six lettres, et, a titre d’hypothese, le patronyme $mwn conviendrait ici
parfaitement, voir encore une telle filiation $mwn br fwny en 4Q)348.

L. 3: Le nouveau propriétaire se nomme Eléazar fils de Nahamani,"
et pour le patronyme, voir aussi Ne 7,7.'° Un mot manque a gauche, tres
difficilement [Aywm], puisque le quantieéme et le mois sont déja absents
au début du texte. On pourrait suggérer, a titre d’hypothese, | bdw],
ce que rapporte la ligne 14 en fin du document, ou myriw précisant le
lieu de résidence de la partie contractante comme il arrive parfois dans
les contrats de vente,'” mais ce pourrait paraitre ici inutile.

L. 4: Les éditeurs ont lu ¥ hsdy mhwin “Hisday from Holon[” (Cross
and Eshel 1997; 1998; 2000, suivis par Callaway 1997, 147)."* Mais
cette lecture pose d’énormes difficultés a commencer par celle des fet
et dalet et aussi pour la vocalisation fuwln au lieu de flwn attendu ; aussi
d’autres solutions ont-elles été proposées: * hmgwm hiz (Cryer 1997,
234 “[with] this place)” et ¥ hsgym hll[w “the...[...] sacks/sackcloths[”
(Yardeni 1997, 235-36)." Derniérement Qimron (2003, 144—45) accepte
la lecture de Cryer et comprend % hmgwm hiz[ whw...]; pour lui acte
de donation concerne un champ ou jardin avec des arbres a Jéricho,
mais cette interprétation et la restauration sont peu vraisemblables. Il
est clair que, dans cette ligne, on a deux tracés de /e et non deux fet
d’une part et que, d’autre part, la lecture d’un tracé de ¢of cursif bien
connu est supérieure a celle d’un dalet plus que difficile, comparé a

aussi hwnyh de KhQ1313; A. Lemaire, “Inscriptions du Khirbeh, des grottes et de ‘Ain
Feshkha,” Khirbet Qumrdn et ‘Ain Feshkha II (ed. J.-B. Humbert et J. Gunneweg; NTOA.
SA 3; Géttingen: Vandenhoeck & Ruprecht, 2003): 341-88 (354).

15 Tlan, Lexicon, 65-79 n° 163 et 198 n° 3.

1% Une lecture nh[$]ny (Cryer 1997, 234) est de loin moins probable par les traces
visibles, méme restaurée comme nfisny[hw.

7 Voir R. Yaron, “The Schema of the Aramaic Legal Documents,” 7SS 2 (1957):
33-61 (37). Une restauration (hmbgr ou hpgyd) ainsi que I'interpretent les éditeurs, ne
se recommande pas en rapport avec les lignes 13—14.

'8 Flusser (1997, 14—15) fait de Holon le lieu de la propriété vendue et de Hisday
un esclave non juif, hors de la communaté essénienne. Mais il n’y a pas de mention
d’un esclave Hisday de Hol6n, un étranger de Moab, dont le statut découlerait de
I’absence de patronyme sur cet ostracon (anthroponyme a supprimer en conséquence
de la liste en Ilan, Lexicon, 384).

19 Mais cette lecture est plus que difficile pour le sens dés le début de ’énumération
d’une vente ou cession compte tenu de la suite du texte, et n’est donc certainement
pas a retenir, ainsi que I’a bien vu Cross par la suite (Cross and Eshel 2000, 505—6),
mais les arguments paléographiques donnés sont irrecevables, et la lecture hlwn qui est
plus que douteuse ligne 15, ne confirme rien.
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celui de la ligne 12.% Comme le scribe ne distingue pas toujours le mem
médian et final, la lecture de deux mem est possible et bien supérieure
a celle d’un samek. Enfin, il ne semble pas y avoir de lettre waw entre
he et lamed, et a la cassure le tracé rectiligne convient bien mieux a zain
qu’a nun, ce peut difficilement étre un lamed infra-linéaire (Yardeni). En
conséquence, comme les yod-waw ne sont pas distingués, ou du moins
pas toujours, et que la longueur de la haste n’est pas distinctive ici
(voir lignes 6-7), la meilleure lecture de la ligne est incontestablement
t hmgwm hiz|, formule attendue dans un tel document. Le démonstratif
hlz est déja connu en hébreu biblique: Jg 6,205 1 S 14,15 17,26; 20,19;
2 R 4,25; 23,17; Dn 8,16; Za 2,8, voir encore Gn 24,65; 37,19; Ez
36,35, et on compte une dizaine d’emplois dans les documents de la
période de Bar Koseba.?!

L. 5: Cette ligne est une des plus difficiles a lire. Sur une suggestion
de Naveh, les éditeurs ont proposé¢ mhywm hzh I<‘>wi[m “depuis ce
jour et pour toujours” (Cross and Eshel 1997, 18-19, 23; 1998, 51-52;
2000, 499, 502, suivis par Callaway 1997, 147) estimant que la correc-
tion s'impose d’elle-méme, tant elle est indispensable dans les actes de
donation entre vifs, et ils citent divers exemples a cet effet. Mais cette
lecture reste tres difficile et on devrait s’assurer d’abord qu’on a bien
affaire a un tel acte juridique avant de corriger le texte. Cryer (1997,
234-35) lit htwm h[ g]ly[h] “seal of the [d]istrict (?)” en notant le difficile
het au début, le yod des éditeurs douteux ou méme non écrit, et une
lettre barrée ou effacée par le scribe, mais la lecture et le sens retenus
sont plus que douteux. Yardeni (1997, 236) propose m/t/.m/t/ ywm
h...ly/w.| sans aucune traduction. Enfin Qimron (2003, 144-45) lit
tmrym h ..lw [, “des palmiers-dattiers...[,” le début d’une liste d’arbres.
Mais cette lecture est difficile, en particulier pour res. A priori deux
law seraient possibles ou faw-mem, mais fet est beaucoup plus difficile,
ou alors /e serait tout aussi possible (voir le /e identique de la ligne
6) pour lire /um( y) ym.** En effet, le mot suivant semble devoir étre lu

2 Aux exemples de gof cités par Yardeni (1997, 236) 40398 2, 4Q212 C 24, voir
par exemple les ostraca de Masada n® 420 1; 421 7; 449 3; 451 3; 452 3; 500; 569
2 (Masada I), ce qui contredit I’affirmation de Cross (Cross and Eshel 2000, 505) que
les ostraca ne sont pas écrits avec une extréme cursive. Mais tout dépend du scribe !

2 Voir Y. Yadin et al., eds., The Documents _from the Bar Kokhba Period in the Caves of
Letters. Hebrew, Aramaic and Nabatean-Aramaic Papyri ( Jerusalem: IES, 2002), 395.

22 Si le premier yod est bien écrit, et qu’on n’ait pas affaire, comme il semble, a
un défaut de la surface, on y verrait une autre influence araméenne pour le pluriel
myy—myyn, voir 4QQ196 27 1 par exemple.
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hsylym corrigé en hsylw<ny>m, avec un samek triangulaire et fermé. Le
mot syplwn signifie “rigole, tuyau, conduit(e), canal” et irait bien avec le
mot précédent, spécialement pour qualifier le terrain smgwm a Jéricho,
une oasis ou courent de nombreuses canalisations pour l'irrigation a
partir de la source pérenne et abondante ou a partir d’autres sources
(‘Ain Dok ou le Ouadi Qelt). Dans ce cas, on restaurerait assez bien
1t) hmqwh] en fin de ligne 4.7

L. 6: Cette ligne ne pose pas de difficulté particuliere et a été lue cor-
rectement: w’<t> thwmy hbyt w[ par les éditeurs (Cross and Eshel 1997,
18-19, 24; 1998, 51; 2000, 499, 503, suivis par Callaway 1997, 147).
Yardeni (1997, 236; 1998, 45) propose w k/twm/ pwiby/wt w/y[ “and
the walls(?)/coverings(?) of the house(?) of...[” sans autre explication.
Cryer (1997, 235) lit wt tmw hbyt w| “and [with] its entirety, the house
and[.”* Qimron (2003, 144-45) lit w’ hkwtbwt w.[, expliquant kwibwt
comme une des especes de palmiers-dattiers. Cette lecture ne satisfait
pas outre mesure pour le sens et reste paléographiquement bien difficile.
On préfere certainement retenir la lecture des éditeurs w1¢) thwmy hbyt
w[ “et les limites de la maison et[.” Dans ce cas, la restauration de la
fin de la ligne 5 s’impose d’elle-méme pour le sens et pour la longueur
alignée sur les précédentes: [(w) hbyf] “[(et?) la maison,] et les limites
de la maison et[.”

L. 7: Les éditeurs (Cross and Eshel 1997, 18, 24; 1998, 51-53;
2000, 499, 503, suivis par Callaway 1997, 147) ont lu: wht'nym hzy[tym]
“and the fig trees, the ol[ives trees].” Et Yardeni (1997, 136; 1998, 45)
lit: wh/ tnym hd/y.[ “and the fig-(tree)s, the p(alms (?),...(?)]. De son
coté, Cryer (1997, 233) propose: wt nws hw| | ... “and [with] a man,
he...,” lecture assez surprenante au demeurant, mais waw-yod sont tres
souvent indistincts et le mem ‘“final’ parait assuré dans la séquence, sans
faire appel a un samek douteux pour le sens; quant au dernier waw
on ne peut accepter. Qimron (2003, 144) lit: whtnym hd.| avec dalet
douteux. La lecture fait quelque difficulté au début ou on peut lire p’
ou mieux ph suivi de tym, dans ce dernier cas le fe de article est
compris dans p(h)ht nym; mais le début pourrait aussi avoir été corrigé

# La suite montre que faw et he peuvent étre confondus et ne pas étre toujours
écrits dans la séquence 7 /-, a plus forte raison ? ¢~ d’une part et que, d’autre part, le
singulier mqwh parait bien préférable a ¥ imgw]-t m( y) ym, avec coupure des mots d’une
ligne a 'autre, sans autre exemple.

#* Le deuxiéme faw reste difficile alors que et est bien mieux assuré d’une part et
que, d’autre part, une lecture w thm, nota accusativi avec suffixe pluriel, est étrange dans
cette séquence suivie de wbyt w|.
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en whtnym, waw réécrit sur pe avec le calame retrempé dans I’encrier,
a moins que le scribe ait voulu simplement retracer la téte du pe. Les
deux lectures sont également possibles par le tracé et le sens, mais la
correction parait bien préférable. Le mot suivant, juxtaposé, est diffici-
lement fzy[tym, le yod fait difficulté, et res parait bien meilleur que dalet.
Dans ce cas le mot serait a lire sirm[wnym, avec des traces de mem, non
de faw, a la cassure. On restaurerait alors a la fin de la ligne 6 w[*
hkrm ou hsdh] pour comprendre ainsi: “et| le verger/champ,] la (soni)
les figuiers, les grena[diers,...” corrigé en “et[ le verger/champ,] et les
figuiers, les grena[diers,...”

L. 8: La lecture de cette ligne est la plus controversée depuis la
publication. Cross and Eshel (1997, 18, 24-25; 1998, 51-53; 2000,
499, 503, 505507, suivis par Gallaway 1997, 147) ont lu avec assu-
rance wkmlwiw (pour kmlwtw) lhd[, “when he fulfills (his oath) to the
Community [.”* Mais Yardeni (1997, 23437 et 1998, 45-47) conteste,
avec raison, cette lecture et en propose une autre plus logique dans la
séquence et surtout qui répond parfaitement au tracé des lettres sans
avoir a les forcer ou a les fausser: wkw! »in h[r “and every oth[er(?)]
tree[...].” A ce sujet, la reproduction en Golb (1997, 172) ne laisse
aucun doute comme d’ailleurs toutes les autres en y regardant de pres
et en faisant abstraction des nombreux petits points noirs dans cette
région de la surface. Toutefois, cette lecture a été, a son tour, contestée
par les éditeurs (Cross and Eshel 2000, 499, 503 et 505—-507), mais ils
sont a la peine en tentant de démontrer que leur premier déchiffrement
est bien préférable: le fiet de phd serait unique sur cet ostracon qui, bien
que différent des autres et ici le seul en écriture cursive, serait assuré; le
jambage gauche du yod aurait été coupé et ne différerait pas beaucoup
de ceux des lignes 1 et 2; le dalet ne peut étre lu res. Mais le dessin de
Cross (2000, Pl XXXIII) interdit la lecture dalet comparé a celui de
la ligne 12 et ne permet que la lecture fet contrairement a ce qui est
écrit (p. 506), la téte de lettre par lui dessinée est celle de fet (lignes

% Toutefois, Cross and Eshel (1997, 25) s’empressent d’ajouter: “if the reading
lyhd is correct—and it seems to be without serious objection (the dalet at the edge of
the ostracon is certain)—we must suppose that the reference is to Honf’s fulfilling of
his vow and entering the Community at Qumran, or...,” (1998, 53): “Indeed, the
(dalet) is certain, and this excludes every other reasonable suggestion for interpreting
this word,” (2000, 506): “The final letter of the line is dalet.” En fait, lyhd est une
suggestion de H. Eshel. Flusser (1997, 14) comprend ainsi cette ligne: “And when he
has completed [his first year as a novice| of the community.” On doute fortement de
ces certitudes conditionnelles a répétition.
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2-3), non de dalet qui est de forme carrée ! Concernant le tracé du alef
lu fet par les éditeurs, on ne peut suivre Cross (2000, 506), puisqu’il
est clair que la diagonale est certainement tracée en descendant (= un
plein) et indépendamment ainsi que les deux autres traits comme pour
le ‘alef, non en remontant et en suivant comme pour un /4et (= un délié)
ainsi qu’il est expliqué; enfin la cassure n’a rien enlevé du tracé de la
lettre qui est complete. Quant au yod, la forme triangulaire en accent
circonflexe est un leurre, la lettre est tracée a I’aide d’un trait d’abord
vertical puis a gauche a quelque 100°, comme dans plusieurs nun de ce
scribe (malgré Cross, 2000, 507). Au sujet du mot précédent, les mem
et taw des éditeurs sont impossibles: entre la téte du waw et le pied du
lamed, un point noir, comme il y en a d’autres au-dessus de cette ligne,
n’appartient pas au tracé des lettres, et de jambage gauche pour mem
il n’y a aucune trace. Ce que les éditeurs ont lu waw-taw n’est autre
que alef au tracé habituel, le méme qu’a la ligne 3, sans téte crochue
au sommet du jambage droit qui touche la diagonale. Quant au grand
espace entre les yod-lamed, il est moins grand que celul entre alef-het
ou kaf-waw dans cette méme ligne. Enfin, le mot »/n est un judéo-
aramaisme comme il y en a d’autres dans ce texte, voir ci-dessus,?
mais le mot se coule parfaitement dans la séquence de ces lignes et
peut revendiquer plusieurs paralleles (voir ci-dessous). La lecture de
Cryer (1997, 235-36) wkm![’|w In’hz “and when/if he completes taking
possession for himself” est matériellement plus proche, mais avec des
coupures différentes, de celle de Yardeni a 'exception de 'impossible
mem et du zain inexistant, arrivant ainsi a un sens douteux et a des
formes grammaticales nouvelles. On ne peut la retenir, pas plus que
celle de Murphy (2002, 529 et 384-85) qui suit toujours les éditeurs a
Pexception ici du fet, mais sans rien proposer. Qimron (2003, 144—45)
suit purement et simplement la lecture de Yardeni.

Cette lecture, certainement la seule possible, rejoint d’autres exemples
de listes d’arbres (fruitiers) dans des contrats du Désert de Juda:
dk bthwmh wbmsrh tny’ wkl dy bh wdy hy’ Ih “ce terrain dans ses limites
et ses bornes, les figuiers, tout ce qu’il y a et tout ce qui vit dessus,”?

% Voir J.T. Milik, “Parchemin judéo-araméen de Doura Europos an 200 ap.
J.-C.” Syria 45 (1968): 97-104 (101 ligne 8), avec aussi la mention des “palmiers”
tmr’, ligne 4.

2 Voir J.T. Milik, “Deux documents inédits du Désert de Juda,” Bib 38 (1957):
255-64; Yaron, “Aramaic Deeds,” 255-56, et en particulier la vente de maison du
papyrus Brooklyn 12 ou I'expression ykb wnin revient sans cesse.
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Murabba‘at 30 18 (hébreu) que je propose de lire ainsi: fmkr hzh bthwomw
byt wkrm htnym hzytym h's “cette vente dans s(es) limite(s) (comprend)
maison et verger, les figuiers, les oliviers, les arbres.. .,” serait treés proche
de la formulation de cet ostracon.”® Nahal Heber 44 11-13 (hébreu):
hmquwm. .. whmqum. .. wikl Yin sbhm ... 15-16 wikl »ln... “le terrain...
et le terrain... et tous les arbres qui y sont,... et tous les arbres...”®
Nahal Heber 46 3—4 (hébreu): tmguwm. .. tmquwm. .. tdglym wits’r hyin sbhm
“le terrain... et le terrain... et les palmiers-dattiers et les arbres qui y
sont.”’ Nahal Heber 2 5-6 (nabatéen): rqq’ gnt’ hy kih bkl thwmyh wkl
dy ity l... wimryn wsgmyn wyln kih w'syh riybh wybysh ... “le marécage,
la plantation elle-méme tout entiere dans toutes ses limites et tout ce
qui appartient a.., les palmiers-dattiers et les sycomores et tous les
arbres et le bois vert et sec,...”*" Nahal Heber 7 48 (araméen): wkwt
kL tmryn wyln mbdryn dy ly bmhwz’ 1 Sqy° “et de méme tous les palmiers-
dattiers et les arbres qui sont a moi éparpillés a Mahoza le long des
canalisations.”*

Ces paralléeles autoriseraient-ils de restaurer (2)tmrym| “les palmiers-
dattiers]” en fin de ligne 7? Ce mot semble plus vraisemblable que
hzptym] “les oliviers,” a Jéricho,* toutefois ce dernier ne peut étre exclu
en parallele au figuier.

L. 9: Les éditeurs (Cross and Eshel 1997, 18, 25; 1998, 51; 2000,
499-500) ont proposé de lire swny “and Honi [,” suivis par Cryer (1997,
236), mais Yardeni (1997, 236; 1998, 43) lit wng. .[. Toutefois, les restes
visibles semblent devoir étre lus wzbm wn[, le premier mot parait plus
assuré a Pexception du mem ou nun-waw (?), et ensuite on peut hésiter
entre waw/ zain et nun/kaf/ ?. Le verbe zb au sens de “céder, confier,
laisser, se dessaisir” avec le suffixe pluriel pourrait étre paralléle a nin
(ligne 2) et peut-étre encore ici a wn[in a moins de préférer wk[wl. . .,
lecture qui parait moins en situation. La formule 26 wntn pourrait

% J.T. Milik, D7D 2: 146-47, propose de comprendre “batisse et [sol]” en s’inspirant
d’autres contrats, mais les traces correspondent assez bien a wkmm que je propose de
restaurer ici, ligne 6 de l'ostracon de Qumran, préférable a wsdh.

¥ Yadin et al., The Documents from the Bar Kokhba Period, 44—45.

30 [bid., 66.

U Ibid., 208.

52 Ibid., 86.

% Pline ’Ancien lui-méme témoigne des palmeraies de Jéricho et de En Gaddi,
Histoire Naturelle V 17, 73, méme st les éditeurs ont cru devoir lire /izy[ tym, ligne 7. Mais
une lecture kd[glym “les dattiers” suggérée par Yardeni (1997, 233, 236; 1998, 45) n’est
pas possible pour le gof et est déja tres difficile pour le dalet. Ainsi, 1l n’y a pas de doublet
pour différentes especes de palmiers-dattiers, malgré Qimron (2003, 144—45).
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correspondre a, ou du moins rappeler zbn wyhb wrhg/wsbhg des formules
juridiques araméennes de vente de propriété.** Quant a la fin de la
ligne précédente, elle pouvait porter une expression du type s(») pry
ou nwin pryw, “arbre(s) fruitier(s),” ou autre, voir 4Q88 (Ps' IX 10-12:
wlw’ thhs [tbw] wiyh sy pry bi[n]wbwim,” (voir aussi la vente de la récolte
aux lignes suivantes).

L. 10: Les éditeurs (Cross and Eshel 1997, 18, 25; 1998, 51; 2000,
499-500) ont lu &w * hs[dy “to him His[day(?)” comme rappel de leur
lecture de la ligne 4 % fisdy mhwin|. Yardeni (1997, 236; 1998, 45)
propose p/w t h.[ “to me/him the...[,” et Cryer (1997, 236) lit lw
X... “to him with...,” supposant le &e au-dessus de la ligne comme
appartenant peut-étre a une précédente inscription. Toutefois, apres lw
% qui est certain, la premiére lettre doit étre mem au tracé comparable
a la plupart des autres mem, et on peut hésiter a lire auparavant une
correction supralinéaire : dalet ou plus difficilement /et ou he. A la cassure
la lecture est difficile: comme gof est exclu pour % (h?)mg[wm, on peut
hésiter entre samek™ et ‘ain avec apex, donc entre ¢ (A?)m[sr “la di[me
(de-) (avec ou sans article et donc déterminé ou construit), t <d>m
“les produits (ou 'imposition de -/ la terumah?)]” en rapport avec la
récolte des fruits et du terrain vendu, et de préférence ¥ m(sh/y “les
produits de—,” voir Hb 3,17 mh zvt, Ex 23,16 bkwry m$yk...t m'Syk
mn h$dh. Cette lecture parait recevable paléographiquement et contex-
tuellement apres I’énumération précédente. Dans ce cas, si une lecture
wn[in lw est acceptable, ligne 9, on pourrait compléter par * kw! 7]
lw, “et 1l [lui] a ve[ndu tout ce qui (est)] a lui, les ‘produits’| de (toute?)
la récolte,” le nomen rectum pourrait alors étre htnwbh ou un synonyme;
lire donc soit ¢ m [sh (kwl) hinwbh] soit t m [sh/y hkrm/sdh], mais le sens
général est le méme.

L. 11: Cross and Eshel (1997, 18, 25; 1998, 51; 2000, 499-500) ont
lu w?°°°[ “and the [” avec, comme possible a la cassure, mem/kaf ou
sade (2000, 500) influencés alors par Yardeni (1997, 18; 1998, 45) qui
aluwr...s[ “and...[,” et Cryer lit wt XXX n... “and [with]...” La
lecture des restes est certainement difficile, mais on proposerait de lire

* Voir Muffs, Studies, passim, formule qui implique une compensation ou paiement.

% La lecture bi[n]wbwim est certaine au lieu de b= ghnyhm “b.. their wines,” malgré
les éditeurs, D7D 16: 103-104.

% Cle samek n’aurait pas un tracé régulier pour 'horizontale et une lecture avec fet
ne donne rien dans cette séquence.
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wigbh/’ kw|l “et se monta le to[tal (de)..].” En effet, a la cassure, seul
le kaf répond au tracé de la lettre sans possibilité de lecture sade (un
dégraissant de la pate en surface donne la fausse impression d’une petite
division de I’épaisseur du trait = un plein) avec encore des restes de la
haste de waw. Auparavant, parait possible ‘alef (voir ligne 4), ou mieux
he (voir ligne 7). Entre taw et alef7 he, on lit au mieux gimel au trait a
gauche touchant le tracé en boucle d’un bet du type de celui de la ligne
12 par exemple. La forme Autpa‘el tgh’ de gb’ serait un autre aramaisme
parallele au nif'al habituel de 'hébreu, “étre collecté, soumis a taxes,”
mais le futpa‘el de gbh est connu en hébreu “se monter/s’élever a (en
parlant d’'une somme)” et parait plus satisfaisant. Le mot kw[/ pouvait
étre suivi de Aminh ou hmkr (voir hmkr hzh de Murabba‘at 30 17) ou
d’un autre substantif, mais ce ne serait pas indispensable, et enfin sans
doute du prix de la vente.

L. 12: Les éditeurs (Cross and Eshel 1997, 18, 25; 1998, 51) ont lu
wbyd °°°h| “And by the agency of[” et (2000, 499-500) “And into the
hand of{[,” alors que Yardeni (1997, 236; 1998, 45) propose wbydg. Ih|
“and in the hand(?) of ... [” (avec ‘ain-gimel et lamed en petits caracteres).
Cryer (1997, 236) a lu wbyd X w X ph... “and by the hand of...” Une
lecture semble encore ici possible, tout en hésitant entre une possible
rature du deuxieme yod ou un défaut de la surface: wbyd( y?) hny zhb|
“et en possession de Honi de l'or[.” Les séquences het-nun-yod (comparer
ligne 2 et pour nun-yod, voir ligne 3) et zain-he-bet (boucle du bet a la
cassure) sont assez assurées pour étre retenues tandis qu’une lecture yhb|
parait bien plus difficile. L’expression 4yd est normalement utilisée au
singulier pour signifier “dans la main de, en possession de,” le scribe
a-t-1l fait une faute avec ou sans correction? On ne peut répondre vu
I’état de la surface d’apres les seules données photographiques. Mais
la lecture est attendue et le sens du texte se comprend alors assez bien
dans la séquence des lignes; z4b[ pouvait (/devait?) étre suivi de (w)ksp
et de chiffres.

L. 13: Les éditeurs (Cross and Eshel 1997, 18, 25; 1998, 51; 2000,
499-500) ont hésité entre lg.nn [ “to guard (?) “et lhPnn, toutefois le
dessin de Cross (2000, P1 XXXIII) ne correspond pas a cette lecture.
Yardeni (1997, 236; 1998, 45) lit L[?]n.[, et Gryer (1997, 237) a lu I/
nn “night?...” La lecture de ces restes est tres difficile, aussi la proposi-
tion suivante est-elle une possibilité, d’assez grande probabilité tout de
méme, de rendre compte des traces encore perceptibles: {bbw twb b],
littéralement “Concernant son coeur, il est satisfait par/avec[.” Dans ce
cas, les deux premiers bet sont un rien plus cursifs que les précédents au
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point de se rapprocher du tracé de nun médial mais tres cambré, suivis
de légeres traces du waw, puis on devine assez bien le contour de fet
et, a la cassure, le tracé de deux autres bet, et entre les fet-bet un waw
peut étre lu mais les traits sont trés empatés en cet endroit. II semble
que la formule hébraique veuille correspondre a, ou reprendre b lbb
b- des formules juridiques des contrats de vente en araméen.”” Dans
ce cas, lbbw twb b[ a compléter par b[mkr/mhyr/dmy(m) hiz(?)], signifie
“Quant a lu, il est satisfait avec| cette vente/ce prix].”

L. 14: Les éditeurs (Cross and Eshel 1997, 18, 25; 1998, 51; 2000,
499) ont lu hsdy bd hny ...mn] “Hisday servant of Hfoni (?)... from]”
d’apres les lignes 4 et 10, Yardeni (1997, 236; 1998, 45) a lu 4. %..[
“the[...],” et Gryer (1997, 237) lit hly bd “illness... a servant (PN?)...”
qui ne fait pas grand sens ici. Les traces ne permettent pas une lecture
totalement assurée, cependant il semble que le /e en début de ligne soit
une correction sur lamed et, dans ce cas, une lecture /b ou [bb (voir ligne
13) bdw twb[ b- serait corrigée en hlb bdw twb[ b- “Concernant le caeur
de son serviteur (il est) ou Le cceur de son serviteur (est) satisfait[ avec
ce prix]” corrigé en “Est-ce que le caeur de son serviteur (est) satisfait
[ avec ce prix?].” En faveur d’une telle lecture, les restes des deux lamed
ou de bet corrigé en lamed sont encore bien visibles suivis de bet proba-
ble. Apres @in-bet assurés, il y a de bons restes de dalet et de waw, et a
nouveau de fef, waw et bet a la cassure. Une telle lecture parait aussi
attendue pour 'autre partie contractante, celle qui fait I’acquisition de
la propriété cédée certainement a titre onéreux, sinon la clause n’aurait
pas lieu d’étre de part et d’autre. Dans ce cas, le sens de nin, ligne 2,
(et peut-étre encore ligne 9) est bien définitivement celui de “vendre”
qu’il a parfois dans les contrats, comme 1l a été rappelé ci-dessus. On
n’a pas affaire a une donation pure et simple entre deux hommes, ainsi
que Pont compris les éditeurs et d’autres apres eux, mais bien a une
vente de terrain avec maison dont 'ostracon ne fait que rappeler l'acte,
sans étre lui-méme, en quoi que ce soit, I'acte juridique et légal.™®

L. 15: Les éditeurs (Cross and Eshel 1997, 18, 25; 1998, 51; 2000,
499) ont lu hlwn [ “Holén” pour retrouver leur lecture de la ligne 4,

% Voir Muffs, Studies, 30-50 pour les formules de satisfaction dans les contrats de
vente en particulier.

% La mention de la satisfaction des partenaires ainsi que la qualification dw inter-
disent de voir en Eléazar I'intendant ou financier de la Communauté auquel Honi
aurait fait don de ses biens au terme de ses deux ans de probation, ainsi que ’écrivent
les éditeurs et ceux qui les suivent.
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mais ici dans une orthographe différente. Yardeni (1997, 237; 1998,
45) a lu Al.[ “the...[,” et Cryer (1997, 237) lit hlwn “a window.” Il est
clair que ces lectures ne font pas de sens ici et qu’il faut voir les tracés
de plus pres. Le premier mot semble devoir étre lu slm avec un sin
assez cursif en trois traits séparés et un grand mem final, puis plus loin
on peut distinguer des traces qui conviennent a alef un peu étalé, un
lamed assuré, des traces de lettres qui conviendraient a ‘@in et zain, de
bons restes de 7es’ et enfin, a la cassure, ceux de lamed probable, suivi
sans doute du bas de la haste de fet. On obtient ainsi: sim 1%r lh|ny
X] “a payé Eléazar a Hloni X].” Le verbe slm au pi el signifie “payer,
rembourser (une dette)” et conviendrait parfaitement au contexte. Puis
les anthroponymes sont difficiles a lire mais ils sont déja connus des
contractants aux lignes 2—3. On pourrait ensuite envisager la mention
en abrégé de la monnaie, par exemple & pour ksp et/ou k pour kkr(ym)
et peut-¢tre un chiffre, 10/20/?.

L. 16: Seule Yardeni lit des traces de lettres de cette ligne: ./[. Les
quelques restes pourraient se lire waw(?), he/ alef, ou trois(?) traits obli-
ques paralleles et un ou deux autre(s) en sens opposé pour 4 (ou 5) ou
un waw, puis sin probable (abréviation pour $g/?) et d’autres traces tres
difficilement déchiffrables, chiffres et peut-étre ¢ hmkr hl[z ou??. 1l ne
s’agit la que d’une proposition suggérant une séquence possible d’une
lecture qui échappera toujours. Avec la fin de la ligne 15, cette ligne
devait porter le prix de la vente-cession des biens ou la somme payée
en especes, somme qui a di étre vraisemblablement ensuite versée a
I'intendant de la Communauté (voir ci-dessous).

L. 17: La partie droite est abimée (deés avant I'utilisation comme
ostracon?), mais a la hauteur du mem (ligne 15) on peut apercevoir
des restes possibles de deux traits obliques et des traces ensuite qui
pourraient se lire |nkt[bw | préférable a |.nt[n, puisque parait tout a fait
possible ensuite la lecture zhb wksp b[, he-bet et samek-pe final en ligature
et bet étant les plus probables. On aurait la la mention de l'or et de
largent inscrits dans le livre des comptes lors de la mise en commun
des biens, une fois le néophyte Honi admis dans la Communauté.

L. 18: Dans la derniere moitié de la ligne, il y a des restes de bet ou
lamed, puis mbgr qui semble de lecture assez assurée, suivi probablement

de he sans doute pour %[ yhd, donc soit |bmbgr ou |lmbgr k| yhd “|par/a

% Le dessin de 1997, 19 et 1998, 50 est di a Eshel et celui de 2000, P1 XXXIII, a
Cross mais ils different dans les tracés des lettres pour une lecture identique !
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Uintendant de la [Communauté.” Méme si la lecture de cette fin est dif
ficile et désespérée, la mention de I'intendant ne peut surprendre, elle
est méme attendue.

L’ostracon de Qumran KhQ)1996/2 (voir figure 2)

Un autre tout petit fragment inscrit fut découvert avec le précédent. 11
porte des restes de quatre lignes dont la derniére a un intervalle tres
réduit. La présentation de ce document, bien que probablement écrit
par une main différente, peut aider a une datation paléographique.

Le texte:
DR PRS2 1
2 (] N 2 2
i 13 o 3
un M2 4
Traduction:

1 fils de Sado]q(?), E[l(éazan(?) fils de. ..

2 Sfils de Se]t(?), Hon[i(eh) fils de...

3 Jose|ph(?) fils de Natan[(aél)(?)...
4 ] ses [fi]ls, de ‘Ai[n-...

Commentaire

L. 1: Les éditeurs (Cross and Eshel 1997, 27 et 2000, 5008) ont lu g 5T,
mais le $in est impossible dans ce tracé, et on doit lire ‘alef. On a sans
doute affaire ici a une séquence de noms propres, patronymes y compris,
voir lignes 3 et 4, dont les plus fréquents a cette époque sont d’'une part
Sadé]q et, d’autre part, E[l(éazar)," y compris a Qumrén, 3Q15 X
17; XI 3, 6," et 4Q348 1, 11, 15, KhQ734 et KhQ1650," I'ostracon
KhQ1996/1 (ci-dessus), et un autre ostracon de Qumran.*

0 Tlan, Lexicon, 208s et 65—79 respectivement.

* Voir E. Puech, Le Rouleau de Cutvre de la grotte 3 de Qumrdn (3Q15), édition révisée
(STDJ 55; Leiden: Brill, 2006), m loco.

2 Voir Lemaire, “Inscriptions du Khirbeh.”

¥ Y. Magen and Y. Peleg, “Back to Qumran: Ten Years of Excavation and
Research, 1993-2004,” Qumran, The Site of the Dead Sea Scrolls: Archaeological Interpretations
and Debates, 55-103 (72s), mais a lire ainsi en hébreu: 72r/bn psw‘/hbyrwty “Eléazar
fils de Jésus le beyrotin,” non br et hbwryt, nun final non res sans téte (voir ostracon
KhQ161) et le gentilice en scriptio plena (voir 1 Ch 11,39).
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L. 2: Les éditeurs ont lu ]¢ Aw[, mais un /e parait ici exclu, on a
plus vraisemblablement le ductus de /fet, bien connu a cette époque,
voir en particulier KhQQ161, 621, 1313, 2108 pour ce genre de tracé
ou l'inscription des Bené Hézir. Et a la cassure il y a des restes du
coude du nun; lire donc fwn[ y ou hwn[yh, tous deux bien attestés a
cette époque, voir 40348 15, KhQ1313, 'inscription des Bené Hézir
ligne 1 et 2,* et le vendeur de KhQQ1996/1. Le premier mot pourrait
lui aussi étre lu comme le patronyme $]¢, voir KhQ2109 ]st,* de pré-
férence a by|t/ bt/ ¥]t, etc.

L. 3: Les éditeurs ont lu yhws|p bn nin[ avec un nun final a la cassure,
mais il y a des traces d’un coude de nun médial qui peut certes faire
fonction de nun final, voir bn, mais cela n’est pas certain, et on pourrait
aussi envisager nin|[ 1.*°

L. 4: Lire m%[n non myn| des éditeurs. La restauration ‘Ai|n Gaddi
est une possibilité, mais non la seule.

Il semble qu’on ait affaire & une liste de noms accompagnés des
patronymes, autre qu’un simple exercice de scribe. Cette liste pourrait
comprendre un certain nombre de prétres, car ces noms sont bien
attestés parmi eux, mais non exclusivement, cela va de soi. Et on sait

la présence importante des prétres dans la Communauté essénienne
de Qumran.

Datation et Paléographie (voir figure 3)

Comme I’archéologie n’est ici d’aucun secours (voir ci-dessus), les
éditeurs (Cross and Eshel 1997, passim; 1998, 51-52; 2000, 49798,
500-501) ont classé I'ostracon Kh(QQ1996/1 dans I’écriture ‘vulgaire
semi-formelle’ de la période hérodienne tardive (20-68) vers le milieu
du premier siecle de notre ére, mais ils hésitent a déterminer 'année
“deux,” de la premicre révolte ou de quelque regne, Agrippa (I ou II),
Néron ou de quelque grand prétre. Leur analyse paléographique est
assez générale d’une part et, d’autre part, elle dépend grandement de
leur déchiffrement. Aussi de vives réactions se sont-elles manifestées.
Callaway (1997, 147-155, 163—64) qui accepte les lectures de I’édition,
lui reproche le manque de précision dans les analyses paléographiques

" Tlan, Lexicon, 377-79.
* Voir Ilan, Lexicon, 236-37.
% Voir Ilan, Lexicon, 198-200.
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et leur partialité, sans parler de I'assurance dans des lectures capitales
comme pkd, et les spéculations sur le contenu et la reconstruction de tout
un contexte en relation avec la Communauté qumranienne, voeu du
néophyte, Eléazar le nom de I'intendant de la Communauté, I’esclave
Hisday d’origine étrangere, etc. En conséquence, cet auteur daterait
lostracon aussi bien de la deuxiéme année de la seconde révolte, en
133, puisque la graphie ne peut étre qualifiée de “qumranienne” au
sens habituel du terme (bien que son tableau [pp. 150-51] dépende
enticrement des lectures des éditeurs) d'une part et que, d’autre part,
des transactions comparables entre des personnages de méme nom ont
été retrouvées a Murabba‘at. En cela il rejoint Cryer (1997, 237-39)
bien qu’il soit prét a suivre maintenant, dans un post-scriptum, Yardeni
mais avec une tout autre datation, c’est dire que ses critéres paléogra-
phiques sont sujets a bien des interprétations.

Pour sa part, Yardeni (1997, 233) qualifie cette écriture de semi-cur-
sive hérodienne ancienne et serait favorable a une datation vers la fin
de la Période Ib de de Vaux (en 31 avant J.-C.). Elle refuse la lecture
yhd et un certain nombre d’autres sur lesquelles elle se fonde pour une
datation paléographique différente comme le nun médial encore utilisé
en position finale et 'orthographe de kw! au lieu de A/ plus tardive.
Puisque la transcription et la traduction des éditeurs ne peuvent étre
recues telles quelles, elle en conclut que I'identité de ceux qui ont écrit
les manuscrits de Qumran et leur lieu de résidence ne peuvent étre
déterminés a partir de cet ostracon (p. 236).

De son coté, Cryer (1997, 237-39) refuse la datation des analyses
paléographiques des éditeurs, car les bet, nun, taw, qof et la ligature,
ligne 2, en particulier montreraient une indépendance totale des don-
nées paléographiques des manuscrits et des autres ostraca du site. Les
caractéristiques relevées indiqueraient une datation vers 120 ou méme
plus tard, mais certainement apres 68. Il en trouve la confirmation
d’une part dans la langue hébraique utilisée sur des documents com-
parables datant des environs de 135 et retrouvés au Nahal Heber alors
qu’auparavant on emploie 'araméen et, d’autre part, dans les traces
d’une occupation juive du site de Qumran lors de la deuxieme révolte,
ainsi que de Vaux I’a montré. Mais indépendamment des données
paléographiques qu’on peut analyser différemment, on voit mal tout
de méme comment on peut lire “En I’an deux de la destruction de
J[érusalem™ en 135 (p. 239, voir ci-dessus) et affirmer que l'ostracon a
été écrit a Jéricho (p. 233, n. 7), alors que rien ne I'indique.
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Le déchiffrement présenté ci-dessus qui essaie de tenir le plus grand
compte des restes de toutes les lettres et de leur tracé, donne, sans
aucun doute, une lecture plus cohérente du contenu de 'ostracon. La
datation de ’objet pourrait étre partiellement donnée mais elle reste le
seul point discutable de cet ostracon: “En I’an deux de la li[bération de
Sion]” ou “La deuxiéme année a lacco[mplissement de son temps].” Dans le
premier cas, serait indiquée la date assez précise de la vente d’un terrain
a Jéricho, en 67 de notre ére, sans indication du jour et du mois, mais
certainement en automne apres les récoltes du verger, ce qui, toutefois,
avec ’absence de témoins en fin de texte ainsi que d’autres clauses
et la forme impersonnelle, ne peut en faire un document juridique a
valeur légale. Si le terrain vendu est vraisemblablement localis¢ dans
le périmetre de Poasis de Jéricho (voir le bassin et les canalisations),
Postracon retrouvé a Qumran n’est pas nécessairement écrit la-bas, il
pourrait I’étre un peu plus tard 2 Qumran, contrairement a ’opinion
de Cryer (1997, 233) et de Murphy (2002, 387), car il ne peut aucune-
ment s’agir ici d’un brouillon avant 'acte officiel. Quoi qu’il en soit, on
ne pourrait imaginer un laps de temps tres grand entre la vente et ce
témoignage ou rappel/mémorandum de la vente, puisque le site a été
détruit Pannée suivante. Dans ce cas, seule resterait possible la premiére
révolte et on sait que Qumran est tombé en 68 (juin?) sous I'occupa-
tion romaine (de Vaux 1973, 37—44). La paléographie de ce texte écrit
certes par une main peu experte ne s’opposerait pas fondamentalement
a cette indication “interne,” méme si elle ne la favorise pas; ce serait
alors un des trés rares cas ou une telle précision serait donnée par la
documentation épigraphique des sites de Qumran-Feshkha.*’

Mais dans la deuxieme hypothése de lecture de cette premiere ligne
qui parait de loin préférable (voir ci-dessous), 'ostracon pourrait dater
quelque part dans la période II de de Vaux ou méme de la Période
Ib (la fin pour Yardeni). Bien des paralleles de cette écriture “vulgaire
semi-cursive” se retrouvent de part et d’autre, y compris dans la période
hérodienne ancienne ou méme hasmonéenne, et cela vaut pour les deux
ostraca trouvés ensemble en 1996. On peut comparer cette écriture
a celle de I’abécédaire-exercice de scribe trouvé dans les fouilles du
site," & celle du bol inscrit 7’zr gravé avant cuisson par une main un

7 On donnera dans une autre occasion les lectures qui conviennent a ces textes
dont la publication récente laisse beaucoup a désirer.
% Voir R. de Vaux, “Fouilles au Khirbet Qumran,” RB 61 (1954): 206-36 (229) et

P1 Xa. Cet ostracon trouvé dans un trou avant Iouverture de la tranchée A pourrait
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peu plus experte,* ou de I'inscription tout a fait semblable sur I'épaule
de la jarre Kh(Q2553,” et de l'ostracon KhQ1996/2 (Cross and Eshel
1997, 27; 2000, 508). L’écriture y est moins cursive que dans le contrat
araméen de Murabba‘at 18, daté de 55/56 de notre ére et elle a aussi
des paralléles en Murabba‘at 72 (fin du 2° siecle avant J.-C.), dans les
inscriptions sur les ossuaires datés pour la plupart sur un siecle avant
la chute de Jérusalem, (de 30 avant J.-C. a 70), et dans quelques ins-
criptions de Masada antérieures a 73 A.D.”!

Quoi qu’il en soit des deux hypothéses de lecture de la premiere
ligne, le terminus ante quem reste certainement les récoltes de la fin de
I’été 67, mais sa datation paléographique peut s’étaler sur un siecle
auparavant, avec une forte préférence dans la période hérodienne
ancienne et méme hasmonéenne tardive.

Genre et Contexte Historique

Les éditeurs (Cross and Eshel 1997, 26-28; 1997a, 39-40; 1998, 49;
2000, 503—503) ont hésité entre un document légal (real legal document)
et une simple ébauche sur un ostracon, peut-étre pour cause de pénurie
de papyrus au temps de la révolte; ils y ont lu un acte de donation

provenir des déblais des soldats romains lors de la réoccupation (Période III) en 68, il
serait donc antérieur, mais de combien (Période II)?, ou encore d’autres déblais de la
Période Ib “dans la tranchée A et probablement attribuable a la période 1.”

¥ Sa datation est discutée, fin de la Période Ib (voir de Vaux, Archaeology, 11-12 n. 1,
bol appartenant au niveau inférieur) ou Période II (J.T. Milik, Ten Years of Discovery in
the Walderness of Judaea [London: SCM, 1959], 55: “in a script typical of the first century
of our era,” mais voir F.M. Cross, “The Development of the Jewish Scripts,” The Bible
and the Ancient Near East. Essays in Honor of W.IF. Albright (ed. G.E. Wright; Garden City,
N.Y.: Doubleday, 1961), 133-202 (190 n. 9), qui, avec raison, suivrait maintenant de
Vaux. Les arguments archéologiques invoqués faisant fi des données ne tiennent pas,
malgré J.-B. Humbert, “Some Remarks on the Archaeology of Qumran,” Qumran,
The Site of the Dead Sea Scrolls: Archaeological Interpretations and Debates, 19-39 (31 et 39), et
Lemaire, “Inscriptions du Khirbeh,” 356, qui I'attribuent “a la période II” contre les
notes explicites du fouilleur de Vaux, premier témoin du terrain.

 Voir les Notes de R. de Vaux, Fouilles de Ehirbet Qumrdn et de Ain Feshkha. I—Album
de photographies, répertoire du fonds photographique, synthése des notes de chantier de R. de Vaux
(présentées par J.-B. Humbert et A. Chambon; NTOA.SA 1 ; Géttingen: Vandenhoeck
& Ruprecht, 1994), 331 locus 124: “Il semble que cette poterie ait été jetée 1, lors du
nettoyage du batiment apres le tremblement de terre. C’était alors a Pextérieur.” Dans
ce cas, la jarre serait a dater de la fin de la Période Ib, reproduction dans Lemaire,
“Inscriptions du Khirbeh,” 367.

' Voir Y. Yadin and J. Naveh, The Aramaic and Hebrew Ostraca and Jar Inscriptions,
Y. Meshorer, The Coins of Masada (Masada 1. The Yigael Yadin Excavations 1965—1965.
Final Reports; Jerusalem: IES, 1989), 1-70 et P1 1-59.
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(ntn) d’un esclave, d’une propriété et de produits a la communauté de
Qumran (yahad) suite a I'accomplissement d’un veeu ou du temps de
probation d’un néophyte, faisant d’Eléazar le responsable principal du
yahad ou I'intendant (mbgr) ou le chef de la congrégation (pgyd br’s hrbym)
en charge des biens de la communauté (1QS VI 18-29).°2 Honi est
le donateur qui entre dans une communauté et donne tous ses biens,
esclave y compris, enregistrés sur un ostracon faisant partie des archives
de Qumran. Sans doute, la mention dun esclave fait difficulté dans
un milieu essénien au dire de Philon, Quod omnis probus lber sit § 79,
et de Joseéphe, Antiquités XVIII § 21, méme si CD XI 12 connait, dans
d’autres groupes, I’existence d’esclaves qui, une fois circoncis, ne peu-
vent plus étre vendus a des paiens (XII 9-11). En conséquence, dans
le cas présent, l'esclave aurait été libéré ou serait devenu le gardien de
la propriété (1997, 26) ou encore aurait été accepté comme membre
de la communauté a part entiere, voir le paralléle de Ac 4,34 (2000,
506). L’usage de I’hébreu, au lieu de 'araméen ou du grec habituels
dans ces documents a cette époque, serait di a la pratique qumra-
nienne qui usait de ’hébreu dans ses propres compositions. Toutefois
ce serait le premier acte juif de donation trouvé en Israél dans lequel
le récipiendaire est un homme. Enfin, la lecture du mot yahad établit
un lien direct entre Rhirbet Qumrdn et les manuscrits trouvés dans les
grottes avoisinantes.

Yardeni (1997, titre et 233; 1998, 44, 46) en ferait une ébauche
d’acte, ou peut-étre un acte de donation de Honi a Eléazar, mais elle
refuse d’utiliser cet ostracon comme lien entre les copistes des manuscrits
et ceux qui vécurent a Qumran (p. 47).

Murphy (2002, 385-389) en fait une ébauche de contrat ou méme
un acte de donation a un homme a la fin des deux ans, don en nature
de produits, pas nécessairement sous forme de monnaie, exécuté a
Jéricho. Et elle reproche (2002, 385), a tort a notre avis, a Cryer d’en

2 Les éditeurs (2000, 505) nuancent leur premiére conclusion: 'ostracon “semble
étre soit un brouillon ou une copie d’'un document légal” du fait qu’il manque les
signatures des témoins (mais le bas est illisible), que la datation est bien incomplete,
ligne 1, et que ’écriture sur un ostracon ne saurait étre un acte original. Cette conclu-
sion est acceptée par C. Hempel, “Community Structures in the Dead Sea Scrolls:
Admission, Organization, Disciplinary Procedures,” The Dead Sea Scrolls after Fifty Years.
A Comprehensiwe Assessment (ed. P.W. Flint and J.C. VanderKam; 2 vols. ; Leiden: Brill,
1999), 2: 67-92 (74—75), méme si elle a des doutes sur certains points, en particulier
le statut d’Eléazar et celui de 'esclave.
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faire un acte de vente et a Callaway d’en faire un enregistrement d’une
transaction antérieure, et non un acte de donation.

II est clair maintenant que, méme en I’absence d’un bon tiers a gau-
che qu’on peut assez bien restaurer pour le sens général,” I'ostracon
ne peut étre un acte légal de donation (a deed of gift) a un homme,
ni davantage son ébauche (a draft), mais une note ou rappel/mémo-
randum (pour archivage?) d’un transfert de propriété qui a eu lieu a
Jéricho. Honi a vendu a Eléazar, son serviteur (pas nécessairement
son esclave), une propriété a Jéricho comprenant maison et alentours,
bassin et annexes, un verger avec des arbres fruitiers ainsi que la récolte
pour une somme d’argent, vente sur laquelle ils se sont entendus et
qu’Eléazar a réglée. En effet, la formule mhywm hzh wlwin étant indis-
pensable dans un acte de donation avec une formule de renonciation
de quelque droit a la propiété dans le futur, les éditeurs, convaincus
d’avoir affaire a un tel acte 1égal, se sont crus obligés de lire a tout
prix cette formule, ligne 5. Et poursuivant dans cette voie, ils étaient
contraints de lire wkmlwtw hd (ligne 8) pour 'accomplissement d’un
vaeu ou du temps de probation d’un néophyte d’apres 1QS VI 18-23.
Il y a aussi une contradiction entre une action faite (nn) et le terme de
I'accomplissement d’un veeu, sans parler des lectures forcées de mhywm
hzh ['winm. Il manquerait encore une datation précise de I’acte en jour,
mois et année selon la coutume, les signatures des témoins, les limites
définies de la propriété, et la formule juridique sous la dictée du ven-
deur (7 py NP) car il ne peut étre le scribe, puisque le discours est a
la troisieme personne et au passé. Toutes ces difficultés tombent dans
la nouvelle lecture de 'ostracon, ainsi que 'existence et le destin d'un
esclave d’origine étrangere entrant dans la communauté.

Le genre de I'ostracon en hébreu étant mieux défini comme note
ou rappel d’une vente de terrain a Jéricho, quoi qu’il en soit de la lec-
ture difficile des derniéres lignes, sa présence a Qumran n’est plus une
difficulté insurmontable pendant la période d’occupation essénienne
(Périodes Ib ou II). Bien au contraire, il est le premier témoignage écrit,
trouvé sur place, de la pratique essénienne de la vente des biens par
le nouveau membre admis dans la communauté et, par le fait méme,
de la remise du prix de la vente a l'intendant des biens qui I'inscrit

% Un essai de restauration dans cette main donne 8 a 8,5 cm pour la longueur des
lignes d’écriture et 9 a 9,5 cm pour la largeur de 'ostracon en supposant un bord
gauche assez régulier comme celui de droite.
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sur les registres a son nom. La Régle nous apprend qu’au terme de la
premicre année de probation, les biens sont inscrits d’abord au nom
du néophyte—yqrbw gm t hwnw wt mlktw I yd hys hmbgr | mlkt hrbym
wktbw bhsbwn bydw w hrbym I yw’sy’nw (1QS VI 19), et qu'au terme de
la deuxi¢éme année a lieu la mise en commun de sa fortune—wbmwlt
lw hsnh hsnyt ypqudhw . . . yktwbw bsrk thwnw btwk “hyw lwrh winspt wliwhrh
wlrb hwnw. .. (VI 21-22). Cette maniere de comprendre 'ostracon ne
dépend pas d’abord de I'une ou l'autre maniére de lire la premiere
ligne, mais la lecture im[w!t %w (?) ou un synonyme] parait, sans nul
doute, plus satisfaisante par les traces des lettres et le sens, méme si la
formulation “la deuxi¢éme année” ne semble pas une reprise littérale
de 1QS VI. Mais on comprend que la vente des biens par le nouveau
membre n’ait lieu que la deuxieme année, lors de son admission défi-
nitive dans la Communauté, car en cas de refus il retrouve sa propriété
qu’il avait confiée a son serviteur et dont il n’avait pas eu a se séparer;
ce cas est quelque peu différent de celui du néophyte arrivant avec une
somme d’argent en numéraire qu’il dépose et qui est inscrite en son
nom des la fin de la premiere année.

Cette interprétation expliquerait mieux la vente a “son serviteur,” lui
qui a eu l'entiere charge de la propriété de son maitre pendant tout son
temps de probation de néophyte, au moins depuis la premiére année.
En outre, on comprendrait aussi assez bien que, pour leur comput
dans le cas d’une vente, les Esséniens n’aient jamais pensé prendre en
compte les années de la libération de Sion par des Zélotes. En effet,
depuis Pexil forcé du Maitre de Justice, ils attendaient eux-mémes une
autre libération. Une telle attente de leur part ne devrait-elle pas aider
a départager le choix entre deux possibilités de lecture de la premicre
ligne, d’autant que, dans lautre hypothese, la formulation ne permet
pas d’en faire un document légal et qu’elle parait impossible pour une
note interne de la communauté essénienne? Dans ce texte rédigé a
la troisitme personne, le vendeur peut difficilement étre lauteur ou
le copiste du texte, la finale ne permet pas de décision a ce sujet. En
outre, la copie ne peut guere étre ’ccuvre d’un scribe entrainé comme
devait ’étre 'intendant de la Communauté.

Quoi qu’il en soit de ce point, le nom de 'intendant des biens de
la Communauté de Sokokah-Qumran reste inconnu, Eléazar est le
nouveau propriétaire des biens de Honi, devenu membre de la Com-
munauté, et il est présenté¢ comme le serviteur du vendeur et devait,
sans aucun doute, étre le premier intéressé a acheter les biens de son
ancien maitre; il doit donc demeurer dans sa nouvelle propriété a
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Jéricho. On connait les liens étroits entre Jéricho et Qumran-Sokokah,
ne serait-ce que par la liste des cachettes du rouleau de cuivre trouvé
dans la grotte 3 (3Q15).>* Il ne serait pas surprenant que cet Eléazar
ainsi que d’autres Jérichontins aient été des sympathisants esséniens ou
un de ces Esséniens des villes et villages, comme on en connait I’exis-
tence par les notices anciennes.” Enfin, la mention trés vraisemblable
de “I'intendant” mbgr en fin de texte confirmerait le genre de cet objet
et renforcerait encore davantage son origine essénienne.’®

En conclusion, la découverte de cet ostracon sur le site méme et la
lecture présentée ici revétent une importance particuliere en confirmant
définitivement et de maniere inespérée I'interprétation du site par le
fouilleur, R. de Vaux. Qumran-Sokokah doit étre identifié avec le site
essénien non loin du rivage du lac asphaltite dont parlent la notice
de Pline ’Ancien et celle de Dion d’apreés son biographe Synésius.
L’ostracon assure le lien manquant entre les habitants du site et des
grottes environnantes, ce que déja la situation géographique de la
ruine et son rapport direct avec les grottes de la terrasse notamment
indiquaient largement et clairement malgré les réticences de certains.
Sokokah n’était pas un manoir, une villa rustica ou une villa romaine,
un fortin, une forteresse,” un port commercial, un poste de douane,
une hoétellerie-centre de pelerinage, un hospice, un mouroir, un centre
industriel de fabrication de poterie’® ou de quelque produit de luxe
(baume), une teinturie, ou autre encore, ainsi que tentent de le proposer,
ces derniéres décennies, les réviseurs en mal de nouveautés, mais bien

5 Voir L. Puech, Le Rouleau de Cuivre de la grotte 3 de Qumrdn. Est-ce un hasard si
un nombre important de cachettes de cette liste se trouve a Jéricho et ses environs et
jusque sur la voie de Sokokah-Qumran? Ce serait aussi une des sources des trésors
de la Communauté dont le Rouleau donne toute une liste.

» Philon d’Alexandrie, Prob. 76, Apologie des Juifs, 4—6 (= Eusebe, Praep. Ev. 8, 11,
4-6).

% 11 est possible que le bol inscrit 7%r KhQ1650 trouvé dans le locus 89 ait été
fabriqué a Jéricho et viendrait comme une autre confirmation, voir J. Gunneweg and
M. Balla, “Possible Connection Between the Inscriptions on Pottery, the Ostraca and
Scrolls Found in the Caves,” Khirbet Qumrdn et ‘Ain Feshkha 11, 389-94 (392), dans la
mesure ou ces résultats sont quelque peu fiables mais les argiles des poteries qumra-
niennes n’ont-elles jamais varié?

°7 Cette qualification du site par des résistants de la deuxieme révolte est loin d’étre
assurée en Murabba‘at 45 6, voir E. Puech, “La « Forteresse des Pieux » et Kh. Qumran.
A propos du papyrus Murabba‘at 43,” RevQ 16/63 (1994): 463—71.

% Malgré Magen and Peleg, “Back to Qumran.”
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le principal centre essénien que de Vaux a justement identifié.” II est
donc tout aussi futile de rechercher le centre essénien décrit par Pline
I’Ancien dans les hauteurs au-dessus de ‘En Gaddi pour expliquer le
infra hos de sa notice.”

Enfin, ce modeste ostracon est un autre document essénien attestant
la pratique de la vente de propriétés et de la mise en commun des
biens dans une communauté juive aux alentours de I’ére chrétienne,
pratique que Luc, de son c6té, décrit dans les Actes 2—5 aux débuts de
la communauté ecclésiale de Jérusalem. Une telle pratique y est vrai-
semblablement due a larrivée d’esséniens convertis venant grossir la
nouvelle communauté des croyants, ’ekklésia de Jérusalem.
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Figure 2. L'ostracon KhQ) 1996/2
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THE NATURE AND AIMS OF THE SECT KNOWN FROM
THE DEAD SEA SCROLLS

Jotn . Collins

The Dead Sea Scrolls have shed important light on many aspects of
ancient Judaism. Perhaps the most central issue, however, concerns
the information they provide about a sectarian movement, which is
generally assumed to have occupied the site of Qumran and to have
been responsible for hiding the scrolls. The initial press release by the
American School of Oriental Research, published in the 7imes of
London on April 12, 1948, identified one of the scrolls as “a manual
of discipline of some comparatively little-known sect or monastic order,
possibly the Essenes.”' The nature and history of this group remains
controversial, nearly sixty years later, and the publication of the frag-
ments from Qumran Cave 4, mainly over the last fifteen years, has
complicated rather than clarified the issues. The Scrolls are notoriously
reticent about historical information, which is given only obliquely and
in code.? But even more ostensibly straightforward matters, such as the
organization of the sect and its rauson d’¢lre, on which a consensus existed
at one time, have again become controversial in recent years.

The main source of confusion in this regard is that the Scrolls include
not just one “Manual of Discipline” or Community Rule, but also
another rulebook, the so-called Damascus Document, or CD, and it now
appears that both Rules existed in different recensions. The Damascus
Document had been found in the Cairo Geniza at the end of the 19th
century and published in 1910,® but its relationship to the scrolls from
Qumran was immediately evident.* Perhaps the most obvious point of

' See J.C. VanderKam, The Dead Sea Scrolls Today (Grand Rapids: Eerdmans, 1994),
6. The release was written by Millar Burrows.

2 See my assessment of the state of the debate on this issue in “The Time of the
Teacher: An Old Debate Renewed,” in Studies in the Hebrew Bible, Qumran, and the
Septuagint: Essays Presented to Eugene Ulrich (ed. P.W. Flint et al.; VI'Sup 101; Leiden:
Brill, 2006), 212-29.

% 8. Schechter, Documents of Jewish Sectaries. 1. Fragments of a Zadokite Work (Cambridge:
Cambridge University Press, 1910; repr., New York: Ktav, 1970).

* See especially H.H. Rowley, The adokite Fragments and the Dead Sea Scrolls (Oxford:
Blackwell, 1952).
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connection lay in the references in the Pesharim to the “Teacher of
Righteousness” and “spouter of lies,” designations previously known
only from the Damascus Document. Several other analogies in religious
and organizational terminology were noted. For example, the expres-
stons T 7MW and T WM in CD XX 1, 32 (MS B) are usually
and plausibly emended to T 77 and T "W, thereby referring
to the 7T, the term used for the sectarian community, the Community
Rule, or Serek ha-Yahad. The discovery of eight copies of the Damascus
Rule in Qumran Cave 4, as well as small fragments in Caves 5 and 6,
established beyond doubt that it was part of the corpus of the Dead Sea
Scrolls.” The Cave 4 fragments of the Damascus Rule include a section
of a penal code that is clearly based on the same text as the one in
1QS VII, whether the two shared a common source or one depended
on the other.® The relationship between the rule books was further
complicated by the discovery of the so-called 4QSerek Damascus, or
4QMiscellaneous Rules (40Q265), whose contents are closely related
to the legal part of the Damascus Document, the central part of the
Community Rule (1QS VI-VIII and parallels), and Fub. 3.7

But while there is certainly some relationship between the Damascus
Rule and the Serek texts, scholars have been increasingly impressed by
the differences between them.? Most famously, CD allows for women
and children in the “new covenant,” while they are not acknowledged
at all in the Community Rule. 77, rather than 7, is the preferred
term for the community. CD lacks the multi-stage admission procedures
that are spelled out in the Serek. There are significant differences in

°> For the Cave 4 texts see J.M. Baumgarten, D7D 18.

© 40266 10 ii; 4Q270 7 i. On this passage see C. Hempel, “The Penal Code Recon-
sidered,” in Legal Texts and Legal Issues: Proceedings of the Second Meeting of the International
Organization for Qumran Studies, Cambridge, 1995, Published in Honour of Joseph M. Baumgarten
(ed. MJ. Bernstein et al.; STD]J 23; Leiden: Brill, 1997), 337-48. See also S. Metso,
“Constitutional Rules at Qumran,” in The Dead Sea Scrolls afier Fifly Years: A Comprehensive
Assessment (ed. P.W. Flint and J.C. VanderKam; Leiden: Brill, 1998), 202.

7 J.M. Baumgarten, “265: 4QMiscellaneous Rules,” D7D 35:57-78. C. Hempel,
The Damascus Texts (Sheffield: Sheffield Academic Texts, 2000), 89-104. Hempel
argues that 40265 pre-dates the extant forms of the Community Rule and Damascus
Document. J.M. Baumgarten (“Scripture and Law in 4Q265,” in Biblical Perspectives:
Early Use and Interpretation of the Bible in Light of the Dead Sea Scrolls [ed. M.E. Stone and
E.G. Chazon; STDJ 28; Leiden: Brill, 1998], 17-26) regards it rather as dependent
on the rulebooks.

8 C. Hempel, “Community Structures in the Dead Sea Scrolls: Admission, Organiza-
tion, Disciplinary Procedures,” in The Dead Sea Scrolls afler Fifly Years, 67-92; E. Regev,
“The Yahad and the Damascus Covenant: Structure, Organization and Relationship,”
Rev 21782 (2003): 233-62.
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the attitude towards the temple in the two rules.” Other differences in
terminology have been noted. The 7201 is only mentioned twice in
CD, in passages that deal with the regulations for the camps (CD XII
21; XIII 22)." In contrast, the 7p22, who has a central role in CD,
appears rarely in 1QS (VI 12, 20)."

These differences have been accounted for in different ways. The
most widely accepted theory holds that the Damascus Rule was a rule
for “the marrying Essenes,” while the Serek was the rule for a celi-
bate community that lived at Qumran.'? Thus stated, this explanation
is certainly too simple. The Serek clearly provides for several small
communities, with a quorum of ten, and cannot be regarded as the
rule for a single community at Qumran.” The Damascus Rule, too,
envisions more than one form of community, since it contrasts “the
men of perfect holiness” with “those who live in camps according to
the order of the land and marry and have children,” although it seems
to be primarily concerned with the latter."* The issue, then, is more
complicated than a simple contrast between celibate and marrying
Essenes would suggest, although it remains true that the Damascus
Rule is primarily concerned with married people, while the Serek does
not acknowledge them at all.

Even if both rules were in use contemporaneously, as the pale-
ography of the manuscripts would suggest, it is plausible that one
originated before the other. At various times, scholars have proposed a
diachronic explanation of the relationship between the two rule books.
Milik argued for the priority of the Community Rule and thought that

% H. Evans Kapfer, “The Relationship between the Damascus Document and
the Community Rule: Attitudes toward the Temple as a Test Case,” DSD 14 (2007):
152-77.

' A further reference is restored in 4Q266 5 i 17 (D7D 18:48).

" See S. Metso, “Qumran Community Structure and Terminology as Theologi-
cal Statement,” RevQ 20/79 (2002): 438-40. Regev (“The Yahad and the Damascus
Covenant”) draws further contrasts between the two rules with respect to the structure
of authority.

2 See especially G. Vermes, The Complete Dead Sea Scrolls in English (Allen Lane:
Penguin, 1997), 26—48.

'3 See my essays, “Forms of Community in the Dead Sea Scrolls,” in Emanuel: Stud-
tes in Hebrew Bible, Septuagint, and Dead Sea Scrolls, in honor of Emanuel Tov (ed. S.M. Paul
et al.; VI'Sup 94; Leiden: Brill, 2003), 97-111 and “The Yahad and “The Qumran
Community,”” in Biblical Traditions in Transmussion: Essays in Honour of Michael A. Knibb
(ed. C. Hempel and J.M. Lieu; JSJSup 111; Leiden: Brill, 2005), 81-96.

'* CD VII 5-8. See J.M. Baumgarten, “The Qumran-Essene Restraints on Mar-
riage,” in Archaeology and History in the Dead Sea Scrolls (ed. L.H. Schiffman; Shefhield:
JSOT, 1990), 13-24.
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the Damascus Rule reflected Pharisaic influences.”” This position has
been taken most recently by Eyal Regev, who further argues that the
Damascus Rule belongs to “an entirely different movement” from the
7.1 The priority of the Damascus Rule has enjoyed greater support
in recent years. Philip Davies has argued that the 77 represented by
the Community Rule was an offshoot that broke away from the par-
ent community, which is reflected in CD, although that document is
further complicated by an alleged “Qumran recension.”"’ The idea
that “the Qumran community” was the result of a split in the broader
Essene movement has been taken up in the Groningen hypothesis of
Garcia Martinez and Van der Woude'® and in the theory of Gabriele
Boccaccini, which equates the early Essenes with “Enochic Judaism.”"
This theory of a split within the Essenes seems to me to have little or
no foundation in the texts. The Damascus Document claims that some
people refused to accept the Teacher and turned back with the Man
of the Lie, but I am aware of no reason to say that these people were
Essenes.”” The Damascus Document, as we have it, is clearly a product
of people who revered the Teacher, and the Teacher is associated with
the 77 in the Pesharim. The account of the community that we get in
the Damascus Rule (and equally in the other documents) is, of course,
ideological and may be distorted,” but it posits continuity between
the so-called “parent community” and the followers of the Teacher

B JT. Milik, Ten Years of Discovery in the Wilderness of Fudea (London: SCM, 1963),
83-93. F.M. Cross (The Ancient Library of Qumran [Shefheld: Sheffield Academic Press,
1995], 71, n. 2) also seems to assume the priority of the Serek, since he argues that
in the development of Essenism the term “camp” replaced 77 for all but the desert
settlement. Cross assumed that T refers to the settlement at Qumran.

6 Regev, “The Yahad and the Damascus Covenant,” 233-62 (262).

7 P.R. Davies, The Damascus Covenant: An Interpretation of the ‘Damascus Document’
(Sheffield: JSOT, 1983). He finds the “Qumranic recension” especially in CD XIX
33b—XX 34 (173-97).

'8 F. Garcia Martinez and A.S. van der Woude, “A Groningen Hypothesis of
Qumran Origins and Early History,” RevQ 14/56 (1990): 522-42 (537); repr. in
F. Garcia Martinez, Qumranica Minora I: Qumran Ongins and Apocalypticism (STD] 63;
Leiden: Brill, 2007).

19 G. Boccaccini, Beyond the Essene Hypothesis: The Parting of the Ways between Qumran
and Enochic Judaism (Grand Rapids: Eerdmans, 1998).

% See my comments in “Enoch, the Dead Sea Scrolls and the Essenes,” in Enoch
and Qumran Origins (ed. G. Boccaccini; Grand Rapids: Eerdmans, 2003), 345-50 and
already in “The Origins of the Qumran Community,” in Seers, Sithyls and Sages in
Hellenistic-Roman Judaism (JSJSup 54; Leiden: Brill, 1997), 239-60.

21 On the perils of reconstructing history from the Damascus Document see M.L.
Grossman, Reading for History in the Damascus Document: A Methodological Study (STD] 45;
Leiden: Brill, 2002).
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(who are apparently identified with the 7). The existence of 40265,
which is related to both rules, and the presence of multiple copies of
the Damascus Rule at Qumran also argue against the view that the
differences between the two rules were due to a schism. Diachronic
considerations may still be relevant to the differences between the two
rules, but the theory of a split in the Essene sect is unfounded and
should be abandoned.

I do not propose to address here all the issues raised by the rela-
tionship between the Serek and the Damascus rules, but to give some
thought to one major aspect of the problem: the raison d’étre and goals
of the movement as described in each of the textual traditions. As
many scholars have realized, the Serek reflects a sharper break with
the wider Jewish community than does the Damascus covenant. It
seems to me that a good case can be made for development from the
D texts to the Serek, although this development is complicated by the
fact that both sets of texts continued to be copied and modified over
a period of time.

Tue Damascus RULE

The designation “Damascus Document” is an ad hoc label, derived
from the mention of Damascus a couple of times in the text. Steven
Fraade has suggested that the work might more appropriately be called
“The Elaboration of the Laws” [@wdwnm WMD), the phrase used in
the conclusion of the work, attested in 40266 11 17 (paralleled in
40470 7 i1 12): “this is the elaboration of the laws to be followed by
them during the entire period [of visitation].”* It also appears near
the end of the Geniza document, MS A, in CD XIV 18, just before
a reference to the messiahs of Aaron and Israel (so, perhaps, refer-
ring to the interpretation of the laws to be followed until the coming
of the messiahs). Joseph Baumgarten, in the DJD edition, recon-
structs the same phrase in the opening line of 4Q)266 1 as a virtual title,
but we do not in fact know whether these were the opening words.*

2 8.D. Fraade, “Law, History, and Narrative in the Damascus Document” (a paper
presented to the Qumran section of the Society of Biblical Literature in Philadelphia,
20 November 2005), in Meghillot 5—6 (Dimant Festschrift, forthcoming 2007).

% Baumgarten, D7D 18:31-32.
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D°DEWRT WM may refer more narrowly to the legal exposition and
penal code at the end of the work.”!

Most scholars of CD have distinguished between the Admonition,
in the first part of the work, and the Laws, in the latter part. Fraade
rightly points out that “important statements of law and legal scrip-
tural interpretation are central to the Admonition itself” and that the
importance of instruction in “the deeds of God” is recognized in the
Laws, in the role assigned to the 7P in CD XIII 7-8. The blend
of exhortation and law, in any case, is typical of Deuteronomy, often
thought to be the prototype for CD and more generally of covenantal
texts. The word 172, covenant, occurs some 40 times in CD, including
notable references to “the new covenant” (VI 19; XIX 33; XX 12) or
“the new covenant in the land of Damascus” (VIII 21; cf. XX 12), of
which the addressees of the text are members. The text addresses the
motivation for making and keeping this covenant and also provides the
stipulations that it entails. In this respect, it is not primarily a rulebook,
or “manual of discipline” for a specific community. Most of the laws
cited are applicable in principle to all Israel. The text includes more
specific regulations for the assembly of the camps (CD XII 22-23;
XTI 20) and for the assembly of all the camps (CD XIV 3). The new
covenant entails some rules that have no biblical precedent, such as
the contribution of two days’ salary each month (CD XIV 12-13).
The penal code found in the D fragments from Qumran increase the
rule-like element in this text, but on the whole it is concerned with the
interpretation, or reinterpretation, of the Law of Moses more than with
regulations for community life. This covenantal character of the D rule
is not significantly changed by the opening paragraph. The framework
of the discussion is in any case supplied by the Law of Moses and the
distinctive interpretation thereof to which this text subscribes.

The Damascus Rule is concerned with the Law of Moses as it should
apply to all Israel, but it is also concerned with an elite group within

? The beginning of the text is preserved in very fragmentary form in 4Q266, with
parallels in 4Q)267 and 268. It appears that the opening section in the medieval manu-
script was preceded by a passage that exhorts “the sons of light” to keep apart from the
way([s of wickedness] and which refers to “the voice of Moses” and to “slander against
the commandments of God.” The designation “sons of light” is not otherwise used in
the D manuscripts, and this raises the possibility that this particular recension of the
D Rule may be influenced by the Serek. Compare Davies” “Qumranic recension” in
CD XX, but the 77 should not be simply identified with Qumran. Note however the
reference to “the lot of light” in CD XIII 12 and to the Prince of Lights in V 18.
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Israel, who recognize that the Law is not being properly observed.
God, we are told, caused this group to sprout from Israel and Judah in
the age of wrath 390 years after he had given Israel into the hand of
Nebuchadnezzar (CD I 6-7). This group is often described by modern
scholars as “a penitential movement.” David Lambert has objected to
this designation, noting that the initiative is said to come from God,
whose salvific intervention is prior to any action on their part.”” They
then realized their iniquity and knew that they were guilty. Their
appropriate conduct at this point leads to another divine interven-
tion—the sending of the Teacher of Righteousness. Throughout this
text there is a dialectic of divine and human initiative. The wicked are
such because “God did not choose them at the beginning of the world,
and before they were established he knew their deeds” (II 7). “Those
he hates, he causes to stray” (I 13). Nonetheless, they are guilty and
are punished for the choices they make. Similarly, those who remain
faithful to the covenant are beneficiaries of divine providence, but
they will also be rewarded, first by further revelations and ultimately
by eternal life (IIT 20).

The group that sprouts from Aaron and Israel is distinguished from
the rest of Israel, even while it claims to be the true Israel.” They
are the remnant that remained to Israel (CD 1 3-5), the "8 "2w
(IV 2; VI 5; VIII 16) or wn "2 (XX 17), or elect of Israel IV 2—4).
God reveals to them “the hidden matters in which all Israel had gone
astray” (III 13), including calendrical matters and other laws. The text
proceeds to give several examples of Israel’s errors, such as the three
nets of Belial, fornication, wealth, and defilement of the temple. It is
apparent from the discussion that the rest of Israel was not necessarily
repudiating these laws entirely, but that they did not understand them
properly by sectarian standards. So, for example, taking two wives
within one’s lifetime is considered fornication, although polygamy is
never prohibited and often condoned in the Hebrew Bible. The goal
of this group, then, is the correct interpretation and fulfillment of the

» D. Lambert, “Beyond Repentance: Divine over Human Agency in Second Temple
Judaism,” (CBQ, forthcoming).

% Compare P.R. Davies, “The ‘Damascus’ Sect and Judaism,” in Pursuing the Text:
Studies in Honor of Ben Zion Wacholder on the Occaston of his Seventieth Birthday (ed. J.C. Reeves
and J. Kampen; Sheffield: Sheffield Academic Press, 1994), 70-84 (77-78); J J. Collins,
“The Construction of Israel in the Sectarian Rule Books,” in The Judaism of Qumran: A
Systemic Reading of the Dead Sea Scrolls (vol. 3 part 5 of Fudaism in Late Antiquity; ed. AJ.
Avery-Peck et al.; Leiden: Brill, 2001), 25-42 (26-30).
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laws, in accordance with their own teachings. While it is understood
that this can only happen by divine initiative, something is also required
of the elect. They must enter into a new covenant, as envisioned by
Jer 31:31. This is still the covenant based on the Law of Moses, but
those who are Israelites by birth do not automatically qualify. This
covenant is potentially for all Israel (XV 5), even proselytes.”” The
individual “must impose upon himself to return to the law of Moses
with all his heart and soul” (XV 12). He must also impose the oath of
the covenant on his son when he reaches the age of enrollment (XV
5—6). Those who then reject the rulings of the sect, or do not abide
by them, are subject to expulsion, as is made clear in the conclusion

of the text in 400266 11 5-8:

And any one who rejects these regulations, (which are) in accordance with
all the statutes found in the law of Moses, shall not be reckoned among
all the sons of his truth; for his soul has despised righteous instruction.
Being in rebellion, let him be expelled from the presence of the Many.

The new covenant, in effect, creates a new community.

The group described in the Damascus Document was not the first
movement in Second Temple Judaism to call for a “return” to a strict
interpretation of the Law of Moses. Something analogous is found in
the books of Ezra and Nehemiah. In Neh 10:29 certain people “enter
into a curse and an oath to walk in God’s law, which was given by
Moses the servant of God, and to observe and do all the command-
ments of the Lord our God and his ordinances and his statutes.”* As
in CD, these people agree to abide by a particular interpretation of the
law, one that prohibits them from intermarriage with foreign peoples.
They also undertake to support the temple with various contributions
and offerings. In Ezra 10:8 we find that people who did not comply
with Ezra’s directives could be banned from “the congregation of the
exiles.” The situation of Ezra and Nehemiah differs from that of the
Damascus Document, insofar as both have the backing of the Persian

7 CD XIV 4, 6. Davies (“The ‘Damascus Sect’ and Judaism,” 75) claims that the
reference is to “a proselyte to the sect, and thus one in the process of initiation into
it,” but there is no parallel for such usage. See Hempel, “Community Structures in
the Dead Sea Scrolls,” 77.

% The analogy with the Dead Sea Scrolls was already noted by M. Smith, “The
Dead Sea Sect in Relation to Judaism,” NTS 7 (1961): 347—60. See also A. Sivertsev,
“Sects and Households: Social Structure of the Proto-Sectarian Movement of Nehe-
miah 10 and the Dead Sea Sect,” CBQ 67 (2005): 59-78; idem, Households, Sects, and
the Origins of Rabbinic Judaism (JSJSup 102; Leiden: Brill, 2005), 94-118.
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government and have control of the temple. The movement described
in the Damascus Document has power to enforce internal discipline
and to expel members who fail to conform, but it does not have power
over the society at large, and so it relies on the threat of divine punish-
ment. It also offers the prospect of reward in the afterlife, an idea that
is not attested in Ezra and Nehemiah.

The “congregation of the exiles” in Ezra and Nehemiah was made up
of families, who separated themselves from the people of the land in the
sense that they did not mingle with them. Did the Damascus Document
require any greater degree of separation? CD IV 2 says that “the priests
are the converts of Israel who left the land of Judah,” but the passage
is notoriously ambiguous and the language may be entirely symbolic.
Again, we do not know whether the references to the new covenant in
the land of Damascus have any geographical value. We are told that
some members of the movement “reside in camps in accordance with
the rule of the land and marry and have children” (VII 6-7). These
people are evidently not members of a quasi-monastic community,
such as has been imagined in the case of Qumran. These appear to
be distinguished from the “people of perfect holiness” who are assured
that they will live for a thousand generations, presumably because they
will not marry and have children. But we are given no other indication
that there is a spiritual elite within the covenant, or how or where any
members who were not married might live. The regulations at the end
of the document include provision for marriage and divorce (CD XIII
16-17) and for the instruction of children (4Q266 9 i1 6) and even
regulate sexual relations between married people (4Q267 9 vi 4-5;
40270 7 1 12-13). The document includes a rule for the assembly
of the camps (XII 22-XIII 22) and a rule for the assembly of all the
camps (XIV 3), a kind of general assembly of scattered communities.
We are told that members were to contribute the salary of two days
a month at least. There does not seem here to be any withdrawal to
the wilderness, physically or symbolically. There is, nonetheless, far-
reaching community discipline. Members were not even free to marry
or divorce without informing the “p2an (XIII 16-17). We are given a
hint that some members pursue an ideal of perfect holiness, but the
document does not describe their way of life or make clear whether it
is any different from that of those who live in camps.

There is also a personal reward in the Damascus Rule, beyond
the fulfillment of the covenant: those who walk in perfect holiness
are assured that they shall live a thousand generations (VII 5) or that
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they will acquire eternal life and all the glory of Adam (III 20). The
hope for reward in the afterlife brings an apocalyptic dimension to the
Torah-centered piety of the Damascus Rule, but it is not developed.
The emphasis in this text is on the fulfillment of the law rather than
on the hope for the afterlife.

THE SEREK

The situation is rather different in the Community Rule. We now have
a clearer picture of the evolution of this document than we have in the
case of the Damascus Document.”” The form of the Rule preserved
in 1QS and 4QS" is the most elaborate. 4QS? evidently lacked the
opening covenantal ceremony and the Instruction on the Two Spirits.
4QS¢ concluded with the calendrical text 4QOtot (4Q319) instead of
the hymnic material found in 1QS X-XI. Each of these manuscripts,
however, attests some form of the rules in 1QS V-IX, which form
the core of the Serek. Whether, or in what sense, the Serek should
be described as a rule book is also debated. While a greater propor-
tion of the text consists of community rules than is the case in CD, it
also includes extensive instructional and motivational material. Philip
Alexander suggests that “it is best taken as a manual of instruction to
guide the Maskil in his duties towards the community.”*

The rules in the Serek have some features in common with the
Damascus Rule. Here, as in CD, the person joining the community
must “swear a binding oath to return to the law of Moses, according
to all that he commanded, with his whole heart and whole soul” (1QS

2 See especially S. Metso, The Textual Development of the Qumran Community Rule
(STDJ 21; Leiden: Brill, 1997). Metso argues that the manuscripts 4QSP (4Q256),
4QS? (4Q258), and 4QS° (40Q259), while paleographically later than 1QS, preserve
an older (and shorter) form of the text. See also her essay, “In Search of the Sitz im
Leben of the Qumran Community Rule,” in The Provo International Conference on the Dead
Sea Scrolls (ed. D.W. Parry and E.C. Ulrich; STDJ 30; Leiden: Brill, 1999), 306-15.
P.S. Alexander, in contrast, has argued that the paleographic dating reflects the more
probable order of composition in “The Redaction-History of Serckh Ha-Yahad: A
Proposal,” RevQ 17/65-68 (1996): 437-56. For the 4Q) fragments see P.S. Alexander
and G. Vermes, D7D 26.

% Alexander, “The Redaction-History of Serekh ha-Yahad,” 439. So also, Vermes,
The Complete Dead Sea Scrolls, 97; Ci. Newsom, The Self as Symbolic Space: Constructing Identity
and Community at Qumran (STDJ 54; Leiden: Brill, 2004), 102.
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V 8-9).°" As in CD XIII, the association is organized in communities
with a minimum number of ten members (1QS VI 3,4). Both have strict
disciplinary codes. Nonetheless, it becomes apparent that a different
kind of community is envisioned in the Serek. There is no mention of
women or children, and there is a greater degree of communal activity.*?
The members are said to eat, bless, and take counsel together. They
also relieve each other interpreting the Torah, night and day, and keep
watch together for one third of each night. Members apparently are
required to turn over all their possessions to the inspector, although they
are still credited to their accounts (VI 19-20). This greater cohesiveness
and tighter community structure is reflected in the designation for the
community (T7).%

Charlotte Hempel has noted that the simple process of admission
by swearing an oath in 1QS V contrasts with the elaborate, multi-stage
process of admission described in 1QS VI 13b—23, and suggests that
it is “a case of an earlier piece of communal legislation having been
preserved in 1Q)S alongside the later and more elaborate procedure,”
and that the legislation in question derives from the “parent” community
described in CD XV.* This may be, but it should be noted that the
older requirement for admission, swearing an oath, is not contravened
by the more elaborate procedure, but is rather supplemented. The
Damascus Rule already required that the 9P27 examine admittees with
regard to character, intelligence, and wealth (CD XIII 11). We may
suppose that the 77" initially had a similar, simple procedure and later
devised a more elaborate one. The more exacting process of admission
reflects a higher standard for the community, although it has the same
basis in the law of Moses as the Damascus Rule.

Hempel has also argued that the passage in 1QS VI 1c¢—8a, which
refers to multiple gatherings with a quorum of ten, “is of a heteroge-
neous character and contains some rather early and organizationally

1 Compare 40256 5 6-7; 40258 1 i 6. The differences between the manuscripts
with regard to the “Sons of Zadok” do not concern us here.

32 See Sivertsev, Households, Sects, and the Origins of Rabbinic Judaism, 130-40.

% The analogies between the Serck and Hellenistic voluntary associations were noted
especially by M. Weinfeld, The Organizational Pattern and Penal Code of the Qumran Sect:
A Comparison with Guilds and Religious Associations of the Hellenistic-Roman World (Fribourg:
Editions Universitaires, 1986).

* Hempel, “Community Structures,” 72.
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primitive material alongside some apparently later additions.”* Sarianna
Metso has argued similarly that the reference to communities with a
quorum of ten is likewise a relic of older legislation.*® The organization
in groups of at least ten is also found in CD XII 22-XIII 7, where the
units in question are called camps, and if we accept the thesis that the
Damascus Rule reflects an older form of sectarian organization than
the 77, then it is reasonable to infer that the reference to groups of
at least ten in the Serek was derived from the older Rule. The ques-
tion that concerns us here, however, is not so much the source of this
passage as its function within the Serek. On one view, which I hold,*
T was an umbrella term for several communities of variable size. On
the alternative view, the term rather referred to a single large com-
munity (usually called “the Qumran community”), and the passage
in 1QS VI is included as “an earlier, time-honored set of directives”
that is anachronistic in the context of the Serek.” The “Rule for the
assembly of the many” that begins in 1QS VI 8b seems to envision
a large community with multiple priests. But this is not incompatible
with the continued existence of multiple smaller communities. The
assembly may be conceived in the same way as “the assembly of all
the camps” in CD, or, alternatively, it may be the rule for any assembly
of T members, on the assumption that large communities were the
norm. The provision that members could meet in small groups with a
quorum of ten is never contravened in the Serek, and I see no reason
to regard it as anachronistic.

1QS VI 3 refers to “every place where there shall be ten men from
the council of the community” (7777 N¥YA). Metso takes the preposi-
tion “from” in a locative sense and spins out a scenario of “traveling
Essenes™:

members of the yahad (i.e. members from the council of the community,
T N8un) while they were visiting areas outside large Essene settlements
such as the one at Qumran, and would have been in contact with Essenes

% C. Hempel, “Interpretative Authority in the Community Rule Tradition,” DSD
10 (2003): 59-80 (63).

3 S. Metso, “Whom Does the Term Yahad Identify?” in Biblical Traditions in Trans-
mussion: Essays in Honour of Michael A. Knibb (ed. C. Hempel and J.M. Lieu; JSJSup 111;
Leiden: Brill, 2005), 213-35.

7 Collins, “Forms of Community in the Dead Sea Scrolls,” 104; idem, “The Yahad
and ‘the Qumran Community.’”

% So Metso, “Whom does the Term Yahad Identify?” 227. The passage is found
in 4QS¢, which Metso takes to reflect the oldest form of the Serek.



NATURE AND AIMS OF THE SECT KNOWN FROM DEAD SEA SCROLLS 43

living in towns and villages and lodging in settlements small enough that
gathering the quorum of ten would have been an issue.

She refers here to Josephus (7 W 2.124): “They have no one city, but
many settle in each city; and when any of the sectarians come from else-
where, all things they have lie available to them.” But Josephus clearly
assumes that Essenes, apparently of the same order, live in many cities,
so the parallel lends no support to the view that only the visitors were
members of the 7. Neither does the Serek say anything to indicate
that the passage refers to situations where members are traveling, and
I do not think that the word &, their places of sojourning (usu-
ally translated “their places of residence”), can be taken to imply travel
out of community.* It is surely easier to accept that the preposition
“from” is partitive and that members living in villages and towns, in
smaller communities, were just as much members of the 77 as those in
a larger community such as the one commonly supposed to have lived
at Qumran.” This assumption also frees us from the need to suppose
that the passage in 1Q)S VI lc—8a is only a fossil of an earlier time and
not reflective of the community described in the rest of the Serek.

If the 7 is conceived as an umbrella term, like the “congregation”
of the Damascus Rule, this strengthens the continuity between the
communities envisioned in the two Rules, insofar as both are broad
movements embracing several communities. Nonetheless, differences
remain, as we have already noted, in the lack of any reference to family
and the more extensive demands on the members in the Serek.

The renewed covenant of the Damascus Rule required purity and
to some degree the pursuit of holiness. The members were charged,
among other things, “to keep apart from the sons of the pit... to separate
clean from unclean and separate the holy from the common” (CD VI
14-18). We have noted that the Damascus Rule also refers to “those
who walk in perfect holiness” (VII 5; cf. XX 2, 5, 7), although it does
not specify their way of life as distinct.

9 Pace Metso. The statement “in this way shall they behave in all their places of
sojourning” relates immediately to the practice of reproofin the preceding verses, and
it would make little sense to suppose that this law only applied to travelers.

" Regev, “The Yahad and the Damascus Covenant,” 236, recognizes that the Serek
provides for a number of smaller communities, but his argument that the phrase
“council of the community” refers to a local community, rather than to the association
as a whole, is untenable.
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The ideal of holiness is even more prominent in the Serek. The
members of the T are to make atonement for all who offer themselves
willingly for holiness in Aaron and for the house of truth in Israel”
(1QS V 6). In 1QS V we read of “the purity of the men of holiness”
(V 13) and of “the congregation of holiness” (V 20). The person who
swears to return to the law of Moses also swears to be segregated from
all the men of injustice (V 10).

The ideal of the T is set out most fully in 1Q)S VIII. The opening
section (VIII 1—4a) announces that there shall be “in the council of the
community twelve men and three priests, perfect in everything that has
been revealed from all the law” (VIII 1). This section is followed by
three paragraphs, each of which begins with the phrase, “when these
are in Israel.”

The first of these (VIII 4b) reads: “when these are in Israel, the
council of the community shall be established on truth, as an everlasting
plantation, a holy house for Israel and a council of supreme holiness for
Aaron, true witnesses for the judgment and elect of good will to atone
for the land and to render the wicked their retribution.” The function
of atoning, which was traditionally exercised by the temple cult, is here
claimed for the 77.*! This is a notable development over against the
Damascus Rule, where the temple cult was criticized, even rejected,
but the theme of the community as a replacement for the cult was not
developed.*” There is a further temporal clause in VIII 10b—11: “when
these have been established in the foundation of the community for
two full years in perfection of way they will be separated as holy in the
midst of the council of the men of the community, and every matter

' See Newsom, The Self as Symbolic Space, 157-60 and the older treatments of
B. Gartner, The Temple and the Communaty in Qumran and the New Testament (Cambridge:
Cambridge University Press, 1965) and G. Klinzing, Die Umdeutung des Kultus in der
Qumrangemeinde und im Neuen Testament (SUNT 7; Goéttingen: Vandenhoeck & Ruprecht,
1971). See also L.H. Schiffman, “Community Without Temple: The Qumran Com-
munity’s Withdrawal from the Jerusalem Temple,” in Gemeinde ohne Tempel. Community
without Temple: Jur Substituterung und Transformation des Jerusalemer Tempels und seines Kulls
im Alten Testament, antiken Judentum und friihen Christentum (ed. B. Ego et al.; WUNT 118;
Tubingen: Mohr Siebeck, 1999), 267-84.

# See CD IV 17-18; V 6-7; VI 13-14 (4Q266 3 ii 17-19). 40266 11 1-5, par.
40270 71 15-19, seems to prescribe repentance, instead of temple offerings, for inad-
vertent sin, but does not speak of the life of the community as a means of atonement.
See Evans, “The Relationship between the Damascus Document and the Community
Rule.”
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hidden from Israel but which as been found out by the Interpreter, he
should not keep hidden from them for fear of a spirit of defection.”

The second paragraph begins in VIII 12b: “when these are a com-
munity in Israel®... they shall be separated from the midst of the
dwelling of the men of iniquity, to go to the wilderness to prepare
there the way of Him, as it is written, ‘in the wilderness prepare the
way of *##%” This is the study of the law, which he commanded by
the hand of Moses.”

The third paragraph, beginning in IX 3, reads “when these are in
Israel in accordance with these rules in order to establish the spirit of
holiness in truth eternal.” This passage is not found in 4Q)S¢, which
lacks VIII 15-IX 11. The paragraph beginning in IX 3 seems to
duplicate VIII 4b—10.

The twelve men and three priests have been variously understood as
an inner council** or as the founding members of the Qumran com-
munity.* According to VIII 10—11, however, they are a sub-group who
are set apart as holy within the council of the men of the community
after they have been established in its principles for two years. They
receive full instruction from the Interpreter and then retreat to the
wilderness to prepare the way of the Lord. By so doing, they bring
the T to completion.*

Sarianna Metso has objected to this reading on the basis of 1QS IX
5—6, which she translates as follows: “At that time the men of the com-
munity shall separate themselves as a holy house of Aaron, that they
may be united as a holy of holies, and as a house of community for
Israel, as those who walk in perfection.” She argues, rightly, that “the
men of the community” are the entire 77" and that walking in perfec-
tion is required of the entire 7T elsewhere in the Serek.” But on my
own reading of column 8, it is also the whole 77 that constitutes the
holy house, not just the elite group that constitutes its pinnacle, and so

# DR h 198 Ma; TR s inserted above the line and appears to be missing
in 4QS% See DYD 26:107.

# Milik, Ten Years, 100.

® E.F. Sutcliffe, S.J., “The First Fifteen Members of the Qumran Community,”
JS8S 4 (1959): 134-38; J. Murphy-O’Connor, “La Genese Littéraire de la Regle de la
Communauté,” RB 66 (1969): 528-49.

¥ See further Collins, “Forms of Community,” 105-7; idem, “The Yahad and “The
Qumran Community,”” 88-90.

7 Metso, “Whom Does the Yahad Signify?” 230. Cf. 1QS I 8; II 2; IIT 9, etc.
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there is no necessary contradiction with this passage.* But in any case,
1QS VIII 10-11 says quite clearly that certain people who have been
established in the community for two years will be set apart as holy in
its midst. In the extant text, the antecedent is the group of twelve men
and three priests. Metso claims that this passage is “more naturally
understood as a reference to the period of two years of probation that
is required of all new community members.”* But this would require
that the statement in question is out of context and that this section
of the Serek is a collection of statements that are only loosely related.
Such a view of the Serck may be possible. 4Q)265, which contains a
parallel to 1QS VIII 1,°° does in fact seem to be a random collection
of laws and statements. But a reading that posits coherence in the pas-
sage should be preferred. It seems to me, then, that 1QS VIII does
indeed posit the existence of an elite group within the 7, which is
said to consist of twelve men and three priests. Unfortunately, we do
not know what part this group played in the history of the movement.
It is possible that the retreat of this pioneering group to the wilderness
marked the beginning of “the Qumran community,” as has often been
claimed. If so, it should be noted that it did not arise from a schism in
a parent group and did not by itself constitute the 7 but was part of
a larger whole. It would also, of course, have to have grown in size.
The numbers have symbolic significance, referring to the twelve tribes
and three priestly families,”’ and we cannot be sure that this group
ever came to be. But it is presented as an ideal, which would bring
the community to completion.

It is true, as Metso has argued, that the aims of this group can
hardly be distinguished from those of the broader 7. All were sup-
posed to walk in perfection of the way; all were supposed to pursue a
life of holiness. But to say that the entire T was consecrated to a life
of holiness is not to deny that different degrees of holiness were pos-
sible. The great concern for holiness in the Serek is evidently related
to the fact that it envisions the T as a substitute for the temple cult.

# Tt should also be noted that this passage is not found in 4QS® and, on Metso’s
reconstruction of the Serek, is part of a secondary addition. She also notes that in 4QS¢
the words “men of the community” are lacking in this passage.

¥ Cf. M.A. Knibb, The Qumran Community (CCJW 2; Cambridge: Cambridge Uni-
versity Press, 1987), 133.

%0 “When there are in the community council fifte[en men]...the community
coun|cil] will be firmly established.”

51 Milik, Ten Years, 100.
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Traditionally, the whole temple was holy, but there was still an area
marked off as “the holy of holies.” Even if all Jerusalem was regarded
as holy, the temple was still especially holy. According to the editors’
reconstruction of 4QMMT, Israel is holy, but the priests are most holy
and should not intermarry with those who are merely holy.”? The holi-
ness of the whole body is enhanced by the existence of a part that is
especially holy. As Carol Newsom has observed, with reference to this
passage, “As a description of the most dedicated and highest form of
community life, it serves not merely as yet one more account of com-
munity procedure but rather as an expression of its highest potential
and its telos.”

In the case of this elite group, the intensification of holiness is reflected
in the retreat to the desert. In part, this is simply obedience to a dictum
of Scripture: in the wilderness prepare the way of the Lord.** In part, it
is a return to the situation of Israel in the wilderness at the time of the
original Sinai revelation. It dramatizes the separation of the 77 from
the people of iniquity. Hindy Najman has suggested an analogy with
the thought of Philo, who explained the remote location of the Sinai
revelation by arguing that “he who is about to receive the holy laws
must first cleanse his soul and purge away the deep-set stains which it
has contracted through contact with the motley promiscuous horde of
men in cities. And to this he cannot attain except by dwelling apart, nor
that at once, but only long afterwards” (Decal. 10—11).>> Philo’s philo-
sophical presuppositions were, of course, quite different from anything
found in the Dead Sea Scrolls. For him, the goal was the separation
of the soul from the corporeal world for a life of contemplation. The
Serek shows no familiarity with the Platonic idea of the soul. Nonethe-
less, contemplation also had its place in the life of the 7. The analogy
with Philo is useful as it reminds us that the goal of the T was not
only the reformation of Israel by proper observance of the Torah, but
also the spiritual transformation of its members.

2 4QMMT composite text, B 17-82. See DD 10:172-73.

% Newsom, The Self as Symbolic Space, 153.

** GJ. Brooke, “Isaiah 40:3 and the Wilderness Community,” in New Qumran Texts
and Studies (ed. idem and F. Garcia Martinez; STDJ 15; Leiden: Brill, 1994), 117-32.
Symbolism does not preclude literal enactment.

» H. Najman, “Revelation in the Desert: The Therapeutae and the Essenes” (paper
presented at the SBL meeting in Philadelphia, 21 November 2005).
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INDIVIDUAL TRANSFORMATION

Carol Newsom has astutely observed that the Serek ha-Yahad is roughly
shaped to recapitulate the stages of life as a sectarian: from motivation,
to admission, instruction, life together and leadership.”® This is true
of all extant forms of the Serek, but is more elaborate in the longer
recension found in 1QS. Both the shorter recension (approximately 1QS
V-IX) and the longer one represented by 1QS begin with a motiva-
tional paragraph, followed by a ritual of entry (the covenant ceremony
in 1QS I-1I, the oath in 1QS V) and rules for the common life. Both
recensions include instructions for the Maskil at or near the end of
the composition.”” Newsom argues that this organization of the mate-
rial encourages one “to see in the character of the Maskil the telos of
the disciplines and teaching that the Serek ha-Yahad has described.””
The inclusion of the first-person hymn in 1QS XI gives the Maskil a
vivid voice and presence, even though it is formulaic in its sentiments
and expression. In Newsom’s view, “the self-presentation of the Maskil
provides a model of the ideal sectarian self. If one is properly shaped
by the teachings and disciplines of the community, as they have been
described in the Serek ha-Yahad, then this is the kind of voice with
which one will speak.”

This voice is in part self-deprecating, reflecting what Newsom calls
“the masochistic sublime” (“I belong to evil humankind, to the assembly
of unfaithful flesh,” 1QS XI 9).°” But in part it is also mystical:

For from the source of his knowledge he has disclosed his light, and my
eyes have beheld his wonders, and the light of my heart the mystery that
is to be...My eyes have observed that which is forever, wisdom that
has been hidden from humankind, knowledge and prudent understand-
ing (hidden) from the sons of man...To those whom God has selected
he has given them as everlasting possession; and he has given them an
inheritance in the lot of the holy ones. He unites their assembly to the
sons of heaven for a council of community (77 N¥Y) and a foundation

% Newsom, The Self as Symbolic Space, 107.

7 4QS%includes text parallel to 1QS XI 7-8, 14-15. 4QS¢, which has a form of
4QOtot instead of the final hymn, has a parallel to 1 QS IX 21-24, the beginning of
the rules for the Maskil.

% Newsom, The Self as Symbolic Space, 107.

» Ihid., 167.

0 Thid., 220.
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of the building of holiness to be an everlasting plantation throughout all
future ages (1QS XI 3-8).

The theme of fellowship with the angels is familiar from the Hodayot.*!
In the context of the Community Rule, it represents the culmination
of the life of holiness: the angels are the “holy ones” par excellence.®
The association with the heavenly “holy ones” explains some aspects
of the lifestyle of the 7. As is well known, the eschatological rule,
1QSa, specifies that no one defiled by any of the impurities of man, or
by any physical blemish, shall enter the council of the community in
the last days, “for angels of holiness are among their congregation.”®
The company of angels is probably also the reason for the absence of
women and children in Serek ha-Yahad. The logic of celibacy in an
angelic context is most explicitly set forth in the Book of the Watch-
ers in / En. 15. Enoch is told to chide the Watchers for having lain
with women, and defiled themselves with the daughters of men, and
taken for themselves wives, and done as the sons of earth. God had
given women to human beings so that they might beget children and
not vanish from the earth. But God did not give women to those who
existed as spirits, living forever, and not dying for all the generations
of eternity. Sex has no place in the angelic or heavenly life (compare
the saying of Jesus in Mark 12:25: “when they rise from the dead, they
neither marry nor are given in marriage but are like angels in heaven”).
While neither the Damascus Rule nor the Serek ever explicitly requires
celibacy, this same logic most probably underlies the guarantee in CD
VII 5-6 that those who walk in perfect holiness shall live a thousand
generations (this is followed immediately by the statement “And if
they live in camps in accordance with the rule of the land, and take
women and beget children...”). When the community is regarded as a

51 See especially HW. Kuhn, Enderwartung und gegenwirtiges Heil (SUNT 4; Got-
tingen: Vandenhoeck & Ruprecht, 1966); G.W.E. Nickelsburg, Resurrection, Immortality
and Eternal Life in Intertestamental Judaism and Early Christianity (HTS 56; expanded ed.;
Cambridge, Mass.: Harvard, 2006), 181-93; D. Dimant, “Men as Angels: the Self-
Image of the Qumran Community,” in Religion and Politics in the Ancient Near East (ed.
A. Berlin; Bethesda, Md.: University Press of Maryland, 1996), 93-103; J.J. Collins,
Apocalypticism in the Dead Sea Scrolls (London: Routledge, 1997), 117-23.

62 See Dimant, “Men as Angels.” She emphasizes the communion with the angels
in the praise of God, as illustrated in the Songs of the Sabbath Sacrifice.

% 1QSa II 3-9; J.A. Fitzmyer, “A Feature of Qumran Angelology and the Angels
of 1 Cor 11:10,” in Paul and the Dead Sea Scrolls (ed. J. Murphy-O’Connor and J.H.
Charlesworth; New York: Crossroad, 1990), 31-47.



50 JOHN J. COLLINS

metaphorical temple, as is the case in the Serek, requirements of purity
create an additional obstacle to sexual relations.

The ideal of personal transformation, as expressed in the hymn
of the Maskil, must be seen in the context of the community ideal
expressed in columns 8 and 9. The holiness of the individual members
is required by the view of the community as temple, whose role is to
atone for the land. If any of the members were sinful, or otherwise
defiled, the community/temple would be polluted and unable to carry
out its function.®* The ultimate goal of the T is the redemption of
Israel and the restoration of right order on earth. This goal, of course,
is eschatological, something that would only be accomplished when the
messiahs of Aaron and Israel came. But in the meantime, the pursuit
of the life of holiness was a goal in itself, one that paradoxically led to
increasing withdrawal from society at large, a withdrawal symbolized
by the call to go to the wilderness in 1QS VIII.

CONCLUSION

There is much that is unclear about the relation between the Damascus
Rule and the Community Rule, or Serek ha-Yahad. There obviously is
a relationship between them. Arguments that they reflect two different
sects are unpersuasive both because of parallels in terminology and
organization and because fragments of both are found in Qumran
Cave 4. I agree with those who find the more primitive form of com-
munity organization reflected in the Damascus Rule, although the issue
is clouded by the fact that that Rule seems to have undergone some
revision in light of the Serek. The popular theory that the Damascus
Rule represents an order that practiced marriage, while the Serek was
the rule for celibates requires some qualification, but is still substantially
correct. The Damascus Rule is primarily concerned with households.
It allows for some other members who walk in perfect holiness, but
says little about their way of life. The Serek, in contrast, is primarily
concerned with those who walk in perfect holiness. While it allows for
multiple communities with a quorum of ten members, in the man-
ner of the “camps” of the D rule, it makes no mention of women or

% Newsom, The Self as Symbolic Space, 159. There is no distinction between moral
and ritual purity in the Dead Sea Scrolls. See J. Klawans, Impurity and Sin in Ancient
Judaism (New York: Oxford University Press, 2000), 67-91.
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children. It reflects a more intense preoccupation with holiness and
provides for an elite group that pursues it to a higher degree in the
wilderness. The heightened quest for holiness arises in large part from
the view that the community life is a substitute for the temple cult in
atoning for the land. This view is not yet found in the Damascus Rule
and reflects a more complete break with the temple cult. The pursuit
of holiness also offered a goal of individual transformation, insofar as
the members of the T aspired to fellowship with the angelic host. I
see no reason to attribute the differences between the two rules to a
schism. Since both rules continued to be copied, it would seem that
the kind of family-based movement envisioned in the Damascus Rule
was not simply superseded, but continued to exist in tandem with the
more intensive communities of the 7.

The widely assumed identification of the sect known from the scrolls
with the Essenes has played no part in my description of the move-
ment. It is obviously compatible with it in several respects. The Essenes
also had multiple communities. According to Josephus, “they are not
in one town only, but in every town several of them form a colony”
(7-W. 2.184). Philo says that they lived in a number of towns and also
in villages and in large groups.” Pliny and Josephus indicate that the
Essenes practiced celibacy, but Josephus also tells us of another order
of Essenes who, “although in agreement with the others on the way
of life, usages and customs, are separated from them on the subject of
marriage” (7. W. 2.160). It remains true that many of the beliefs and
concerns reflected in the Hebrew Rules are not reflected in the classical
accounts. Steve Mason has argued vehemently that Josephus would not
have idealized an apocalyptic sect, such as is described in the Scrolls.®
But Mason himself has shown exhaustively that Josephus’s account of
the Essenes conforms to the stereotypes of idealizing ethnography in
the Hellenistic world. It remains unclear how much Josephus actually

% Philo, Hypothetica, apud Eusebius, Pragp. ev. 8.6-7. G. Vermes and M. Goodman,
The Essenes According to the Classical Sources (Sheffield: Sheffield Academic Press, 1989),
26-27.

5 S. Mason, “Essenes and Lurking Spartans in Josephus’ Fudean War: From Story to
History,” in Making History: Josephus and Historical Method (ed. Z. Rodgers; JSJSup 110;
Leiden: Brill, 2007), 219-61. See also idem, “What Josephus Says about the Essenes in
his Fudean War.” http://orion.mscc.huji.ac.il/ orion/programs/Mason00-1.shtml Part of
this essay (roughly, the latter half’) appeared under the same title in S.G. Wilson and
M. Desjardins, eds., Text and Ariifact in the Religions of Mediterranean Antiquity: Essays in
Honour of Peter Richardson (Waterloo: Wilfrid Laurier University Press, 2000), 434-67.
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knew about this sect. Despite his claim that he made trial of all three
major Jewish sects before he was nineteen, he could not have gone
through the multi-year process of initiation described in the Serek.””
He must have been dependent on either a written source or an oral
informant for the details of his account, and we know that the T
was highly secretive.” Josephus did not necessarily have a complete or
accurate picture of the beliefs of the sect, and his account is tailored to
reflect positively on Judaism. It seems to me unlikely that there existed
another previously unknown sect that resembled the Essenes so closely
in organization. But if the sect known from the Hebrew sources was
indeed the Essenes, then the classical sources are not very reliable or
adequate. Ultimately, the question of the identification is of secondary
importance. It is to the Scrolls themselves that we must look in order
to understand this strange and fascinating movement, which was largely
lost to history for nearly two thousand years.

67 Josephus, Life, 10—11. See S. Mason, Life of Josephus: Translation and Commentary
(Leiden: Brill, 2001), 21.

% See further my essay “Josephus on the Essenes: The Sources of his Information,”
to appear in the Festschrift for Sean Freyne.



FLAVIO GIUSEPPE E LA FILOSOFIA DEGLI ESSENI

Alessandro Catastini

Nel mondo classico si tese talora a interpretare la religione ebraica alla
stregua di una filosofia;' ne testimoniano Teofrasto,? Megastene,® Clearco
di Soli.* Per il primo gli Ebrei erano “filosofi per stirpe: conversano
fra di loro sulla divinita e di notte osservano il moto degli astri”. Per il
secondo “tutte le opinioni espresse dagli antichi in merito alla natura si
trovano anche fra i filosofi al di fuori della Grecia: alcune fra 1 Bramani
indiani, altre in Siria fra i1 cosiddetti Giudei”. I terzo riferisce le parole
di Aristotele in merito a un Ebreo di Celesiria—e questt Ebrei sarebbero
stati chiamati “Calani” in India—il quale “aveva I’animo di un Greco
e parlava greco; inoltre, conduceva vita austera e sobria”.

Questa prospettiva si sviluppo anche in senso inverso. La profonda
influenza esercitata dalla cultura ellenistica sul giudaismo della madre-
patria e della diaspora condusse una cospicua componente dell’é/ite
intellettuale ebraica ad accogliere le speculazioni delle scuole filosofiche
greche,” nonché a ricercare in esse forti punti di contatto con i principi
della religione ebraica, al punto di affermare che le prime dipendevano
dalla seconda: il filosofo ebreo Aristobulo giunse a dire che la legislazione
mosaica sarebbe stata determinante nientemeno che per il pensiero
di Pitagora, Socrate e Platone.® Si pensi poi alla tesi squisitamente
filosofica che animo 'autore del IV Maccaber, ossia che la ragione puo
prevalere sulla forza delle passioni.” Secondo Clemente Alessandrino,
inoltre, non solo Aristobulo e Filone Alessandrino, ma anche “«molti
altri» ... interpretarono la filosofia greca come la risultante naturale di

quella delle scritture ebraiche”.?

! Cfr. Troiani 1997, 19.

2 De Pielate, in Porfirio, De Abstinentia 2.26: cfr. Stern 1974, n° 4.

% Indica, in Clemente Alessandrino, Stromata, 1.15.72.5: cfr. Stern 1974 n° 14.

* De Somno, in Flavio Giuseppe, 4p 1.176-83: cfr. Stern 1974, n° 15. Sulle notizie
di tutti e tre gli autori, cfr. Gabba 1989, 618-24.

> Cfr., ancora valido, quanto esposto nel capitolo II di Hengel 1974.

® Troiani 1997, 132-33.

7 Troiani 1997, 221.

8 Troiani 1997, 51.
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La prospettiva “filosofica” fu accolta con favore da Flavio Giuseppe,
almeno per quel che si puo vedere nel Bellum® e nelle Antiquitates." Giu-
seppe mostra di condividere 1 principi della dottrina stoica, alla quale
egli riconduceva la setta dei Farisei (Vita 12). Ponendo se stesso e buona
parte dell’éite giudaica in siffatta classificazione, lo storico si incanalava
nella corrente piu tranquillizzante per I'ideologia del Principato romano:
lo Stoico, fidando nella Provvidenza che opportunamente interveniva in
un contesto comunque disegnato dalla divinita, finiva per proporsi come
modello di persona che non avrebbe procurato problemi all’autorita.
Diversamente, il meccanicismo dell’Epicureo destava preoccupazioni
per Pordine costituito."

Riprendendo una polemica che dovette essere interna al giudaismo,
Giuseppe non manco comunque di accostare all’epicureismo un’altra
componente dell’é/ite del suo popolo, 1 Sadducei. L’accostamento non
fu tuttavia esplicito: venne effettuato in An¢ 10.266-281, in un contesto
ove da un lato veniva espressa, sempre in termini allusivi, ’equazione
Stoici = Farisei, mentre dall’altro I’equazione Epicurei = Sadducei vi
veniva contrapposta secondo argomentazioni che a un Ebreo colto
dovevano rendere immediato un messaggio che, a seguito di un’attenta
analisi, neanche a noi puo sfuggire.”” Questo si rendeva necessario
poiché parlare di epicureismo poteva essere pericoloso per Giuseppe;
o meglio, poteva esserlo I'avvicinare all’epicureismo anche solo una
parte del popolo ebraico. A scanso di equivoci, Giuseppe penso bene
di esprimersi in termini esplicitamente contrari a tale dottrina sempre
in Ant 10.277-281, cosi da non incorrere nel pericolo di confermare
certe accuse delle quali gli Ebrei erano fatti oggetto: insocievolezza,
irreligiosita, ateismo."

9 Cfr. ad esempio Mason 1991.

10 Cfr. Catastini 1997, 496-502.

' Non ¢ questo il luogo per trattare tali fondamentali e dibattute questioni; per un
primo accostamento, resta fondamentale Pohlenz 1970.

12 Cfr. Catastini 1997, 508—14.

'3 Per questo, Giuseppe scrisse il Contra Apionem, ove linterpretazione in chiave
filosofica del giudaismo veniva messa da parte per privilegiare il buon lignaggio della
tradizione e gli aspetti positivi che le concezioni della religione ebraica comportavano
anche per chi non fosse Ebreo. Giuseppe aveva capito che era meglio non inglobare
piu il giudaismo nel genere filosofico in un periodo in cui Plutarco tuonava contro gli
Epicurei e Apione contro gli Ebrei. Meglio proporre una visione irenica e prospettare
1 buoni insegnamenti che una religione impartisce. Questo fu dunque un cambiamento
di rotta, uno dei vari che il nostro storico sapeva bene quando fosse il caso di operare:
cfr. Catastini 1997, 510-11.
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L’essenismo fu a sua volta descritto da Giuseppe come una filosofia:'*
nelle Antiquitates egli ne traccia le coordinate generali affermando che
gli Esseni si distinguevano per il perseguire un comportamento “che
presso 1 Greci fu insegnato da Pitagora” (Ant 15.371)." Nella lunga
descrizione degli Esseni fatta in Bell 2.119-161," il modo di vita degli
Esseni richiama in effetti e assai marcatamente 1 precetti che ispirarono
le comunita pitagoriche. Le comunanze pertinentemente apprezzabili
in proposito sono state da tempo messe in luce: si pronuncio inizial-
mente in tal senso E. Zeller,' mentre I. Lévy'® tratto I’argomento nella
maniera piu ampia, documentando i numerosi elementi si somiglianza:
I’ambiente ove condurre P’esistenza, 1 modi di cooptazione, il noviziato,
il gluramento iniziatico, I’espulsione e la reintegrazione, la comunione
dei beni e la vita in comune, 'amministrazione, Dio e la Provvidenza,
la venerazione del sole, la preghiera prima del pranzo, la preghiera in
genere, il divieto di prestare giuramento e di pronunciare il nome di
Dio, 1 sacrifici, la figura del legislatore, 1 libri sacri, la divinazione, ’etica
e le osservanze, il triplo canone (iAdBeov, @iddpetov, plavBporov),
1 comandamenti, 1 bagni, le concezioni di purita, ’abbigliamento, la
dieta alimentare, il celibato, il matrimonio, I’ascetismo, la concezione
dell’anima.' Lévy mise in parallelo queste peculiarita partendo dal dato
che gia le fonti giudaiche avevano da un lato richiamato 'influenza che
Pitagora avrebbe avuto a seguito di contatti con I’Oriente ¢ con gl
Ebret, dall’altro avevano dipinto Mose con colori fortemente pitagorici:
in particolare, il ritratto fattone da Filone alessandrino avrebbe moltis-
simi aspetti in comune con le biografie di Pitagora. L’accostamento fra
almeno una delle sette giudaiche e il pitagorismo parve quindi pit che
giustificata e la conclusione fu analoga a quella che gia Zeller aveva
avanzato: gli Esseni avevano tratto dal neopitagorismo quelle peculiarita
che li distinguevano all’interno del giudaismo.”” Negli studi posteriori

' Cfr. Bilde 1998, 62.

5 yévog 8¢ tod1’ Eotiv draltn xpduevov tfj mop
kotodederyuévn.

16 Per alcune rassegne sulla descrizione di Flavio Giuseppe, cfr. Bergmeier 1993,
Mason 2002.

17 Zeller 1868, 275-92; 'opinione di Zeller fu contestata da Bousset 1926, 458-59;
Bauer 1903, 427; di recente, Bergmeier 1993, 94-104, ha negato il carattere “pitago-
rico” degli Esseni di Qumran.

18 Lévy 1927.

9 Lévy 1927, 270-88.

2 Zeller 1868, 285; Lévy 1927, 288-89; questa opinione ¢bbe numerosi oppositori:
cfr. le esposizioni in Lévy 1927, 269 e Lévy 1965, 62-63.
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che hanno variamente interpretato la descrizione degli Esseni nel Bellum,
si possono isolare tre linee di interpretazione:

1. gli Esseni avrebbero di fatto subito I'influenza del pitagorismo;*!

2. Esseni e Pitagorici condivisero indipendentemente gli uni dagli altri
delle peculiarita che furono comunque comuni ad altre organizza-
zioni comunitarie;??

3. Flavio Giuseppe ci tramanda una interpretazione volutamente
“colorata” in termini pitagorici.”

Prescindendo per il momento da una soluzione definitiva, pure non si
puo negare che Giuseppe abbia voluto descrivere gli Esseni, almeno in
massima parte, secondo le peculiarita di quella dottrina pitagorica che
lo storico del resto aveva puntualmente evocato nelle Antiguitates come
termine di raffronto.?* Sono eloquenti le comunanze di motivi con le
descrizioni delle comunita pitagoriche fatte da autori, pur posteriori a

Giuseppe ma portatori di tradizioni piu antiche, come Porfirio nella

Vita Pythagorae ¢ Giamblico nel De vita Pythagorica:® si pensi alla vita

in comune, ai beni gestiti insieme, agli indumenti e cosi via. Perfino
lattenzione che gli Esseni rivolgono al sole ¢ elemento di non poco
conto: la questione dell’affinita con l'adorazione solare dei Pitagorici
¢ stata oggetto di discussione fra gli studiosi,”® ma un richiamo pare
evidente.

E inoltre possibile evidenziare caratteristiche ulteriori che collegano
gli Esseni ai Pitagorici, almeno secondo la visuale che Giuseppe intese

2 Cfr. Zeller 1868, 275-92; Cumont 1930, 100; Dupont-Sommer 1955, 86-91;
Wagner 1960, 156-65.

2 Cfr. Leaney 1966, 62; Beall 1988, 132; da segnalare la particolare opinione di
Mendels 1979: questi mette a paragone la pratica di vita essena descritta da Giuseppe
e Filone con I'utopia idealizzata da Giambulo (III/II sec. a.C.: epitome in Diodoro
Siculo 2.55-60) sottolineandone le analogie (Mendels 1979, 210-18) concludendo
che gli Esseni sarebbero piu vicini agli ideali delle utopie ellenistiche che non ai
Pitagorici.

% Hengel 1974, 245-46, Bilde 1998, 49, 63.

# Un collegamento particolare tra Pitagora e I’ebraismo si volle riconoscere sia
dagli autori giudeo-ellenisti quanto da quelli greco-romani: per i primi, cfr. Lévy
1927, 137-38); per i secondi, Stern 1974, nn° 25, 26, 40, 250 (e quanto detto a 94),
Stern 1980, n° 456a.

% Per le fonti di Porfirio, cfr. Des Places 1982, 13-16; per Giamblico, cfr. Rohde
1901; Giangiulio 1991, 46-80; Brisson e Segonds 1996, LXI-LXX; Staab 2002,
217-37.

% Si sono dichiarati favorevoli all’affinita: Lévy 1927, 277; Dupont-Sommer 1953,
155; Dupont-Sommer 1955, 87. Hanno espresso parere contrario: Hengel 1974, 245;
Beall 1988, 132.
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offrire al lettore. Di fatto, lo storico descrive altri aspetti che costitui-
rono parte del pitagorismo tardo ch’egli dovette conoscere, come si
evince dall’affermazione secondo la quale gli Esseni “per la cura delle
malattie ... studiano le radici medicamentose e le proprieta delle pietre”
(Bell 2.136).”” In particolare la prima arte, cioe¢ la rizotomia, fu disci-
plina della quale le fonti greche ci offrono numerose testimonianze, in
speciale connessione con la medicina:*® a questo riguardo, I'interesse
di Pitagora per lo studio delle proprieta delle piante ci ¢ testimoniato
da piu fonti classiche.”

Un altro elemento da mettere in rilievo, di valore fondamentale, ¢
costituito dalle procedure per 'ammissione di un nuovo membro nella
comunita, cosi descritte in Bell 2.137—138:

137. A chi desidera far parte della loro setta non viene concesso di entrare
immediatamente, ma lasciandolo fuori per un anno gli fanno seguire la
stessa norma di vita, dandogli una piccola scure e la predetta fascia per
1 fianchi e una veste bianca. 138. Dopo che in questo periodo di tempo
egli abbia dato prova della sua temperanza (&yxpdrewa), viene ammesso
a un piu completo esercizio della regola e ottiene acque piu pure per la
purificazione, ma non ancora ¢ introdotto nella comunita. Infatti dopo
aver dimostrato la sua fermezza (koptepla) per altri due anni, viene
sottoposto a un esame del carattere (10 18og Soxiudleton) e solo allora,
se appare degno, viene ascritto alla comunita.*

Questa tradizione permette di mettere in rilievo un ulteriore punto in
comune con 1l pitagorismo: ’esame fisiognomico.

Nel mondo antico si ¢ ampiamente fatto uso della fisiognomica quale
modalita specifica per condurre I’esame psicologico degli uomini. Par-
tendo dal presupposto che il carattere umano avesse una stretta connes-
sione con le caratteristiche fisiche e comportamentali di un individuo,
questa tecnica doveva permettere di comprendere le prime esaminando

27 EvBev ovtoig mpog Bepameiov mabdv pilon te dheéntiplov xod ABov id16treg

avepevvdvtot. Le traduzioni italiane dei brani del Bellum corrispondono a Vitucci 1974.
Per la terminologia relativa agli erboristi, cfr. Delatte 1961, 23. Nel Libro dei Giubiler
(10:12) la comprensione delle proprieta delle piante ¢ attribuito a Noc.

% Si vedano in proposito: Lloyd 1983, Scarborough 1991.

# Cfr. Festugiére 1938, 117; Festugiére 1939, 58, 63, 71.

%137 Tolg 8¢ {nhodotv v aipestv adtdv odk edBVC | ndpodog GAL’ émi &vicuTov
£Eo pévovtt Ty adthv drotiBevion lontav &Ewépidv te kol 10 mpostpnuévov mepilmpuo
kol Aevikhv £o0fta doviec. 138 éredav 8¢ o0t 1@ ypdve melpov Eykpateiog
3@ npdoeioty pev Eyylov tff ity kol kebapwtépwv 1@v npdg Gyvelav DTV
petodappdver, toporopfdverar 8¢ eig tog cvuPidoelg 00dénw. pnetd yop TV Thg
kopteplog entdet&y Suoiv dAloig Etesty 10 Rbog Soxiudleton kol gaveig dElog obTng
£ig tov dudov éykpivertal.
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le seconde. La fisiognomica ha lasciato le sue prime tracce nella cul-
tura mesopotamica,’’ per poi venire coltivata nel mondo classico.*
I Physiognomonica dello Pseudo-Aristotele®® costituiscono la piu antica
esposizione metodica a noi giunta delle regole di indagine psicologica
sulle caratteristiche fisiche dell’individuo umano, mentre altri estensori
di analoghi trattati furono Losso e Polemone: del primo non ci ¢ rimasta
l’opera, ma solo citazioni,” mentre i Physiognomonica di Polemone sono
statl trasmessi essenzialmente in traduzione araba.*® Al di la dei trattati
sistematici, I'interesse per lo studio dei caratteri fisici onde discernere
quelli morali ¢ testimoniato in opere varie: nei testi ippocratici, nei
Memorabilia di Senofonte, nei testi platonici e in quelli aristotelici.’® Di
Aristotele, oltre ai loci physiognomonici occasionalmente presenti nelle
opere, si ha notizia di un ®vcloyvouwvikév andato perduto di cui &
memoria in Diogene Laerzio 5.25; i ®votoyvouovikd summenzionati
appartengono nondimeno alla stessa scuola aristotelica.’’

Draltro lato la fisiognomica costitui uno dei criteri, fra i piu impor-
tanti, per 'ammissione alle comunita pitagoriche. Suggestiva, in tal
senso, la testimonianza di Aulo Gellio, Noctes Atticae 1.9.1-2:

Ordo atque ratio Pythagorae ac deinceps familiae <et> successionis eius
recipiendi instituendique discipulos huiuscemodi fuisse traditur: Iam a prin-
cipio adulescentes, qui sese ad discendum obtulerant, épucioyvoudver.® Id
verbum significat mores naturasque hominum coniectatione quadam de
oris et vultus ingenio deque totius corporis filo atque habitu sciscitari.

La notizia verra riportata sino in epoca tarda attraverso Porfirio,™ Proclo
di Costantinopoli* e Ippolito Romano,* ma ¢ Giamblico a offrire in
merito testimonianze alquanto significative. Questi riferisce dell’esame
fisiognomico che Pitagora praticava ai suoi discepoli in De vita Pythagorica
1.17.71-74; si tratta di un passo di tradizione antica: i paragrafi 71-73

3 Cfr. Bottéro 1974, 107-9; Pettinato 1998, 49-52.

32 Cfr. la bibliografia in Campanile 1999, 287, n. 57.

3 Cfr. Evans 1969, 7-10; Raina 1994, 24-35.

3t Cfr. Evans 1969, 10-11.

% Cfr. Evans 1969, 11-15; Campanile 1999, 286-89, con bibliografia alla n. 53.

% Cfr. Raina 1994, 13-19.

37 Evans 1969, 7.
De Vogel 1966, 218, ha sostenuto che il termine guoloyvopwovijcot per indicare
lo studio dei tratti del volto quale onpetov del carattere risale con ogni probabilita
allo stesso Pitagora.

% Vita Pythagorae 13.54.

1 In Platonis Alcibiadem comm. 103 B 9-15.

' Refutatio omnium haeresium 1.2, 5.
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risalgono con probabilita a Timeo di Tauromenio (IV-III sec. a.C.),
come dimostra la presenza nel testo della ripresa di una testimonianza
di quest’ultimo,*” mentre il 74 ¢ da ricondurre a Nicomaco di Gerasa
(seconda meta del I sec. d.C.)." In particolare, viene detto ai paragrafi
71-72 che il filosofo prescriveva di esaminare 10 180og del neofita prima
di ammetterlo alla comunita. Proprio sul termine f0og, menzionato
anche da Flavio Giuseppe in Bell 2.138, e sul testo di Giamblico vale
la pena di soffermarsi.

Nel De vita Pythagorica sono distinte tre fasi di esame dei candidati alla
comunita di Pitagora. Venivano esaminati dapprima il comportamento,
Iaspetto (10 €180¢), 'andatura e i movimenti (thv 8Anv 100 cduatog
kivnow) in maniera che “analizzandone la fisiognomica, per mezzo
dei tratti fisici [Pitagora] rendeva visibili quelle caratteristiche (che
sono) invisibili nell’anima”. Dopo aver cosi esaminato (Sokipdoetev),
Pitagora passava alla successiva valutazione (Soxiualov), che preve-
deva un periodo di tre anni durante il quale occorreva dar prova di
fermezza (nidg €yer PePordttog). Infine, un ulteriore periodo di tre
anni serviva a giudicare I’autocontrollo (¢yxpdrero) del candidato. E a
questo punto particolarmente istruttivo osservare il singolare impiego
stilistico del sostantivo 70og al paragrafo 71, all’interno della frase che
¢ stata poco sopra direttamente tradotta e riportata tra virgolette: Totg
1€ Thig PUCEMG YVOPIGUOGT PUGLOYVOUOVAY CDTOVG GTIUELL TO QOvVEPQL
¢noetto tdv dpovdv NBdv év tfi wuyxf. Ora, gli $i6n dell’anima sono
invisibili (Gpovii) ed ¢ per mezzo dell’opposizione a questa caratteri-
stica che sono messi in relazione con 10 onueio thg evoewe, 1 quali
sono invece visibili (pavepd): in questa osservazione viene definita
esemplarmente la funzione della fisiognomica attraverso la stretta cor-
rispondenza terminologica tra onuetov ed M0o¢. Nei Puctoyvouovikd
dello Pseudo-Aristotele il termine ®fog sara largamente impiegato e
assumera un senso metonimicamente traslato: a partire da 805a, 29,
indica direttamente le caratteristiche esteriori dalle quali desumere la
tipologia dell’animo,* mettendo in atto la corrispondenza tra onuetov
ed fBog presente in Giamblico.

Dal canto suo Flavio Giuseppe, in Bell 2.137-138, parla di tre fasi
esaminatorie: la verifica della éykpdreia per la durata di un anno e della

# Cfr. Giangiulio 1991, 203; Brisson e Segonds 1996, 170; Staab 2002, 306-7.
# Cfr. Giangiulio 1991, 203; Brisson ¢ Segonds 1996, 171.
* Cfr. quanto osservato da Raina 1994, 60, n. 10.
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xoptepio per altri due anni,” per poi passare all’esame dello 6oc. In
effetti non si puo dire che negli altri luoghi dell’opera di Giuseppe ove

* questo termine rivesta il significato di “caratteristica fisica”: il

ricorre,
senso ¢ “disposizione d’animo, carattere” e questo escluderebbe I'ipotest
di un’interpretazione in chiave fisiognomica. V’¢ tuttavia un elemento
distintivo nella descrizione delle verifiche esposte in Bell 2.137-138.
Le prime due sono esposte definendo le loro modalita: in sostanza, la
sopportazione di due stili di vita dei quali il secondo appare piu severo
(npéceiowv pev Eyylov Tf) dwottn) rispetto al primo. Ma c¢’¢ di piu: il
fatto che si precisi la durata per 'una e per Ialtra implica da parte del
candidato la manifestazione di doti delle quali occorre dar prova nel
corso di un determinato periodo poiché si tratta di virtu che richiedono
una costanza che occorre esaminare nel tempo. La mancanza di una
precisazione temporale per la terza verifica ne denuncia la diversita
dalle altre due in merito alla modalita poiché 'esame dello f0og viene
condotto a prescindere da una partecipazione attiva del candidato, dal
momento che non viene condotto sulla campionatura di un periodo.
Piuttosto, ¢ da supporre I'intervento di uno specifico esaminatore—il cui
compito ¢ da vedere descritto nell’uso del verbo doxipaerv——che opera
in un tempo relativamente breve per interpretare quei tratti fisiognomici
che anche qui sono indicati per metonimia nel termine ffoc.*’

Si pud osservare ulteriormente che le tre fasi esaminatorie mostrano
analogie con quelle riferite da Giamblico: la medesima suddivisione in
tre momenti, nonché l'utilizzo di termini specifici come doxwpuaCerv,
¢yxpdreto e lo stesso NBog. La corrispondenza strutturale diverge tut-
tavia in due punti principali: la durata dei periodi in cui si valutano gli
aspetti morali del candidato e la diversa collocazione dell’analisi dello
nBog nella successione degli esami. Nondimeno, ¢ proprio quest’ultimo
aspetto che ci conferma in Flavio Giuseppe l'identificazione tra 16og ed
esame fisiognomico, gia peraltro esplicitata nello Pseudo-Aristotele.

Flavio Giuseppe ci trasmette quindi una descrizione di ambiente
pitagorico ove lo ffog non mantiene il significato che gli & proprio in

¥ Che I’espressione dvoiv dAloig £tecty sia da riferirsi alla verifica della xaptepio ¢
determinato dal fatto che questo termine—come in definitiva I’altro, éyxpdreio—denoti
una capacita di resistenza.

1% Bell 1.124, 468, 564; 2.76, 166; 4.85; 6.190, 356; Ant 6.45; 9.25; 14.308; 19.329;
Vita 430.

7 La questione puo essere ulteriormente collegata all’esame deti testi fisiognomici di
Qumran: di questo argomento trattero tuttavia in un contributo a parte.
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altri luoghi della sua opera:* in Bell 2.138 egli riecheggia il parallelismo
con onuelov della fonte riportata da Giamblico.
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ASIDAIOI AND ESSENES*

Etienne Nodet

This paper aims at challenging a widely admitted opinion that the
Essenes are the heirs of the asidaior referred to in 1-2 Maccabees. It
proceeds in four steps:

(1) A survey of the problems at hand: first, the origin of the very
name essaios-essenos 1s still unclear; Josephus, who introduces a notice on
the three schools (Pharisees, Sadducees, Essenes) within his paraphrase
of 1 Maccabees, refrains from making any connection. Second, the
Teacher of Righteousness may have been a Zadokite priest, but the
very notion of a Zadokite dynasty of high priests is unwarranted, not
to speak of any connection with the Sadducees, supposed to be the
most ancient “philosophy.”

(2) A literary analysis of Josephus’ evidence on the Essenes, with some
consequences on the relative dating of the schools: the Pharisees are
the most ancient, and the two others (Sadducees and Essenes) form a
kind of twin phenomenon.

(3) A study of the occurrences of asidaior in 1-2 Maccabees: they are
used as a literary device to establish the credentials of Mattathias and
Judas from different points of view.

(4) On the Essenes: they do include some Hellenizing features in their
tenets and lifestyle, and, unlike the other schools, they were known in
Egypt. Their wisdom allowed them to see beyond the appearances,
hence healings and prophecies, so that the best explanation of their
name is to be found in an Aramaic root which means “healers,” quite
close to “Therapeutae,” a school praised by Philo of Alexandria.

1. UNRESOLVED PROBLEMS

It is often taken for granted that the Essenes were the successors of
the asidaioi mentioned with Mattathias (1 Macc 2:42) and with Judas

* I thank Gregory Tatum for his useful comments and his corrections of the
English.
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Maccabee (2 Macc 14:10). The reasons adduced concern the very word
“Essene” and historical considerations.

1.1. On the Name “Essene”

There can be little doubt that the Greek form asidaioi comes from the
Hebrew hasidim, either by addition of a Greek adjective suffix -aios or
by transcription of an aramaized plural form fasidaya. In Hebrew, fesed
means “faithfulness, loyalty, love.”" As for the essaioz, “Essenes,” Philo
connects their name with Aoswoz, “pious,” which is the normal translation
of hasidim in the LXX, but his philology is always driven by symbolism
and often by similarity of sound, so that we cannot know whether he
gives a comment or an explanation.

In Biblical Syriac, i.e., Christian Aramaic, fasidim is translated fhasen
or hasaya (emphatic). Both forms are tolerably close to the names given
indifferently by Josephus, essawr and essenoi, the latter being ignored by
Philo. In Jewish Aramaic, however, the rare root sy conveys the ideas
of “scrap, sneer,” which is quite unsatisfactory, but it is attested once
in the Dead Sea scrolls with the meaning “righteous.”®

Two further facts can be added. First, one of Josephus’ notices on
the three schools is inserted in Jonathan’s story (Ant. 13.371-373) at the
time of the Maccabean crisis. He does not connect the Essenes with
the asidaior, although he had two opportunities to do so in previous
sections. When he paraphrases Mattathias’ story and the decision to
permit defensive war on the Sabbath (Ant. 12.277), he mentions the
Jews who joined him and appointed him their leader and says that
Mattathias taught them to defend themselves, without mentioning any
recent decision to this effect, whereas in 1 Macc 2:42 the asidaior join
Mattathias after the decision has been taken. When the high priest
Alcimus arrived with the Syrian general Bacchides (1 Macc 7:13), the
asidaiot welcomed his proposal of peace, but Josephus speaks only of
“some of the people.” This may have been on purpose, but since there

' N. Glueck, Hesed in the Bible (Cincinnati: HUC Press, 1967). L. Gulkowitsch, “Die
Entwicklung des Begriffes fisd im Alten Testament,” Acta et commentationes Universitatis
tartuensis Dorpatensis 32 (1934): 538, had shown that fasid always has a moral meaning
and never hints at any statutory membership. In the Dead Sea scrolls, the word occurs
in some texts, where it depends on biblical phraseology and does not characterize a
specific group.

2 The most explicit definition is somewhat casual (Quod omnis probus 91) tov AeyBévta
1@v ‘Eccaiov (or ‘Eco-) i 6ctlev Spuidov “the group called of the Essenes or of the
Pious.” Eusebius, Pragp. ev. 8.11.1, follows this explanation.

3 See D7D 22:35 (4Q213a 1 6).
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are good reasons to believe that he used a Hebrew form of 1 Macca-
bees," it is easier to suppose that he read fasidim or hasidaya and plainly
understood “pious,” which fits in the context. We cannot surmise that
he was not fluent in Hebrew and Aramaic.

The second fact is that the translator of 1 Macc 7:13—17 has not
stressed the relationship between the murdered asidaios and the biblical
verse quoted in the sequel: “The flesh of your saints (fosidn) and their
blood they shed all around Jerusalem and they did not have a grave-
digger.” This is a quotation of Ps 79:2-3, where the “saints,” hasidim
in the MT, are normally rendered /%osioz in the LXX. The translation,
however, is not identical with the LXX. So the conclusion should be
either that the Greek form of the Psalm was peculiar or that the transla-
tor of 1 Maccabees himself rendered the verse into Greek. In both cases,
he did not connect the two words. Thus, if he did read them in his
Hebrew source, they were different, so we should conclude that asidaio:
is a transcription of the Aramaized form fhasidaya, viewed as a proper
name by the translator, but not by Josephus. But such an explanation
may beg the question, without solving it, and we shall see that there are
text-critical questions about the asidaios. The form appears regularly in
the targums. It points at a kind of nickname given by Aramaic speak-
ing people in Judea or elsewhere for these pious people. Incidentally,
we may note that all the Jewish events are recorded according to the
Babylonian calendar.

1.2. Historical Issues

The identification of the Essenes with the asidaior and the common
view that during the persecution they fled to the desert and founded
the school or sect at Qumran’ involve three historical considerations
which entail some problems.

The first point is to identify the asidaioz, who join Mattathias after
the decision about the war on the Sabbath, with the people “concerned
with righteousness and law” who withdrew to the wilderness and
endured persecutions there (1 Macc 2:29-38). The decision followed

* See E. Nodet, La crise maccabéenne: Historiographie juive et traditions bibliques (Paris: Le
Cerf, 2005), 407-31.

> F.M. Cross, The Ancient Library of Qumran (3d ed.; Sheffield: Academic Press, 1995).
J.M. Baumgarten, “The Heavenly Tribunal and the Personification of Zedeq in Jewish
Apocalyptic,” ANRW 2/19.1: 219-39. C. Hempel, The Damascus Texts (CQS 1; Shef-
field: Academic Press, 2000), 60-65.
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the persecution, but there is no hint of any connection between the
asidaior and the wilderness.

The second is related to the site of Qumran, supposed to be the very
foundation place of the Essenes around the time of the Maccabean
crisis. But a reassessment of the excavations indicates that for the Hel-
lenistic period no finding can be dated before 100 B.C.E. The most
ancient structures seem to belong to a patrician villa from the time of
Alexander Jannaeus, which was later squatted by a group of Essenes
who refined the water system.’

The third concerns the Teacher of Righteousness. According to
CD I 7-10, he was chosen by God to become the guide of the “sons
of Zadok” after a wrath of 390 years. If one reckons from the fall of
Jerusalem in 587 or 586 B.C.E. (CD I 5-8, quoting Ezek 44:15), that
is around 175 B.C.E. This dating is close to Antiochus IV’s crowning,
after which Jason usurped the high priesthood of his brother Onias
and introduced offensive Hellenistic practices into Jerusalem (2 Macc
4:7-10). He was succeeded by one Menelaus (171-163), followed by
Alcimus (162-159), the last Aaronide high priest mentioned in the
sources (I Macc 7:14). After the latter’s death, there was a seven-year
gap in the high-priesthood, which Josephus mentions in his summary of
the high priests since Aaron until Jonathan son of Mattathias received
it from the Syrian king (1 Macc 10:17-21). This was the beginning of
rule of the Hasmonean dynasty, which may have been of Aaronide
stock (1 Macc 2:1). But it is difficult to admit that the whole Temple
cult was interrupted for seven years,” without any comment on such a
situation. Thus, the sources must hide something: A common hypothesis
is that after Alcimus, the Teacher of Righteousness was indeed the high
priest during that time span till he was expelled by Jonathan, and his
memory was eventually banned from the official accounts. The Zadokite
movement he founded was a kind of legitimist party, striving to restore
the true Zadokite priesthood which had fallen apart after Onias, with
Jason, Menelaus, and Alcimus. Some scholars conclude he was actually
Onias’ son.? Stating this implies that Onias was the last good Zadokite

% See J.-B. Humbert, “Espaces sacrés & Qumran,” RB 101 (1994): 161-214; idem,
“Qumran, esséniens et architecture,” in Antikes Judentum und friihes Christentum: Festschrifi
H. Stegemann (ed. B. Kollmann et al., BZNW 97; Berlin: de Gruyter, 1999), 183-96.

7 King Ahaz boldly thought otherwise: he locked the Temple gate (2 Chr 28:24),
then replaced the cultic furniture, in order to change the worshipping system (2 Kgs
15:17-18).

8 See E) Puech, “Le grand prétre Simon (III) fils d’Onias III, le Maitre de Justice?”
in Antikes Fudentum und Friihes Christentum, 137-58, who conjectures that this son, a



ASIDAIOI AND ESSENES 67

high priest before the crisis (see 2 Macc 3:1-3). However, the very
existence of such a Zadokite dynasty is not warranted by the sources
(see below). As for the unexplained gap in the Jerusalem high priest-
hood, it certainly requires some conjecture, but from the account of
Josephus we can extract a better explanation, namely, that the so-called
Onias temple in Egypt became for some time the reference shrine, as
shown elsewhere.’

Indeed, the fourth problem concerns the succession of the high
priests since Aaron or Zadok.'” The data available can be summarized
in two tables.

The chart below summarizes the data for the biblical period.

Here, Josephus uses non biblical sources, maybe from the Temple
archives (see C. Ap. 1:31), but no mention is made of the high priest
Yehoyada, who rescued the Davidic dynasty and lived 130 years
(2 Chr 24:15), unless we identify him with Josephus’ Udea, but he
spells the name differently (Iodog, Ant. 9.141). In fact, there are very
few clues between the high priests and the kings of Judah. The point
to be stressed here is that Zadok is nothing more than a name in the
lists. Moreover, in the books of Samuel and Kings, his descent is never
specified. In 1 Chr 24, he is somewhat connected with the priestly
courses of Eleazar’s descent, but not really included. It has been taken
for granted that Ezekiel mentions the “sons of Zadok” as high priests,
but the verse runs (Ezek 44:15): “and the priests the levites sons of
Zadok who maintained the service of my temple when the sons of
Israel strayed far away from me.” The phrase “sons of Zadok” means
either a moral quality of some priests and levites or a third category of
faithful Israelites.'" The latter meaning is supported by CD III 21-1V 3,
which reads “the priests and the levites and the sons of Zadok.” At any

grandson of Simon the Righteous, had received by papponymy the same name Simon.
This hypothesis was first aired by P.A. Rainbow, “The Last Oniad and the Teacher
of Righteousness,” 775 48 (1997): 30-52; for him, this Simon (a Zadokite) was the
Teacher of Righteousness.

9 See Nodet, La crise maccabéenne, 272-88.

' For a fuller statement, see E. Nodet, “Benei Zadoq, Sadducees, Priests,” in Pro-
ceedings of the 10th Orion Colloquium, Ferusalem 2005 (forthcoming).

""" According to Ezek 48:11, the future Temple will be given “to the priests sanctified
among the sons of Zadok who have kept my charge, who did not go astray when the
sons of Israel went astray as the levites went astray.” The verse is difficult if we look
for a priestly Zadokite genealogy, but very clear if “sons of Zadok” is just the quality
of the sons of Israel who did not go astray, so that the priests are chosen among them.
To put it otherwise, the tribe of Levi is removed (including the priestly branches) and
the future priests will be chosen (“sanctified”) among the righteous Israelites.
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Chart 1. Genealogies of high priests, from Aaron through Ezra.

1 Chr 5:30-41 Josephus, Fewish Antiquities Ezra 7:1-5
(cf. 6:35-36)
Aaron Aaron (5:361; 20:228) Aaron
Eleazar Eleazar | Ttamar Eleazar
Pinhas Pinhas Pinhas
Abishua Abiezer (Joseph, cf. 8:12) Abishua
Buqqt Buqqi Buqqt
Uzzi Uzzi Uzzi
Zerahya Eli of Silo (5:318) Zerahya
Merayot Ahiya (6:107) Merayot
Amarya Azarya
Ahitub Ahitub (6:122) Ahitub
Ahimelek (6:242)

Zadok (1 Chr 24:3) | Zadok Ebyatar (7:110) Zadok
Ahimaaz Ahimaaz (10:152-153)
Azarya Azarya
Yohanan Yoram

Isos (?)
Azarya Axioram (Ahiyoram ?)
Yohanan Phideas (Pidiyyah ?)
Azarya Soudeas (?)

Yoél
Amarya Yotam
Ahatub Urya
Zadok Nerya

Udea (Hodayyah, Yehoyada 9:141)
Shallum Shallum Shallum
Hilqgiyya Hilqgiyya Hilgiyya
Azarya (Azarya ?) Azarya
Seraya Seraya Seraya
Yehozadaq Ychozadaq Ezra (under

Joshua, under Cyrus, see Neb 12:10—11 Artaxerxes!)

(In the 1 Chronicles column, the vertical bars indicate the repetition of the same names,
a feature ignored by Josephus, who gives different names. In the Josephus column, the
vertical bar separates the two lines of Aaronide high priests as he presents them.)

rate, it is impossible to infer from only this verse the very existence of
a Zadokite dynasty of high priests."

2 Such is the conclusion of the well-documented study of M. Brutti, The Development
of the High Priesthood during the pre-Hasmonean Period: History, Ideology, Theology (JSJSup 108;
Leiden: Brill, 2006), 76-115.
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Chart 2. The succession of the high priests in later periods.

1. Joshua (1 1.12|1, under Cyrus)
2. Yoyakim (1 l.1|21, under Xerxes)
3. Elyashib (1 1.1?8, under Xerxes) See Neh 12:10-11

4. Yoyada (1 1.297,| under Artaxerxes)

5. Yohanan (1 1.297|, under Artaxerxes)
I I

6. Yaddua (11.302, under Darius IT-11I) Menasheh, in Samaria
7. Onias I (1 1.347:, after Alexander) 10. Menash‘eh (12.157)
8. Simon I, the Righteous (}I2.43, under Ptolemy I) 9. Eleaza‘r (12.44)
11. Onias II (12.44, 157, 1Imder Ptolemy III-V) (Sister marries‘Tobias, hence
Onas A Joseph, Hyrcanus, etc.)

12. Simon II (12.224, under Seleucus 1V)
Simon the Righteous
\ \ |
13. Onias III 14. Joshua-Jason 15. Onias IV-Menelaus
Onias B (12.238)
(12.225, under i%ntiochus 1V)

Onias V (13.62, who built a temple in Egypt under Ptolemy VI)
Onias C

(The figures before the names indicate the order of succession; see the sequence 8, 9,
10, 11. The labels Onias A, B, C indicate a new proposal.)

The genealogy of the high priests in the Persian and Hellenistic period
is no better, as shown in the second chart above, which depends entirely
on the Antiquities.

It is now admitted that Simon the Righteous is the father of the
Onias who was superseded by his brother Jason under Antiochus IV
(175 B.C.E.). Thus, the succession of the high priests before him is
actually hard to assess: first, nothing is reported of the reigns of Onias
I and Simon I, and one may suspect that they have been introduced
with “papponymic” names to fill up the gap between Alexander’s time
and the later Simon and Onias. Second, Josephus had to locate under
Ptolemy II (282—246) the high priest Eleazar, responsible for the Sep-
tuagint translation of the Pentateuch according to the Letter of Aristeas.
This results into a very complicated system of succession. But it is now
recognized that the translation has been done much later; this is even
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unwillingly stressed by some recent attempts to prove its dating under
Ptolemy II."* Again, the notion of a Zadokite dynasty is shaky.

2. JOSEPHUS ON THE LSSENES

As a preliminary step, we have to examine Josephus’ testimony, in order
to understand why he does not connect the Essenes with the asidaior.

He gives several descriptions of the Pharisees, Sadducees, and Essenes.
According to one of them, they were already well defined parties or
schools by the time of the Maccabean crisis (Ant. 13.171-173). But it
has been pointed out that this short notice is quite strange for at least
three reasons. (1) It is inserted in the paraphrase of 1 Maccabees after
Jonathan’s letter to the Spartans at the exact place of the ancient let-
ter of King Areus referred to by Jonathan (1 Macc 12:20-23), but
without regard to the context. (2) In a subsequent passage on the tax
exemption that Herod granted the Pharisees and Essenes (4nt. 15.371),
Josephus explains that he will define these parties later, which he does
in 18.11-22, after Herod’s death (as he had done for the notices given
in B.J. 2.119-166); thus, we may ask why in 4Anz. 15 he does not refer
the reader to the previous account. (3) However, in the story of Hyr-
canus’ banquet (Ant. 13.288-298), he adds important details about the
Pharisees and Sadducees (their attitude vis-a-vis Scripture) and clearly
refers to the notices given earlier, after Jonathan’s letter.

One could invoke Josephus® well known sloppiness to explain away
these features, but there is a better hypothesis, which involves some
editing of the Antiguities by the author, a problem dealt with by many
scholars, since the work has two conclusions and may have included
the Vita at some early stage.

Let us first examine John Hyrcanus’ famous banquet, or more
accurately, its insertion in the narrative of the Antiquities, for it is not
mentioned in the War (table below). One may note that the story in
War, albeit poorly documented, is consistent: a sedition is defeated. But
in the Antiquities, the context of the banquet is not consistent, for the
hostility of the Pharisees does not amount to the sedition eventually

% See N.L. Collins, The Library in Alexandria and the Bible in Greek (VT'Sup 82; Leiden:
Brill, 2000). EJ. Bickerman, “Zur Datierung des Pseudo-Aristeas,” in Studies in Jewish
and Christian Hustory. Part 1 (AGJU 9.1; Leiden: Brill, 1976), 109-36 concludes from the
diplomatic formulae and the political geography that it has been done in the second
half of the 2nd century B.C.E.
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quieted, for the objection of the Pharisees lasted for a long time after
Hyrcanus’ death till Queen Alexandra. Something is missing, as if the
insertion of the banquet has disturbed the flow of the narrative.

Chart 3. The story of Hyrcanus’ banquet in its context (parallel
portions in italics).

Bj 1 Ant. 13

(67) Because of the prosperous fortunes of
John and his sons, the envy (906vog) of his
counirymen provoked a sedition (6TéowW).

Large numbers of them held meet-
ings to oppose them and continued
to agitate, until the smoldering flames

(288) As for Hyrcanus, the envy (906vov)
of the Jews was aroused against him by his
own successes and those of his sons.

Particularly hostile to him were the
Pharisees, who are one of the Jewish
schools, as we have related before

burst out in open war, (171).

((Summary of 289-298: A ban-
quet is offered by Hyrcanus to the
Pharisees, who urge him to give up
the high priesthood and be content
with governing the people; Hyrcanus
eventually deserts the Pharisees, joins
the Sadducees and abrogates the tra-
ditional regulations, rejected by the
Sadducees as non scriptural, hence
the hatred of the people)).

(299) Hyrcanus quieted the sedition
(otdoWY)

and lived happily thereafier.

and the rebels were defeated.

(68) For the rest of his days John lived in
prosperity.

As for the story of the banquet itself, it has awkward features. Above
all, the accusation of being unfit for high priesthood because his
mother was a captive is identical to the claim of the people against
King Alexander Jannaeus (4nt. 13.272). Strangely enough, the charge
1s voiced toward the end of Hyrcanus’ eventful reign (135-104 B.C.E.).
Moreover, Alexander on the verge of dying advised his wife Alexandra
to reconcile with the Pharisees, something he could not do, because they
were behind the people who did not accept him; this suggests that he
was the one who rejected the Pharisaic traditions. Such a conclusion is
supported by another source: 4. Qidd. 66a relates a banquet story with
the same features as in Josephus, but the ruler is Alexander Jannaeus,
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who eventually shifts to the Sadducees and bans the oral traditions of
the Pharisees. This version makes much more sense.'*

Indeed there is a gap between John Hyrcanus the high priest and
King Alexander. Hyrcanus’ succession was somewhat confused, and
his son Aristobulus emerged for a short period (104—103) with the
title of king, as can be seen on his coins. Alexander was Aristobulus’
brother, and the title shift suggests that there may have been a prob-
lem for high-priesthood. When he presents his own credentials, Jose-
phus stresses this gap, maybe unwillingly, for he states (Vita 2): “Not
only were my ancestors priests, but they belonged to the first of the
twenty-four courses, and to the most eminent of its constituent clans;
moreover, on my mother’s side I am of royal blood, for the posterity
of Hasamoneus, from whom she sprang, for a very considerable period
were high priests and kings.”

The first course was Yoyarib’s (1 Chr 24:7), to which Mattathias and
his son John Hyrcanus belonged, too (I Macc 2:1); this should be “the
most eminent clan.” For his mother’s side, Josephus mentions “royal
blood” and not “high-priestly blood,” which could match the Judean
rulers from Alexander Janneus onward, who can be termed the true
Hasmoneans.

To sum up, we can conclude that Josephus came to know of the
banquet story after he had already written large portions of the sub-
sequent books of the Antiquities. Besides possible ideological reasons,
Josephus’ insertion of this isolated piece of information in the wrong
reign can be simply explained by a confusion of names, for Yannay
(Jannaeus) can be a nickname for either Yohanan (John Hyrcanus)
or Jonathan (Alexander).”

Incidentally, some remarks about stichometry suggest an explanation
of the narrative distortions. In Ant. 20.267 Josephus says that the whole
work contains sixty thousand lines; by chance, the Loeb edition has
roughly the same number of lines. Now, it happens that in the biblical
paraphrase a few details are given at the wrong place, but some thirty
lines before or after the right position, as if a correction written between

" This is the conclusion of E. Main, “Les Sadducéens selon Joséphe,” RB 97 (1990):
161-206; so G. Stemberger, Pharisder, Sadduzder, Essener (SBS 144; Stuttgart: Kathol.
Bibelwerk, 1991), 100-102. J. Le Moyne, Les Sadducéens (EB; Paris: Gabalda, 1972),
59, already leant toward the same conclusion.

15 J. Derenbourg, Essai sur Uhistoire et la géographie de la Palestine (Paris: Imprimerie
impériale, 1866), 1:80.
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two columns had been subsequently inserted into the wrong one by a
copyist. Thus, the whole work would contain two thousand columns
of thirty lines, each book or scroll having an average of one hundred
columns. Now, the banquet story contains sixty-four lines or two col-
umns and several lines. So, if it has been inserted as an afterthought,
this may explain why the context has been unduly compressed, by
Josephus himself or by a careless assistant, for the insertion overlapped
a portion of a third column.

The hypothesis of a later editing is aptly defended by J. Sievers.'®
He first notes that the banquet story and the first notice on the schools
(under Jonathan) are connected, since the former refers to the later;
both are the product of the same revision. For the narrative to make
sense, since it mentions the Pharisees and the Sadducees, it was neces-
sary to introduce the schools before Hyrcanus’ reign, and even before
that of his father Simon. In fact, Simon’s reign is briefly narrated by
Josephus, while Jonathan’s is lengthy. Now, Sievers observes that the
notice has the same size as Areus’ letter, which was reported earlier,
and concludes that the space left in “formatted” columns was the right
place to insert the notice.

The conclusion of this discussion is that the denominations of Sad-
ducees and Pharisees are not attested before Alexander Jannaeus’
reign; the schools may, however, have existed earlier, with or without
these denominations. As for the relationship between these two schools,
Josephus never says in his notices that the Sadducees fought against
the Pharisees to prevent their adding non-scriptural regulations, but that
they fought against the widespread Pharisean customs. This indicates
that they emerged after them, as we see in the banquet story. Their
insistence on sola scriptura should be related to a renewed authority of
Scripture and especially of Jewish Scriptures after the Pentateuch, but
this 1s beyond the scope of this paper.

An objection to this conclusion is that Josephus always says that the
Essenes were the most recent school, but in B.J. 1.78 (and again in
Ant. 13.311), by Aristobulus’ time (around 104) he mentions the predic-
tions of an elderly Essene, who had many disciples in Jerusalem. This
indicates that the school had already some maturity, but we shall see

16 J. Sievers, “Josephus, First Maccabees, Sparta, The Three Haireseis—and Cicero,”
JS7 32 (2001): 241-51.
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that Josephus’ definition of the Essenes, which may have been valid in
his own time, is very restrictive.

As for the asidaioir, we can conclude first that the notices on the
schools in Jonathan’s time do not provide us with any view upon the
Jewish parties at that time and second that Josephus, when he related
the Maccabean crisis, did not see any connection between the asidaio:
and what he already knew about the Essenes.

3. THE Asiparor

The asidaioi are mentioned three times only, but in very different con-
texts.

(1) In 1 Macc 2:42, they join Mattathias and his friends after the
decision on the armed defense on the Sabbath, but it is not stated
whether they actually used this permission, for no further specific event
is reported till Mattathias’ death (2:49). Later, his son Jonathan violates
the Sabbath in self-defense and wins, but no reference is made to any
previous formal decision (1 Macc 9:43—49).

(2) In 1 Macc 7:13, the asidaioi welcome Alcimus, the new high
priest, for he is of Aaronide descent, but many of them are eventu-
ally murdered. Alcimus has come to Jerusalem with a Syrian general,
Bacchides, who leads an important army. Seeing it, Judas Maccabee
refuses the latter’s peace proposal. Thus, there seems to be a difference
of view between the asidaior and Judas, though he has been appointed
Mattathias’ heir (1 Macc 2:66).

(3) In 2 Macc 14:6, the same Alcimus denounces to the Syrian king
the asidaior, whose leader is Judas Maccabee, as warmongers. Later on,
Nikanor, another Syrian general, learns that Judas is in the countryside
on a Sabbath and decides to launch a hazardless attack on that day
(2 Macc 15:1-5): this indicates that he is not to face any defense. There
1s no hint at Mattathias’ decision. In a previous episode, a Syrian general
managed to prevent the closure of the Jerusalem gates on the Sabbath
and so could kill the defenseless Jews (2 Macc 5:24-26).

It is difficult to extract a consistent picture of the asidaior from these
pieces of narratives, if we take them as plain information. Thus, a closer
literary analysis is appropriate.
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3.1. Did the Asidaiot Join Mattathias?

The story of Mattathias seems to begin at Jerusalem, for it is stated
that during the persecutions he “left Jerusalem and settled at Modein”
(1 Macc 2:1). But his actual Jerusalem tenure is unclear for several
reasons. First, this does not match his character, for when he sees the
impieties perpetrated in Jerusalem, he grieves and then rebels out of
zeal as did Pinhas (see Num 25:14). Second, Modein, the town of his
ancestors with the family grave (1 Macc 13:25-27), belongs to the dis-
tricts of Samaria annexed some twenty years later to Judea (1 Macc
11:34). Third, the real activities of Mattathias remained outside Judea
and apparently within the Samaria mountains.'’

Mattathias® only specific action reported is his rebellion at Modein.
He calls together “all who are zealous for the sake of the Law” and
flees with his sons “to the mountains, leaving behind all their posses-
sions in the town” (1 Macc 2:27-28).

Then is reported the story of the people “who went down to dwell
in the desert, seeking justice and right, they and their children and
their wives and their cattle, hard pressed by the persecutions.” Eventu-
ally, they were slain on the Sabbath (1 Macc 2:29-38). This episode
1s unconnected to Mattathias’ flight. The place is different and the
religious vocabulary is different: for Mattathias “Law and covenant”
terms are frequently used in 1-2 Maccabees, but for the desert refugees
“Justice and right,” a phrase which never occurs elsewhere in these
books, but hints at the wisdom literature (Job 29:14; 34:5; Prov 1:3;
2:9) and the Psalms (37:6; 72:2; 89:15; 94:15; 97:2; 119:75). Thus, the
episode, which is briefly mentioned in 2 Macc 6:11, has been taken
from a written source, maybe a collection of martyr stories like the ones
found in 2 Maccabees. In his paraphrase, Josephus wanted to stress
that Mattathias was one of the dead of these pious Jews; he felt the
discrepancy and stated that Mattathias fled in the desert (Ant. 12.271).
Thus, he was close to them.

But in the following passage, the news reaches Mattathias and his
friends, and they decide to fight against any attacker on the Sabbath.
Then a company of asidaioi joined them (I Macc 2:39-42). In view of
the position displayed in 2 Maccabees, it is remarkable that there is no
discussion on the topic. No representative of the refugees is mentioned,

17 J. Schwartz and J. Spanier, “On Mattathias and the Desert of Samaria,” RB 98
(1991): 252-71.
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and we cannot be sure of their approval, for nothing is said of the extent
of the authority of Mattathias and his friends. Again, Josephus felt the
looseness of the story and said boldly that the refugees who escaped
joined Mattathias and appointed him their leader; then “he instructed
them to fight even on the Sabbath” and gathered around him a large
force (Ant. 12.275—277). The asidaioi are not mentioned.

Then Mattathias and his friends “smote the sinners in their anger
and the lawless men in their wrath, so that the survivors fled to the
Gentiles for their lives” (I Macc 2:44-48). No details are given, but
the meaning is that they fought apostasy, without meeting any opposi-
tion from Syrian authority. This action matches neither the Modein
incident nor the massacre in the desert, when Judaism was officially
prohibited and the observant Jews persecuted by the Syrians. A much
better context is given earlier, when “lawless men arose in Israel and
seduced many with their plea: Come, let us make a covenant with the
Gentiles around us” (1 Macc 1:11-15). In other words, the summary
of Mattathias’ activity is a reaction against apostasy freely accepted by
Jews, that is, against the very beginning of hellenization, when Jason
usurped the high priesthood around 175 B.C.E., close to the begin-
ning of Antiochus IV’s reign (2 Macc 4:7-10). The chronological data
support this view, for Mattathias died in 166 B.C.E., one year after
the prohibition of Judaism and the building of the Abomination of
Desolation upon the altar (1 Macc 1:54). Or maybe the same year, if
we follow the chronological system of 2 Macc 5:27-6:1, where Judas
Maccabee, Mattathias’ son and successor, withdraws to the mountains
to organize a resistance before the prohibition of Judaism and the des-
ecration of the Temple.

The conclusion of this discussion is twofold. First, the attribution
of the permission of fighting on the Sabbath to Mattathias and his
friends is a literary device, meant to justify what Jonathan did several
years later. Second, we can accept at face value'® that the asidaior have
joined Mattathias in his fight against apostasy, but this tells us nothing

'8 However, there is a slight discrepancy between v. 44 (the big force kills or casts
away the apostates) and v. 45 (“Mattathias and his friends” destroy the pagan altars
and circumcise the babies). This suggests that the big force, including the asidaioi, may
have grown up independently of Mattathias himself and that his being their leader is
a redactional effect. See N. Martola, Capture and Liberation: A Study in the Composition of
the First Book of Maccabees (Abo: Academic Press, 1984), 157-59.
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about their acceptance of the armed defense on the Sabbath-—which
1s indeed unlikely. In any case, these asidaior give credit to Mattathias’
activity, at least in the narrative, for they are “mighty warriors of
Israel,” a phrase frequently used in the Bible, which has an overtone
of religious righteousness' (e.g., Boaz in Ruth 2:1; the priests in Neh
11:14); Saul and Goliath are not given this qualification.

3.2. The Asidaioi and the High Priest Alcimus

In 162 B.C.E., Demetrius I had Antiochus V slain and became king
of Syria. Then Alcimus, who wanted to be high priest, came before
him with a party of “wicked men of Israel,” i.e., who accepted to
some extant the hellenization. They complain that Judas Maccabee
has driven them out from their land after having killed their friends
(1 Macc 7:1-7). Incidentally, the wording of the charge is identical to
the activity of Mattathias’ party.

Then the king sends Alcimus, confirmed in the high priesthood, with
a large force led by Bacchides, a high-ranking general. Seeing the large
force, Judas Maccabee refuses any peace proposal. However, a group
of scribes accepts a meeting with Alcimus and Bacchides. At this point,

the asidaior get involved, but the account of the events is not clear. Here
is the text (1 Macc 7:12—17).

(12) xoi mcvvixBnooy mpog Adkiuov
kol Baxyidnv cvvayoyn ypouuotémv
¢xlntiicon dixouo.

(13) xoi mpdTot ol Acidalol Roav
¢v vioig IopomA kol énelntovy map’
o0TAV ElPAVNV.

(14) glnov yép "AvBpomog iepedg €
onépuortog Aapmv RABev év tolc Suvd-
pecty kol ovK &diknoel U,

And an assembly of scribes gathered
before Alcimus and Bacchides to seek
justice.

And the asidaior were the first among
the sons of Israel, and “they” sought
peace at their hands.

For they said: “A man who is priest
from Aaron’s stock has come with the
forces, and he will not wrong us.”

9 As well as in CD II 17; III 9 and in the Temple Scroll (57:9; 58), see Y. Thorion,
“Zur Bedeutung von mamon? 2n a1 in 11QT LVIL9,” RevQ 10/40 (1981): 597-98.
The phrase 77(7) 7121 has two main renderings in the LXX, which are symmetrical:
Suvotdg (sometimes + év or tfi) ioxOt, which occurs more frequently, and ioyvpog
duvdyuer, given here and in 1 Macc 2:66 for Judas. For a woman, the equivalent is
571 Mo, rendered with yovn évdpeio in Prov 12:4 and 31:10, and yovh dvvdpeng in
Ruth 3:11.
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(15) kol EAdAncey pet’ ovTdv Adyoug
£lpnViKovg Kol OUOGEY oOTOlg Aéymv
Ok ékInTHcopEY DUTY KOKOV KO TOTG
eiAolg Dudv.

(16) xai éveniotevooy aOT.

kol cvvélaPev €€ avtdv £ERKovTa
avdpog kol AmEKTELVEV GDTOVG &V
NUEPQ G KOTd TOV AdYoV OV Eyparyev

And he spoke with them in peaceful
terms and swore to them, saying: “We
shall not seek to harm you and your
friends.”

And they trusted him.

And he took sixty men from them and
killed them in one day, in accordance
with the verse which the prophet

o0TOV-

(17) Kpéac? doiov cov kol aipo
otV £€éxeav kOKxA® Iepovsainu
Kol oVK v ovTolg O BdmTov.

wrote (see Ps 79:2-3):

“The flesh of your saints and their
blood they have shed around Jerusa-
lem, and they did not have a grave-
digger.”

Two difficulties are apparent: first, v. 13 introducing the asidaioi is
awkward, and removing it would smooth the passage; second, in
the sequel it is unclear who is the one who leads the discussion and
eventually slays the sixty men. The latter point can be cleared away if
we admit that the speaker is Bacchides, who leads the force and later
operates in Judea (v. 19-20) and in his anger kills many Jews who were
on his side. Thus, the presence of Alcimus is meant to give credit to
Bacchides’ word. Josephus understood the sentence in this way (4dnt.
12.395-396).

Bacchides’ speech is consistent with the peace proposal sent to Judas,
and the wording of his oath matches the request of the scribes. Many
commentators identify the scribes with the asidaioi, but if so, the “scribes
of the people” who follow Judas (1 Macc 5:42) are another entity with
the same name, which is confusing.?’ But above all, the verse does not
suggest this identification. Its plain meaning is a general statement on
the asidaior (imperfect tense): they are noteworthy people whom “they”
approach to seck peace. The plural “they” can hardly refer to Bac-
chides and Alcimus, as if they were coming before the asidaios. In the
text as it stands, one could understand, with an aorist meaning, that
the scribes take the advice of the asidaioi—or even have consulted them
before the meeting, so that the statement on Alcimus’ trustworthiness
is theirs. This is possible, but somewhat artificial.

2 Some MSS add cdpkag, a harmonisation after Ps 79[78]: 2 LXX (MT -w2).

2 See J. Kampen, The Hasideans and the Origins of Pharisaism: A Study in 1 and 2 Mac-
cabees (SBLSCS 24; Atlanta: Scholars Press, 1989), 117. The word ypoppoteds may
render either 7210 “scribe” or 70w “ofhicer.”
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Now the psalm verse quoted matches the murder, whatever the
victims’ identity can be, the scribes and/or the asidaior. It 1s not a quota-
tion from the LXX, but a direct translation from the Hebrew verse.??
It misses, however, the obvious connection with the asidaioi, since the
“saints” are the fasidim. This indicates that it was not so obvious for
the translator.

If we combine this observation with the fact that the verse on the
asidaior disturbs the narrative flow, a very simple hypothesis can be
ventured: the translator did not read the verse, which was added later
in the Greek without altering the context. The addition was prompted
by the verse as well as the importance of the asidaiwi in the story of
Mattathias. In fact, ancient writers saw the whole psalm as a prophecy
fulfilled during the Maccabean crisis,” the “saints” being all the martyrs
of the persecution, including the scribes. Now, we can consider that it
was written after the events, but before the composition of the Hebrew
original of 1 Maccabees. Incidentally, Josephus, who used a Hebrew
version, mentions the Jews attending the meeting as “some of the citi-
zens” without further specification of holiness, which suggests that he
did not connect them specifically with the “saints” of the verse, in other
words, that he did not read the verse on the asidaior. At any rate, his
silence at this point on the Essenes or the asidaior means nothing.

3.3. Judas Maccabee Head of the Asidaioi?

According to 2 Macc 14:6, Judas Maccabee is the leader of the asi-
daiot, a Jewish faction or party. This is the only mention of them in
the book.

The context is the same as in the preceding section or more accurately
one step before: at the very beginning of Demetrius’ reign, Alcimus,
who cannot be high priest any more because of some religious unfit-
ness, approaches him to denounce Judas and his asidaios as rebels and
enemies of peace; they have brought upon the whole nation a big

2 Ps 79[78]:2-3 LXX is longer: 14 odprog t@v 6ciov cov 1oig Onplotg thig yhc:
gEéxeav 10 aipa adTdV dg Bdwp kKA lepovsaAnu kol odx Av 6 Béntwy.

% E.g., Eusebius, Dem. ev. 10.1.12. The common modern view, that it refers to the
fall of Jerusalem in 587, 1s summarized by M.E. Tate, Psalms 51-100 (WBC 20; Dal-
las: Word Books, 1990), 299. C.A. Briggs, The Book of Psalms (ICC; Edinburgh: T&T
Clark, 1907), 2:197, felt this was not satisfactory, and conjectured that some glosses
(w. 3,9, 10, 12) were added after the Maccabean crisis.



80 ETIENNE NODET

misfortune. Then the king sends Nikanor—and not Bacchides—with
a force as governor of Judea, with the mission to do away with Judas
and restore Alcimus as high priest. Nikanor is eventually killed, and
the book ends with the institution of a commemoration of his defeat
(Adar 13th). This is not the place to disentangle the confusion of the
various campaigns of Nikanor and Bacchides.

In 1 Macc 7:13, the asidaior are put on the side of the scribes who
accept to meet Bacchides, while Judas did not trust his peace proposal.
But in view of the preceding section, this is not a serious problem if
we admit that the verse has been introduced out of a literary concern.
On the contrary, the position of the asidaior on the rebellious side fits
what was said of them about Mattathias in 1 Macc 2:42. Judas was
Mattathias’ heir, and if we leave aside the decision about defensive
war on the Sabbath as well as the personal prominence and authority
of Mattathias, the common feature is that the asidaiw: are intransigent
religious Jews who cannot accept any bit of hellenization within Judea
or at least within Jerusalem. This was indeed in keeping with tradi-
tion, at least since Antiochus III’s statute given to Jerusalem around
200 B.C.E. (4nt. 12.145-146). Thus, the asidaior are truly the “mighty
warriors of Israel” on religious grounds. The starting point of their
gathering around Judas may well be when he first withdrew to the
mountains during the persecutions and managed to keep clear of any
defilement (2 Macc 5:27).

But the verse discussed in the previous section presents the asidaior as
peace-seekers. Now, we may observe that Alcimus’ speech to Demetrius
1s the only discourse we have of a Jewish opponent to Judas. The very
word asidaior cannot have a precise meaning for the Syrian ruler, but
it is clear for the reader, who is supposed to be on the side of Judas.
This way we can discern what Alcimus had to conceal: his ambition
to recover the high priesthood in spite of some defilement did lead
to sizeable disturbances. It is not easy to locate precisely his previous
tenure, which should have been after the removal of Menelaus (2 Macc
13:3—-8), but here the point made is clear for the reader: Judas and
the asidaior want both peace and religious faithfulness. In the sequel, a
strange passage expounds an unexpected friendship between Nikanor
and Judas Maccabee (2 Macc 14:20-25). Seeing this, Alcimus runs to
the king to denounce Nikanor’s betrayal, so that the war starts again
till Nikanor’s death and Judas’ victory.
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3.4. Conclusion: The Asidaioi are Babylonian Fews

Whatever may be the historical accuracy of the stories, the picture of
the asidaior which emerges takes some shape: they are adamant on the
exclusively Jewish identity of Jerusalem. They admittedly seek peace,
but not at any cost. We may admit that facing persecution some of
them accept martyrdom; others prefer to fly to remote places; others
take weapons and resist. Thus, we see some consistency in the three
mentions of the asidaioi, who cannot be considered as an organized
party: the refugees in the wilderness, the martyrs, Judas, and his friends,
all of them can be qualified asidaior, the “warriors” of the Torah. This
is indeed the general meaning of the hasidim of Ps 79:3; so the use of
the very word asidaior, with an Aramaic flavor, may have been a literary
device only. One may add that not everyone agreed with the armed
resistance. The sketch of the Maccabean crisis given in Dan 11:33-35
suggests that for the author this attitude was not the best one.

As for the main tenets of the asidaioz, there is above all the separat-
edness from the nations as well as a strict observance of the Sabbath.
About their origin, two facts are to be considered. First, they act accord-
ing to the statute granted by Antiochus III one generation before the
crisis; so they are not newcomers, while the Hellenizers strive for some
novelties. Second, 2 Macc 2:13—14 indicates that Judas was a follower
of Nehemiah, the Babylonian layman who rebuilt the Jerusalem walls
and eventually enforced a complete separatedness of the Jews, especially
for the Sabbath, which indeed necessitates the protection of a city wall.
Josephus reports the story of the brother Anilaius and Asilaius, two
Babylonian Jews who brought havoc upon their nation because one
of them led a war on a Sabbath and married a foreign woman (4nt.
18.310-379), so violating the typical Nehemiah regulations. Incidentally,
the problem of security on the Sabbath, which can be easily solved
by a wall for a small group, emerged with the Hasmonean state. The
necessary decision to allow the armed defense has been covered by the
(literary) authority of Mattathias.

The Nehemiah rules match the very name “Pharisees,” a transcrip-
tion of per$in or perisapa, another Aramaic word which means “sepa-
rated.” We may add that the “oral traditions” which characterize the
Pharisees appear with Nehemiah: he has the Book of Moses read in
Jerusalem before the returnees from exile, something which seems to
be new for them (Neh 8:13—18). Later, another portion of the book is
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discovered, but it gives credit to an action which does not correspond
to its plain meaning (Neh 13:1-3).

To sum up, the asidaioi can be called proto-Pharisees, which is
generally recognized, but with two precisions: first, they must be con-
nected with the Babylonian Jewish culture, a feature which runs till
the publication of the Mishnah several centuries later. Second, they do
not have any identifiable relationship with the Essenes.

4. ESSENES AND SADDUCEES

The first observation to be made is that the terminology around the
schools is confusing. The Essenes are certainly very pious people, and
Philo qualifies them with the word which renders fasidim in the LXX,
as stated above. The members are called “sons of Zadok” in the DSS
documents, a phrase which could hint at the Sadducees. Incidentally,
the word perusim “separated” qualifies the people of 4QMMT C 9 in
a positive way (“We are separated from most of the people”); on the
contrary, in & Ber 3:25, the same word is used negatively for sectarians
(minim). This suggests that the names of the schools were first nicknames
given from outside.

In order to compare the Essenes and the Sadducees, which look quite
different, this section will look for a common denominator.

4.1. The Sadducees as reformers

To clear up the ground, some preliminary remarks are appropriate. I'irst,
the Sadducees cannot be defined as the heirs of an ancient legitimist
Zadokite party, which never existed. Second, Josephus presents the Sad-
ducees as rejecting the oral traditions of the Pharisees and demanding
that all the Jewish way of life be founded upon Scripture only, but he
never says that the Pharisees have added anything to the Sadducean
doctrines. Third, Josephus dislikes the Sadducees and suggests that they
were Epicurians (Ant. 10.218; 13.173); later rabbinic tradition holds
the same biased approach and states that they are apostates, hence the
common misleading view that they were a kind of hellenized party.”

2 But the Qaraites, a reform movement demanding a return back to Scripture and
aware of rabbinic sources, understood themselves as following the Sadducees, a purely
Jewish school, see Le Moyne, Les Sadducéens, 137-38.
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Fourth, the mention of the Sadducees as the party close to the high
priest in Acts 5:17 is misleading,” too, for the high priest named here
in the Western text and in the context as the head of a very strange
court (Acts 4:5-6) is Annas or Ananos. Now, Josephus tells us that the
only high priest who belonged to the school of the Sadducees was
Ananos II (4nt. 20:199-200), son of Ananos I who was removed after
Augustus’ death (4nt. 18.34). A literary analysis of chs. 4—7 indicates
that something of the Ananos II story, a prominent Sadducee who
convened a Sanhedrin to have James stoned, has been introduced in
the book of Acts to stress the official Jewish refusal of the preaching
of the disciples.”

The Sadducees are first mentioned, at least under this name, during
the reign of King Alexander Jannaeus, when he was rejected as high
priest, if we take into account the reassessment of John Hyrcanus’
banquet discussed above. Their name involves one Zadok, for which
we have two clues which may be the same one. First, it may depend
on the very verse Ezek 44:15 used by the Essenes to define the faithful
Israelites. Second, a parallel can be drawn between King Solomon and
Jannaeus, for Solomon acted as high priest (1 Kgs 8:62-66), although
he was not of Aaronide stock, and the then high priest Zadok, who was
devoid of any clear Aaronide pedigree, did not object. The parallel-
ism was felt, for Josephus reports, on one hand, that Jannaeus placed
a wooden barrier around the altar to prevent the access of the people
who did not accept him as high priest (4ns. 13.373). On the other hand,
Josephus has added to his paraphrase of the first Temple building the
non-biblical detail that Solomon surrounded the precinct with a para-
pet “called geision in the native tongue and #hrinkos by the Greeks,” in
order to keep the multitude from entering (4Ant. 8:935). The Aramaic
and Greek words point to a much later device. In other words, there
was a tradition stating that Jannaeus’ barrier was just the restoration
of an ancient feature of the Temple.

As for the Sadduccees’ requirement that everything should depend
on Scripture (Ant. 13.297), Josephus says that they “reckon as a virtue
to dispute with the teachers of the path of wisdom that they pursue”
(Ant. 18.16). This can be understood very simply if this “virtue” is to

» J. Jeremias, Ferusalem in the Time of Jesus: An Investigation into Economic and Social
Conditions during the New Testament Period (London: SCM Press, 1969), 309—-11.

% See J. Taylor, Les Actes des deux apétres (EB, NS 41; Paris: Gabalda, 2000),
4:151-52.
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check that every teaching is clearly connected with a verse and to sift
accordingly. This attitude was later sported by R. Aqiba, the main
character of the early rabbinic tradition, who was afraid to have “two
Torahs,” one written and one oral, and strove to keep both in connec-
tion with the help of hermeneutic rules (see 6. {ebah. 13a).

The Sadducees’ major interest for Scripture can be put in a particular
context, for there were signs of a renewal of its authority during the last
two centuries B.C.E. Here are some significant literary facts. According
to 2 Macc 5:21-22, Antiochus IV appointed officials “to maltreat our
race: Philip at Jerusalem... and Andronicus at Mount Gerizim”; and
later he sent other people to defile the two Temples (6:2). If indeed
Jews and Samaritans are viewed as one nation, these remarkable state-
ments, found in a book of Babylonian flavor which mentions the feast
of Purim (2 Macc 15:36) and is quite uninterested in a Jewish state,
elicit two questions. What was for the author the authority of Deuter-
onomy, which requires only one shrine? If the final split between the
Jews and Samaritans occurred after the Maccabean crisis (under John
Hyrcanus, who destroyed the Gerizim Temple), how can we explain
the reduced Samaritan Bible, which includes only the Pentateuch and
a shorter form of Joshua?

To deal with these issues would lead far beyond the scope of this
paper, but we may add another set of questions. Nehemiah is known
by Sir 49:13 and Josephus (Ant. 11.159-183) as the indefatigable builder
of the Jerusalem walls. Both ignore the passages cited above on the
discovery of Scripture in Jerusalem by the returnees from exile. Thus,
we may wonder what is the origin of these chapters, which pose insu-
perable chronological problems. Incidentally, we may note that Philo
ignores entirely the historical books, from Joshua through 2 Chronicles.
We cannot conclude that they were not extant in his time, for he uses
the Psalms, which depend largely on them. For him, these books were
simply devoid of any authority.

To sum up, it makes sense to consider that the authority of Scripture
grew in Judea by the time of the Hasmonean state and that a school
took shape around it.

4.2. About the Essenes

Josephus describes the Essenes as a network of communities of co-opted
members sharing everything. Besides their beliefs and their Pythagorean
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likeness (Ant. 15.371), which may or may not be accurate,” these fea-
tures have nothing to do with biblical tradition, which always speaks of
a people or of tribes with a clear genealogical definition, but do have
something in common with various Greek or Hellenistic structured
groups of volunteers. The connection of the Essenes with the site of
Qumran, among other places, is provided by a short description of
Pliny the Elder (Nat. 5.15.73), who speaks of a large crowd of Esseni.
This may refer to pilgrimage congregations, for otherwise they are
much involved in the farming of the land of Israel and to the religious
duties attached to its produce.

Josephus’ description may be inaccurate or biased, for some of the
Qumran documents recognize a kind of private property (1QS) or
do not imply strict community life (CD). But by all account we can-
not underestimate the centrality of Scripture for them and especially
of Deuteronomy. Josephus says that for them the blasphemy of God
and the blasphemy of Moses (i.e., the Law) are at the same level (B.7.
2.145). They deserve the title of “sons of Zadok” by their righteous-
ness and purity.

The fact that Philo knew and appreciated them, while he never
mentions the other schools, is instructive in many respects. He knows
that they live in “Syria-Palestina” and that agriculture is their chief
occupation (Quod omnis probus 75). He defines them as excellent wor-
shippers of God, using the word therapeutar. In another treatise (De vita
contemplativa),”® Philo describes other groups called therapeutai, who live
in the desert, especially around Alexandria, but also elsewhere in the
world. He was unsure about the etymology of their name, which he
explained as meaning either physicians of souls or servants of God,
which means that by his time the origins of the Therapeutae were
already lost in the past.

There are striking similarities between them and the Essenes, together
with dissimilarities. Two of the latter are of special interest here. First,
the Therapeutae are contemplative, while the Essenes lead an active life;
this should be connected with agriculture, which has a religious mean-
ing in the land of Israel only, as stated in Deut 26:1-11. Second, the
Therapeutae abstain from meat and wine, unlike the Essenes. Besides

2 See JJ. Taylor, Pythagoreans and Essenes: Structural Parallels (Leuven: Peeters, 2004).
% See Schiirer, The History of the Jewish People, 2:593-97.
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ascetism in a Greek way, this may have a Jewish or biblical meaning
quite close to the difference between both schools about agriculture.

According to Josh 5:2-12, the Israelites, upon entering the Promised
Land, renewed the Covenant (circumcision), celebrated Passover as
prescribed in Exod 13:5, and began to eat the produce of the land.
The most typical items of this produce, in connection with several
Pentecosts that both the Essenes and the Therapeutae had, are bread,
wine, and oil. Thus, the abstinence of flesh and wine indicates that
the Therapeutae did not eat the paschal lamb and saw themselves
outside the Land of Israel. Incidentally, we may note that according
to the Slavonic version of Josephus’ War, a wild man named John the
Baptist in the Gospels was staying beyond the Jordan river, close to the
Promised Land but a little outside, and accordingly would not celebrate
Passover and would not eat bread nor drink wine, i.e., abstained from
the produce of the Land.*

Now, since it is admitted that Essenes and Therapeutae share a
common origin,™ we may venture a simple hypothesis based on the
fact the Therapeutae are older (Philo) and the Essenes quite recent
(Josephus). It is convenient to isolate three steps.

First, around the time of the Maccabean crisis, Josephus tells us that
one Onias fled to Egypt. Then he built a little Jerusalem—with the
famous Onias temple—in order to bring some unity among a multitude
of Jewish shrines, for there were disagreements about the cult (4nt.
13.65-66). We can imagine that some Therapeutae, with some Greek
features, were among this multiplicity.

Second, some of these Therapeutae reached the Promised Land,
or more accurately the Hasmonean state. If they followed the path of
the biblical sons of Israel, as Theudas wanted to do much later (4nt.
20.97-99), they crossed the Jordan around Jericho. Now we can imagine
that they found in Qumran a convenient place to celebrate Joshua’s
Passover, hence later pilgrimages in the same area. This would provide
a chronological clue, somewhere in the first century B.C.E.

Third, a junction existed with the Sadducees, the local sons of Zadok,
who did not lose some relationship with Babylonian Jewry. As a result,

% See H. and K. Leeming, Fosephus® Jewish War and Iis Slavonic Version: A Synoptic
Comparison (Leiden: Brill, 2003), 259 (after B.7. 2.168).

% See M. Simon, Les sectes juives au temps de Jésus (Mythes et religions 40; Paris: PUF,
1960), 105-13; F. Daumas and P. Miquel, De vita contemplativa ((Euvres de Philon 20;
Paris: Le Cerf, 1963), 57.
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their way of life underwent some changes (agriculture, language), but
they kept some Greek community features. And they became Essenes,
the most recent school according to Josephus. Incidentally, no Qumran
sectarian manuscript can be dated before the 1st century B.C.E.

This way, the best explanation of the very name “Essenes” should
be an aramaization of “Therapeutai.” Indeed, there is an Aramaic
root which fits perfectly, asé “physician, wonderworker.”*! The two
plural forms ‘asén and ‘asaya reasonably match the two Greek forms
essenos and essaios.

As for the Essene seer who made a prophecy about King Aristo-
bulus’ brother (B.7. 1.78-80), somewhat before the appearance of the
Sadducees, it suffices to consider that he was a Therapeutes, for whom
Josephus used spontaneously the Aramaic equivalent.

In conclusion, the difference between Essenes and asidaior is the same
as between Alexandria and Babylonia.

31 This was the suggestion G. Vermes, “The Etymology of ‘Essenes,”” RewQ 2/7
(1960): 427-43.






MEMORIA COLECTIVA E IDENTIDAD DE GRUPO
EN QUMRAN

Jaime Vizquez Allegue

MEMORIA SOCIAL, MEMORIA COLECTIVA, MEMORIAL CULTURAL

El estudio de las ciencias sociales aplicado a la investigacion biblica y
extrabiblica estd dando lugar a una nueva lectura en interpretaciéon de
la literatura antigua. Los diferentes acercamientos y métodos de analisis
aportan luz a los documentos desde distintas Opticas y categorias.! Uno
de ellos, relacionado con la antropologia cultural y la sociologia del
momento historico concreto es el que podiamos llamar acercamiento
metodolégico de la “memorial social”.?

La memoria individual recuerda los acontecimientos personales del
pasado. La suma de muchas memorias individuales de una misma
colectividad suele dar lugar a una de las visiones mas objetivas de la
historia que se puede realizar como alternativa a la recreacion particular
y subjetiva que suelen hacer los historiadores a titulo personal. Sacar a
la luz la memoria equivale a recordar el pasado o un momento determi-
nado de lo que sucedié. Los psicélogos trabajan con la memoria como
una de las formas mas profundas de conocer la personalidad de un
sujeto o de una comunidad. En la memoria encontramos los principios
y las razones que justifican una forma de actuar o una forma de ser.
Pero recurrir a la memoria no es algo nuevo ni pertenece al mundo de
la psicologia moderna. Ya en la antigiiedad, griegos y romanos utiliza-
ban la memoria como un observatorio para comprender el presente.
Ademas, el uso de la memoria permite aprender y recordar féormulas,
frases o formulas literarias como discursos, poesia o cualquier otro
recurso de expresion publica. La memoria era el instrumento princi-
pal de la retorica clasica. Los filosofos también utilizaban la memoria
como causa objetiva de reflexion sobre el pasado y explicacion del

' Cf. D.C. Duling, “Social Memory and Biblical Studies: Theory, Method, and
Application”, BTB 36 (2006): 1-4.

2 Cf. JJ. Climo y M.G. Cattell, Social Memory and History: Anthropological Perspectives
(Walnut Creek, Calif.: AltaMira Press, 2002).
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presente. La memoria tiene su epicentro en el cerebro humano. Ahi es
en donde ejerce toda su dimension de recreacion y desarrolla si mision.
Lo contrario a la memoria lo encontramos en la amnesia, el olvido y la
demencia como tres elementos vinculados al complejo desarrollo cere-
bral. En la actualidad, la memoria es uno de los principales elementos
relacionados con las terapias de recuperaciéon emocional. Los estudios
mas recientes han puesto de manifiesto que el acto de recordar a través
de la memoria es un ejercicio de interpretacién de acontecimientos del
pasado que vuelven al cerebro para ser revisados desde perspectivas
diferentes. La memoria nunca recuerda un acontecimiento de la misma
manera sino que cada vez que el cerebro trae a la memoria un hecho
lo hace desde una perspectiva o motivaciéon diferente. Es como ver la
contemplacion de un cuadro desde angulos diferentes cada uno de los
cuales ofrece una perspectiva distinta sobre la misma obra. En este
sentido, la recuperacion es un ejercicio que se hace sobre el pasado
para proyectarlo en el presente.

La suma de memorias personales o individuales sobre un mismo
acontecimiento permite ver el pasado desde los mas variados planos y
puntos de vista. La suma de estas visiones permite al analista establecer
una reconstrucciéon de los acontecimientos memorizados con mucho
mayor rigor y objetividad, la objetividad que resulta de la suma de
visiones subjetivas de un hecho. A esta suma de memorias individuales
es a la que llamamos “memoria colectiva” o “memoria social” y que es
aplicada a grupos y colectivos con elementos comunes o caracteristicas
similares. La memoria colectiva o social desarrolla un elemento que
crea conciencia de grupo que es lo que los socidlogos llaman “memorial
cultural”. La memorial colectiva afecta a grupos mas reducidos con
elementos comunes. La memoria cultural proviene de colectividades
mas grandes o numerosas. En un grupo como el de los hombres de
Qumran, la memoria colectiva es en algin sentido también memorial
cultural, pero es, sobre todo, memorial colectiva, resultado de la expre-
sion sobre el pasado manifestada a través de los escritos que el grupo
hace sobre si mismo.

MEMORIA COLECTIVA EN (QUMRAN

La férmula metodologica de la antropologia cultural y las ciencias no
sociales llega a los manuscritos del Mar Muerto de una forma particular.
Aunque tenemos que reconocer que el acercamiento metodologico tiene
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su origen en el estudio de la literatura cristiana primitiva y el Nuevo
Testamento, no podemos negar que en los manuscritos de Qumran
adquiere una razon de ser mucho mas evidente y definitiva. Si hay
una literatura antigua que tiene como referente principal la memoria
esa es la que surge en la biblioteca de Qumran. Por esa razén, una
buena parte de las mas recientes publicaciones sobre los manuscritos
del Mar Muerto recurren al acercamiento metodoldgico como valido
para emitir novedades sobre lo que los textos dicen sobre si mismos y
sus autores.’

En Qumran, como en la tradicién biblica, la memoria se convirti6
en un baluarte para mantener viva la tradiciéon a través de la transmi-
si6n oral de la propia identidad.* Los autores de los textos de Qumran
recurren a la memoria para recrear tradiciones de la Biblia hebrea y, al
mismo tiempo, interpretarla. La memoria colectiva es, en este sentido,
un instrumento de interpretacién que nace en el exilio babilénico y
encuentra en la redacciéon de los Gltimos libros de la Biblia hebrea su
mayor esplendor.” Qumran no sélo no es ajeno a este proceso sino que
lo convierte en método de trabajo. La memoria colectiva en Qumran es
el recuerdo del pasado que tiene su punto de partida en las tradiciones
biblicas mas antiguas y su altimo eslabon en los Gltimos acontecimien-
tos vividos por el judaismo en la época del Segundo Templo, primero
en el momento en el que el movimiento esenio decide separarse del
judaismo mayoritario y segundo en el instante en el que surge el grupo
de Qumran como una escision del movimiento esenio. Desde este
punto de vista, la figura del Maestro de Justicia es, para los hombres
de Qumran, el representante de esa memoria colectiva como el garante
autorizado de la vision del pasado.’®

* Veanse los resimenes y futura publicacion del Zenth Annual International Orion Sympo-
stum. New Perspectives on Old Texts. January 9—11, 2005. De manera especial las siguientes
aportaciones: D. Mendels, “Societies of Memory in Antiquity”; L.T. Stuckenbruck, “The
Legacy of the Teacher of Righteousness and the Dead Sea Scrolls”; L. Schiffman,
“Memory and Manuscript: Books, Scrolls and the Tradition of the Dead Sea Scrolls”;
Y.Z. Eliav, “Rabbis Remembering their Past: The Case of the Temple Mount™.

* Cf. J.D. Crossan, “Memory and Orality”, en The Birth of Christianity. Discovering
What Happened in the Years Immediately afler the Execution of Jesus (San Francisco: Harper
San Francisco, 1998), 2:45-89.

> Cf. MLI. Aguilar, “Rethinking the Judean Past: Questions of History and a Social
Archaeology of Memory in the First Book of the Maccabees”, BTB 30 (2000): 58-67.
Del mismo autor: “The Archaeology of Memory and the Issue of Colonialism: Mimesis
and the Controversial Tribute to Caesar in Mark 12:13-17”, BTB 35 (2005): 60—66.

b “However, the way of remembering and characterising people and events shows
that this inheritance was claimed by them in a new way. In their recollection of the
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Para los hombres de Qumran, la memoria colectiva comienza con
la mirada a sus propias tradiciones desde la nueva situacién de desierto
en la que se encuentran. La opcidn por retirarse al desierto obligd a los
miembros de la comunidad a hacer una nueva lectura de momentos
destacados de la historia de Israel relacionados con el desierto, el exilio
y el contacto directo con Dios. La imagen del Exodo y el pacto de la
alianza con Dios se mantiene en la memoria de los textos de Qumran
reflejando la mentalidad de los que componian el grupo. La comunidad
estaba convencida de ser el nuevo pueblo elegido por Dios. Ellos se
sentian llamados a renovar la alianza de Moisés de ahi que conside-
rasen que su grupo era el pueblo de la nueva alianza o de la alianza
renovada. El pacto o la alianza esta dirigida directamente a Dios ya
que es con Dios con quien se realiza el pacto. Asi, en el Documento de
Damasco leemos: Pero Dios records la alianza de los primeros y suscité de Aarén
hombres de conocimiento, y de Israel hombres sabios, y les hizo escuchar (CD-A
VI 2-3a).” Aqui es en donde la memoria colectiva entra en juego para
imaginar lo que pudo ser el pasado y proyectarlo sobre el presente y
sobre la situacion en la que se encuentran.

LA MEMORIA DE LAS FIESTAS (EL CALENDARIO)

Con toda seguridad, una de las motivaciones que llevaron a los hombres
de Qumran a retirarse al desierto fue el problema del calendario y, en
consecuencia, la celebracién de las fiestas de la tradicion biblica. Esta
situacion llevo a los autores de los textos a insistir en el recuerdo a las
celebraciones establecidas como obligacion y cumplimiento en fidelidad
a Dios.® Asi, por ejemplo, en la coleccién de ordenanzas leemos: /...J
en el dia del sdbado... [...] sin contar los sdbados [...] [...] para celebrar el

past they applied two strategies, which resulted in a redefinition of the Israelite collec-
tive memory. On the one hand, they selected people and events, ignoring an important
part of the memory (especially that associated with Jerusalem: priests, kings, etc.). And
on the other hand, they re-defined figures and events of the past giving prominence
to the some aspects (Abraham in the heavenly banquet; the persecuted prophets; Abel
as a prophet)”. S. Guijarro, “Social Memory and Group Identity in Q”, International
Meeting of the Context Group “Early Christian Whitings in Context™, June 28~ fuly 2 (Salamanca:
Universidad Pontificia de Salamanca, 2006, en prensa).

7 Para la versién espanola de los textos de Qumran, seguimos la traducciéon de
F. Garcia Martinez, Textos de Qumrdn (Madrid: Trotta, 1992).

8 Para los hombres de Qumrén el texto de Deuteronomio no ofrece duda: Gudrdate
de olvidar a Yahveh tu Dios descuidando los mandamientos, normas y preceptos que yo te prescribo

hoy (Dt 8,11).
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recuerdo de [...] el error de la ceguera (4Q513 3 4). En el documento legal
de la Regla de la Comunidad se establece la normativa de cumplimiento
de las tradiciones relativas a la celebracion de las fiestas y el calendario
a través de la memoria colectiva o memoria de la comunidad para
conservar la fidelidad a Dios. El prologo del Serek utiliza en distintas
ocasiones, una serie de expresiones que aluden a un problema que se
convirtié en una de las razones que llevaron a la ruptura de los hombres
de Qumran con el judaismo oficial de Jerusalén y, probablemente, con
el mismo movimiento esenio: Las cosas reveladas sobre los tiempos fyjados de
sus testimonios (1QS 1 9); No se apartardn de ninguno de todos los mandatos de
Dios sobre sus tiempos (1QS 1 13—14); No adelantardn sus tiempos ni retrasardn
ninguna de sus fiestas (1QS 1 14—15). El problema del cambio de las fiestas
sagradas y la modificacién del calendario se convirtid, para aquellos
hombres, en un tema vital y trascendente que nosotros, a estas alturas
y a la luz de lo dicho anteriormente sobre la cuestién, consideramos
un tema teoldgico de primera fila.”?

El calendario y el cumplimiento de la fiestas es una garantia visible
del cumplimiento de los preceptos normativos de la legislaciéon mosaica.
Los hombres de Qumran mantienen su fidelidad a Dios cumpliendo
la Ley a través de la realizacion de sus preceptos, con el cumplimiento
de las normas de tipo cultual y littrgico (celebracion de las fiestas,
calendario sagrado...) y por medio de la pureza (ritos y féormulas de
purificacion). Todo ello como manifestacion de la memoria colectiva,
como representaciéon del recuerdo de las tradiciones y su puesta en
practica. En la mentalidad de los hombres de Qumran, las fiestas y el
calendario son fijados por Dios porque El es el sefior del tiempo y de
la historia. Por esa razén su cumplimiento y realizaciéon sélo se puede
realizar haciendo un ejercicio de memorial colectiva que ayude a la
comunidad a ofrecer una respuesta fiel a los mandamientos divinos. El
calendario fijado por los hombres de Qumran pretendia ser el estable-
cido por la legislacion biblica."” “La gran ventaja de este calendario es

9 El calendario de los hombres de Qumrén, de origen sacerdotal, se oponia al
calendario lunar aceptado por el judaismo mayoritario de Jerusalén, y hacia que todas
las fiestas se celebrasen un dia fijo de la semana manteniendo absoluta fidelidad a las
dataciones festivas establecidas en la tradicion biblica. la memorial colectiva, en este
sentido, trataba de recuperar el recuerdo de las celebraciones en las fechas senaladas
y no en otras.

! Recuperar la memoria colectiva era recuperar el calendario. Ese intento no era
exclusivo de los hombres de Qumran. La memoria en favor del calendario la encon-
tramos en textos como Jfub 6,29-33; IHenoc 74,11-12; 82,11-18. Sin embargo, son
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su regularidad y precision, que hace de él un util ideal para el empleo
littrgico: cada estacién y cada afio comienzan de nuevo en el mismo
dia de la semana (en miércoles, el dia de la creacion de las lumbreras
celestes), cada sabado cae siempre en la misma fecha y cada fiesta tiene
una fecha fija dentro del ano, que ademas no puede coincidir nunca
con un sabado”."

La memoria colectiva con respecto al calendario para los hombres de
Qumran consiste en celebrar las fiestas siguiendo el orden biblico y de la
tradicion. De esta forma, la memoria se convierte en un aliado de la ley
en favor de la fidelidad del grupo a las tradiciones mas antiguas.'> Algo
parecido sucede con otros aspectos ajenos al problema del calendario y
la celebracion de las fiestas. Cuestiones relativas a la vision del pasado
desde la perspectiva de la memoria y el recuerdo de la comunidad. En
realidad, la memoria colectiva de la comunidad ademas de acercarse a
la vision mas objetiva de la tradicién permite descubrir los elementos
subjetivos que configuran la propia historia de un grupo.'

EL REcUERDO DEL TEMPLO

Para los hombres de Qumran, la ruptura con el Templo de Jerusalén
y con las instituciones judias tuvo que ser un paso dificil de dar. Los
textos de Qumran ponen de manifiesto de forma reiterada la imagen
del Templo a la que otorgan una nueva categoria. En cierto sentido,
los hombres de Qumran se adelantan a los acontecimientos histéricos
creando una comunidad sin Templo cuando todavia el Templo como
lugar sagrado tiene su escenario en Jerusalén, como la que el judaismo
tendra que asumir tras la destruccién del edificio por parte de los

estos hombres retirados al desierto los que sabemos con seguridad que lo pusieron en
practica. El calendario y el debate sobre los dias de las fiestas mantenian un trasfondo
apocaliptico en el que confluia el recuerdo del elemento puramente celebrativo y fes-
tivo de una fecha senalada con ese sentimiento apocaliptico de esperanza mesianica
y del final de los tiempos en el que el calendario jugaba el papel mas destacado. La
memoria colectiva es, en este caso, una mirada al pasado que se vive en el presente
apuntando hacia el futuro.

""" F. Garcia Martinez, “Calendarios en Qumran (I)”, EstBib 54 (1996): 331.

'2 Para una mirada al pasado en forma de recuerdo o memorial véase el trabajo
de J. Blenkinsopp, “Memory, Tradition and the Constructions of the Past in Ancient
Israel”, BTB 27 (1997): 76-82.

15 Cf. F. Garcia Martinez, “L.a memoria inventada: el «otro» en los manuscritos de
Qumran”, en Congreso Internacional “Biblia, Memoria Histérica y Encrucyjada de Culturas™ (ed.
J. Campos y V. Pastor; Zamora: Asociaciéon Biblica Espafiola, 2004), 49-71.
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romanos. Digamos que el grupo de Qumran no sélo se adelanta a la
vivencia de un judaismo sin Templo, sino que se convierte en referente
para el judaismo que sobrevive a la destruccién del lugar sagrado.

La memoria colectiva de los hombres de Qumran establece un
criterio definitivo sobre el Templo bajo una nueva perspectiva. La
ausencia del recinto convierte en obsesion a los hombres de Qumran,
la existencia permanente de un nuevo Templo que proyectan en la
propia comunidad. La memoria colectiva es, de esta forma, un baluarte
incuestionable para traducir la sacralidad del espacio fisico al nuevo
espacio comunitario. El resultado de esta doble vertiente deriva en una
convulsién comunitaria obsesionada con la ritualidad, la pureza, los
gestos liturgicos y la compleja jerarquia de la comunidad.

Esta situacién de obsesién compulsiva en los hombres de Qumran
es mitigada por la propia memorial colectiva, la memoria de la historia
pasada, el refugio de las tradiciones y el recuerdo de la propia identidad.
De esta forma, los hombres de Qumran recrean dos situaciones histori-
cas que perfilan como modelo de conducta y recuerdo del pasado. La
primera es la que se remonta a la historia de presencia de Israel en el
desierto. Las tradiciones del éxodo son para los hombres de Qumran
un reflejo en el pasado, una forma de salvaguardar la situacién en la
que se encuentran en donde por un lado carecen de Templo, como
en el éxodo vy, por otro, se encuentran en el desierto de Juda, escena-
rio que convierten paralelo al del éxodo por el desierto del Sinai. La
segunda tiene que ver con el exilio de Babilonia, en donde los hombres
de Qumran vuelven a verse reflejados como en un espejo en el que la
ausencia de Templo como recinto sagrado vuelve a ser una caracteris-
tica destacada. Con estos dos razonamientos historicos, los hombres de
Qumran demuestran que el judaismo no tiene porqué estar vinculado
irremediablemente a un lugar especifico ni a un edificio concreto. En
cierto sentido podemos decir que los hombres de Qumran son unos
reformadores de la causa judia con alegaciones propias a la identidad
de la propia tradiciéon. En las experiencias de un judaismo sin Templo,
la sensacion de transitoriedad se convierte en uno de los ideales que
configuran el pensamiento y la propia memoria colectiva como grupo.
A la luz de los relatos del Exodo, los israelitas caminan hacia la tierra
prometida convencidos de la temporalidad o transitoriedad de su situa-
cion. Para los israelitas que viven el exilio de Babilonia, su situacion es
pasajera y temporal, a la espera de una pronta liberacion y regreso a la
ciudad santa. Para los hombres de Qumran, la transitoriedad se vuelve
escatologica con la esperanza de la llegada del final de los tiempos y la
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recepcion de un nuevo Templo situado en una categoria distinta y a la
vez distante. Para los hombres de Qumran, la memoria entresacada de
la tradicién y de la propia historia sirve como disculpa para convertir
una ausencia, la del Templo, en una presencia permanente que ve en
la comunidad una dimensiéon nueva del escenario sagrado.

RESIMBOLIZACION EN QQUMRAN

Hemos visto dos ejemplos que determinan la forma de actuar de los
hombres de Qumran. Por un lado el problema del calendario visto
desde la perspectiva de la memoria colectiva que lleva a la comunidad a
rechazar el calendario oficial de las autoridades religiosas de Jerusalén.
Por otro lado, ya en el desierto, el recuerdo en forma de memorial del
Templo de la capital convertido ahora en una consagraciéon sin lugar
sagrado ya que su nueva concepcion de vida ve en la memoria colec-
tiva, en la memoria de la comunidad, la experiencia de Dios desde su
concepcion de pueblo elegido atn cuando no habia Templo, cuando
vivia como pueblo itinerante por el desierto. Estos dos ejemplos ponen
de manifiesto como la memoria colectiva se convierte en determinante
de la forma de proceder de todo el grupo. La revisiéon del pasado desde
la perspectiva del presente que afronta la comunidad tiene una conse-
cuencia ineludible, la resimbolizacién de los elementos que en pasado
constituyeron la esencia del culto y los ritos sagrados.

La resimbolizacién que hacen los hombres de Qumran consiste,
sobre todo, en otorgar a la simbologia tradicional una nueva clave
de interpretaciéon. Como tales, los simbolos tenian que ser interpreta-
dos para dar sentido a su existencia. La nueva situaciéon en la que se
encuentra la comunidad hace que los simbolos de antes sean ahora
vistos de otra manera y, por tanto, revisados. El ejemplo mas claro de la
resimbolizacién realizada en Qumran la encontramos en el sentido de
los sacrificios y en la ausencia del Templo. La comunidad de Qumran
esta convencida de vivir en los ultimos del fin, en los @ltimos dias, en
el altimo periodo de la historia, en esos Gltimos tiempos que ya han
comenzado pero cuya consumaciéon ain se espera. Esta aguda con-
ciencia apocaliptica permitié a la comunidad realizar las innovaciones
teologicas mas sorprendentes desde la memoria colectiva del pasado. La
memoria colectiva permite a los miembros de la comunidad sustituir el
culto sacrificial del Templo profanado, en la espera de la restauracion
definitiva, por “la ofrenda de los labios”, reemplazando con la oracién
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los sacrificios sangrientos. En la misma memoria colectiva de la comu-
nidad encontramos la comunién con la liturgia angélica. También en
la memorial colectiva descubrimos que los angeles se hallan presentes
en su medio, y de exigir por consiguiente a todos sus miembros un
nivel de pureza angélica.

La memoria colectiva bien podria ser interpretada a través de la idea
de la purificacién de los conocimientos (1QS I 12)."* Una purificacién
que ha de realizarse a la luz del recuerdo y cumplimiento de los precep-
tos de Dios. De esa manera, la liturgia manifestada a través de los ritos
de purificacion, los calendarios y la celebracion de las fiestas sagradas
nos pone ante el talante ritual y celebrativo del grupo como comunidad
orante. La comunidad necesita un proceso de purificacion y eso exige
un tiempo de adaptacioén, de conversion, de vivencia y de sacrificio en
lo que los textos definen como periodo de prueba (4Q 177).

La resimbolizaciéon en Qumran es una estrategia de supervivencia.
Una revision del pasado a través de la memoria que convierte a ele-
mentos vitales para la tradiciéon como el Templo, los sacrificios, ritos,
féormulas litargicas, en simbolos que adquieren un nuevo significado.
La resimbolizacién efectuada en Qumran es progresiva, las diferentes
etapas redaccionales de algunos textos, sobre los de caracter legal y
normativo confirman una evolucién que va configurando este proceso
de cambio de sentido y significado de signos y simbolos que recuperan
su dimension original y originaria. La resimbolizacién como proceso
realizado en el grupo de Qumran afecta a los rituales y el capital here-
dado y transmitido a través de la memoria colectiva que se posiciona
frente a condiciones propias de una nueva existencia. La resimbolizacion
no rechaza una nueva simbologia sino que sobre la existente trata de
recuperar su condicion originaria purificandola de las influencias que
a lo largo del tiempo han ido desvirtuando el verdadero significado de
los simbolos. Este proceso de resimbolizacién en Qumran puede ser
contemplado como una deconstruccion de la propia historia. Asi, por
ejemplo, el desierto en donde se establecen los hombres de Qumran
vuelve a ser el escenario privilegiado para la resimbolizaciéon de la
renovacion de aquella alianza y ellos, sintiéndose grupo nuevamente
elegido y llamado por Dios, se presentan ante la sociedad como el pueblo

1 CL1QS V 7.
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capaz de volver a establecer el verdadero culto en sustituciéon del culto
pervertido del Templo de Jerusalén en su nueva simbolizacion."

Lo mismo sucede con las imagenes simbdlicas leidas desde la nueva
perspectiva de la resimbolizacién realizada desde la memoria colectiva
que llevan a los hombres de Qumran a hablar de una nueva Jerusalén
o, de un nuevo Templo, desde una perspectiva escatologica. Asi como
otros muchos simbolos que cobran una nueva dimensién y ofrecen al
miembro del grupo de Qumran una visiéon diferente de la realidad,
como la impureza en la que ha caido el Templo, las influencias helenistas
en la organizacion del culto, la pérdida del valor de la clase sacerdotal,
la celebracion de las fiestas y el calendario, la supresion de los sacrificios,
las esperanzas mesianicas, la importancia de la pureza y de los bafios
rituales, razones todas ellas que determinaron la separaciéon y ruptura
del grupo con el judaismo oficial de Jerusalén.

Como vemos, en la resimbolizacién que hacen los hombres de
Qumran sobre sus tradiciones se introducen elementos nuevos pero
también se enfatizan otros. Por ejemplo, la literatura legal pone de
manifiesto la fuerte insistencia en el ejercicio de la oracion y de la pie-
dad por parte de los componentes de la comunidad (1QS VIII 1-4). El
hecho constitutivo de que la comunidad fuese un grupo religioso estaba
en el gesto simbolico de la oracién y la fidelidad a la Ley por encima
de cualquier cosa y su resimbolizaciéon. Con este proceso, la oracién
en Qumran adquiere un sentido mas profundo y especial al ser ésta la
que suple los sacrificios que se realizaban en el Templo.

Todo este proceso de resimbolizacion tiene en la memoria colectiva su
referencia evidente. De esta forma, el cimulo de memorias individuales
permiten establecer el denominador comiin de la memoria colectiva.
Asi, la resimbolizaciéon deberia ser un proceso objetivo. Sin embargo,
al tratarse de elementos muy antiguos, propios de una tradiciéon que
ha ido modificando y adaptandolos a las diferentes circunstancias de la
historia, la resimbolizacién que hacen los hombres de Qumran, corre
el riesgo de realizarse desde una Gnica perspectiva y, por tanto, no ser
tan objetiva.

" Cf. W. Kelber, “The Generative Force of Memory”, BTB 36 (2006): 15-22.
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MEMORIA LITERARIA EN LOS MANUSCRITOS

Con razoén sostiene el profesor Garcia Martinez, que “todo texto
literario que se ha desarrollado durante un largo periodo de tiempo,
muestra inevitablemente en las palabras que utiliza las huellas de los
cambios ideoldgicos, sociologicos o de cualquier otro tipo, operados
durante su desarrollo. Una de las maneras de percibir estos cambios
es la de prestar la debida atencion a las palabras que los textos utilizan
y a aquellas que no emplean”.'® Estas palabras, aplicadas a vocablos
que contienen un gran calado simboélico como puede ser el término
“Israel” viven un proceso de desarrollo que llamamos evolucién y que
evidencian la historia literaria de su significado. Algo asi como lo que
entenderiamos hoy como memorial literaria del grupo de que la utiliza
en sus escritos.

Los manuscritos del Mar Muerto son un buen testimonio de la
evolucion histérica de los simbolos que se recrean a través de la memo-
ria colectiva de la comunidad. Las fiestas del calendario, el Templo
(ejemplos que ya hemos visto), Israel con toda la carga de intenciones
que encierra el vocablo, son algunos de los muchos aspectos literarios
que cambian, se modifican o derivan en nuevas concepciones a la luz
de la visiéon retrospectiva del pasado. Lo que en teoria deciamos de
la resimbolizaciéon lo encontramos ahora en el momento en el que el
grupo de Qumran recupera términos antiguos de su propia historia
que determinan su identidad pero que ahora la comunidad reinterpreta
resimbolizandolos. En la comunidad de Qumran, una buena parte de
los vocablos, ademas de los significados que ya tenian, adquieren otros
significados totalmente nuevos que sirven para definir y precisar la
identidad del grupo. Esta caracteristica es el resultado de la integracion
del vocablo en la identidad de la comunidad entrando a formar parte
del lenguaje propio o especializado de su vocabulario. Asi, en Qumran,
hablar del Templo ya no equivale a hacer una referencia al edificio
con unas caracteristicas determinadas situado en un lugar especifico
de la geografia de Jerusalén. El caracter novedoso que adquiere el
término en el seno de la comunidad resulta de su vision del pasado
y de su novedosa proyecciéon hacia el futuro. El templo de Qumran
tiene una dimension apocaliptica y escatologica a la vez que resulta
de la combinacion y adaptacion de la memoria de la comunidad y

16" Garcia Martinez, “La memoria inventada”, 50.



100 JAIME VAZQUEZ ALLEGUE

del nuevo lenguaje que se ha establecido como moda en la literatura
apocaliptica del momento.

La memoria literaria que el grupo de Qumran ejerce sobre su propio
pasado refleja los momentos mas criticos en donde el judaismo vivid
situaciones de opresion, deformaciéon o cualquier otro tipo de depre-
sion. La memoria literaria como la memoria colectiva o la memoria
histérica lo que pretende es hacer una revision—terminolégica en este
caso—para recuperar el sentido y significado original y primario de
las ideas y conceptos literarios auténticos. Siempre, en todo proceso
de liberacién o recuperacion de los derechos, los colectivos responden
con un proceso de reivindicaciéon de su propia memoria silenciada o
manipulada durante un tiempo. En la mayoria de las ocasiones este
tiempo es considerado perdido por lo que el grupo lo que pretende es
retrotraerse en el pasado hasta alcanzar el momento de la desconexion
para de esta forma recuperar la unién con el pasado original."’

MEMORIA DEL PASADO, PERSPECTIVA DE FUTURO

La memoria colectiva manifestada en la literatura de Qumran no sélo
refleja la importancia que tenia en la comunidad el recuerdo del pasado
como una actividad personal y comunitaria, también era una garantia
de fidelidad a las tradiciones y a Dios. Para los hombres de Qumran,
recuperar la memoria del pasado era asegurarse el futuro. Los textos
reflejan el temor de la comunidad a desviarse de la tradicién lo que
justificaria la obsesion por el cumplimiento de los preceptos y mandatos
divinos de forma escrupulosa. Sélo de esta forma los miembros del
grupo podian vivir con la conciencia tranquila, sumergidos en la segu-
ridad externa que produce el control de la vida a través de las normas,
leyes y requisitos exigidos por las autoridades de la comunidad. Desde
un punto de vista objetivo, la comunidad de Qumran estaba formada
por un grupo de hombres que hacian un compromiso en forma de
opcién de vida para someterse al dictamen de unas leyes y normas que
garantizaban la buena regulacion de la vida presente y aseguraban la
participacion en otra vida futura mas alla de la muerte. La escatologia de

17 Sirva como ejemplo el trabajo de J. Assmann, “Cultural Memory: Script, Recollec-
tion, and Political Identity in Early Civilizations”, Historiography East and West 1 (2003):
154=77. Del mismo autor véase: Moses the Egyptian. The Memory of Egypt in Western
Monotheism (London: Harvard University Press, 1997).
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Qumran desarrolla nuevas perspectivas sobre la dimension trascendental
de una vida mas alla de la terrena. La vision esperanzadora sobre el
mas alla une el caracter mesianico, apocaliptico y escatolégico de una
buena parte de los grupos y movimientos del judaismo de la época. Sin
embargo y a diferencia de otros muchos grupos de corte escatologico
como el mismo cristianismo naciente, el grupo de Qumran mira hacia
el futuro con los dos pies sobre el pasado. Aqui es en donde la memoria
colectiva adquiere su razon de ser.

La memoria como recurso que garantiza la fidelidad a las tra-
diciones sirve, a la vez, como salvoconducto para lograr ese futuro
metahistorico. A través de la memoria colectiva, cada miembro de la
comunidad se siente protegido y seguro en todos sus actos. No necesita
pensar o tomar decisiones para mantenerse fiel a Dios y a su propia
identidad, lo Gnico que necesita es cumplir las normas y preceptos
que la memoria colectivo ha recuperado. Por otro lado, esta seguri-
dad personal garantiza a quien cumple con la legalidad establecida el
futuro anunciado desde la perspectiva escatologica de la comunidad.
La memoria colectiva es el eslabon que une la literatura de los textos
manuscritos con el pensamiento y la teologia del grupo. De lo que se
trata es de mirar al pasado desde el presente para asegurar el futuro.
Esto es lo que hacen los miembros de la comunidad en el momento
que asumen su compromiso de formar parte del grupo a través de los
ritos y féormulas de ingreso, lo que reafirman cada vez que se retinen
como grupo, lo que analizan los sectores con autoridad cuando juzgan
a sus correligionarios. La memoria colectiva sirve como medio para
obtener unos fines determinados que garantizan una estabilidad y
aseguran el futuro.

El judaismo de la época del segundo Templo vivia una situacion
de fragmentaciéon muy definida. Una buena parte de las divisiones y
enfrentamientos tenian su razon de ser en las expectativas de futuro
que se cernian sobre cada grupo. La literatura apocaliptica surge ante
la necesidad de proyectar sobre el futuro un signo de esperanza vy, al
mismo tiempo, orientar un presente lleno de dificultades, dudas e incer-
tidumbre. El cristianismo fue uno de esos grupos de marcado contenido
escatologico que orientaron toda su doctrina hacia el anuncio del Reino
de los Cielos, el mas alla, la resurreccion, la vida eterna. Otros grupos,
como los fariseos y los saduceos discrepaban sobre la existencia de otra
vida después de la terrena. La apocaliptica literaria se volvié reflexion
escatologica en la mayoria de las ocasiones. El cristianismo primitivo fue
una confirmaciéon de esta dimension. Los manuscritos del Mar Muerto



102 JAIME VAZQUEZ ALLEGUE

fueron otra visién escatologica de la vida que fundamenté su reflexién
en la mirada al pasado a través de la memoria colectiva.

Los MANUSCRITOS DE LA MEMORIA

Hemos ido viendo algunos documentos representativos que ponen
de manifiesto la importancia de la memoria colectiva en el grupo de
Qumran y en el movimiento esenio en un momento determinado de
la historia en el que la memoria se convierte en un aliado de identidad
y la fidelidad a las tradiciones heredadas de los antepasados. En este
momento hacemos un recorrido por algunos de los textos en los que
de manera explicita queda reflejada la necesidad de los hombres de
Qumran de recordar el pasado para vivir el presente y proyectarse en
el futuro.'

(a) 40252 IV 2: “T seras la memoria de Amaleq”. En una serie
identificada como Bendiciones Patriarcales (4Q252)" o, también, como
un comentario al Génesis,” que nos remiten a la literatura legal de la
Biblia hebrea encontramos una referencia a la coleccion de prescrip-
ciones legales (Dt 21-25). En el texto de Qumran leemos: “Vacat Y él
dijo a Moisés: En los tltimos dias t seras la memorial de Amaleq bajo
los cielos. Vacat” (4Q252 IV 2). Un texto que recrea la lectura de Dt
25,19: “Asi pues, cuando el Sefor tu Dios te haga descansar de todos
tus enemigos de alrededor, en el pais que el Senor tu Dios te dara en
herencia, seras bajo el cielo la memoria de Amaleq, no lo olvides”. Este
texto en la literatura de Qumran, ademas de ser un recurso tomado
de la literatura biblica es, al mismo tiempo, una féormula tipologica en
la que se anuncia el precepto divino de ser la memoria, el recuerdo
y el guardian de las tradiciones relacionadas de forma simbdlica con
Amaleq.”!

(b) 40219 II 27: “Y tu nombre y tu memoria”. En uno de los

apocrifos mas populares nos encontramos con la referencia en tono

'8 Véanse textos de la literatura de Qumréan en donde la forma verbal “recordar”
es utilizada como recurso para mantener viva la memoria: CD I 4; 1QS VI 27; 10M
X 7.

9 Asi en Garcia Martinez, Textos de Qumrdn, 265.

2 Asi en F. Garcia Martinez y EJ.C. Tigchelaar, The Dead Sea Scrolls Study Edition
(Leiden: Brill, 1997), 1:500-505. Véase la edicion oficial G. Brooke, DYD 22:185—
207.

2 Cf. Ex 17,8-16 y Nam 24,20.
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amenazante del Libro de los Jubileos a los riesgos de la infidelidad y el
alejamiento del cumplimiento de los preceptos divinos. El texto de
Qumran afirma: “Y tu nombre y tu memoria desapareceran de toda
la tierra” (4Q219 II 27).

(c) 4Q88 VII 14-15: “Que tu memoria sea bendecida por siempre”.
También la literatura poética en su colecciéon de Salmos Apéerifos encon-
tramos referencias a la memoria como el mejor elemento para man-
tener vivas las tradiciones y su cumplimiento. “[Vacat. Yo te re]cuerdo,
[Si6n,] para la bendicién; te he amado [con todas mis fuerzas.] [[Que tu
recuerdo sea bendecido por siempre!]” (4Q88 VII 14—-15; 11Q5 XXII
1-3),” en medio de los restos de un salmo de Sién, el autor alude a la
memoria como la mejor féormula para mantener vivos los momentos
de mayor esplendor de la vida del Templo de Jerusalén.

(d) 1QM XIII 8: “En todos los decretos de tu gloria ha habido un
recuerdo [de tu gracia]”. En donde encontramos el término hebreo
como sustantivo sinébnimo del vocablo “memoria”. En el texto del Lzbro
de la Guerra encontramos una clara alusion a la memoria eterna como
garantia de fidelidad a la alianza (1QM XIII 8).

De las muchas ocasiones en las que encontramos referencias a la
“memoria” como recurso formal para mantener la fidelidad y para
recuperar las tradiciones perdidas podemos concluir que el uso se con-
vierte en abuso que pone de manifiesto el caracter obsesivo del grupo
de Qumran por interpretar el presente a la luz del pasado a través del
ejercicio de la memoria colectiva.?

CONCLUSION

El estudio de los manuscritos del Mar Muerto ha estado relacionado
con el mundo de la filologia y exégesis biblica desde su recuperacion
a lo largo de la segunda mitad del siglo XX. La interdisplinariedad de
los estudios de los textos de Qumran ha sido una de las caracteristicas
mas destacadas de los ltimos cincuenta afios. Durante este tiempo y
a medida que avanzaba la identificacion de los documentos la exégesis
biblica se iba acercando a los escritos para analizarlos desde distintas

2 Asi en I Garcla Martinez, Textos de Qumrdn (Madrid: Trotta, 1992), 341.

# Cf. otros textos en donde la “memoria” como sustantivo contiene referencias
colectivas al pasado como referente para el presente: CD XX 19; 1QS X 5; 1QM III
7; VII 13; XVI 4; XVIII 4; 1QH* IX 26.
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perspectivas metodolégicas y acercamientos mas diversos. Hoy los
estudios biblicos abordan la literatura sagrada desde muchas y muy
variadas perspectivas. La antropologia cultural, uno de los acercamien-
tos metodolégicos ha desarrollado una variante formal que permite
descubrir lo que dicen los textos de si mismos y de su propio pasado.
Asi surgi6 la memoria colectiva como una mirada al pasado de la
literatura misma. Esta aplicacion a la literatura sagrada ha provocado
multiples descubrimientos y aportado novedades a la lectura clasica
de los textos.*

La literatura de los manuscritos del Mar Muerto no puede quedar
ajena a este proceso de revision de la propia historia. Consideramos
que los autores de los manuscritos de Qumran habian desarrollado
una sensibilidad especial a la hora de mirar al pasado y definir lo que
hoy llamamos memoria colectiva o comunitaria. Por esta razén hemos
querido asomarnos al grupo de hombres que redacté los manuscritos
y a sus escritos para intentar descubrir la importancia que la memoria
colectiva tenia en el contexto de la comunidad. Si los presupuestos
iniciales eran obvios, los resultados se me antojan evidentes. El grupo
de Qumran tenia en la memoria el Gltimo y mas importante bastiéon
en su defensa de la propia identidad. Aquellos hombres convirtieron
la mirada retrospectiva puesta en el pasado mas lejano en la mejor
disculpa para justificar su opcién de vida y las razones que les llevaron
a romper con el judaismo. El recurso de la memoria no sélo justificaba
sus actitudes sino que llevé en un momento determinado a provocar
una obsesion sobre los miembros de la comunidad sobre todo lo que
afectaba al mantenimiento de la fidelidad y el cumplimiento de los
preceptos y mandatos de las tradiciones mas antiguas. La lectura de
los textos evidenciaba la mentalidad obsesiva de sus autores pero la
interpretaciéon de los textos a la luz de la memoria colectiva justifica
esta obsesion como un recurso imprescindible, necesario y Gnico para
que la opcion de vida tuviera sentido a lo largo de la vida de quienes
pertenecieron al grupo.

2 Estudios recientes sobre la memoria colectiva en los textos del Nuevo Testamento
y en los primeros escritos cristianos: Aguilar, “The Archaeology of Memory”; PF. Esler,
“Paul’s Contestation of Israel’s (Ethnic) Memory of Abraham in Galatians 3”, BTB 36
(2006): 23-34; A. Kirk y T. Thatcher, eds., Memory, Tradition, and Text. Uses of the Past in
Early Christianity (Atlanta: Society of Biblical Literature, 2005); J.K. Olick, “Products,
Processes, and Practices: a Non-Reificatory Approach to Collective Memory”, BTB
36 (2006): 5—14.



“NOBODY DARED TO ADD TO THEM, TO TAKE
FROM THEM, OR TO MAKE CHANGES”
(JOSEPHUS, AG. AP. 1.42)

THE TEXTUAL STANDARDIZATION OF JEWISH
SCRIPTURES IN LIGHT OF THE DEAD
SEA SCROLLS

Armin Lange

To contribute to a Festschrift for Florentino Garcia Martinez is a special
privilege as Florentino is not only a friend but also one of the most
erudite scholars among the Dead Sea Scrolls specialists. In his extensive
ceuvre, Florentino worked not only on the non-biblical manuscripts
from the Judean Desert but edited and studied also various biblical
manuscripts." Hence, an essay on the textual standardization of the
Hebrew Bible is a fitting contribution to a Festschrift for Florentino
Garcia Martinez.?

In the early second century C.E., Josephus Flavius claims in his
defense of Judaism Against Apion:

8 With us are not myriads of books which are at variance and contradict
cach other, but only twenty-two books, which contain the record of all
times—being trusted rightly so... ** for during so many ages as have
already passed, nobody dared to add to them, to take from them, or to
make changes. (Josephus, Ag. Ap. 1.38, 42)°

' See e.g., F. Garcia Martinez, “Les manuscrits du désert de Juda et le Deutéro-
nome,” in Studies in Deuteronomy in Honour of C.[J. Labuschagne on the Occasion of His 65th
Birthday (ed. idem et al.; VI'Sup 53; Leiden: Brill, 1994), 63-82; idem and E J.C.
Tigchelaar, “Psalms Manuscripts from Qumran Cave 11: A Preliminary Edition,”
RevQ 17/65-68 (1996): 73-107; idem, EJ.C. Tigchelaar, and A.S. van der Woude,
DjD 23:1-14, 29-205.

? Due to space restriction, the discussion of scholarly literature cannot be extensive.
A history of research can be found in I. Young, “The Stabilization of the Biblical Text
in Light of Qumran and Masada: A Challenge for Conventional Qumran Chronol-
ogy?” DSD 9 (2002): 364-90 (365-70). A more extensive version of this article will
be published in From Qumran to Aleppo (ed. J. Zsengellér et al.; FRLANT; Gottingen:
Vandenhoeck & Ruprecht, forthcoming).

* Translation by Armin Lange.
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When discussing the canonical history of the Hebrew Bible, scholars
often refer to this text as a key reference.* What is mostly ignored is that
Josephus emphasizes not only that the Jews have twenty-two holy books
but also that their text was never changed. In Ag A4p. 1.42, Josephus is
making this claim of an unchangeable text of the Jewish scriptures by
alluding to the so-called “canonical” formula of Deut 4:2 (cf. e.g. Deut
13:1; Eccl 3:14; Sir 18:6; 42:21) “You must neither add anything to what
I command you nor take away anything from it, but keep the command-
ments of the Lord your God with which I am charging you” (NRSV).

The original intention of this phrase does not agree with its reading
by Josephus. Far from emphasizing the canonicity of Deuteronomy,
Deut 4:2 employs a phrase which is widespread in the ancient Near
East and is also attested in ancient Greek treatises. By threatening divine
retribution, these formulae try to achieve an unaltered textual transmis-
sion.” That texts like Deut 4:2 need to use formulations against textual
alterations shows such alterations were the rule and not the exception
in the ancient Near Eastern and ancient Greek societies. For Josephus,
Deut 4:2 gains a new meaning. It applies not only to the law code of
Deuteronomy but to the text of all twenty-two holy books of Judaism.
And for Josephus, the formula of Deut 4:2 does not try to counteract
textual alteration but claims unchanged textual character as a fact. It
is the text of all twenty-two holy books that remained unchanged since
they were written, i.e., Josephus argues that the Jewish holy books exist
only in one standard text form from their very beginnings.

How does Josephus’ claim of textual stringency relate to the textual
transmission of the individual biblical books as attested by the Dead
Sea Scrolls and other ancient manuscripts? The manuscript evidence
from the Qumran library seems to argue not for one standard text
but for textual plurality.® The three main medieval textual traditions

3

* See e.g., S. Mason, “Josephus on Canon and Scripture,” in From the Beginnings to
the Middle Ages (Until 1300), Part 1: Antiquity (vol. 1 of Hebrew Bible/Old Testament: The
History of Its Interpretation; ed. M. Sebe; Gottingen: Vandenhoeck & Ruprecht, 1996),
217-85 (with R. Kraft); P.R. Davies, Scribes and Schools: The Canonization of Hebrew
Scriptures (Library of Ancient Israel; Louisville, Ky.: Westminster John Knox Press,
1998), 107-8, 178-79.

> Cf. e.g. M. Weinfeld, Deuteronomy and the Deuteronomic School (Oxford: Clarendon
Press, 1972; repr. Winona Lake, Ind.: Eisenbrauns, 1992), 261-62; and A.C. Hage-
dorn, Between Moses and Plato: Individual and Soctety in Deuteronomy and Ancient Greek Law
(FRLANT 204; Gottingen: Vandenhoeck & Ruprecht, 2004), 76-77.

6 The system of categorizing the biblical manuscripts among the DSS which I use
in this article was developed by Emanuel Tov, see e.g. “The Biblical Texts from the
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of the Hebrew and Greek bibles have forerunners among the biblical
manuscripts of the Qumran library.

1. THE BisLicaL DEAD SEA SCROLLS’

Of the Greek biblical manuscripts from the Qumran library
(7QpapLXXExod, 4QLXXLev*", 4QLXXNum, 4QLXXDeut),
4QLXXLev*" attest to the Old Greek translation of the Pentateuch,
while 4QLXXNum represents an early recension of this text (see
below).! The Hebrew Torlage of the Old Greek is attested in 4QJer”.
Furthermore, the supralinear correction in 4QGen’ and 5QDeut correct
their base texts towards the Hebrew Jorlage of the Old Greek. Other
manuscripts show resemblance with the Vorlage of the Old Greek but
need to be classified as non-aligned (4QExod”, 4QLev", 11QLev",
4QSam™") or are almost equally close to the Torlage of the Old Greek
and the Samaritan Pentateuch (4QLev?). Of these, 4QSam™ " are the
most interesting as their non-aligned texts seem to have developed out
of the Hebrew lorlage of the Old Greek of 1-2 Samuel.

In the case of the Pentateuch, two manuscripts attest to a text which
lacks the ideological variants of the Samaritan Pentateuch but shares all
other readings with it (4QpaleoExod™, 4QNum?"). They are therefore
classified as pre-Samaritan. Of 4QGen®, 4QGen*, 4QGen’, 4QGens,
4QGen), 4QLev¢, 4QLev¢, 4QDeut?, 4QDeut', 4QDeut’, 4QDeut®, and

Judaean Desert: An Overview and Analysis of the Published Texts,” in The Bible as Book:

The Hebrew Bible and the Judaean Desert Discoveries (ed. E.D. Herbert and E. Tov; London:
The British Library, 2002), 139-66; “The Biblical Texts in Ancient Synagogues in Light
of Judean Desert Finds,” Meghillot 1 (2003): 185-201, VIII-IX [Hebrew]; “The Text
of the Hebrew/Aramaic and Greek Bible Used in the Ancient Synagogues,” in The
Ancient Synagogue From Its Origins until 200 C.E.: Papers Presented at an International Conference
at Lund Unwersity, October 14—17, 2001 (ed. B. Olsson and M. Zetterholm; ConBNT 39;
Stockholm: Almqvist & Wiksell International, 2003), 237-59. To avoid any suggestion of
group specific texts in ancient Judaism, I will use the terms semi-Masoretic and proto-
Masoretic texts as opposed to Tov’s proto-Rabbinic I and proto-Rabbinic II. Semi-
Masoretic texts are defined as textual witnesses which deviate more than two percent
from the consonantal text of the MT, while proto-Masoretic texts are those textual
witnesses which deviate less than 2 percent from the consonantal text of the MT.

7 For details concerning textual character and paleographic date of individual
manuscripts as well as the numbers and statistics presented in this article, see my
forthcoming Die biblischen Handschrifien (vol. 1 of Handbuch zu den Textfunden vom Toten
Meer; Tubingen: Mohr Siebeck, in preparation).

8 7QpapLXXExod and 4QLXXDeut are too damaged for textual classification.
Below, only those biblical Dead Sea Scrolls are listed, of which enough text is preserved
for textual classification.
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5QDeut, the passages containing the typical long texts of the SP are
not preserved. Otherwise they are equally close to SP and M'T.

In case of the Masoretic text, only very few biblical manuscripts
found at Qumran differ less than 2 percent from the consonantal text
of the MT (4QDeut?, 1QIsa", 4QJer?, 4QFEzek?, 2QRuth?®). These
manuscripts can be classified as proto-Masoretic. A large group of
manuscripts is close to the consonantal text of the MT but differs
nevertheless more than 2 percent from it (4QGen-Exod?, 4QpaleoGen-
Exod!, 4QDeut’, 4QDeut‘, 4QDeut', 4QJosh, 1QSam, 4QKgs, 4QIsa™
bde 2QJer, 4QJert, 4QEzek™ ", 11QEzek, 4QXII™ <5 4QPs , 11QPs,
4QRuth?, 1QDan’, 4QDan"). These manuscripts can be classified as
semi-Masoretic.

In addition to forerunners of the Hebrew Bible’s medieval text tradi-
tions, a significant number of biblical manuscripts from Qumran attest
to texts which align with none of the medieval versions (4QRP", 4QRP,
4QRPY 4QRP 4QEx0d", 4QExod", 4QExod-Lev!, 4QLev-Num?,
11QpaleoLev, 1QDeut* ", 4QDeut# - % m 1 4QpaleoDeut’, 4QJosh?,
4Qpaleo paraJosh, 1QJudg, 4QJudg ", 4QSam™ ", 6Kgs, 1QIsa?,
4Qlsa, 4QJerd, 4QXII» <, 4QPsPetkna 11QPs*" 4QJob?, 4QRuth®,
4QCant*", 6QCant, 4QQoh* 4QDan*"). They are therefore catego-
rized as non-aligned texts. This group might very well combine several
different texts and text types. Examples are the different non-Masoretic
Psalms collections attested in the Qumran manuscripts: 1 1QPs*", 4QPs¢,
(+ 4QPs™?) on the one hand and 4QPs" on the other hand.

A non-aligned text seems also to be attested by the only more
extensively preserved Aramaic translation of a biblical book from the
Qumran library, i.e. 11QtgJob."

In ancient Jewish literature, textual plurality is not restricted to the
Qumran library. It is also reflected in the quotations of and allusions
to biblical books in Jewish literature from Hellenistic times. Good

examples are the quotations of and allusions to the book of Jeremiah
in the 3rd, 2nd, and Ist c. B.C.E."!

? For 4QRPP, 4QRP*, 4QRP?, 4QRP* as biblical manuscripts, see e.g. M. Segal,
“Biblical Exegesis in 4Q158: Techniques and Genre,” Textus 19 (1998): 45-62; idem,
“4QReworked Pentateuch or 4QPentateuch?” in The Dead Sea Scrolls Fifly Years afier
Their Discovery: Proceedings of the Jerusalem Congress, July 20—25, 1997 (ed. L.H. Schiffman
et al.; Jerusalem: Israel Exploration Society, 2000), 391-99.

1" 4Qtglev and 4QtgJob are too damaged for textual classification. In what is
preserved both manuscripts are close to the consonantal text of MT.

""" The quotations of and allusions to the other biblical books in Jewish literature
from Hellenistic time confirm the evidence of the Jeremiah quotations and allusions but
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MT LXX non-aligned
Jer 1:10 Sir 49:7
Jer 1:18 Sir 36:24
Jer 4:31 1QH* XI 8
Jer 6:19 4QDibHam® 6 2
Jer 7:34 Bar 2:23
Jer 10:12-13 11QPs* XXVI 13-15
Jer 10:13 11QPs* XXVI 15
Jer 18:23 Neh 3:37
Jer 20:9 1QH" XVI 31
Jer 25:11 Dan 9:2

Sib. Or: 3.280
Jer 27:12-14 Bar 2:21
Jer 27:12 Sir 51:26
Jer 29:13-14 Jub. 1:15

4QWorks of God 1 6

Jer 30:8 4QO0rd* 24 2

The situation changes radically when the manuscript finds move closer
to the time when Josephus wrote his apology Against Apion. During the
first Jewish war, the rebels against the Roman Empire who occupied
Masada took manuscripts of biblical books and other texts with them.
The textual character of six of the biblical manuscripts can still be
identified (MasLev®®, MasDeut, MasEzek, MasPs* ?). All deviate less
than 2 percent from the consonantal text of the MT and can thus be
described as proto-Masoretic in character.

During the second Jewish war, caves in the Nahalim at the Dead Sea
served both as rebel bases and refugee camps. In these caves, manu-
scripts of biblical books were found, too. The textual character of seven
of these biblical manuscripts can still be identified. MurGen-Ex.Num?,'

3

MurXII, XHev/SeNum”, 5/6HevPs, SdeirGen, and 4QGen""* deviate

cannot be discussed here for reasons of space. For the quotations of and allusions to the
other biblical books, see my Die biblischen Handschrifien. For a more detailed discussion
of the textual plurality of Jewish scriptures in Hellenistic times, see A. Lange, “From
Literature to Scripture: The Unity and Plurality of the Hebrew Scriptures in Light
of the Qumran Library,” in One Seripture or Many? Canon from Biblical, Theological, and
Philosophical Perspectives (ed. C. Helmer and C. Landmesser; Oxford: Oxford University
Press, 2004), 51-107 (77-81, 98-100).

12 For MurGen-Ex.Num® (Murl) as one manuscript, see J. T. Milik, “Geneése, Exode,
Nombres,” D7D 2:75-78 (75).

1% For 4QGen® as coming from one of the Dead Sea refugee caves of the second
Jewish war, see J.R. Davila, “4QGen",” D7D 12:31-38 (31).
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less than 2 percent from the consonantal text of MT and are thus
proto-Masoretic in character. 8HevXII gr attests to a recension of the
Old Greek translation of the Minor Prophets towards the consonantal
text of MT (see below).

The manuscript evidence from the non-Qumranic sites at the Dead
Sea seems thus to suggest a proto-Masoretic standard text during
the time of the first and the second Jewish wars. In this context, it is
important to see that the paleographic dates of all biblical manuscripts
from Masada predate the first Jewish war.'* The rebels who occupied
Masada during the first Jewish war must have acquired their manuscripts
before they went to Masada. Does this mean that textual standardiza-
tion started well before the first Jewish war and that the destruction of
the Herodian temple was not its cause?"

2. Tue EaArLY REcENSIONS AND OTHER EVIDENCE OF TEXTUAL
STANDARDIZATION

The early recensions of the Old Greek text of several biblical books
as well as supralinear corrections in two biblical Qumran manuscripts
provide a positive answer to this question.

2.1. 8HevXII gr and the Kaige/Theodotion Recension

The Dead Sea Scrolls contribute in several ways to the understanding
of early recensions of the Old Greek translations of biblical books.
The most important manuscript is the Greek Minor Prophets scroll
from Nahal Hever (8HevXII gr).'"® The handwriting of both scribes
involved in copying this manuscript dates to the later part of the Ist

" MasLev* (30—1 B.C.E.), MasLev" (ca. 0), MasDtn (30-1 B.C.E.), MasEz (501
B.C.E.), MasPs* (30—1 B.C.E.), MasPs" (50—1 B.C.E.).

1> A position still argued for by B. Albrektson, “Reflections on the Emergence of
a Standard Text of the Hebrew Bible,” in Congress Volume: Gittingen 1977 (VTSup 29;
Leiden: Brill, 1978), 49-65; and D. Barthélemy, Ezéchiel, Daniel et les 12 Prophétes (vol.
3 of Critique textuelle de ’Ancien Testament: Rapport final du Comuté pour UAnalyse Textuelle de
PAncien Testament Hébreu nstitué par UAlliance Biblique Universelle; OBO 50.3; Freiburg,
Schweiz: Universitatsverlag, 1992), cxiii.

1o For 8HevXII gr, sce D. Barthélemy, Les devanciers d’Aquila: premiére publication intégrale
du texte des fragments du Dodécaprophéton trouvés dans le désert de Juda, précedée d’une étude sur
les traductions et recensions grecques de la Bible réalisées au premuer siécle de notre ére sous Uinfluence
du rabbinat palestinien (V' I'Sup 10; Leiden: Brill, 1963); E. Tov, The Greek Minor Prophets
Seroll_fiom Nahal Hever (8HevXII gr) (D7D 8).
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c. B.C.E." 8HevXII gr attests to a Greek text which reworks the Old
Greek translation towards the consonantal text of MT.'® In this way, a
rather verbal translation is achieved. One of the characteristics of the
8HevXII gr-recension is that it translates Hebrew 01 with Greek xot
ve. Hence, the text attested by 8HevXII gr as well as the whole recen-
sion group have been dubbed Aaige. A good example for its recensional
characteristic is to be found in Jonah 3:3.

OG: xoBbg ¢éAdAnce kbprog (“as the Lord spoke”)

8HevXII gr: xot]o 10 pnuo. A[1AX (“according to the word of the
Lord”)

MT: mim 1272 (“accord]ing to the word of the L[ord”)

Barthélemy' has shown that 8HevXII gr is not an isolated example
but that the characteristics of its recension are also attested in the so-
called Theodotion recension (sixth column of Origen’s Hexapla), in the
fifth column of Origen’s Hexapla, in Codex Washingtonensis, in the
Septuagint versions of Ruth, Ecclesiastes, Lamentations, and Daniel,
in several parts of Codex Vaticanus (Judges, 2 Sam 11:1-1 Kgs 2:11,
1 Kgs 22:1-2 Kgs 25:30), and in the biblical quotations of the writ-
ings of Justin Martyr. More recent studies understand these similarities
not as attesting to one overall recension of Old Greek translations of
biblical books but as a group of recensions.’ It remains uncertain if
all recensions date as early as the one attested by 8HevXII gr. It is
undisputable though that Theodotion is not the author of the Kaige
recensions and that at least parts of this recension group go back to
pre-Christian times, 1.e. the reworking of the Old Greek towards the
consonantal text of the MT is not a Jewish response to its appropriation
by early Christianity but started earlier and has other causes.

7 See PJ. Parsons, “The Scripts and Their Date,” D¥D 8:19-26.

18 Cf. e.g. Barthélemy, Les devanciers, 179-272; Tov, Greek Minor Prophets Scroll, 145-58;
K.H. Jobes and M. Silva, Invitation to the Septuagint (Grand Rapids: Baker Academic,
2000), 171-73.

19 See Barthélemy, Les devanciers, 203-65.

% See e.g. G. Howard, “The Quinta of the Minor Prophets,” Bib 55 (1974): 15-22;
A. van der Kooij, Die alten Textzeugen des Jesqjabuches: Ein Beitrag zur Textgeschichte des
Alten Testaments (OBO 35; Freiburg, Schweiz: Universititsverlag, 1981), 127-50; Jobes
and Silva, Invitation, 171-73, 284-87; N. Fernandez Marcos, The Septuagint in Context:
Introduction lo the Greek Version of the Bible (Leiden: Brill, 2001), 142-54.
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9.2. 4QLXXNum

4QLXXNum is another Qumran manuscript which is regarded as
attesting to an early recension of an Old Greek translation towards the
consonantal text of M'T. The manuscript dates to the late 1st c. B.C.E.
or the early Ist c. C.E.?" Originally Skehan considered 4QLXXNum
as an even earlier translation of Numbers than the one attested by
the major LXX manuscripts.”? But a careful analysis by Skehan and
Wevers identified the Greek text of 4QLXXNum as a pre-Christian
recension which resembles Aaige: “it is instead a considerable rework-
ing of the original LXX to make it conform both in quantity and in
diction to a Hebrew consonantal text nearly indistinguishable. .. from
that of MT.”* Good examples for recensional activity can be found
in Num 3:40 and 4:6, 8, 11, 12.

Num 3:40

OG: éniokeyou (“examine”)
4QLXXNum: apifunco[v (“coun[t”)
MT: P2 (“count”)

Num 4:6, 8, 11

OG: dvagopelg (“[carrying]-poles”)
4QLXXNum: aptpog (“carrying-poles”)
MT: 272 (“carrying-poles”)

Num 4:12

OG: xai éufarodow (“and they shall lay”)
4QLXXNum: kot Oncovow (“and they shall put”)
MT: 12101 (“and they shall put”)

21 PJ. Parsons, “The Paleography and Date of the Greek Manuscripts,” D7D
9:7-13 (11).

2 P.W. Skehan, “The Qumran Manuscripts and Textual Criticism,” in Volume du
congres: Strasbourg 1956 (VTSup 4; Leiden: Brill, 1957), 148-60 (156-57); idem, “The
Biblical Scrolls from Qumran and the Text of the Old Testament,” B4 28 (1965):
87-100 (92); E. Ulrich, “The Septuagint Manuscripts from Qumran: A Reappraisal
of their Value,” in Septuagint, Scrolls and Cognate Writings: Papers Presented to the International
Symposium on the Septuagint and Its Relation to the Dead Sea Scrolls and Other Writings (Manches-
ter, 1990) (ed. G.J. Brooke and B. Lindars; SBLSCS 33; Atlanta, Ga.: Scholars Press,
1992), 49-80 (7074, 76); D¥D 9:187-94 (188-89).

% P.W. Skehan, “4QLXXNum: A Pre-Christian Reworking of the Septuagint,”
HTR 70 (1977): 39-50, (39; cf. 39-40); cf. also J.W. Wevers, “An Early Revision of
the Septuagint of Numbers,” Erlsr 16 (1982): 235%-39%*.
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2.3. Papyrus Fouad Inv. 266b and 266¢

The label Papyrus Fouad Inv. 266 designates four papyrus manuscripts®*
from Egypt which might have been found in the Fayoum.? Papyrus
Fouad Inv. 266 a (Rahlfs #942), 266b (Rahlfs #948), and 266¢ (Rahlfs
#947) attests to different parts of Gen (266a) and Deut (266b—c). Papyrus
Fouad Inv. 266b—c are of interest for the question of early recensions
of the Old Greek text of Deuteronomy.

Papyrus Fouad Inv. 266b dates paleographically to the middle of the
Ist c. B.C.E.* Its text of Deuteronomy runs close to the Old Greek but
is characterized “durch Korrekturen nach der masoretisch tiberlieferten
Textform.” Papyrus Fouad Inv. 266b attests thus an early recension of
the Old Greek text of Deuteronomy towards the consonantal text of
the MT.*" A good example is Deut 22:9:

OG: petd 100 yevipotog 100 duneddvog cov (“with the yield of your
vineyard”)

Pap. Fouad. Inv. 266b: xou to yevn[po tov ourelwvog cov (“and the
yie[ld of your vineyard”)

MT: 27207 I8 (“and the yield of your vineyard”)

Papyrus Fouad Inv. 266¢ dates paleographically to the second half of
the 1st c. B.C.E. or the early Ist c. C.E.* Though more damaged than
Papyrus Fouad Inv. 266b, Papyrus Fouad Inv. 266¢ might also preserve
traces of a recension of the Old Greek translation of Deuteronomy
towards the consonantal text of MT.* An example is Koenen’s recon-
struction of VII 16 (Deut 33:19) which shows that the reconstructed

2 Cf. L. Koenen, “Introduction,” in Three Rolls of the Early Septuagint: Genesis and
Deuteronomy: A Photographic Edition Prepared with the International Photographic Archive of the
Association Internationale de Papyrologues (ed. Z. Aly; PTA 27; Bonn: Habelt, 1980), 1-23
(1-10, 21).

» F. Dunand, Papyrus grecs bibliques (Papyrus F. Inv. 266): Volumina de la Genése et du
Deutéronome: introduction (RAPH 27; Cairo: Institut Francais d’Archéologie Orientale,
1966), 1.

% For the paleographic date of Papyrus Fouad Inv. 266b, see Dunand, Papyrus grecs
bibliques, 12.

% See R. Hanhart, “Die Sohne Isracls, diec S6hne Gottes und die Engel in der
Masora, in Qumran und in der Septuaginta: Ein letztes Kapitel aus Israel in hellenisti-
scher Zeit,” in Vergegenwdirtigung des Alten Testaments: Beitriige zur biblischen Hermeneutik, F'S
R. Smend (ed. C. Bultmann et al.; Gottingen: Vandenhoeck & Ruprecht, 2002), 170-78
(171); idem, review of F. Dunand, Papyrus grecs bibliques, OLZ 73 (1978): 39-45 (42—45);
Koenen, “Introduction,” 1-2, 9.

% See Koenen, “Introduction,” 6 n. 28.

% See Koenen, “Introduction,” 9, 18-20.
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text provides enough space for a Greek rendering of the MT text but
not for the Old Greek:*

OG: £0Bvn £€oAeBpeiicovoty kai énkadécesle (“They shall utterly destroy
nations, and you shall call”)

Papyrus Fouad Inv. 266¢: \eBv[n ent]/x[oA]eco[vion €15 t0 opog (“they
sh]all ca[ll] peopl[es to the mountain”)

MT: WP~ 71 oY (“they shall call peoples to the mountain”)

The evidence of Papyrus Fouad Inv. 266b and 266c¢ is all the more
interesting as the manuscripts attest to recensions towards the consonan-
tal texts of M'T from ancient Egypt. This asks for caution in assigning
ancient versions to different geographical locations, like Palestine, Egypt,
and Mesopotamia.’’ Furthermore it shows that the early recensional
work on the Old Greek translations was not restricted to Judah itself
but happened in the Diaspora, too.

2.4. Recensions and Supralinear Corrections Towards other Texts than MT

Early recensional efforts are not restricted to reworking Old Greek
translations towards a semi- or proto-Masoretic text. Recensional efforts
are also attested towards other Hebrew texts. As these are of less inter-
est for the question of how proto-MT became the Jewish standard text
of the 1st ¢. C.E., I will briefly summarize the evidence.

2.4.1. The Proto-Lucianic Recension

Supposedly, Lucian of Antioch (ca. 250-312 C.E.) undertook a revision
of both the Greek Old Testament and the New Testament, which was
primarily stylistic in character. It remains uncertain though if Lucian
was responsible for this recension or not. Therefore, it is also called
the Antiochene text. This Lucianic recension comprises some historical
books (esp. 1-2 Samuel, 1-2 Kings, and 1-2 Chronicles) but also the
prophets and psalms. The most important witnesses to the so-called
Lucianic recension are the manuscripts bocye, (Rahlfs #19 108 82 127
93). Readings attested by these manuscripts also occur in Old Testa-

% See Koenen, “Introduction,” 16, 18.

31 See most prominently the “local text theory” as developed by W.F. Albright
(“New Light on Early Recensions of the Hebrew Bible,” BASOR 140 [1955]: 27-33)
and F.M. Cross (“The Evolution of a Theory of Local Texts,” in Qumran and the History
of the Biblical Text [ed. idem and S. Talmon; Cambridge, Mass.: Harvard University
Press, 1975], 306-20).
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ment quotations by some pre-Lucianic church fathers (Justin, Cyprian,
and Tertullian), in the Old Latin Translation (Vetus Latina), in the
writings of Josephus Flavius, and even in Old Testament quotations in
the New Testament. Hence, Lucian must have based his work on an
earlier recension of pre-Christian origin. For lack of a better term, this
Jewish recension is called proto-Lucianic.? In the case of 1-2 Samuel,
the Hebrew text towards which the proto-Lucianic recension reworked
the Old Greek translation is preserved in a somewhat more developed

stage in the Qumran manuscript 4QSam?**

2.4.2. 50Deut and 41QGen’

Two Hebrew manuscripts from the Qumran library, i.e. 4QGen’ and
5QDeut, are of particular interest when it comes to recensional rework-
ings. 5QDeut was copied in the first half of the 2nd c. B.C.E.** In Deut
7:15; 8:2, 19; 9:2, supralinear corrections were added to 5QDeut in
an carly Herodian bookhand (30—1 B.C.E.). As far as the manuscript
is preserved, the main text of 5Q)Deut reads against the Old Greek in
every variant. But the four supralinear additions correct the main text
of 5QDeut every time towards the Hebrew Jorlage of the Old Greek.*
Therefore, the supralinear corrections of 5QDeut can be viewed as
a recension of a Hebrew text towards the Hebrew lorlage of the Old
Greek.

The evidence of 4QGen’ is less definite. The manuscript was copied
in the last quarter of the Ist ¢c. B.C.E.* Only two supralinear correc-
tions are preserved in Gen 41:16, 24. Both read with the Old Greek
translation against MT.*” Not enough text is preserved to arrive at a
paleographic date of the supralinear corrections.

2 For the Lucianic and proto-Lucianic recensions, see e.g. B.M. Metzger, Chaplers
in the History of New Testament Textual Criticism (N'TTS 4; Leiden: Brill, 1963), 1-41;
Fernandez Marcos, Septuagint in Context, 223-38.

¥ See e.g. F.M. Cross, “The History of the Biblical Text in the Light of the Discov-
eries in the Judaean Desert,” in idem and Talmon, Qumran and the History of the Biblical
Text, 177-95 (188-93); E.C. Ulrich, The Qumran Text of Samuel and Fosephus (Missoula,
Mont.: Scholars Press, 1978).

3 See J.T. Milik, “1. Deutéronome,” DD 3:169-71 (169).

# See Milik, “Deutéronome,” DD 3:170-71.

% See J.R. Davila, “9. 4QGen!,” D7D 12:65-73 (65).

% See Davila, “4QGen’,” 66.
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2.5. The Process of Textual Standardization in the 1st ¢. C.E.

An idea how in Judah of the Ist c. C.E. textual standardization towards
proto-MT was achieved might be preserved in a baraita of the Talmud
Yerushalmi, tractate 7a‘anit (4:68a).%

Three scrolls did they find in the Temple courtyard. These were the Maon
scroll [“Dwelling”], the Zaatuti scroll [“Little ones™], and the He scroll. In
one of these scrolls they found it written “The eternal God is your dwell-
ing place (maon)” (Deut. 33:27: “The eternal God is your dwelling place,
and underneath are the everlasting arms. And he thrust out the enemy
before you, and said, ‘Destroy’”). And in two of the scrolls it was written,
“The eternal God is your dwelling place (meonah).” They confirmed the
reading found in the two and abrogated the other. In one of them they
found written “They sent the little ones of the people of Israel” (Exod
24:5: “And he sent young men of the people of Israel, who offered burnt
offerings and sacrificed peace offerings of oxen to the Lord.”). And in
the two it was written, “They sent young men...” They confirmed the
two and abrogated the other. In one of them they found written, “He
[he written in the feminine spelling] nine times, and in two, they found
it written that way eleven times.” They confirmed the reading found in
the two and abrogated the other.*

That 3 Ta‘an. 4:68a describes a 1st c. C.E. procedure is advised by the
fact that only since the 1st c. C.E. the biblical Dead Sea Scrolls from
the non-Qumran sites attest to such a standard text. But » 7a‘an. 4:68a
describes not only how such a standard text was reached, i.e. how
proto-MT was created, but also where and by whom it was created,
i.e. by priests in the Jerusalem temple.*” That in Judah priests at the
Jerusalem temple were responsible for the textual standardization of
the Mosaic law and other Jewish scriptures could also be corroborated

% Cf. also Sipre Deut. 356; y. Seqal. 4,3,48a; b. Ketub. 19b, 106a; b. Pesah. 112a. For
the historicity of this tradition, see G. Stemberger in Hermeneutik der Jiidischen Bibel und
des Alten Testaments (idem and C. Dohmen; Studienbiicher Theologie 1.2; Stuttgart:
Kohlhammer, 1996), 76. For further study, see S. Talmon, “The Three Scrolls of the
Law That Were Found in the Temple Court,” Textus 2 (1962): 14-27; E. Tov, Textual
Criticism of the Hebrew Bible (2d rev. ed.; Minneapolis, Minn.: Fortress Press, 2001), 28,
32-33; idem, “The History and Significance of a Standard Text of the Hebrew Bible,”
in From the Beginnings lo the Muiddle Ages (Until 1300), 49—66.

% Translation according to J. Neusner, The Talmud of the Land of Israel: A Preliminary
Translation and Explanation (CSHJ; Chicago: The University of Chicago Press, 1987),
18.253-54.

1 For the idea of a standardized biblical text cf. also b. Ned. 37b. For further details
how the proto-MT standard text was created, see F.M. Cross, “The Fixation of the
Text of the Hebrew Bible,” in idem, From Epic to Canon: History and Literature in Ancient
Israel (Baltimore: Johns Hopkins University Press, 1998), 205-18 (213-16).
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by various remarks in the writings of Josephus. In Ant. 3.38, 5.61, and
10.57, Josephus mentions that books or the holy books of Moses were
laid up in the Jerusalem temple. In Ant. 4.303—304, Josephus even claims
that Moses would have given autographs of his writings to the priests
for safekeeping. Especially when read in light of Ag Ap 1.38—42, for
the 1st c. C.E., these remarks could refer to master copies of Jewish
scriptures in the Jerusalem temple.*' Although 2 Macc 2:13-15 mentions
a temple library already with regard to the time of Nehemiah, it does
not mention special copies of any book. Considering the overwhelming
evidence for textual plurality and the lack of any evidence for textual
standardization in Judah up to the 2nd half of the Ist c. B.C.E,, it
seems highly unlikely that in the Jerusalem temple master copies of any
text existed significantly earlier than the 1st c. C.E. Josephus’ claims to
master copies or even autographs of Mosaic books and other Jewish
scriptures are thus projections of circumstances of his own time onto
past history. Furthermore, the remark about Moses depositing the
autographs of his writings with the priests (Ant. 4.303-304) reminds
of similar stories about Spartan master copies of Homeric texts (see
below 119-20). Josephus might have shed a particularly Hellenistic
light on the master copies of the Jerusalem temple to propagandize
the non-Jewish part of his audience.

2.6. Fust Conclusions

In Judah, the biblical Dead Sea Scrolls as well as quotations of and
allusions to Jewish scriptures attest to textual plurality up to the l1st c.
C.E. But 8HevXII gr and 4QLXXNum are witnesses to pre-Christian
recensions of Old Greek translations towards a semi- or proto-Masoretic
text. The proto-Lucianic recension as well as supralinear corrections in
4QGer’ and 5QDeut demonstrate that these recensional efforts were
not directed towards semi- or proto-Masoretic texts only. The evidence
shows that in Judah efforts towards textual standardizations started some
time in the second half of the Ist c. B.C.E., i.e. after the conquest of
Syro-Palestine by Pompey in 63 B.C.E. The biblical manuscripts among
the non-Qumranic Dead Sea Scrolls show that the 1st c. C.E. knew
a dominant standard text. Rabbinic evidence as well as remarks by

* For master copies of Jewish scriptures in the Jerusalem temple, see Tov, “The
Text of the Hebrew/Aramaic and Greek Bible Used in the Ancient Synagogues,”
243-49.
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Josephus Flavius suggest that this standard text was created by priests
in the Jerusalem temple based on the principle of majority readings.

For Egyptian Judaism, Papyrus Fouad Inv 266b (cf. Papyrus Fouad
Inv. 266¢) attests to recensional efforts towards a semi- or proto-Maso-
retic text already before the middle of the 1st c. B.C.E., i.e., in ancient
Egypt, textual standardization of Jewish scriptures began before it was
conquered by Augustus in 31 B.C.E.

As all these recensions predate the destruction of the Jerusalem
temple in 70 C.E., its destruction could thus not have been the cause
of textual standardization. The early recensions described above predate
Christianity, too. Revising the Old Greek texts was not a response to
the Christian appropriation, as was claimed time and again. Hence,
the initial impulse towards textual standardization cannot be a Jewish
response to early Christianity either.

Most of the early efforts towards textual standardization are found
in revising the Old Greek translation. This could point to a Greek
influence. Is the textual standardization of Jewish scriptures thus due
to Greek influence? This suspicion could be confirmed by Josephus’
apology Against Apion. Josephus clearly implies that Judaism is far better
than Hellenism in not having changed its holy scriptures. And it is the
basic rhetoric strategy of an apology to claim that your own culture
realizes the cultural values of the opponent culture much better than
the opponent culture itself.

To answer these questions, I will give a sketch of textual standardiza-
tion in the Graeco-Roman world. Afterwards, I will ask how Egyptian
Judaism developed the idea of textual standardization and what caused
textual standardization in Judah itself.

3. TEXTUAL STANDARDIZATION IN THE GRAECO-RoMAN WORLD"

Early efforts towards textual standardization can already be found in
Peisistratid Athens in the first half of the 6th c. B.C.E. Herodotus
reports how the tyrant Hipparchus is involved in the editing of the
oracle collection of Musaeus (Hist. 7.6). This fits well with the remarks

2 For textual standardization in classical and pre-classical Greece as well as in Roman
culture, see H. Cancik, “Standardization and Ranking of Texts in Greek and Roman
Institutions,” in Homer, the Bible, and Beyond: Literary and Religious Canons wn the Ancient World
(ed. M. Finkelberg and G.G. Stroumsa; JSRC 2; Leiden: Brill, 2003), 117-30.
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of Plato (Hipparch. 228b—c) that Hipparchus forced the rhapsodes to
perform the Homeric poems in a fixed sequence—something that Dio-
genes Laertius (1.57) also claimed for Solon the Lawgiver. Although a
standardized text is not mentioned in either context, the sequencing of
Homeric poems or the exclusion of insertions into oracle collections
hints to an effort towards textual integrity. For epic texts like Homer or
the famous tragedies of Aeschylus, Sophocles, and Euripides, textual
standardization seems to have been necessitated by performances during
different Athenian festivals. Groups of actors needed to have identical
texts to perform them."

For the collection of the tragedies of Aeschylus, Sophocles, and
Euripides, such efforts towards textual integrity developed in the 4th c.
B.C.E. into the idea of a standardized text. This standard text of the
works by the three tragedians was ensured and secured by way of a
master copy which was kept in Athens. Pseudo-Plutarch claims in his
Lives of the Ten Orators that Lycurgus legislated these master copies.

He also introduced laws...; the law that bronze statues of the poets
Aeschylus, Sophocles, and Euripides be erected, that their tragedies be
written out and kept in a public depository, and that the clerk of the State
read them to the actors who were to perform their plays for comparison
of the texts and that it be unlawful to depart from the authorized text
in acting. (Mor. 841F)*

Pseudo-Plutarch is confirmed by Galen when the latter remarks that
Ptolemy III Euergetes borrowed the Athenian master copies to have
them copied for the library of Alexandria.”

In classical Greece, the idea of textual standardization was not
restricted to Athens. The Spartans, e.g., created a legend of how Lyc-
urgus—the reformer who created Sparta’s military society—secured
for Sparta a copy of Homer’s works that was very close to the original
autograph.

From Crete, Lycurgus sailed to Asia, with the desire, as we are told, of
comparing with the Cretan civilizations, which was simple and severe, that

¥ See e.g. G. Nagy, Poctry as Performance: Homer and Beyond (Cambridge: Cambridge
University Press, 1996), 105-206.

* Translation according to H.N. Fowler, Plutarch’s Moralia: With an English Translation
(17 vols.; LCL; Cambridge, Mass.: Harvard University Press, 1949), 10.399, 401.

® In Hippocratis Epidemiarum librum 3.1 Commentarius 2.4. For the Greek text, see
E. Wenkebach, Galeni in Hippocratis Epidemiarum librum 3 (CMG 5.10.2.1; Leipzig:
Teubner, 1936), 79.
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of the Ionians, which was extravagant and luxurious, just as a physician
compares with healthy bodies those which are unsound and sickly; he
could then study the difference in their modes of life and forms of gov-
ernment. There too, as it would appear, he made his first acquaintance
with the poems of Homer, which were preserved among the posterity
of Creophylus; and when he saw that the political and disciplinary les-
sons contained in them were worthy of no less serious attention than the
incentives to pleasure and license which they supplied, he eagerly copied
and compiled them in order to take them home with him. For these epics
already had a certain faint reputation among the Greeks, and a few were
in possession of certain portions of them, as the poems were carried here
and there by chance; but Lycurgus was the very first to make them really
known. (Plutarch, Lyc. 4.4)*

Beginning in the 3rd c. B.C.E., the scholars of the library of Alexandria
started to compile canonical lists of distinct Greek authors which were
structured according to the genres of ancient Greek literature. These
literary heroes were designated éykpiBévteg (“selected ones™). However,
the efforts of the Alexandrian scholars were not restricted to compiling
lists of authorities. They also prepared critical editions of their works.
The most outstanding example is the editorial work of Aristarchus of
Samothrake on the Homeric epics. These critical editions had become
necessary as the works of Homer and others were attested in multiple
textforms. As with ancient Jewish scriptures, textual plurality was the
rule and not the exception.”

In the Ist c. C.E., Quintilian’s description of the work of the Alex-
andrian scholars shows that the Alexandrian texts and canons gained
respect and popularity in the Roman world and became part of the
overall Graeco-Roman cultural continuum.

The old school of teachers indeed carried their criticism so far that they
were not content with obelising lines or rejecting books whose titles they
regarded as spurious, as though they were expelling a supposititious child

¥ Translation according to B. Perrin, Plutarch’s Lives: With an English Translation
(11 vols.; LCL; Cambridge, Mass.: Harvard University Press, 1959), 1.215.

7 For the library of Alexandria, its canons, and its editions, see R. Pfeiffer, Geschichte
der klassischen Philologie: Von den Anfingen bis zum Hellenismus (Reinbeck bei Hamburg:
Rowohlt Taschenbuch Verlag, 1970), 114-285; E.A. Parsons, The Alexandrian Library:
Glory of the Hellenic World: Its Rise, Antiquities, and Destructions (London: Elsevier Press,
1952); M. El-Abbadi, Life and Fate of the Ancient Library of Alexandria (2d rev. ed.; Paris:
UNESCO/UNDP, 1992); The Library of Alexandria: Center of Learning in the Ancient World
(ed. R. MacLeod; London: Tauris, 2000).
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from the family circle, but also drew up a canon of authors, from which
some were omitted altogether. (Quintilian, nst. 1.4.3)*

This brief sketch of textual standardization in the Graeco-Roman
world shows, before there is any hint towards textual standardization
in Jewish culture, Greek culture developed standardized texts. The pin-
nacle of the Greek editorial efforts towards standardized texts are the
critical editions of the Alexandrian library, which in turn left its mark
on the Roman empire.

4. THE ORIGINS OF TEXTUAL STANDARDIZATION IN EGYPTIAN JUDAISM

The paleographic date of papyrus Fouad Inv. 266b in the middle of the
Ist c. B.C.E. shows that recensions of the Old Greek translation towards
the consonantal text of MT started in Egypt before its conquest by the
Roman Empire in 31 B.C.E. At this time, Alexandria itself was one of
the cultural foci of ancient Judaism. As attested by a wealth of Greek
Jewish literature, the academic elite of Alexandrian Judaism strove for
Greek education. Greek Jewish legend has it that even the Old Greek
translation of the Pentateuch, i.e. the very beginning of Greek Jewish
literature, was instigated by the search for books for the Alexandrian
library (see e.g., Let. Aris. 10-11). In reporting this legend, the Letter of
Anisteas—written in the late 2nd c. B.C.E.**—relates the translation of
the Pentateuch into Greek with an effort of textual standardization. It
laments that the low quality and textual plurality of the Pentateuch
manuscripts available in Egypt would be due to lacking royal patronage
and that an “accurate version” (dimkptpouéva; 31) should be acquired
from the Jerusalem temple. At its end the Letter of Aristeas describes how
such a master copy arrived in Egypt.

To the great king from Demetrius. Your command, O King, concerned
the collection of missing volumes needed to complete the library, and of
items which accidentally fell short of requisite condition. I gave highest
priority and attention to these matters, and now make the following fur-
ther report: 30 Scrolls of the Law of the Jews, together with a few others,

¥ Translation according to H.E. Butler, The Institutio Oratoria of Quintilian: With an
English Translation (4 vols.; LCL; Cambridge, Mass.: Harvard University Press, 1996),
1.63.

¥ For the dating of the Letter of Aristeas in the late 2nd c. B.C.E., see E.J. Bickerman,
“Zur Datierung des Pseudo-Aristeas,” in Studies in fewish and Christian History. Part 1
(AGJU 9.1; Leiden: Brill, 1976), 123-36.
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are missing (from the library), for these (works) are written in Hebrew
characters and language. But they have been transcribed somewhat care-
lessly and not as they should be, according to the report of the experts,
because they have not received royal patronage. 31 These (books) must
also be in your library in an accurate version, because this legislation,
as could be expected from its divine nature, is very philosophical and
genuine. (Let. Aris. 29-31)

So they arrived with gifts which had been sent at their hands and with
the fine skins on which the Law had been written in letters of gold in
Jewish characters; the parchment had been excellently worked, and the
joining together of the letters was imperceptible. (Let. Aris. 176)*

On the one hand, the phrase “accurate version” (dinkpiouéve; 31)
reflects knowledge about the standards of the Alexandrian critical
editions.”’ On the other hand, the phrase indicates that the Egyptian
Jews themselves started to distinguish between accurate and inaccurate
copies of their scriptures, i.e. they started to apply the Alexandrian idea
of an accurate standard text versus a multitude of inaccurate textual
traditions to their own scriptures. This means, in Egyptian Judaism
revising the Old Greek translations and working towards a standard
text was instigated and motivated by the role model of the editorial
work in the Alexandrian library.

5. THE ORIGINS OF TEXTUAL STANDARDIZATION IN JUDAH

Was textual standardization in Judah thus initiated by contacts with
Egyptian or Alexandrian Jews? And if yes, for which reason did these
ideas fall on favorable ground in Judah only in the second half of the
Ist c. B.C.E., while textual standardization seems to have started earlier
in Egyptian Judaism?

To answer these questions, a brief sketch of the cultural politics of
the Roman Empire in its provinces and vassal states is needed.”” In the
time of the emperors only very few Roman officials were needed outside

0 Translations according to R.J.H. Shutt, “Letter of Aristeas (Third Century
B.C.—First Century A.D.): A New Translation and Introduction,” in OTP 2:7-34
(14-15, 24).

! For the influence of Alexandrian scholarship on the Letter of Aristeas, see S. Honig-
man, The Septuagint and Homeric Scholarship in Alexandria: A Study in the Narrative of the Leiter
of Aristeas (London: Routledge, 2003).

%2 For more detailed information, see C.. Freeman, Egypt, Greece, and Rome: Civilizations
of the Ancient Mediterranean (Oxford: Oxford University Press, 1996), 422-39.
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of Rome to administer and govern Rome’s provinces and vassal states.
In the provinces, most of the positions in provincial government were
filled by local elites who were thoroughly Romanized and were Roman
citizens. To create these Romanized local elites, the Roman Empire
followed a cultural policy of active Romanization. In the eastern part
of the empire, this meant that the Roman and Greek cultures were
imprinted more intensely on the educated local elites than even in the
time of the Hellenistic kingdoms. A description of how this policy was
applied to the natives of Britain can be found in Tacitus’s biographical
notes on his father in law, Agricola, who was responsible for much of
the Roman conquest of Britain.

In order that a population scattered and uncivilized, and proportionately
ready for war, might be habituated by comfort to peace and quiet, he
would exhort individuals, assist communities, to erect temples, market-
places, houses: he praised the energetic, rebuked the indolent, and the
rivalry for his compliments took the place of coercion. Moreover, he
began to train the sons of the chieftains in a liberal education, and to
give a preference to the native talents of the Briton as against the trained
abilities of the Gaul. As a result, the nation which used to reject the Latin
language began to aspire to rhetoric: further, the wearing of our dress
became a distinction, and the toga came into fashion, and little by little
the Britons went astray into alluring vices: to the promenade, the bath,
the well-appointed dinner table. (Tacitus, Agr. 21)%

In this context, it needs to be remembered that the earliest evidence for
textual standardization in Judah postdates the conquest of Syro-Palestine
by Pompey in 63 B.C.E. This means: in Judah, textual standardization
started most likely after the Roman conquest. Is textual standardiza-
tion in Judah thus part of the Romanization of the local elites? This
could be all the more likely as the first efforts towards standardization
can be observed in the Greek versions of Jewish scriptures, i.e. their
revision towards semi- or proto-Masoretic texts. Revisional work on
Greek manuscripts requires extraordinary Greek language skills and a
thorough education in Hellenistic culture. How much the translators
and revisers of the Old Greek were immersed in Hellenistic culture
and education is illustrated by the description of the LXX translators
in Let. Aris. 121: “Eleazar selected men of the highest merit and of

% Translation according to M. Hutton and E.H. Warmington, Tacitus: Agricola, Ger-
mania, Dialogus (5 vols.; LCL; Cambridge, Mass.: Harvard University Press, 2000) 67.
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excellent education. .. they had not only mastered the Jewish literature,
but had made a serious study of that of the Greeks as well.””* But was
the Romanization of the local elites as effective in Judah as elsewhere
in the Roman Empire? Were the Jews of Judah thus open to the Alex-
andrian idea of a standard text due to their Romanization? After its
conquest by Pompey, is there evidence for increased Hellenistic and
Roman influence in Judah?

The example of the Jewish quarter excavations in Jerusalem gives a
positive answer to these questions. In early Roman times, this area of
Jerusalem was inhabited by the wealthy and educated Jewish (priestly)
elites. Nahman Avigad summarizes their Graeco-Roman lifestyle as
documented by the material culture of their mansions as follows.

However, the Jewish quarter excavations uncovered another Jerusa-
lem—a secular, everyday Jerusalem with a residential quarter whose
splendor outshone everything previously known about the city. This was
a wealthy quarter, with large mansions embellished with frescoes and
colorful mosaics, complex bathing installations, luxury goods and artistic
objects—all “status symbols” of the times. These were well-cultivated
homes lavishing under the influence of a style common throughout the
Hellenistic-Roman world.”

Examples for this Graeco-Roman lifestyle are Roman tables, terra sigil-
lata ceramics, marble trays, a Greek glass pitcher from Sidon, columns
with Corinthian capitals, frescoes, and mosaics.”

6. CONCLUSIONS

In ancient Judaism, the earliest evidence for textual standardization is
Papyrus Fouad Inv. 266b (paleographic date ca. 50 B.C.E.; cf. Papyrus
Fouad Inv. 266¢) and the Letler of Aristeas (written in the late 2nd c.
B.C.E.). This locates the beginnings of the textual standardization of
Jewish scriptures in Egyptian if not Alexandrian Judaism. The Letter
of Aristeas connects Jewish textual standardization closely with the role

 Translation according to Shutt, “Letter of Aristeas,” in OTP 2:21.

» N. Avigad, Discovering Jerusalem (Oxford: Blackwell, 1984), 260.

% For an instructive survey of the material culture of early Roman Jerusalem as
documented by the Jewish quarter excavations, see Avigad, Discovering Jerusalem. For
a more detailed excavation report, see Jewish Quarter Excavations in the Old City of Jeru-
salem: Conducted by Nahman Avigad, 1969—1982 (ed. H. Geva; 3 vols.; Jerusalem: Israel
Exploration Society, 2000-2006).
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model of the library of Alexandria and its critical text editions. Hence,
it seems feasible that the beginnings of Jewish textual standardization
go back to Greek influence. In Egyptian Judaism, both Papyrus Fouad
Inv. 266b and the Letter of Aristeas link textual standardization with the
Old Greek translation of the Pentateuch and its recensions.

The biblical Dead Sea Scrolls show that in Judah the origins of tex-
tual standardization are also linked with early recensions of Old Greek
translations of Jewish scriptures (see e.g., SHevXII gr and 4QLXXNum).
Responsible for the first Judean efforts towards a standard text of Jew-
ish scriptures were Jewish (priestly) elites which were highly educated
both in Jewish and Graeco-Roman culture. But textual standardization
starts significantly later in Judah than in Egyptian Judaism. That Judean
Judaism remained reluctant to accept the Alexandrian idea of a_Jewish
standard text might be due to the rejection of Hellenized Hasmonean
royalty by the majority of Judah’s religious elites.”” The skeptic atti-
tude towards Greek ideas among Judean educated elites changed after
Judah’s conquest by Pompey in 63 B.C.E. The archeological evidence
of the Jerusalem Jewish Quarter excavations shows that the Roman
policy of Romanization and—in the case of the empire’s eastern ter-
ritories—Hellenization changed the cultural alignment of the Judean
religious elites. Hence, Greek educated Jews were more open towards
the idea of standardizing the texts of Jewish scriptures after Judah
became a Roman client state.

Rabbinic literature and the Dead Sea Scrolls attest to a variety of
editorial signs which were used by the scribes of the late Second Temple
period. Already Lieberman has shown that some of these scribal signs
were also employed by the Alexandrian grammarians as editorial
signs in their critical text editions.” But a detailed analysis of the com-
plete evidence by Tov argues against a significant Alexandrian influence
in the editorial praxis of late Second Temple Judaism.” “The major-
ity of Alexandrian critical signs used in the editions of earlier literary

% See most prominently the conflicts between Pharisees and Hasmoneans during the
rule of Alexander Jannai (cf. Josephus, Ant. 13.372-383, 398-404; 7. . 1.88-98).

% S. Lieberman, Hellenism in Fewish Palestine: Studies in the Literary Transmission Beliefs
and Manners of Palestine in the I Century B.C.E~IV Century C.E. (2d rev. ed.; New York,
N.Y.: The Jewish Theological Seminary of America, 1962), 28—46.

% Contra M. Greenberg, “The Stabilization of the Text of the Hebrew Bible,
Reviewed in the Light of the Biblical Materials from the Judean Desert,” in The Canon
and Masorah of the Hebrew Bible: An Introductory Reader (ed. S.Z. Leiman; Library of Biblical
Studies; New York, N.Y.: Ktav, 1974), 298-326.
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texts have not been used in the Judean Desert texts: asteriskos, obelos,
diple. .., diple obelismene. . ., keraunion, ancora.”™ Although the Greek ideas of
standard text and master copy influenced late Second Temple Judaism,
the Alexandrian editorial praxis did not leave a significant mark.

Whether proto-MT was developed by the Pharisees by the early 1st
c. C.E. due to the influence of Hillel and became regnant as a Jew-
ish standard text after the destruction of the Herodian temple in 70
C.E.—as F.M. Cross® thinks—remains doubtful. The multiplicity of
texts of Jewish scriptures used by Josephus in his Antiguities even after
70 C.E. asks for caution.” It seems also doubtful if the Zealots occu-
pying the Masada during the Ist Jewish war were all members of the
Pharisaic party. Nevertheless, only proto-Masoretic manuscripts were
discovered on the Masada (see above 109).

Consciousness for the Greek character of the idea of standardizing
Jewish scriptures is still perceptible in Josephus’ apology Against Apion.
When he emphasizes, “with us are not myriads of books which are at
variance and contradict each other” (4g. Ap. 1.38) and when he stresses
“for during so many ages as have already passed, nobody has dared
cither to add to them, to take from them, or to make changes” (4g.
Ap. 1.42), Josephus employs the typical argumentative strategy of an
apology. He claims that his own culture fulfills a cultural value of the
opponent culture better.

In the time of Josephus, the consonantal text of MT evolved as
the standard text of Jewish scriptures, as demonstrated by the biblical
manuscripts from Masada, Wadi Murabba‘at, and Nahal Hever. But
in its beginnings, Jewish textual standardization was not yet aimed at
the consonantal text of MT exclusively. The proto-Lucianic recension
as well as the supralinear corrections of 5Q)Deut demonstrate that
originally other texttypes were also favored as standard texts.

8 F. Tov, Seribal Practices and Approaches Reflected in the Texts Found in the Judean Desert
(STDJ 54; Leiden: Brill, 2004), 274, cf. also 188, 200-201, 214, 273-74.

5 Cross, “Fixation,” 216-18.

62 For Josephus’ use of “non-Masoretic” textforms, see e.g. E.C. Ulrich, The Qumran
Text of Samuel and Josephus (HSM 19; Missoula, Mont.: Scholars Press, 1978), 165-259;
L.H. Feldman, Josephus’ Interpretation of the Bible (Hellenistic Culture and Society 27;
Berkeley, Calif.: University of California Press, 1998), 23-36, 63—64.



LES TITRES DES LIVRES BIBLIQUES: LE TEMOIGNAGE
DE LA BIBLIOTHEQUE DE QUMRAN*

Kaltell Berthelot

Les spécialistes des manuscrits de la mer Morte se sont beaucoup
intéressés aux citations bibliques et aux formules d’introduction de ces
citations dans des textes comme les pesharim ou 'Ecrit de Damas,' ainsi
qu’a la lumiere que pouvaient projeter les textes de la bibliotheque de
Qumran sur la question de la constitution du canon des Ecritures.?

* (’est un honneur et un plaisir de dédier cet article a Florentino Garcia Martinez,
et de saluer a cette occasion le travail immense qu’il a accompli dans le domaine des
études qumraniennes, ainsi que sa facon généreuse de partager son savoir avec les
autres, en particulier les jeunes chercheurs.

I Cf,, entre autres, J.A. Fitzmyer, “The Use of Explicit Old Testament Quotations in
Qumran Literature and the New Testament,” NT§ 7 (1960-61): 297-333; G. Vermes,
“Biblical Proof-Texts in Qumran Literature,” 75 34 (1989): 493-508 ; M.J. Bernstein,
“Introductory Formulas for Citation and Re-citation of Biblical Verses in the Qumran
Pesharim: Observations on a Pesher Technique,” DSD 1 (1994): 30-70; J.C. Vander-
Kam, “Authoritative Literature in the Dead Sea Scrolls,” DSD 5 (1998): 382-402; T.H.
Lim, “Biblical Quotations in the Pesharim and the Text of the Bible—Methodological
Considerations,” The Bible as Book. The Hebrew Bible and the Judaean Desert Discoveries (ed.
E.D. Herbert and E. Tov; London: The British Library, 2002), 71-79 (et, dans le
méme livre, les contributions de S. Metso, E. Tigchelaar et J. Hogenhaven).

* Voir, en particulier, les travaux d’E. Ulrich, The Dead Sea Scrolls and the Origins of
the Bible (Grand Rapids: Eerdmans; 1999); idem, “Canon,” The Encyclopedia of the Dead
Sea Scrolls (ed. L.H. Schiffman and J.C. VanderKam; New York: Oxford University
Press, 2000), 1:117-20; idem, “Qumran and the Canon of the Old Testament,” 7%e
Biblical Canons (ed. J.-M. Auwers and H_J. de Jonge; Leuven: Leuven University Press,
2003), 57-80; idem, “The Non-Attestation of a Tripartite Canon in 4QMMT,” CBQ.
65 (2003): 202-14. Voir également F.M. Cross, From Epic to Canon: History and Literature
in Anctent Israel (Baltimore: Johns Hopkins University Press, 1998), 203-29; A. van
der Kooij, “The Canonization of Ancient Books Kept in the Temple of Jerusalem,”
Canonization and Decanonization (ed. idem and K. van der Toorn; Leiden: Brill, 1998),
17-40; J. Lust, “Quotation Formulae and Canon in Qumran,” ibid., 67-77; J.A.
Sanders, “The Scrolls and the Canonical Process,” The Dead Sea Scrolls afier Fifly Years:
A Comprehenswe Assessment (ed. P.W. Flint and J.C. VanderKam; 2 vols.; Leiden: Brill,
1999), 2: 1-23; J.G. Campbell, “4QMMT" and the Tripartite Canon,” 775 51 (2000):
181-90; G. Xeravits, “Considerations on Canon and the Dead Sea Scrolls,” The Qumran
Chronicle 9 (2000): 165-78; C.A. Evans, “The Dead Sea Scrolls and the Canon of
Scripture in the Time of Jesus,” The Bible at Qumran. Text, Shape and Interpretation (ed. P.W.
Flint; Grand Rapids: Eerdmans, 2001), 67-79; J.C. VanderKam, “Questions of Canon
Viewed Through the Dead Sea Scrolls,” The Canon Debate (ed. L.M. McDonald and
J.A. Sanders; Peabody: Hendrickson, 2002), 91-109; S. Talmon, “The Crystallization
of the ‘Canon of Hebrew Scriptures’ in Light of Biblical Scrolls from Qumran,” 7#e
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Mais, a ma connaissance, aucun livre ou article n’a été consacré au
probleme des fitres des livres bibliques dans les manuscrits de la mer
Morte. Cette question entretient pourtant des liens étroits avec (1) celle
des citations bibliques et (2) celle de la constitution du canon, comme
on va tenter de le montrer a partir de quelques exemples.

1. CrrATIONS BIBLIQUES ET TITRES

Les textes de Qumran présupposent pour la plupart 'existence des livres
qui formeront par la suite le canon massorétique, sous une forme ou
sous une autre. La nature des relations qu’ils entretiennent avec eux est
tres variée: réécriture, paraphrase, citation, référence ponctuelle aux
personnages bibliques, etc. Dans les cas de citations ou de références
explicites, comment les auteurs des textes de Qumran nommaient-
ils les livres bibliques qu’ils utilisaient? En d’autres termes, quel Zire
utilisaient-ils pour tel ou tel livre biblique, quand ils citaient un livre
en particulier? Le désignaient-ils par le nom de I’ “auteur” présumé?
Peut-on dégager une tendance quelconque?

II faut avant tout rappeler un fait peu familier aux lecteurs modernes:
dans ’Antiquité, un livre n’était pas toujours doté d’un titre. Comme
I’écrit Philippe Hoffman, «Au début de I’age grec le titre n’existe pas
nécessairement. Ni Héraclite, ni Aristote, ni Hérodote ni Thucydide
n’ont ressenti le besoin d’un titre pour désigner leurs écrits».* Il est pro-
bable que certains livres bibliques ont d’abord circulé sans titre défini,
et I’histoire des titres des livres du Pentateuque, pour ne mentionner
qu’eux, est loin d’étre claire.

Mais méme dans les cas ou le titre d’un ouvrage est a priori connu,
les références a cet ouvrage ne sont pas forcément explicites, et ne
nomment pas toujours le titre. La formule qui introduit la citation peut
faire référence a 'auteur présumé, mais pas au livre en tant que tel,

Bible as Book, 5-20; A. Lange, “The Status of the Biblical Texts in the Qumran Corpus
and the Canonical Process,” ibid., 21-30; idem, “The Parabiblical Literature of the
Qumran Library and the Canonical History of the Hebrew Bible,” Emanuel (ed. S.M.
Paul et al.; Leiden: Brill, 2003), 305—21; idem, “From Literature to Scripture. The
Unity and Plurality of the Hebrew Scriptures in Light of the Qumran Library,” One
Seripture or Many? Canon_from Biblical, Theological and Philosophical Perspectives (ed. C. Helmer
and C. Landmesser; Oxford: Oxford University Press, 2004), 51-107.

* “Titrologie et paratextualité,” Titres et articulations du lexte dans les @uvres antiques.
Actes du Colloque International de Chantilly 13—15 décembre 1994 (dir. J.-Cl. Fredouille
et al.; Paris: Institut d’Etudes Augustiniennes, 1997), 582.
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comme dans la formule: «X a dit que...». Dans 11QMelchisédeq, par
exemple, ’auteur commente le verset d’Zsaie « Qu’ils sont beaux, sur les
montagnes, les pieds de celui qui annonce une bonne nouvelle » (52,7)
en citant Dn 9,25: «Et celui qui annonce, c’e[st (celul qui est)] oint
par Pesp[rit], selon ce qu’a dit Dan[iel a son propos: “Jusqu’a un chef
ayant recu 'onction, il y a sept semaines”» (11Q13 II 18).* La formule
introductive (7% TWRD) renvoie a la personne plutdt qu’au livre. Parfois,
lorsqu’un texte se réfere a une parole plutdét qu’au livre biblique dans
lequel elle est mise par écrit, celle-ci est attribuée a Dieu.” Ainsi, dans
CD XIX 11-12, on lit: «comme (cela) eut lieu durant la période de la
premiére visite, dont il a dit '? par I'intermédiaire d’Ezéchiel: “marquer
la marque sur le front de ceux qui soupirent et qui gémissent” (Ez 9,4)».
Le scribe avait commencé par écrire: «dont Ezéchiel a dit», puis a
rectifié en rajoutant 72, «par 'intermédiaire de».®

Inversement, la citation peut étre introduite par une formule qui
souligne qu’il s’agit d’un texte écrit, mais sans que I’ “auteur” ou la
source du texte soit identifié(e). C’est le cas par exemple dans 1QS V
15, qui affirme: «qu’on s’éloigne de lui ('impie) en toute chose, car il
est ainsi écrit (272 12 N'2): “De toute chose frauduleuse tu t’éloigne-
ras” (Ex 23,7)». Il semble que, pour les lecteurs ou auditeurs de 1QS,
I'indication de la source ait été superflue.

Enfin, certaines citations ne sont absolument pas introduites. Ainsi,
en CD VI 3—4, on observe un enchainement assez abrupt: «et Il (Dieu)
leur a fait entendre (sa voix), et ils ont foré le puits: “Le puits (que) des
princes ont foré, que les nobles du peuple ont creusé avec un sceptre”
(Nb 21,18). Le puits, c’est la Loi». La citation des Nombres est insérée
dans le texte sans formule introductive (a la maniére d’une apposition,
en quelque sorte), puis commentée. On notera que tel n’est pas le cas
dans 4Q266 et 4Q267, qui présentent un texte différent et introduisent

* C’est en effet la reconstitution la plus plausible. Cf. F. Garcia Martinez et al., D7D
23:225 et 232:

LLTIDIW DD TR ORIV YYD ONIT RN ToND [T Al AR Twanm

> Cf. VanderKam, “Authoritative Literature,” 391.

% Voir également CD III 21 («par l'intermédiaire d’Ezéchiel le prophéte») ou CD
IV 13 («par I'intermédiaire d’Isaie le prophéte»), sans rature cette fois. Pour d’autres
exemples de citations précédées d’une formule du type «Dieu a dit», cf. 1QM XI 5-7
et 11-12; 40252 IV 2-3.



130 KATELL BERTHELOT

la citation des Nombres en ces termes: « [Ils ont] foré [l]e puits, au sujet
duquel Moise a dit: “Le puits...”».”

Une pluralité d’usages cohabitent parfois au sein d’'un méme texte.
Prenons I’exemple des citations du Deutéronome dans 1'Ecrit de Damas.
Pour ce seul cas de figure, on rencontre d’ores et déja presque toutes
les formules d’introduction possibles. En CD VIII 9, la citation de
Dt 32,33 est introduite par les mots «dont Dieu a dit, a leur propos»
@5 D8 N ). Immédiatement apres, en CD VIII 1415, deux
autres versets du Deutéronome (9,5 et 7,8) sont cités partiellement et
introduits par la formule «Et (ce) que Moise a dit» (T2 7R wWK1). En
CD XIX 1, a I'inverse, la citation de Dt 7,9 est précédée de la formule
«comme il est écrit» (2D WD), sans plus de précision. En CD V 1,
on trouve une formule légerement différente, «a propos du prince, il
est écrit» (2D WWIT DY), suivie de Dt 17,17 («Il ne multipliera pas
pour lui-méme les femmes»). Enfin, a la ligne suivante (CD V 2), le
texte poursuit en expliquant: « Mais David n’avait pas lu le livre scellé
de la Loi (7T 2902 DWTT) qui se trouvait * dans ’arche». On peut
s’'interroger sur ce que désigne I'expression «le livre scellé de la Loi»:
s’agit-il du Deutéronome ou du Pentateuque dans son ensemble, de la
Jorah? Nous reviendrons sur ce point dans la seconde partie de cet
article. Pour I'instant, bornons-nous a constater que l’'on recense pas
moins de cing manieres différentes de citer ou de se référer au Deu-
téronome dans le seul Eerit de Damas, et que I'une d’elle seulement fait
intervenir un titre (dont la signification exacte reste ambigué).

Examinons a présent les citations d’Isaie dans ce méme texte. En CD
IV 13-14, une citation d’Is 24,17 est introduite par la formule «ainsi
que Dieu (I') a dit par I'intermédiaire d’Isaie le prophete, fils d’Amog, en
disant» (MRS 7V 12 W2TT Y T2 58 727 wKD). En CD VI 7-8,
un passage qui poursuit le commentaire de Nb 21,18 évoqué plus haut,
un extrait d’Is 54,16 est cité et introduit par la formule «a propos duquel
Isaie a dit» (TYW* 7R TWR). Enfin, en CD VII 10-11, on rencontre la
combinaison de deux formules dans la phrase «quand s’accomplira la
parole qui est écrite dans les paroles d’Isaie fils d’Amog, le prophete,
1 qui a dit» (ON K237 AR 12 YT "T373 N2 WR 2T K23

7 Cf. 40267 2 8-10, dans DD 18: 97:
DAnET™ (.. 8
A5 D MOIST WD oW R R RT AR] 9
PP [ovm] "2 10
De méme, en 4Q266 3 ii 10, on lit: T]dm 8 0N,
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R), sutvie d’une citation d’Is 7,17. L’expression «les paroles d’Isaie
fils d’Amog, le prophete» équivaut a un titre. Dans la Bible, Pemplo1
du mot 127 comme élément d’un titre est bien attesté, qu’il soit suivi
d’un nom propre (souvent celui d’un prophéte)® ou d’'un nom commun
(comme dans 0777 *727).° Cette fois encore, on observe qu’il existe
dans CD plusieurs manieres de citer ou de se référer a Isaie. Tantot
Dieu dit quelque chose par 'intermédiaire d’Isaie, tantot le propos est
attribué au prophete lui-méme (ce qui ne signifie pas que la source de
ses paroles n’est pas Dieu), ou encore on fait référence au livre d’Isaie
en le désignant par un titre.

La coexistence de ces modes de citation au sein d’une méme ocuvre
montre que le fait d’écrire «Dieu a dit» plutét que «Moise a dit»
(opposition Dieu/messager), ou de privilégier la formule «ainsi qu’il est
écrit dans le livre d’Isale le prophéte » plutdt qu’«Isale a dit» (opposition
écrit/parole), n’a pas forcément d’implications théologiques ou idéolo-
giques. Néanmoins, la comparaison entre CD A et les manuscrits de
I’ Ecrit de Damas issus de la grotte 4 montre que, par endroits, le copiste
de CD A a évité la formule « Moise a dit», comme soucieux d’attribuer
le contenu de la révélation a Dieu lui-méme et de ne pas insister sur
I'intermédiaire humain. Les manuscrits de CD étant d’époque médié-
vale, toute la question est de déterminer a quel moment cette évolution
a eu lieu. En outre, on trouve malgré tout dans CD A des exemples de
versets introduits par la formule «X a dit», si bien que I'on ne peut
parler d’'une tendance systématique a éviter lattribution d’un passage
biblique a un auteur humain."

On peut conclure de I’étude conjointe des citations bibliques et des
titres dans les textes de Qumran que I'usage du titre pour introduire
une citation n’est pas la regle. Il est toutefois un peu plus fréquent
dans le cas des livres attribués aux prophetes Isaie, Jérémie, Ezéchiel,
Daniel et Zacharie.!" C’est peut-étre un hasard si I'on n’a pas retrouvé
d’exemples de ce genre pour Amos, Osée, Michée ou Malachie, dont des ver-

# Voir par exemple 1 Ch 29,29; 2 Ch 9,29; 12,15, etc. *127 suivi d’'un nom pro-
pre est également utilisé dans des mcipit en forme de titres: Jr 1,1; Am 1,1; Qo 1,1;
Ne 1,1.

 Voir entre autres 1 R 14,19; Ne 12,23; 1 Ch 27,24.

10" Cf. les deux exemples mentionnés supra, CD VIII 14-15 et VI 7-8.

"' Cf. T.H. Lim, “The Alleged Reference to the Tripartite Division of the Hebrew
Bible,” RevQ 20/77 (2001): 32-33.
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sets sont cités dans certains textes de Qumran, ou encore pour Habacuc
et Nahum, qui sont commentés dans des pesharim. De maniére générale,
on rencontre un peu plus de titres liés aux personnes (ou de citations
introduites par une formule faisant intervenir le nom d’une personne)
que de titres relatifs au contenu ou représentant 'mcipit du livre.
Prenons 'exemple du livre des Psaumes, que la tradition massorétique
nomme 07770 790. Dans les textes bibliques eux-mémes, le mot 27110
n’est pas attesté, ni a fortior: utilisé comme titre. La premiére attestation
du titre 27077 720 se rencontre a Qumran, dans 4Q491 17 4 (Régle
de la Guerre), ou 1l désigne vraisemblablement les Psaumes, bien que
’absence de contexte ne permette pas d’en étre certain.'”” En 11QPs*
XXVII 5 est attribuée a David la composition de 3600 2777, mais dans
ce contexte 1l s’agit d'un nom commun, non d’un titre. A Pinverse, dans
11QMelchisédeq II 9-10, une citation du Ps 82,1 est introduite par
les mots «comme il est écrit a son sujet dans les Cantiques de David,
qui a dit» (7 TR T w2 POV 21D TWRD). La combinaison de
21D WRD et AR WK rappelle CD VII 10—-11. Le titre donné ici au
livre des Psaumes n’est autre que Les Cantiques de David. Dans 4Q177
12-13 1 2, la citation du Ps 6,2-3 est introduite par la formule «au
sujet duquel David a dit» (717 7% WR). Dans un autre passage de
4Q177 (5-6 7),'" le Ps 11,1 est cité mais apparemment sans introduction,
hormis Vincipit du psaume lui-méme, 7177 [78175. Enfin, aux lignes
11-12 des mémes fragments 5—6 de 4Q177, les mots «c]Jomme il est
écrit a leur sujet dans le livre[» (]7202 T2 21D WK[D) semblent
bien introduire le Ps 12,1. La lacune est ici particulierement regrettable,
car, complete, cette ligne aurait permis de déterminer si le titre donné
aux Psaumes dans 4Q177 était le Lire de David ou le Livre des Psaumes,
ou un autre titre dont le souvenir s’est perdu. Enfin, si 'on accepte
’analyse que j’ai proposée de 4QMMT C 10," il faut considérer le nom
«David» a la fin de cette ligne comme une référence aux Psaumes, tout
comme le nom «Jérémie» est utilisé pour se référer au Livre de férémue

2. Cf. M. Baillet, D7D 7: 40-41.

% Col. XI 7 selon la reconstruction d’A. Steudel, Der Midrasch zur Eschatologie aus der
Qumrangemeinde (4QMidrEschat*’) (STD] 13; Leiden: Brill, 1994), 74.

'* Col. VIII 7 selon A. Steudel, ibid., 71.

% Dans “4QMMT et la question du canon de la Bible hébraique,” From 4QMMT to
Resurrection: Mélanges qumianiens en hommage & Emile Puech (cd. F. Garcia Martinez et al.;
STDJ 61; Leiden: Brill, 2006), 1-14. Pour E. Ulrich, la lecture 7]*1721 est toutefois
sujette a caution; cf. “The Non-Attestation of a Tripartite Canon in 4QMMT,”
211.
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dans 4Q)163 1 4. Malgré quelques incertitudes, on peut conclure que
dans leurs références aux Psaumes, les textes de Qumran font davantage
intervenir le nom de David qu’un titre comme 27710

2. TITRES ET PROCESSUS DE CANONISATION

Considérations générales

Il faut noter d’emblée que la plupart des discussions autour du canon
et de ses différentes parties (« Torah», «Prophétes» et «Eerits») ne
prennent pas en compte le fait que ces mots sont également des titres
de sections. L’histoire de I’émergence du canon de la Bible hébraique
recoupe dans une large mesure Ihistoire des titres de ses sections.
De méme, le processus de canonisation n’est pas sans rapport avec
Papparition d’un terme générique désignant I’ensemble des écrits
considérés comme canoniques, que ce terme soit « Ecritures saintes»,
«Bible», «Tanakh» ou un autre.’® Il n’y a donc pas de canon sans
titres, qu’il s’agisse du titre global donné au corpus ainsi constitué, des
titres de ses parties (lorsqu’il est subdivisé en différentes parties) ou des
titres des livres qui le composent.

Le chercheur intéressé par lhistoire de la constitution du canon dans
ses différentes parties doit néanmoins conserver présente a ’esprit une
vérité d’évidence: le terme T, «loi», ne représente pas nécessaire-
ment un titre. Dans la majorité des cas, que ce soit dans la Bible ou
dans les textes de Qumran, il désigne plutdt la Loi de Dieu, c’est-a-
dire I’ensemble des commandements donnés par Dieu. Si 'on prend
I'exemple des livres bibliques les plus tardifs, rédigés a I'époque perse
ou au début de I’époque hellénistique,'” on constate que le terme 770
y désigne encore souvent la loi, et non un ensemble littéraire appelé
Torah. Ainsi, en 2 Ch 14,3, Asa dit a Juda «de mettre en pratique la
loi et le commandement (TR T0T MBY7)». Ou encore, en Ne
10,30, le peuple s’engage a suivre la loi de Dieu, littéralement a «mar-
cher dans la loi de Dieu» [@71787 n72 1399). 1l ne peut s’agir du

16 Philon utilise des expressions comme iepai BifAot, iepoi ypogoal, iepol vopot,
iepog Adyog, O vopog, vopoBesio, mais ils désignent dans la plupart des cas le seul
Pentateuque. Cf. N.G. Cohen, “The Names of the Separate Books of the Pentateuch
in Philo’s Writings,” SPhilo 9 (1997): 54-78.

7 Comme les Chroniques. Cf. S. Japhet, I & II Chronicles. A Commentary (London:
SCM Press Ltd, 1993), 23-28; G.N. Knoppers, I Chronicles 1-9. A New Translation with
Introduction and Commentary (New York: Doubleday, 2003), 116.
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Pentateuque. En Dn 9,10, la méme expression est utilisée, mais le terme
TN est cette fois au pluriel. Daniel prie et reconnait que le peuple
n’a pas écouté Dieu, «pour suivre ses lois (1172 195%) qu'il avait
mises devant nous par I'intermédiaire de ses serviteurs, les prophétes».
De méme, une attestation de 70 au pluriel a été préservée dans un
texte de Qumran, 4QPsaumes non canoniques B (4Q381), dont Eileen
Schuller date la composition de la fin de I’époque perse ou du début
de I’époque hellénistique. Sur le frag. 69 5, on lit: «[...Il a donné des
dé]crets, des lois et des commandements par l'alliance (qu’)il a établie
par I'intermédiaire de[ Moise]»."* Dans ce contexte, le mot 7700 est
bien sGr un nom commun.

De méme, le terme 0'8°21, «prophetes», désigne avant tout les étres
humains considérés comme des propheétes, et ne renvoie pas nécessai-
rement a des livres, ni—a fortiorr—a une section du canon." Il n’est
donc pas surprenant que les textes de Qumran utilisent des expressions
comme «le livre d’Isaie le prophete» (par exemple dans 4Q174 1-2 1
15, 40265 1 3 ou4Q177 5-6 5) ou «les livres des prophetes» (cf. CD
VII 17 et le paralléle en 40266 3 11 18), dans lesquelles la présence
du mot 790 léve toute ambiguité.

Méme dans le cas ou 'on rencontre les expressions «livres de la Loi»
et «livres des prophétes» (CD VII 15 et 17), une question demeure.
Ces livres sont-ils désignés ainsi parce qu’ils constituent ensemble une
partie d’'un canon, ou parce qu’ils appartiennent a une méme catégo-
rie d’ouvrages? Ne confondons-nous pas canonisation et taxinomie ?
Une erreur semblable a été commise par FH. Colson a propos d’un
terme employé par Philon, ot npotpentikot (Adyot), qu’il considérait
comme une autre appellation du Deutéronome, alors qu’il s’agit en réalité

18 Cf. E. Schuller, D7D 11: 149-52 («Non-Canonical Psalms B»):
w0 [ 972 TRUA D32 MR MmN oP [ ..
Elle souligne qu’il existe de nombreux points communs entre ce texte et Néhémie 9 (et,
dans une moindre mesure, Esdras 9).

!9 Dans Sir 49,10, les mots «les douze prophétes» désignent clairement des personnes.
Mais cette expression laisse aussi entendre que les livres associés a ces prophétes étaient
déja regroupés. On notera que le Siracide ne fait jamais référence aux livres bibliques
en tant que tels, mais qu’il évoque plusieurs figures de I'histoire d’Israél, juges, rois,
propheétes ou prétres. Sur les références bibliques dans le Siracide, cf. entre autres P.C.
Beentjes, “Canon and Scripture in the Book of Ben Sira,” Hebrew Bible/Old Testament.
The History of Its Interpretation. Vol. I From the Beginnings to the Muddle Ages (Until 1300) (ed.
M. Saebo; Goéttingen: Vandenhoeck & Ruprecht, 2000), 591-605.
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de discours d’exhortation, c’est-a-dire d’une catégorie de discours.” 11
confondait titre et classement.

Or, les livres du Pentateuque ont probablement été rassemblés parce
qu’ils étaient attribués a un méme “auteur,” Moise. De méme, les livres
prophétiques ont en commun d’étre attribués a des prophétes (qui, a la
différence de Moise, ne sont pas des législateurs). Le canon n’a-t-il pas
pour origine un classement des livres en fonction du type d’auteur qui
leur était attribué ? L’expression «livres des prophétes» renvoie peut-étre
d’abord a un critere d’attribution et non a un statut (’appartenance
a la seconde section du canon). On notera que les Psaumes, attribués
a David, font généralement ’objet d’une référence séparée, et qu’ils
nont pas été intégrés a la section des livres prophétiques, en dépit de
I'inspiration prophétique reconnue de David. Cela s’expliquerait trés
bien si les sections du canon s’é¢taient développées en lien avec une
classification des livres fondée—au moins en partie—sur les fonctions
attribuées a leurs auteurs présumés. En effet, I'inspiration de David ne
fait pas pour autant de lui un prophéte au sens ou Samuel, Nathan ou
Isale ont été des prophétes. David demeure avant tout un roi, le modele
méme du roi idéal d’Israél. Si 'appartenance a la section canonique
«Prophétes» dépendait de I'inspiration attribuée a 'auteur ou de son
don prophétique, tous les livres bibliques devraient y prendre place, y
compris ceux de la Torah, attribués au plus grand des prophetes, Mofse.
Mais si 'on tient compte du fait que Moise fut davantage qu’un pro-
pheéte, a savoir I'intermédiaire par lequel la Loi fut donnée a Israél au
Sinal, et que David fut avant tout un roi, alors la répartition Torah/
Prophetes/Psaumes fait sens. Son principe est la distinction faite entre
des types d” “auteurs.”?

% Cf. Cohen, “The Names of the Separate Books,” 66-70.

2l En ce qui concerne les livres dits «historiques» (les prophétes antéricurs), leur
attribution a des propheétes est certes moins nette que dans le cas des livres prophé-
tiques postérieurs, mais le témoignage des Chronigues la rend tres vraisemblable. En
effet, les Chroniques se réferent a plusieurs reprises a des documents du type «Les paroles
de Nathan le prophéte» (2 Ch 9,29) a propos des regnes des différents rois. Il pourrait
s’agir de sources utilisées par les rédacteurs des Chroniques, mais aussi—dans certains
cas—de titres attribués a des parties de I'ensemble /=2 Samuel + 1—2 Rois, dont I'usage
se serait perdu par la suite.

L’autre principe classificateur présidant de toute évidence a la répartition des livres
entre « Torah» et « Prophétes», puis—dans le canon massorétique—entre « Prophetes
antérieurs» et «Prophétes postérieurs», n’est autre que 'ordre chronologique.
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La Torah: loy, livre(s), section du canon

Dans la Bible, le mot 77, nous I'avons dit, renvoie le plus souvent a
la loi (ou Loi, comme ensemble de commandements émanant de Dieu,
par opposition a Torah, ensemble de cing livres). Il peut aussi remplir la
fonction de titre, mais c’est plus clair quand il est accompagné du mot
820, comme par exemple dans Nékémie 8-9, ou l'on releve plusieurs
occurrences de 771 accompagnées de 180. Ne 8,1 parle de la lecture
du Twn 07N 780, du matin jusqu’au milieu du jour; Ne 8,3 poursuit en
utilisant I'expression T 720; en Ne 8,8, 1l est question de lire «dans
le livre, dans la Loi de Dieu (@778 002 7992)» (ici « Loi» est un élé-
ment du titre); Ne 8,18 évoque la lecture du «livre de la Loi de Dieu»
(@778 1IN T20); enfin, Ne 9,3 se réfere au «livre de la Loi de YHWH »
(M1 0N 720). 11 est permis de penser que, dans ces chapitres, c’est
Iensemble du Pentateuque qui est visé (bien qu’en théorie, I'expression
pourrait ne pas inclure la Genése, par exemple). En effet, le livre de la
loi est lu devant ’assemblée non seulement toute la matinée du premier
jour, mais pendant sept jours (Ne 8,18). De plus, d’apres Ne 8,14—15, ils
découvrent dans le livre 'obligation de célébrer la féte des Huttes avec
des feuillages, précision qui ne figure que dans le Lévitique.* Cet exemple
nous montre qu’au sein d’'un méme texte, dont I'unité est indéniable,
co-existent plusicurs facons de désigner la 7orah. On notera au passage
qu’elle est désignée tantot comme «livre de la Loi de Moise» et tantot
comme «livre de la Loi de Dieu/de YHWH », sans qu’une connotation
idéologique particuliere soit attachée a ces appellations.

De méme, a Qumran, le mot 771N, qu’il soit associé a Moise ou a
Dieu, désigne généralement ’ensemble des commandements qu’il faut
mettre en pratique.”” Mais 'on rencontre aussi les expressions «livre
de Moise», «livre de la Loi», «livres de la Loi», etc., appliquées a la
Torah ou a I'un des livres qui la composent. Dans certains cas, 'expres-
sion «livre de Moise» ou «livre de la Loi» semble en effet renvoyer au
seul Deutéronome, a moins qu’elle ne renvoie a un passage du Deutéronome

2 Sur la féte des Huttes, cf. Lv 23,3443 et Dt 16,13-15. En organisant la lecture
publique de la Loi, le prétre Esdras obéit en outre a I'injonction prononcée en Dt
31,10-12.

® Cf.CD XV 9et12; XVI2et5; 1QS V 8; VIII 15 et 22; 4Q162 2 7; 40382
15 7; etc. Certains passages sont ambigus. Ainsi, CD VI 14 affirme: «Ils prendront
soin d’agir selon I'interprétation exacte de la Loi (777 ©17802) au temps de I'impiété ».
Le mot 0112 indique-t-il que la TN est un livre ? Pas forcément, car les lois aussi ont
besoin d’étre interprétées ...
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au sein de 'ensemble qu’est la Zorah.** Ainsi, dans 4QMMT C, il est
fait référence au «livre de Moise» (lignes 10 et 21) dans un contexte
ou c’est le Deutéronome qui est cité ou paraphrasé.” De méme, en CD
V 2, aprés une citation de Dt 17,17aa (un passage qui interdit au roi
de multiplier ses femmes), la polygamie de David est excusée par le
fait qu’il «n’avait pas lu le livre scellé de la Loi qui se trouvait dans
Parche» (782 77 708 DA 7707 7902 8P 8D 7). Le comman-
dement de Dt 17,17 ne se trouvant dans aucun autre livre de la Zorah,
on en déduit que David n’avait pas lu le Deutéronome, qui devrait donc
logiquement étre identifié au «livre scellé de la Loi». Mais il n’est pas
exclu que cette expression désigne toute la Zorah, dont le Deutéronome
ne serait qu’une section.?

La reprise de Deutéronome 17 dans le Rouleau du Temple contient elle
aussi une occurrence de ’expression «livre de la Loi», la seule attestée
dans les manuscrits relatifs a cette ccuvre. En s’inspirant de Dt 17,10-11,
lauteur du passage écrit: «Tu agiras conformément a la loi que (les
prétres) te diront et conformément a la parole qu’ils prononceront
pour toi d’apres le livre de la Loi» (11Q19 LVI 3-4).” Le paralléle
entre la «loi» (770) dite et la «parole» (727) prononcée montre que la

** Dans la Bible, Pexpression «livre de Moise» est utilisée en lien avec une citation
du Deutéronome dans Ne 13,1 et 2 Ch 25,4. A I'inverse, dans Esd 6,18 et 2 Ch 35,12 (les
deux autres occurrences de W2 720), il n’y a pas de lien avec le Deutéronome. Quant
a Pexpression «livre de la Loi» (777 720), il s’agit dans la Bible d’une expression
deutéronomique, désignant a lorigine le Deutéronome lui-méme (cf. Dt 28,61; 29,20;
30,105 31,26; Jos 8,34; 24,26 ; etc.).

% Sur ce point, cf. M J. Bernstein, “The Employment and Interpretation of Scripture
in 4QMMT: Preliminary Observations,” Reading 4OMMT: New Perspectives on Qumran
Law and History (ed. J. Kampen and M.J. Bernstein; SBLSS 2; Atlanta: Scholars Press,
1996), 29-51 (46-50); M. Kister, “Studies in 4QMiqsat Ma‘ase ha-Torah and Related
Texts: Law, Theology, Language and Calendar,” Tarbiz 68 (1999): 317-71 (349); S.D.
Fraade, “Rhetoric and Hermeneutics in Migsat Ma‘ase ha-Torah (4QMMT): The
Case of the Blessings and Curses,” DSD 10 (2003): 150-161 ; Berthelot, “4QMMT et
la question du canon,” 6-10.

% Par ailleurs, dans 4Q177 1-4 14 (X 14 selon la reconstruction de Steudel dans
Der Midrasch zur Eschatologie, 73), 'expression I"10 7707 180, «le livre de la seconde
Loi», pourrait renvoyer au Deutéronome. Steudel choisit toutefois de comprendre le mot
"W comme un adverbe, et traduit: «das] ist wiederum das Buch der Thora» (79).

7 Texte hébreu (cf. The Temple Scroll [ed. E. Qimron; Jerusalem: IES, 1996], 81):

9377 2 B 0% 1T R AT R S amom
DR 100 TTRY TN Eon 125 TIRY o
M5 T YD Y oD AN o8 DpnT e
707 TTINT TON BEwRT R B 7T ol D102
T 77 T N T ™ N D moun

(..) W

R O O W
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premiéere occurrence de 7T est & traduire par «loi» et non par Torah.
La comparaison avec Dt 17,10-11% montre en outre que le mot 727,
utilisé a deux reprises dans Dt 17,10-11, a été remplacé dans 11Q19
par le mot 0. Enfin, les mots 720n 7125 78T wR 7277 B O
AR 7195 1 T (11Q19 LVI 3-4) ne figurent pas dans Dt
17,10-11. Les mots «d’apres le livre de la Loi» (771077 120n) sont donc
une précision introduite par auteur de ce passage du Rouleau du Temple
pour indiquer quelle est la source des enseignements sacerdotaux. Or,
il est peu probable que ces derniers soient tirés du seul Deutéronome.”
Par conséquent, Pexpression 717 720 dans 11Q19 LVI 4 désigne
vraisemblablement la Zorah.

Dans d’autres manuscrits de Qumran, I’expression «livre de la Loi»
pourrait également renvoyer a la Zorah, mais ’absence de contexte ou
son imprécision ne permettent pas de trancher de maniere catégorique.
Ainsi, d’apres 40273 2 1 (papD") recoupé avec 4267 5 iii 4-5, parmi
les personnes a la vision ou a I’élocution défectueuse, «...aucune d’en-
tre elles] ne lira dans le livre de la Lo[i...]».* Ou encore, dans 6Q9
21 3 («Un apocryphe de Samuel-Rois»), on lit sur un fragment tres
ablmé: «[...écrits dans le li]vre de la Lo[i...]»." D’apres M. Balillet,
le vocabulaire de ce passage est de type deutéronomique, mais cela
signifie-t-il que le «livre de la Loi» est a identifier avec le Deutéronome?
Certes, dans I’historiographie deutéronomiste, ’expression «livre de la
Loi» désigne généralement le Deutéronome.”> Dans le cas de 6Q9, le texte
est cependant trop fragmentaire pour qu’une conclusion définitive puisse
étre tirée. L'exemple de 40249 montre par ailleurs que I’expression
«livre de Moise», souvent associée a des citations ou des paraphrases
du Deutéronome,* peut désigner un ensemble plus vaste, peut-étre méme
toute la Torah. Au verso de 40249, on lit en effet un titre, Interprétation

% Dt 17,10-11 TM:
00D MWD DR T MY TOR R DPRTTR TR YT TR 2T eThy oM
oN KD YD TR TTIRTTION DRURTRD T TN TN RThY s os
i nicea b i Pl o o7 R
» En mati¢re pénale, voir par exemple Ex 21,12-22,16.
% Cf. J.M. Baumgarten, D7D 18: 195: I]i07 7802 8p<> ’5[ 7981 0N (pour
4Q267, cf. 102).
51 Cf. Baillet, D7D 3: 120: 1] "5[02 £°21030
32 Cf. Jos 8,34 (apres Jos 8,31 qui cite le Deutéronome); 2 R 22,8 et 115 23,24; et le
récit parallele en 2 Ch 34,15.
% Cf. supra, n. 24. Voir également le cas de 4QMMT C, mentionné supra. Dans
2025 1 3 (D7D 3: 90), Pexpression 1]y 7902 21D est dénuée de contexte, et il est
donc impossible d’identifier a quel passage biblique cela renvoie.
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du lwre de Moise (70T 700 W5T2),** tandis qu’au recto, rédigé en écriture
cryptique, il semble que le texte traite des lois concernant la maison
“lépreuse” (Lévitique 14). 11 est probable que, dans ce cas, le «livre
de Moise» ait correspondu a la Zorah. Enfin, un dernier cas de figure
se présente dans 4Q434 2 12-13 (4QBarkhi Nafshi®), ou nous lisons:
« [...]pour la Loi tu as établi ' [...] le livre de tes statuts».*® Le
«livre de tes statuts» désigne peut-étre la Torah, et le terme «Loi» a la
ligne 12 pourrait lui-méme renvoyer non a la Lol comme ensemble de
commandements, mais bel et bien a la Torah. Cependant, une fois de
plus, le caractére fragmentaire du texte ne permet pas de conclusion
définitive.

Le meilleur exemple de 'emploi du mot «Loi» (7717) en lien avec
un ensemble de livres (et pas seulement un ensemble de lois) reste sans
doute CD VII 15, qui évoque «les livres de la Loi», M7 "120. Bien
str, le pluriel ne prouve pas qu’il s’agissait des cinq livres qui constituent
actuellement la Zorak, mais c’est malgré tout ’hypothese la plus probable.
On trouve en outre dans 1Q30 1 4, dans un passage malheureuse-
ment tres abimé et dépourvu de contexte, I'expression «cing livres»
(]e ownYT O™MB[0), qui renvoie certainement au Pentateuque.’

Le témoignage combiné de ces deux derniers textes™ ameéne a
conclure que la Zorah comme ensemble de cinqg livres est bel et bien
attestée dans la bibliotheque de Qumran, méme si les titres individuels
de chacun des cinq rouleaux, eux, ne le sont pas, a 'exception de M"072
dans 4QGen" (4Q8c). Elle semble avoir été désignée tantdt comme

3 Cette fagon d’indiquer le titre au verso du manuscrit est attestée sur d’autres
manuscrits de Qumran (comme 4Q504 ou 1Q)28), ainsi que sur des manuscrits grecs
(plus tardifs); cf. L. Holtz, “Titre et incipit,” Titres et articulations du texte dans les ceuvres
antiques, 472. En ce qui concerne les titres de livres bibliques, a Qumran on reléve
une seule occurrence d’un titre au verso; il s’agit du mot M2 (sans 8) dans 4QGen"
(4Q8c). Cf. J.R. Davila, D7D 12: 63; E. Tov, Scribal Practices and Approaches Reflected in
the Texts from the Judean Desert (STD]J 54 ; Leiden: Brill, 2004), 118 et 120-21. Comme le
souligne tres justement Tov, ce W72 représente la premicre attestation manuscrite de la
formation d’un titre de livre biblique a partir du (ou des) premier(s) mot(s) du livre.

» Cf. S. Pfann, D7D 35: 18-24.

% Cf. M. Weinfeld and D. Seely, D7D 29: 279:

amron L] 12
TP o L. 13

% Plutot qu’aux Psaumes, qui sont certes divisés en cing parties, mais ne sont pas
désignés par le titre de «cing livres». Cf. J.'T. Milik, D7D 1: 133.

% Auquel il faudrait ajouter I’examen des manuscrits bibliques (sur un méme manus-
crit peuvent figurer la fin d’un livre du Pentateuque et le début du livre suivant) et le
témoignage du Reworked Pentateuch. Mais cela dépasse le propos de cet article.
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le «Livre de Moise», tantdét comme le «Livre de la Loi», voire «les
Livres de la Loi».

Si les citations et paraphrases des livres attribués a des prophetes ne
sont pas nécessairement accompagnées de références au titre du livre,
cela est donc encore plus vrai des cing livres qui constituent la Zorah,
dont les titres—qu’il s’agisse de ceux attestés dans la Septante ou de
ceux de la tradition massorétique—ne figurent dans aucun manuscrit
de Qumran. Cette absence s’explique en partie par 'usage fréquent de
formules imprécises du type «comme il est écrit» (sans indication de
source), «X a dit» ou «Dieu a dit», que 'on rencontre aussi dans le
cas de citations de livres au titre bien attesté par ailleurs (comme Isae),
mais elle demeure curieuse. Elle est parfois compensée par I'usage d’un
titre plus général, comme «le Livre de Moise», «le Livre de la Loi» ou
«les Livres de la Loi», qui préfigure Pappellation « Zorafi» donnée par
la suite a Pensemble Genése—Deutéronome. Enfin, il est possible que ces
deux titres aient, a ’origine, désigné le seul Deutéronome, et n’aient servi
a nommer Pensemble des cing livres attribués a Moise que dans un
deuxieme temps, par synecdoque. En tout cas, le témoignage des textes
de Qumran tend a montrer que les titres donnés aux livres de la Torah
dans la tradition rabbinique émergérent tardivement.” Ce constat n’est
pas incompatible avec autorité attribuée a ces livres. En effet, que le
titre d’un livre soit indéterminé ne signifie pas que ce livre ne fait pas
autorité. Inversement, qu’un livre soit doté d’un titre ne préjuge en
rien de sa popularité ou de son degré d’inspiration.

% La différence, sur ce point, entre livres de la Torak et livres prophétiques, s’expli-
que tres bien si 'on accepte 'idée que les livres furent d’abord nommés d’apres leurs
“auteurs” présumés. Moise étant considéré comme 'auteur des cing livres constituant
la Torah, le systtme d’appellation traditionnel ne permettait pas de distinguer entre
les différents livres de Moise.



QUMRAN READINGS IN AGREEMENT WITH THE
SEPTUAGINT AGAINST THE MASORETIC TEXT
PART TWO: JOSHUA-JUDGES

Corrado Martone

As a follow-up to my previous contribution devoted to the Pentateuch,'
the present study aims to provide scholars with a tool that will allow for
easy consultation of the few verses of the books of Joshua and Judges
in agreement with the Septuagint against the Masoretic text attested in
the manuscripts from Qumran. As already noted,? the list will hopefully
cover the entire Bible in the near future.

As in the previous one,” at the end of this contribution the reader will
find the bibliographic reference of the editio princeps of all of the quoted
manuscripts as well as a brief palacographical description. On the other
hand, the reader will need to refer to the article in Henoch for more
detailed bibliographic information® as well as for the methodological
assumptions underlying this project.’

Allin all, it is a privilege and a pleasure to offer this brief step forward
in my research to Florentino Garcia Martinez in modest gratitude for
all that he has taught me and an entire generation of scholars.

k0 ok 3k

Josh 3:15
4QJosh” 2-3 1-2 (DJD 14:155)
ohon sp 2 2 [...Jm oman H]EPD pali TIIRT ORW2 1]
[- ]'7?3 DT DT TN

' C. Martone, “Qumran Readings in Agreement with the Septuagint against the
Masoretic Text: Part One: The Pentateuch,” Henoch 27 (2005): 53-113.

? Martone, “Qumran Readings,” 54.

¥ Martone, “Qumran Readings,” 108-13.

* As an addendum, it is worth noting that a Biblia Qumranica series has been launched
by Brill. The volume devoted to the Minor Prophets has appeared so far: B. Ego et al.,
Minor Prophets (Biblia Qumranica 3; Leiden: Brill, 2005).

> It should be remembered, however, that in the Textual Notes are registered only
the variant readings regarding the LXX: other variant readings, if any, though at the
reader’s disposal, are not indicated in the Nofes.
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A QUALITATIVE ASSESSMENT OF THE TEXTUAL
PROFILE OF 4QSAM*

FEugene Ulrich

It is a pleasure to offer flores to Professor Florentino Garcia Martinez. Not
only did he have the vision to establish the International Organization
for Qumran Studies and work tirelessly to publish a profuse panoply
of scholarship essential to Qumran studies, he has also been a warm
personal friend for almost twenty-five years, beginning in the glorious
Plaza Mayor in Salamanca at the Septuagint conference in the sum-
mer of 1983. In his honor I present this analysis of a major Qumran
scroll.

Frank Moore Cross and Richard Saley recently published an article
analyzing the textual character of the large Samuel scroll from Cave
4 Qumran.' It was primarily a quantitative, statistical study, and as a
companion to it, I would like to present a qualitative analysis of the
textual character of that important and richly instructive manuscript.
How do we situate 4Q)Sam® in the history of the text of Samuel? How
do we describe the type of text it displays in relation to other texts of
Samuel?

I will first outline the approach I have gradually formed for under-
standing and mapping the history of the biblical text in general, and
then present a number of significant readings in 4QSam?* that will
illumine the textual character of the manuscript. The goal will be to
articulate the relationship between 4Q)Sam® and our other texts of
Samuel according to that approach to the history of the text.

' EM. Cross and R.J. Saley, “A Statistical Analysis of the Textual Character of
4QSamuel* (4Q51),” DSD 13 (2006): 46-54. Their analysis is derived from the recent
publication of 4QSam® in EM. Cross et al., D¥D 17.
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I. Tue History or THE BiBLicAL TEXT

The picture I have formed of the history of the biblical text can be
labeled a theory of “successive editions” of biblical books or passages.”
The text of each book developed organically from its earliest, usually
oral, beginnings until it was abruptly frozen around the time of the
“Great Divide,”* that is, sometime around the Jewish revolts against
Rome (roughly the beginning of the second c. C.E.). The main lines
illustrating that developmental composition for each book are mapped
by tracing how the core of each book underwent a repeated succes-
sion of new and expanded editions of the traditional materials. These
new and expanded editions were formed by the deliberate activity of
a series of creative scribes who set about producing the new literary
editions of a particular book.

A. Theories About the History of the Text

It will be instructive to review briefly some dominant views attempting
to discern the history of the biblical text in light of the biblical scrolls
from Qumran and other related sites. There are still good reasons to
study the works of pre-1947 scholars regarding this history, but they
were limited to evidence from the second period only.* They wrote
with only the light shed by the MT, the SP, and the LXX, and with
minor flickers provided by the versions, Josephus, Philo, and quotes in

the NT and Talmud.’

2 See Ulrich, “Pluriformity in the Biblical Text, Text Groups, and Questions of
Canon,” originally published in Proceedings of the International Congress on the Dead Sea
Scrolls—Madnd, 1821 March 1991 (ed. J. Trebolle Barrera and L. Vegas Montaner;
STDJ 11/1; Leiden: Brill, 1992), 23—41; repr. with related studies in T#e Dead Sea Scrolls
and the Ongins of the Bible (SDSS; Grand Rapids: Eerdmans, 1999).

 For the term see S. Talmon, “The Crystallization of the ‘Canon of Hebrew
Scriptures’ in the Light of Biblical Scrolls from Qumran,” in The Bible as Book: The
Hebrew Bible and the Judaean Desert Discoveries (ed. E.D. Herbert and E. Tov; London:
The British Library and Oak Knoll Press, 2002), 5-20 (14).

* The biblical scrolls have illumined the early period in the history of the biblical
text, the period of developmental composition of the books. Before the discovery of
those pluriform texts our data were predominantly only from the “second period,” i.e.,
after the “Great Divide,” the period of the uniform MT.

®> For a discussion of pre-Qumran scholarship see S. Talmon, “The Old Testament
Text,” in The Cambridge History of the Bible. 1. From the Beginnings to Jerome (ed. PR. Ackroyd
and C.F. Evans; Cambridge: Cambridge University Press, 1970), 159-99 [repr. in EM.
Cross and S. Talmon (eds.), Qumran and the History of the Biblical Text (Cambridge, Mass.:
Harvard University Press, 1975), 1-41].
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The scene changes in 1947 with the availability of the ca. 230 bibli-
cal scrolls from Qumran and other sites. Shortly after these discoveries,
Frank Cross and Patrick Skehan, the two Americans chosen for the origi-
nal editorial team, found illuminating discoveries. Cross demonstrated
the textual similarities of the Cave 4 Samuel scrolls with the LXX,
and Skehan demonstrated the textual similarities of 4QpaleoExod™
(4Q22) with the SP. This brought those two formerly somewhat dubious
textual witnesses into the center stage of textual significance as faithful
witnesses to alternate Hebrew texts.

William Foxwell Albright, noting those textual affiliations, saw an anal-
ogy with N'T textual criticism and suggested a theory of three-fold local
texts. Cross developed that theory extensively and put the fattened flesh
of evidence on the theoretical bones, by providing numerous examples
from significant readings in the scrolls. It was his creative and insightful,
empirically based contribution which sparked and laid the foundations
for the whole modern discussion of the history of the biblical text. In
an over-simplified sentence: he sought to explain how a single Urtext
developed into the three known textual forms (the M1, the SP, and the
LXX) through independent development in three isolated localities:
Palestine, Egypt, and a third, presumably Babylon.

Shemaryahu Talmon approached the topic from a different angle: his
observation was that “the further back the textual tradition of the Old
Testament is followed, i.e. the older the biblical manuscripts perused.. .,
the wider is the over-all range of textual divergence between them.”®
Thus, in his view, the pattern to explain was—not the one Urtext to
three textforms pattern—but how the many textual forms that had
earlier circulated were eventually reduced to only three (the opposite
from Cross). Through a socioreligious lens he saw that only three Jewish
groups—the Rabbis, the Samaritans, and the Christians—had survived
the revolts against the Romans, and each preserved its own text form:
the M1 the SP, and the LXX, respectively.

I have still not worked out whether those two approaches of Cross and
Talmon are compatible or mutually exclusive. But a limitation of each
that I see is that the local text theory does not explain how specifically
the different localities were responsible for the different versions, and
that Talmon’s socioreligious theory does not explain why the three dif-
ferent religious groups chose their specific variant text forms, especially

% Talmon, “The Old Testament Text,” 162 [repr. p. 4].
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since a comparative examination of the variants shows that no group
changed their text in light of their religious differences (except for the
Samaritans’ emphasis on Mount Gerizim, and the MT “Mount Ebal”
at Deut 27:4 and Josh 8:30).

As time went by and more manuscripts were published, Emanuel Tov
saw that three “text types” were inadequate to explain the multiplex
variation that Cross and Talmon had observed. He correctly saw that
much of the variety was not due to text types and saw more than three
groupings. Thus he somewhat discounts text-types as a full explanation,
and 1n his Textual Criticism of the Hebrew Bible he lists five categories into
which he thinks the Qumran biblical scrolls fall: (1) Texts Written in the
Qumran Practice, (2) Proto-Masoretic (or: Proto-Rabbinic) Texts, (3)
Pre-Samaritan (or: Harmonizing) Texts, (4) Texts Close to the Presumed
Hebrew source of ®, and (5) Non-Aligned Texts.? This has the distinct
advantage, especially for students or non-specialists, of helping the tex-
tual situation of the new scrolls be quickly seen and filed in our minds.
But it is a first, pedagogical step, not a final stage.

I have proposed, in contrast, categories that I think are more suited
to the first centuries B.C.E. and C.E. Jews would not have had avail-
able, or used, textual categories such as “Masoretic or Proto-Masoretic
Text, or even Proto-Rabbinic”; they are anachronistic terms. Moreover,
in my view “Non-Aligned texts” cannot be viewed as an operative cat-
egory in the ancient world. In the Second Temple period there was no
“standard text” according to which a manuscript could be “aligned” or
“non-aligned.” Rather, it seems increasingly clear that the text of each
book developed through successive revised literary editions, whereby an
carlier form of the book was intentionally revised to produce a newer
revised edition. For an extended period of time, the earlier edition
would have co-existed alongside the newer edition.

7 See Ulrich, “The Absence of ‘Sectarian Variants’ in the Jewish Scriptural Scrolls
Found at Qumran,” in The Bible as Book, 17995, and “47. 4QJosh*,” D7D 14:145—48.
Talmon (“The Old Testament Text,” 184 [26]) agrees: “There is nothing specifically
sectarian in the external appearance of the Qumran Scrolls, in the scribal customs
to which their copyists adhered, or in the majority of the deviant readings found in
them...Genetically the biblical texts from Qumrén are Jewish.””

8 E. Tov, Textual Criticism of the Hebrew Bible (2d. ed.; Minneapolis: Fortress, 2001),
114-17.

9 The textual character of the MT differs from book to book, just as we know that
the textual character of the Septuagint differs from book to book, and the textual
character of each Qumran scroll differs from book to book. So one cannot use “MT”
as a category of text type unless one specifies which book is being discussed.
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Accordingly, since the texts were pluriform and developing through-
out the Second Temple period, I propose that “successive editions” of
biblical books is a more accurately descriptive term to clarify how the
texts developed. Literary and historical critics since the Enlightenment,
when analyzing the biblical books, have theorized that the books which
we receive usually began in small oral units and gradually evolved
through incorporation into larger complexes to form the composite
books known and transmitted in our Bible since the “Great Divide.”
That organic process continued throughout the Second Temple period
and apparently showed no sign of termination.'” Thus the successive
literary editions visible at Qumran provide manuscript documentation
of the theories of biblical development hypothesized by scholars since
the Enlightenment; together they confirm that the Scriptures were
pluriform and organically developing from their very beginnings and
throughout their history up to the “Great Divide.” The text of each
book developed organically from its earliest beginnings until it was
abruptly frozen around the time of the Jewish revolts against Rome,
due to the threats of the Romans to their political identity and of the
Christians to their religious identity."

Thus the main lines tracing that developmental composition for
each book are mapped by tracing how the core or Urtext of that book
underwent a repeated succession of new and expanded editions of
the traditional materials. Each new and expanded edition was formed
by the deliberate activity of a creative scribe who produced the new
literary edition of a given book. That new edition in turn formed a
new Urtext, and those two Urtexte would have lived parallel lives for
some period of time.

B. Orthography, Individual Variants, and Variant Editions

To set the stage for mapping the textual history, let me start with the
process by which the text critic begins encountering the various witnesses

10" As the rich biblical and parabiblical Jewish literature uncarthed at Qumran testifies,
there were still creative scribes developing the biblical texts, just as there were creative
authors producing Scripture-related compositions, such as the pesharim, Jubilees, the
Temple Scroll, etc.

""" Talmon (“The Old Testament Text,” 198 [40]) concurs: “Contradictory as it may
sound, one is almost inclined to say that the question to be answered with regard to the
history of the Old Testament text does not arise from the extant ‘plurality of text-types’
but rather from the disappearance of other and more numerous textual traditions.”
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to a text, then moves through some of the steps in the process, in the
hopes of finally being able to explain the character of each particular
witness and chart the text history of that book. I see three distinct
principal layers: orthography, individual textual variants, and variant
literary editions.

For example, comparison of a manuscript such as the Great Isaiah
Scroll from Cave 1 with a text like the M'T produces what first appears
as chaos in the types of variants observed.'? To help dispel that sense
of chaos, I suggest the distinction between the different levels and types
of variation: orthographic differences, individual textual variants, and
variant literary editions. It has been shown that these three levels are
independent of each other; the three different categories of variation
arise at different moments or different stages in the history of the text,
due to different causes."

So first, it is helpful to sift out the orthographic differences between
texts, because they are usually relatively insignificant and have little or
nothing to do with the specifically textual character of manuscripts. One
usually meets the phenomenon of different spelling practices—not a
“system” but simply different approaches toward spelling, though there
are almost always counter-examples, where the same word is spelled one
way 1n one verse and a different way somewhere else in the text. For
example, D7D 17 lists seven whole pages of orthographic differences
between 4QSam* and the MT. “Of the 233 total orthographic differ-
ences between 4QSam* and Ut..., U has 19 readings that are fuller
than 4QSam?, 4QQSam* has fuller readings than Il in 210 examples.
In four instances, the orthography is different, but neither tradition
is fuller than the other.”'* But the point to stress in a discussion of
the history of the text is that purely orthographic differences do not
entail a difference in meaning, and normally the orthographic profile
of a manuscript has little or nothing to do with the textual character
of the witness; the two are caused by different factors and operate on
independent levels.

12 This apparent chaos is a factor in Emanuel Tov’s categorization of the biblical
scrolls as “Written in the Qumran Practice” and “Non-Aligned” as well as the ML
SP, and LXX categories.

1% See Ulrich, “The Palaco-Hebrew Biblical Manuscripts from Qumran Cave 4,”
and “Orthography and Text in 4QDan® and 4QDan’ and in the Received Masoretic
Text,” in Scrolls and Ongins, 121-47, and 148-62.

" D¥D 17:9-15.
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Secondly, once the level of orthographic differences is peeled off
and distraction by them is removed, the critic isolates the individual
textual variants that populate every text: the pluses, minuses, alternate
renderings, transpositions, and errors. Then each individual variant is
explored to discover the various possible reasons that might explain it,
and each is ascribed a preliminary judgment regarding how it arose.
One does this for every variant in the entire text. Often that is as far as
the textual variants can take us, because we have fairly narrow window
on major textual forms from antiquity, since our earliest extant witnesses
date only from the late third century B.C.E., and any further significant
textual development is cut off after approximately the second Jewish
Revolt in 132-135 C.E.

But a third and qualitatively higher level can now be identified by
the extant witnesses for many biblical books: that of variant literary
editions of the book. Many of the individual variants may sporadically
point in different, random directions, since they invaded the ongoing text
through unrelated errors or impulses at different times; but sometimes
a large and significant group of variants displays the same intentional
schema. Once all the individual variants have been studied, one sifts
through them to determine whether large-scale patterns emerge: was
someone intentionally producing a significant set of variants for discern-
ible motives? Synthetic, comprehensive examination of the full list of
individual textual variants sometimes illumines a large-scale intentional
pattern exhibited by a significantly large number of the variants. If
one can demonstrate that a reasonably large number of similar textual
variants indicate consistent motivation by a single purposeful scribe,
then a variant literary edition has been isolated.”” A creative religious
leader or scribe has taken the existing form of the book and intention-
ally, systematically, repeatedly inserted new, interrelated material at
numerous points in the old text.

Examples of such new and expanded editions would be 4QpaleoExod™
(or the Samaritan Exodus) compared to the earlier edition in the MT
of Exodus; or the MT of Jeremiah compared to the earlier edition in
4QJer™ and the Septuagint of Jeremiah; or the Septuagint of Daniel

5 One clear and well-known example of this practice with respect to the text of
Samuel would be the Greek Kaige recension. The early Jewish community took the Old
Greek translation of Samuel and systematically revised it in order to conform more
literally to the vocabulary and syntax of a Hebrew text of the type from which the
Masoretic Samuel descended.



154 EUGENE ULRICH

compared to the earlier edition in the MT of Daniel and 1QDan”
and 4QDan.'®

Thus the major patterns of variation between texts are due primarily
to the intentional new literary editions of a previous form of that book.
The Qumran scrolls, and the MT, the SP, and the LXX display variant
literary editions of many of the biblical books, and in each case it can
be shown that one of the literary editions developed from another in
successive linear form. So one can envision the process as a series of
developing Urtexte. There is one major form of the text for a period
of time. Then a creative religious leader produces a new edition of
the book due to some religious, social, or historical factors. For some
length of time both the older and the newer editions are circulating,
but eventually the older form gradually disappears from use.

C. Mapping the Relationships between Texts

Once all the types of variation have been examined and understood,
one can chart the history of the text. (1) The major lines in the history
of the text for each biblical book are formed by the successive new and
expanded literary editions of the book from its beginnings until the
text 1s frozen around the time of the First or the Second Jewish Revolt.
There can be only one, or there can be two, three, or even (in the case
of Exodus) four such major lines depicting variant editions circulating
simultaneously. Each major edition will have numerous exemplars, each
of which will eventually develop individual textual variants.

(2) The secondary lines between manuscript witnesses of a given book
are formed by the individual textual variants. These show text affiliation
in differing degrees. If two or more MSS show only a relatively few
minor variants but many agreements, especially in errors and secondary
readings, that would indicate MSS within the same “text family” (or
close-knit group of MSS). If they show a moderate number of vari-
ants but some notable agreements, that would indicate “text groups”
(if viewed synchronically or horizontally) or “text traditions” (if viewed
diachronically or vertically). If there are many, major variants with no
discernible intentional pattern, that would identify distant exemplars
of the same edition.

16 See Ulrich, Scrolls and Origins, 39—41, 64-65, 96-98.
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(3) Orthographic differences are basically irrelevant to the history of
the text of a particular book, except within the same close-knit “text
family” to indicate sequence. That is, if two manuscripts exhibiting
close family affiliation differ in orthographic approach, usually the fuller
or more developed plene orthography indicates that the manuscript
with the fuller orthography is subsequent to the one with the shorter!’
orthography, since the tendency in the late Second Temple period was
toward fuller, and thus clearer, orthography.

II. TuE TExTUAL PROFILE OF 4Q)SAM*

A. Additions in 4QSam’
1 Sam 1:11 (D7D 17:29-30; Qumran, 39—40)"

Q=€ MmN T I 8§ 0w oY 7Y ek rnnn
[oxT 9)D
m WRT Y o0 8D 7 7Y 5o R Thon

I will set him before you as a nazirite until the day of his death. He shall drink neither
wine nor intoxicants. . ..

This reading should be analyzed in tandem with the following reading,
The reconstruction of “nazir” is based on the Greek word §otov (and
probably Josephus, Ant. 5.344) here and the occurrence of “nazir” in
v 22, and it appears to be a secondary addition. The reconstruction
of the longer reading is based on the requirements of space and the
longer Greek text.

1 Sam 1:22 (D7D 17:30-37; Qumran, 165-66)

Q = Josephus ] 910 oW T e aElinn
m >

I will offer him as a nazirite for all time.

17 The English term “defective” is an unfortunate term and should perhaps be
abandoned. The identical Latin form defective, parallel to plene, is understandable,
since it simply means “lacking,” but the English “defective” connotes failure. The
shorter spelling of a word is not “defective,” but simply shorter. Both the shorter and
the longer forms are legitimate, permissible ways of spelling the word, just as, e.g,
“honor” and “honour.”

'8 The readings are taken from D7D 17 and BHS; for fuller discussion see DD 17
and Ulrich, The Qumran Text of Samuel and Josephus (HSM 19; Missoula: Scholars Press,
1978). The latter owes a significant debt to Frank Cross’s unpublished notes.
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This reading is a secondary addition. It is attested by Josephus (Ant.
5.347) who uses “prophet” in view of his Greco-Roman audience, just
as he does for the nazir Samson (4nz. 5.285). In light of these first two
readings, one could suspect an intentional pattern of variants; but the
pattern is seen nowhere else in the book.

I Sam 1:24 (D7D 17:30-37; Qumran, 40-41)

Q=€ omwM®  wRD]FE 0N TN Orw M S MINTaT o] Teim
Y T o oY)
m WY aPIm

and the boy with them. They brought him before the LORD,
and his father slaughtered the sacrifice, as he customarily did each year to the LorD.

This appears to be a simple inadvertent loss of text by I(; see 1 Sam 11:9
below as well as the clear case of homoioteleuton in T at 14:41.

1 Sam 2:22 (D¥D 17:39-47; Qumran, 133)

Q ey (2030 ] TR DTon 12 TR T oo
m b5jatip TR P S
Ll was very old, ninety-eight years old,

The explicit mention of Eli’s age i1s quite probably a secondary addi-
tion in line with all witnesses at 4:15 (note also 1 Sam 2:22 under “B.
Additions in 01" below).

1 Sam 2:24 (D}D 17:39-47; Qumran, 41—42)

Q  vow s N M MR 85 D10 Povn S8 DkT ok on Tonon

u o v DI TR Y00
(not a good) report that I hear. Do not act thus, for they are not good reports that I hear

This longer reading appears to be simply a double rendering in the
scroll.

1 Sam 10:27-11:1 (D7D 17:65-67; Qumran, 69-70, 166-70)

Q = Josephus W W2 ... (+31/2 lines)... 7T 877 100 113 700 wrn
T DU o et
m T IR o ot WD T

Now Nahash, king of the Ammonates, had been grievously oppressing . ..

This paragraph, attested also by Josephus (4nt. 6.67—69), appears to
be an original reading accidentally lost from Il and other traditions;
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cf. 2 Sam 24:16 below. If it were judged to be a secondary intentional
addition, one does not find similarly motivated additions.

1 Sam 11:9 (D7D 17:67-69; Qumran, 133)

Q w2 CToms [N\ Lwlbn e ook o] i B ke
m WY W TNmLe > ...uwn oo% rn

Jor you. Open the gate(?)
The scroll has three lines of text (marked by \ ) in contrast to two lines
in UT; thus, as seen in 1 Sam 1:24 above, it has an entire line not in 1.

It is impossible to determine whether the extra text is an addition in
the scroll or a loss by T, but either way it is a major variant.

2 Sam 6:2 (DYD 17:123-29; Qumran, 194)

Q T [ o nfp 8 noa
m Al Syan

lo Baal(ah), that is Kiriath-jearim of fudah,

The scroll adds a secondary (“footnote”) identification of the place;
cf. Josh 15:9.

2 Sam 6:7 (DJD 17:123-29; Qumran, 195)

Q> 1] 50 [ e s [Dp oPmonn
m Sur Hy oooNT

because (Uzzah) reached out his hand to the ark

This appears to be a simple corruption in It.

2 Sam 8:7 (DFD 17:132-34; Qumran, 45—48)

Q=c [0 58 552 oosn Ton pow s Rl oMl im 2P
malow 12 opans wa
m oo

These, moreover; Shishak king of Egypt later took, when he came to ferusalem in the time
of Rehoboam.

This reading is a secondary intentional addition, incorporating a later,
related historical detail; cf. 1 Kgs 14:25-26.

2 Sam 10:6 (D7D 17:136-38; Qumran, 152-56)

Q=] 307 9% ghwtw oow .. ] wTE 207 AR, .0 102 A9 1w
T 120K T ... 7o IN)
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The scroll has a longer list of differing details about the Ammonites’
military allies.

2 Sam 13:21 (D7D 17:147-52; Qumian, 84-85)

Q ®T 1122 7D 73[R "2 02 1IN MO8 2D XD TR 1D
m 80 1P

he became very angry, but he would not punish his son Amnon, because he loved him, for
he was lus firstborn.

The scroll inserts a secondary addition about David’s emotions, attested
by ® and Josephus (4nt. 7.173).

2 Sam 13:27 (DD 17:147-52; Qumran, 85)

Q FI21AM mnwnD mmon oowan e 7omT a9
m th ialy e R

Absalom made a feast like a king’s feast.

The scroll inserts a secondary addition about Absalom’s feast, attested
by ® and Josephus (4nt. 7.174).

2 Sam 24:16 (D7D 17:192-95; Qumran, 156-57)

Q o] Av (+2 lines)... T8 0 8L T) 8% 02T v
T R opdla ool3nn
m T Ry 20377 TN

and David looked up and saw the messenger of the LORD...on their faces, covered with
sackcloth.

Again, Il seems to have lost two lines of text, attested by 1 Chr 21:16
and Josephus (Ant. 7.327), through parablepsis 77 RRTTT 8O™M; cf.
1 Sam 10:27-11:1 above.

2 Sam 24:20 (DFD 17:192-95; Qumran, 157-59)

Q KX TOR DUIND 2pwa DO YO8 D072 L EET BT 8N Dpwa
m w37 75D 02w >
with sackcloth. Arna was threshing wheat . . . coming to him, covered with sackcloth, coming

to lum and he went out

The scroll has lengthy narrative details, again attested by 1 Chr 21:20
and Josephus (4nt. 7.330), but lost through parablepsis in 1.
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B. Additions in 1T
1 Sam 2:22 (D7D 17:39-47; Qumran, 57-58)

Q i o875
m TR TET DIIN TIND MININT DUWIT NN 11200 TN 1R o8 505

and how they lay with the women who served at the entrance to the tent of meeting

Whereas 4QQSam® inserted one addition, Eli’s age, at the beginning of
this verse (see 1 Sam 2:22 under “Additions in 4QSam®” above), It
inserts another addition, the sin of Eli’s sons, at the end of the verse.

1 Sam 2:31-32 (D¥D 17:39-47; Qumran, 58-59)

Q T 32 T8 2.
m DRI I 200 WK 522 PR T8 Mam?? a2 1P i AN A
T R’

your ancestor’s_family, so that no one i your family will live to old age. ** Then in distress
you
will look with greedy eye on all the prosperity that shall be bestowed upon Israel; and no
one

It appears to be expanded with doublets here.
2 Sam 5:4-5 (DFD 17:118-23; Qumran, 60—62)

Q (4QSam® does not have the two verses)
m David was 33 years old and reigned 40 years: at Hebron 7%z years, and at
Jerusalem 33 years.

Il adds a secondary notation of the chronological details about David’s
reign, possibly taken from 1 Kgs 2:11.

C. Conclusions_for 4QSam"

Once we view these larger instances of pluses and minuses in 4Q)Sam?*
and the MT, and also think of the hundreds of other textual variants
between these two texts, the question rises: do these two Hebrew text
traditions display simply a large number of individual textual variants,
or rather two variant editions of the book of Samuel?

I think that a survey of these examples—and the same would hold
true for the bulk of the remaining variants—indicates not an intentional
new edition in either the scroll or the M'T, but rather two exemplars
of the same general edition, simply distantly related due to separate
transmission, where each has gained numerous innocent and predictable
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additions, and each has suffered either losses or double renderings or
corruption. But they do not represent intentionally produced variant
literary editions. No significant intentional pattern of similarly motivated
variants emerges to indicate a new edition.

The most promising passages that might suggest two variant liter-
ary editions would be the David-Goliath episode in 1 Sam 17-18, the
Hannah-Elkanah narrative of the birth of Samuel in 1 Sam 1-2, and
the Nahash passage as an introduction to 1 Sam 11.

But the Nahash passage appears to be simply a single, inadvertent
loss of this paragraph in the M T—thus no intentional new edition.
If the paragraph were in fact shown to be a deliberate addition in
4Q)Sam?, that would still not constitute a variant edition of the Book
Samuel, because it is an isolated, unrepeated phenomenon. Either
way it simply points to two noticeably different text traditions, only
distantly related.

Regarding the Hannah episode, I agree with Stanley Walters" and
Emanuel Tov® that there is a significant cluster of variants between
the various texts. But I am so far not persuaded that one version is
an intentional new edition of the passage by a single editor, since the
variants do not seem to form a fully intentional pattern of variants.

Finally, the David—Goliath episode is, I think, a variant literary edition
of that passage in 1 Sam 17-18. The Old Greek version has the short
original text, whereas the MT displays an intentional double version.
The MT tradition has inserted a “romantic tale” into the earlier “heroic
tale” seen in the Old Greek;?' the details of the “romantic tale” have
been interspersed into the “heroic tale” the same way the Priestly flood
story was interspersed into the Yahwistic flood story in Gen 6-8. But no
parallel phenomena with similar motivations are visible anywhere else
in the book of Samuel. Thus chs. 17-18 are an example of a variant
literary edition of a single short passage, but 4QSam* and MT—Samuel

19°8.D. Walters, “Hannah and Anna: The Greek and Hebrew Texts of 1 Samuel 1,”
JFBL 107 (1988): 385—412.

2 E. Tov, “Different Editions of the Song of Hannah and of Its Narrative Frame-
work,” in idem, The Greek and Hebrew Bible: Collected Essays on the Septuagint (V'TSup 72;
Leiden: Brill, 1999), 433-55.

21 For detailed discussions of the two editions, see D. Barthélemy, D.W. Gooding,
J- Lust, and E. Tov, The Story of David and Goliath: Textual and Literary Criticism: Papers of a
Joint Research Venture (OBO 73; Fribourg, Suisse: Editions Universitaires, 1986). I agree
with the position of Tov and Lust and disagree with that of Barthélemy and Gooding.
The terms “heroic tale” and “romantic tale” are Lust’s (p. 14).
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are not examples of variant literary editions of the full book. 4Q)Sam*®
and the Old Greek are close members of one text tradition of Samuel,
a tradition that was used by the Chronicler and by Josephus; and they
are quite removed from text tradition used by the M'T and by the Rage
and Hexaplaric Greek texts. Thus 4Q)Sam® and the MT are distant
representatives of the same general edition of the book of Samuel.
This conclusion coincides perfectly with the conclusions reached by
Cross and Saley in their statistical analysis.?

2 Cross and Saley, “A Statistical Analysis,” 46-47, 53-54.






THE TEXTUAL CHARACTER OF THE
UNIQUE READINGS OF 4QSAM?* (4Q51)

Donald W, Parry

The introduction of D7D 17 provides details regarding 4Q)Sam®’s prov-
enance, physical condition, contents, orthography, widths of columns
and margins, paragraphing, paleography, and textual character. With
regard to its textual character, we the authors of D7D 17 conclude
that

the study of the full manuscript has reinforced our early conclusions that
4QSam* stands in the same general tradition as the Hebrew text upon
which the Old Greek translation was based...A proper emphasis on
the fidelity of MT and on the wisdom and accuracy of its transmitters
must not compromise our estimates of the fidelity of many Old Greek
translators, and especially that of the Old Greek translator of Samuel.
The fragments of 4QSam* underline the seriousness with which the Old
Grecek translator dealt with the Hebrew text, and confirm most emphat-
cally the usefulness of the Old Greek for the establishment of a more
nearly original Hebrew text.!

Despite our presentation of these various elements in the introduction
of DJD 17 we do not provide facts and data regarding the textual
character of variant readings that are unique to 4QSam?, yet these
unique readings comprise approximately 28.67 of the total of extant
variant readings in this Qumran manuscript.

A recent statistical count of the textual variants of 4QQSam?, as com-
pared with the Masoretic Text (MT) and Septuagint (LXX), reveals that
there are 1,117 variants. Of these variants, 429 are extant (they exist
on the leather fragments) and about 688 are reconstructed (based on
the evidence of space requirements and/or support from other ancient
versions).? Further statistical counts disclose 241 unique or nonaligned

' FM. Cross, D.W. Parry, R J. Saley, E. Ulrich, Qumran Cave 4: XII: 1-2 Samuel (DJD
XVII; Oxford: Clarendon Press, 2005), 25, 27. See the full quotation on the textual
character of 4QSam* in light of the Old Greek translators on pp. 25-27.

2 These statistical counts, derived from the variants and reconstructed variants
of D7D 17 were prepared by FM. Cross and R.J. Saley, “A Statistical Analysis of
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readings in 4QSam®* Of 4QSam™s unique readings, 123 are attested
and 118 are reconstructed.*

This paper will examine the textual character of the unique read-
ings of 4QSam® Only extant variants readings will be examined.
Reconstructed readings, although significant to the study and under-
standing of the scroll, will not be examined. By definition, a unique
reading’ is where 4QSam* # MT/LXX"/LXX"/LXX"". Readings
where 4QSam® = Chronicles or Josephus (versus MT/LXX®/LXX"/
LXX"Y) are also considered to be unique readings.” The unique read-
ings may be divided into four categories: (1) accidental errors that have
occurred during transmission of the text, (2) intentional changes of the
text on the part of the scribes and copyists of either MT or 4QQSam?,
(3) synonymous readings, and (4) scribes’ stylistic approaches and con-
ventions to the text. Not all unique readings, of course, fit neatly into
one of these four categories; some readings are indeterminate.

(1) AccipENTAL ERRORS

Various handbooks that reveal the nature of textual criticism refer to
mishaps that occur during the transmission of texts.” These include

the Textual Character of 4QSamuel* (4Q51),” DSD 13 (2006): 47-51; see especially
Tables 1 and 2.

% According to E. Tov, Textual Criticism of the Hebrew Bible (Minneapolis: Fortress,
1992), 116, the Qumran “texts which are most manifestly non-aligned, and actually
independent, are texts which contain readings that diverge significantly from the other
texts, such as 4QDeut™, 4QJosh?, 4QJudg?, and 5QDeut. 4QSam® holds a special
position in this regard, since it is closely related to the Vorlage of G, while reflecting
independent features as well.” See also idem, “Hebrew Biblical Manuscripts from the
Judacan Desert,” 75 34 (1988): 32.

* Cross and Saley, “A Statistical Analysis,” 47-51; see especially Tables 1 and 2.

> Scholars have used many terms to describe non-aligned readings, including ndi-
vidualistic, exclusive, unique, ndependent, and nonaffiliated.

% For this definition of unique readings, see Cross and Saley, “A Statistical Analysis,”
50. Furthermore, readings from Chronicles or Josephus that support 4QSam?® are also
classified as unique readings, as per Cross and Saley, 50 n. 6.

7 The most complete and up-to-date study of biblical Hebrew textual criticism is
Tov’s Textual Criticism of the Hebrew Bible. See also C.D. Ginsburg, Introduction to the Mas-
soretico-Critical Edition of the Hebrew Bible (London: Trinitarian Bible Society, 1897; repr.
with prolegomenon by H.M. Orlinsky; New York: Ktav, 1966); J. Weingreen, Introduction
to the Critical Study of the Text of the Hebrew Bible (Oxford: Oxford University Press, 1982).
Compare also the more brief treatments of the subject by J. Trebolle Barrera, The Jewish
Bible and the Christian Bible (Leiden: Brill, 1998), 367—421, and E. Wiirthwein, The Text
of the Old Testament (Grand Rapids: Eerdmans, 1995), 107-22.
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pluses (e.g., dittography, conflate readings), minuses (e.g., haplography,
homototeleuton,® homoioarcton), changes (e.g., misdivision of letters or words,
ligatures, graphic similarity), and differences in sequence (interchange
of letters or metathesis and transposition of words). All of these major
categories of accidental errors are present in both of the Hebrew wit-
nesses to Samuel. The accidental errors cause a variety of configura-
tions of variant readings among the versions, such as 4QSam®* = MT
# LXX, 4QSam®* = LXX # MT, and 4QSam®* # MT = LXX. Here
we are Interested in the later configuration, where 4QSam® exhib-
its non-alignments with regard to either MT or LXX. It should be
understood that examples of 4Q)Sam®s unique readings do not exist
solely because of the scribal activity of that scroll or its ancestors but
because of the scribal activity of all of the major witnesses. Most of
these scribal errors may easily be categorized according to the rules of
textual criticism. A single type of reading does not dominate the devia-
tions between 4QSam® and other witnesses where 4Q)Sam® is unique.
The following examples serve to illustrate the variety of such variant
readings listed above.

Pluses

During the process of textual transmission, “there are certain small,
common words which were easily inserted in the text, such as 00 ;787
1, 92, TN, 7w, TwN.” These function words account for many of the
unique readings that form the text of 4QSam?®, for example, the waw
plus in 4QSam® 1 Sam 6:5 or the addition of 913 in 4QSam* 1 Sam
10:18 and 2 Sam 3:34.

A possible dittography, which has no support from the other witnesses,
exists in 4QSam® 1 Sam 2:16: [owwm w%w 12m o8 1P “walT Nhwad
AP 1wt ot wn P00 B3 W 02 [15M 172, This long reading
likely has its basis in MT 1 Sam 2:13-14: o7 @50 195%™ WA Hw2D
M 37Ma 20 TR 52 TR W TP W T2 W 03 1M 12, Twelve
words are identical in 4QQSam® 1 Sam 2:16 and MT | Sam 2:13-14;
additionally, two words are nearly identical (77W22 versus 702D and
19 versus 391M). The primary differences in the two readings are

8 Ginsburg, Introduction to the Massoretico-Critical Edition, 171-82, features a methodical
examination of minuses caused by homototeleuton.

9 J. Wellhausen, Der Text der Biicher Samuelis (Gottingen: Vandenhoeck & Ruprecht,
1871), 26.
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the additional verb and direct object marker in 4QSam* (M 17P°) and
the reading of four cooking vessels in MT versus the two vessels of
4QSam™.'? If the long plus of 4QSam?® represents a dittography, then
the reading has subsequently experienced changes. It is always possible,
of course, that this long plus was lost to the proto-Masoretic tradition
through a haplographic accident.

Some deviate readings between the witnesses, where 4QSam® has
a unique reading, are conflated readings. Although conflated readings
are not always clear-cut, one or more textual critics have identified a
conflated element in the deviations. Four examples adequately portray
this phenomenon: 2 Sam 15:2, where “the variants to the Qumran
reading arise from a conflation of two older readings,”"' and 1 Sam
2:16 and 2 Sam 3:34 and 6:7 where LXX is conflate. Compare also
the category of Exegetical Plus, found below.

Minuses

Unique readings in the Qumran text of Samuel originated, on occasion,
when either M'T or 4QSam*® experienced the loss of words or phrases
through haplography or omission by homoioteleuton or homoioarcton. For
instances of minuses in 4QSam?, see 2 Sam 12:15 (the omission of
W™, which is found in other versions as well as Josephus, Ant. 7.154);
2 Sam 13:27 (where 4QSam? lacks 7 in the phrase ¥ 1% 1752"; and
2 Sam 4:12 (a haplographic error which came about when the scribe
failed to add the waw suffix on P because his eye skipped to the next
character which was also a waw, e.g., 72P™ HP'?, cf. MT =2p7 Tlp'?).
Another unique reading in Qumran exists (see 1 Sam 11:9, ¥2 03
[‘lﬂ]@ﬂ) because of a parablepsis in MT (also found in LXX and other
versions). Compare also 4QSam?® 2 Sam 11:5, 7777 "W [7)37, with MT,
LXXE 21 777 and LXX#7 7777 "218. At 24:16 there is a long passage
in 4QSam® 7"21 PN (P2 T T I8 N8 N v o T 8N
o] Sl oipim %en oo Su i v 1w ahm ol A
o2 oolPm (cf. 1 Chr 21:16; Josephus, Ant. 7.327) that is not found
in MT or LXX, a loss because of parablepsis.

1% With regard to the variant readings of the list of cooking vessels between MT
and 4QSam?, see D.W. Parry, “How Many Vessels? A Examination of MT 1 Sam
2:14//4QSam® 1 Sam 2:16,” in Studies in the Hebrew Bible, Qumran, and the Septuagint:
Presented to Eugene Ulrich (PW. Flint et al.; VI'Sup 101; Leiden: Brill, 2006), 84-95.

""" DJD 17:155; see also P. Kyle McCarter, Jr., II Samuel: A New Translation with Iniro-
duction, Notes and Commentary (AB 9; Garden City, N.Y.: Doubleday, 1984), 354.
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Graphic Similarity™

Graphically similar readings account for a small number of the unique
readings of 4QSam?, where either the copyists of M'T or the Qumran
scroll incorrectly copied the text by using graphically similar characters.
An example is located in 2 Sam 5:6, where 4Q)Sam? reads [‘['I]H‘Dﬂ ver-
sus J7°0T of MLl Resh and fav are graphically similar, or the original
reading may have included either the comparable 7 or 1.

A more complex example of graphically similar readings is located
in David’s Song of Praise (2 Sam 22 = Ps 18) where three Hebrew
witnesses (4QSam® MT 2 Sam 22:43 = MT Ps 18:43) attest to vari-
ants that are graphically similar. Each of the three variants has an alef
resh or dalet (resh and dalet are commonly confused), gof, and final mem.
4QSam® reads DUPTN; MT 2 Sam 22:43 conflates two readings (@PTR
DUPTN), the first of which is strikingly akin to DVPTN; and the reading
of MT Ps 18:43 (@p W), too, is graphically comparable to 2upN. Of
the three words—0p, 0P ™8, and DVPTR—the latter serves best as the
parallel for CPIWNY which appears in the first half of this couplet."” The
Greek words of LXX are difficult to equate to the Hebrew and can
only be approximated.'*

Four additional examples of graphically similar words occur in 1
Sam 2:9 and 2 Sam 3:29, 35, and 12:14.

Misdiwision of Words

Two examples of misdivided words" are associated with 4Q)’s unique
readings. (1) In 4QSam® 2 Sam 3:35 the copyist joined two words
together (72 and W) to create a single word (?2W), an inadvertent error.
MT, followed by LXX, correctly reads 92 W. (2) 4QSam® 1 Sam 1:24

reads W7WR P2 [12 722, versus MT mu%w 0792, A copyist misplaced
the initial mem of W7Wn which ultimately (with the addition of a yod)

12 See Weingreen, Introduction to the Critical Study, 38—45, for examples of graphically
similar letters together with examples of variants in the HB.

'* DUPTN is apparently from the root JP7. See L. Koehler and W. Baumgartner,
HALOT, 3:1292.

" See E.C. Ulrich, The Qumran Text of Samuel and Josephus (HSM 19; Missoula, Mont.:
Scholars Press, 1978), 104.

15 For a discussion of word division and a list of misdivided words, consult E. Tov,
The Text-Critical Use of the Septuagint in Biblical Research (JBS 4; Jerusalem: Simor, 1981),
174-77; Ginsburg, Introduction to the Massoretico-Critical Edition, 158—62; Weingreen,
Introduction o the Critical Study, 48-53.
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resulted in the pluralization of “bulls.” The primary reading is believed
to be WHWR 7192.'° Textual critics believe M'T’s reading to be suspect,
in part because the following verse announces that Samuel’s family
slaughtered a single, rather than three bullocks. The reading of 7212
in 4Q)Sam® may be a harmonization based on Pentateuchal readings,
such as Exod 29:1 and Lev 4:3.

Interchange of Letters or Metathesis'

Three examples of unique readings in 4Q)Sam® occurred because of
metathesis or the interchange of letters. These are 4QSam* 2 Sam
12:14 Y versus MT, LXX 127; 4QSam® 2 Sam 3:29 281 versus MT,
LXX 128; and 4QSam® 1 Sam 2:18 7177 versus MT 7. Similarly,
there are two examples of transposition of texts, both based on partial
reconstructions: 4QSam® 2 Sam 3:10 777 98w 50] and MT 5
o8 S0 7T 4QSam® 2 Sam 13:6 70 M) and MT w0 .

Changes to Proper Names

There are more than thirty variants in 4QQSam® and MT that pertain
to proper names (e.g., 1 Sam 5:10; 11:1; 12:11; 15:31; 25:5; 27:10, 12;
30:29; 2 Sam 3:4; 17:25; 24:16, etc.). Of these variants, four readings
are unique to 4QSam®* versus MT and LXX:

(1) 1 Sam 14:49—4QSam® 522 w81, MT "w. MT is followed by all
of the versions.

(2) 1 Sam 15:32—4QSam® 3{38], M'T 18. The reading of the Qumran
witness 1s less certain because of its fragmented nature.

(3) 2 Sam 6:6—4QSam® 772, MT 123; cf. 1 Chr 13:9 1772. The final
nun 1s the only common element in the three variants, the kgf is
common to two witnesses, and the initial nun is also common to
two witnesses.

(4) 2 Sam 13:3—4QSam® mnw, MT muaw; cf. 1 Chr 20:7 820, The
shorter theophoric names became increasingly more popular after
the exile.

'8 O. Thenius, Die Biicher Samuels erkliirt (2d ed.; Leipzig: n.p., 1864), 8. See especially
E.A. Speiser, “The Nuzi Tablets Solve a Puzzle in the Book of Samuel,” BASOR 72
(1938): 15-17.

'7 For additional examples of metathesis in the Hebrew Bible, see H. Junker,
“Konsonantenumstellung als Fehlerquelle und textkritisches Hilfsmittel im AT,” in
Werden und Wesen des Alten Testaments (ed. P. Volz et al.; BZAW 66; Berlin: T6pelmann,
1936): 162-74.
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(2) INTENTIONAL CHANGES

The unique readings of 4QSam*® exist because of intentional changes
of the text on the part of the scribes and copyists of either MT or
4Q)Sam®. These changes include exegetical pluses or late editorial
additions, harmonizations, morphological smoothing, morphological
updating, updating the vocabulary, euphemistic changes, orthographic
variants, and phonetic differences. These changes may also include
the creation of nomistic readings (by the scribes of 4Q)Sam?) or, more
likely, the omission of nomistic readings by scribes belonging to the
proto-Masoretic tradition.

Exegetical Plus

4QSam® 2 Sam 6:2 is an example of an exegetical plus (7P ®°7777702
TS MR 0 [“to Baal, that is Kiriath Jearim which belongs to
Judah™]; cf. 1 Chr 13:6, 7775 w8 7w 0P 8 1opa [“to Baalah,
to Kiriath Jearim which belongs to Judah”]). The plus is introduced
with the feminine pronoun 877, a feature that belongs to such exegeti-
cal additions (compare the pronouns 87 or 877 in other examples of
exegetical pluses that pertain to proper names of places—Gen 14:3;
36:1; Josh 15:18; 18:13). The reading of 4QSam* 2 Sam 6:2 1s based
on tradition or possibly Josh 15:9-11 and 18:14 (mp &7 Sv2 mp
O 2 Y o [“Kirdath Baal, that is, Kiriath Jearim, a town of the
people of Judah™]). MT lacks the plus with its reading of 77777 *2v2n
(“from Baale of Judah”). The city’s original name (based on Josh 18:14)
was likely 9¥2 or possibly 7777 5v2.'® An additional challenge (perhaps
unsolvable) remains with the text. Were David and his forces traveling
“to Baal” (= 4QSam?® 17v2) or “from Baal” (= MT "5p2n)? Additional
possible examples of exegetical pluses, where 4Q)Sam® stands unaligned
with MT or LXX, are found in 4QSam® 1 Sam 2:16 (+ 012 JM2);
MT 1 Sam 9:7 (+ 1017); MT 2 Sam 11:4 (+ rinsnmn).

Harmonizations

A handful of readings where 4Q)Sam® is unique versus MT or LXX sig-
nal the existence of harmonizations within the framework of 4QSam?,
MT, or LXX. A harmonization occurs when a scribe blends one reading

'8 See S.R. Driver, Notes on the Hebrew Text and the Topography of the Books of Samuel
(Oxford: Clarendon Press, 1913), 265-66.
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with a second reading that is located in the immediate or greater con-
text, or with a parallel text. Harmonizations may be intentional efforts
on the part of a scribe or they may be unintentional. According to
Emanuel Tov, “harmonizations on the textual level... belong to the
scribal transmission of compositions after their literary shape had been
finalized. Harmonizations, that is, secondary approximations of details,
may take place within one text—in one sentence or chapter—or between
two remote texts.”"”

It 1s often difficult to properly classify harmonizations, because they
sometimes may be better understood as inadvertent scribal errors (the
result of haplography or dittography) or explicating pluses. The fol-
lowing examples illustrate possible harmonizations in either 4QSam®
or M'T; where 4QQSam?* displays unique readings.

(1) 4QSam® 1 Sam 1:22 [ 15 2wM (lacking in MT) harmonizes
with M7 185 in v 11.

(2) 4QSam* 1 Sam 1:22 [171] "2 912 (lacking in MT) also harmonizes
with MT »77 7 510 in v. 11.

(3) 4QSam® 1 Sam 2:16 7m27 701 58 T[nI8T 0T M (cf MT 7w
W8T 1ON8). Here 4QSam® is reminiscent of a similar expression in
v. 13.

(4) 4QSam® 1 Sam 11:9 [fdr mimnl ©39] (cf. MT awwn 035 mn;
cf. also ®” 1own 07). In this passage 4QSam?* corresponds to TN
T in v, 13.

(5) MT 2 Sam 6:7 17287 1178 0 (cf. 4QSam® [@m7(wT "12[%; 1 Chr
13:10 277798 "18%). MT apparently harmonizes the reading to agree
with 287 1778 28 of v. 6 and DTTO8T TN 0D of v 4.

Morphological Smoothing

Smoothing, together with archaizing and modernizing, are “three
related skewing processes which are involved in text production and

19 E. Tov, “The Nature and Background of Harmonizations in Biblical Manuscripts,”
FSOT 31 (1985): 3. See also examples of harmonizations in the Samaritan Pentateuch
versus M'T in B.K. Waltke, “The Samaritan Pentateuch and the Text of the Old Testa-
ment,” in New Perspectives on the Old Testament (ed. J.B. Payne; Waco, Tex.: Word Books,
1970), 221-22. Yor examples of possible harmonizations in parallel biblical texts see
throughout A. Bendavid, Parallels in the Bible ( Jerusalem: Carta, 1972) [Hebrew].
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preservation.”® Morphological smoothing is a scribal activity that seeks
to remove textual unevenness or inconsistencies through leveling out
the text. Such inconsistencies may pertain to morphological, phono-
logical, or syntactical structures. A possible example of morphological
smoothing in 4Q)Sam® appears in 2 Sam 12:31, where the scribe of the
Qumran scroll (or its ancestor) crafted singular nouns when he listed
the three tools—saw, pick, and axe, [71302) 21727 y7[7231 mm2). Oy, it
1s equally possible that the scribe of MT leveled out the text by using
plurals—iron picks and axes, 27277 0712 91727 "7,

Morphological Updating

Moran’s study of the infinitive absolute in Amarna and Ugaritic texts
provides ample evidence of the antiquity of this form. In time, how-
ever, this form in biblical Hebrew texts was often replaced with finite
forms.?! Evidence of this is found in variants that exist between MT
and the Samaritan Pentateuch? as well as variants in parallel texts of
Samuel and Chronicles; for example, where the infinitive absolute is
used as an imperative in Samuel, the synoptic reading in Chronicles
usually employs a finite verb.” There is an example of an infinitive
absolute in 4QSam® (see 2 Sam 3:34)** where the reading of MT is a
finite verb (Wi7). 4QQSam® presents the older reading.

Another example of updating morphological forms pertains to the
replacement of a waw-consecutive verb with a verb that is preceded
with the non-converting waw conjunction. Waltke’s comparison of MT
Pentateuch with the Samaritan Pentateuch addresses examples of such
forms.” Two examples of variants of this type are extant in 2 Sam 4:4
(4QSam® *; MT i77) and 2 Sam 6:13 (4QSam® [75m; MT ).

2 B.K. Waltke and M. O’Connor, 4n Introduction to Biblical Hebrew Syntax (Winona
Lake, Ind.: Eisenbrauns, 1990), 11. For examples of smoothing from the Samaritan
Pentateuch, see 13.

21 W.L. Moran, “The Hebrew Language in its Northwest Semitic Background,”
in The Bible and the Ancient Near East (ed. G.E. Wright; Garden City, N.Y.: Doubleday,
1961), 64-65.

22 Waltke, “The Samaritan Pentateuch,” 215-16.

% G. Gerleman, “Synoptic Studies in the Old Testament,” LUA (N.F. Avd. 1) 44
(1948): 18.

2 Although the reading of 4QSam® @{}37) is somewhat indeterminate because
of the erasure of a character (possibly a yod), we conclude that it read an infinitive
absolute; see D7D 17:115.

% Waltke, “The Samaritan Pentateuch,” 215.
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Evidence indicates that the locative Ae began to fall out of usage in
later periods of biblical Hebrew.*® Two nonaligned readings of 4QSam?*
illustrate variants of the locative f¢; in the first example, 4QSam® lacks
the /e locale (4QSam® 2 Sam 8:2 17Nl; MT m137R), and in the second,
4QSam® provides it (4QSam*2 Sam 15:29 M50 ~); MT 270r).

Updating the Vocabulary

Occasionally scribes from both Hebrew witnesses of Samuel have
updated the vocabulary, replacing archaic and outdated words with
contemporary usage. An example exists in the literary unit compris-
ing six verses that details Eli’s sons’ practice of seizing sacrificial meats
through unconventional means (1 Sam 2:12—17). According to the text,
Eli’s sons would strike a three-pronged fork into a cooking pot while
searching for the finest portions of the sacrificial meat. The text’s
author likely recorded a single cooking pot in the primitive version of
the narrative, not two or four, as recorded in the Hebrew witnesses:
MT (v. 14) 71722 W FF5P2 W 772 W 7703; 4QSam® (v. 16) 03
92 W. MT 1 Sam 2:14 and 4QSam?® 1 Sam 2:16 feature five different
words to represent the vessels: 77, T7, M7, 78, and 7'0. Three
words are unique to MT (712, 77, I9p), one to 4QSam® (7'0), and
the fifth (7179) is found in both lists.””

The best candidate for the original narrative is 70 (“large pot”),*
in part because it fits the physical description of a cooking pot large
enough to hold sacrificial meats of larger animals. The largeness of
the pot i1s put forward by LXX with its adjective “large.” Vessels lists
are very uncommon in the HB, and only two exist, the Shiloh list and
2 Chr 35:13. The later speaks of three vessels (M777%21 071721 M7"02)
used at the time of Josiah in Jerusalem. There is evidence that the list of

% According to Waltke (“The Samaritan Pentateuch,” 217), “the presence of the
he locale afformative in Ugaritic indicates that its absence in the [Samaritan Penta-
teuch] is best understood as a later modernization of the text of the [Samaritan
Pentateuch].”

77 LXX, too, presents a variety of readings. All LXX readings list three vessels,
except for the conflated reading of LXXc, which lists four. The Lucianic manuscripts
(boc,e,) order the final two vessels difﬁ:rcnﬂy, DRI W D2 versus DI W MAOPA.
The modifier of "0 (i.e., 727737 "02), unknown to the Hebrew witnesses, is added
to LXX perhaps in an attempt to describe the size of this vessel relative to the other
vessels in the list. It appears that M7 was not translated by the Greek translators,
but simply transliterated.

% See my argument in “How Many Vessels? A Close Examination of MT | Sam
2:14,” 84-95.
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vessels in Chronicles was influenced by the Samuel list. The other three
vessels (minus 71D or “wash-basin”)*—17, MM7P, and 72*—were
added to the narrative during the transmission of the Samuel text to
modernize the vocabulary for contemporary readers.

Euphemistic Changes

Biblical scholars provide examples of indelicate words or anthropo-
morphisms that have been removed from the HB and replaced with
euphemisms® or dysphemisms. Yeivin, for example, cites b Meg 25b,
“Wherever the text is written indelicately, we read it delicately” and
posits that “in 16 cases in the Bible, the gere form presents a euphe-
mism.”* Ginsburg maintains that the practice of removing indelicate
words and anthropomorphisms was practiced by many “authoritative
redactors of the Sacred Scriptures.”*®

2 Sam 12:14 displays a euphemism in both Hebrew traditions,
where 4QQSam® has a unique reading.** David’s role in the narrative of
Bathsheba and Uriah (2 Sam 11:1-27) prompted Nathan’s accusation
of the king (2 Sam 12:1-14). Nathan first presented a parable to David
and then, following David’s response, delivered a lengthy accusation.
The final verse of the pericope in M'T reads: "2"X N NxR]1 7’81 °D 028
R 7 T2 P 2 03 T 7272 M, “Yet because you have certainly

2 70 was once part of the textual history of MT (I Sam 2:14) until a copyist misread
this word and wrote 7"D. A subsequent copyist saw and added the waw to read 772
or “wash-basin,” consequently "0 > "> > 772, There is no doubt that 71" figured
prominently in the temple cult, but as a “wash-basin,” not a cooking pot.

% 777, in terms of the frequency of its usage in the HB, is primarily a basket and
only secondarily a cooking pot; more significantly, it was a vessel whose form and
mouth were too small to hold large cuts of meat. M7 is never mentioned in connec-
tion with the temple cult, other than with regard to the questionable Shiloh list. 7172
is a common, inexpensive pot, not what one would expect to be used in a formalized
temple system where elaborate vessels were employed.

' On euphemisms in the Bible, see the study of A. Geiger, Urschrifi und Ubersetzungen
der Bibel in ihrer Abhdngigkeit von der innern Entwicklung des Judenthums (Breslau: Hainauer,
1857; repr., Frankfurt: Madda, 1928), 267-68.

32 1. Yeivin, Introduction to the Tiberian Masorah (trans. E.J. Revell; Missoula, Mont:
Scholars Press, 1980), 56.

% Ginsburg, Introduction to the Massoretico-Critical Edition, 346—47; see also 347-404.

% For a study of this euphemism, see D.W. Parry, “The ‘Word’ or the ‘Enemies’
of the Lord? Revisiting the Euphemism in 2 Sam 12:14,” in Emanuel: Studies in Hebrew
Bible, Septuagint, and Dead Sea Scrolls in Honor of Emanuel Tov (ed. S.M. Paul et al.; VT Sup
94; Leiden: Brill, 2003), 367-78.



174 DONALD W. PARRY

spurned® the enemies of the Lord in this matter, the son that is born to
you will surely die” (2 Sam 12:14). With regard to the phrase “enemies
of the Lord,” the majority of the Greek witnesses, the Vulgate, the
Targum, and the Syriac share the same reading as M'T.

Textual critics have held that enemies in this passage is a secondary
insertion because its inclusion makes little sense contextually. The story’s
setting presents no clue as to whom the Lord’s enemies are.”® Nathan’s
accusation against David pertains to the king’s role in the Uriah and
Bathsheba story and does not relate directly to either David’s or the
Lord’s enemies. Enemies is supplied as a euphemism elsewhere in Samuel
(1 Sam 20:16, Jonathan’s self-curse;* 1 Sam 25:22, David’s self-curse).™
Unfortunately, none of the three Qumran Samuel witnesses attest either
of these passages. Because enemies 1s featured regularly as a euphemistic
expression in the rabbinic writings,* it is possible that these writings
supplied the inspiration for the euphemistic reading in MT 1 Sam
20:16 and 25:22 and 2 Sam 12:14.

4QSam*® has a variant to MT’s reading of 7T *2°8 IR N8I 7RI (2 Sam
12:14). The Qumran witness reads: T 727 1N [7J382 78 (“you have
certainly spurned the word of the Lord”).* The Coptic version (verbum

% Elsewhere 782 may have triggered a change in 1 Sam 2:17, where it was evidently
directly coupled with the Divine Name before the insertion of the secondary, euphemistic
DWINT. See the discussion in D. Barthélemy, “La qualité du Texte Massorétique de
Samuel,” in The Hebrew and Greek Texts of Samuel: Proceedings of the Congress of the Interna-
tional Organization for Septuagint and Cognate Studies (Vienna 1980) (ed. E. Tov; Septuagint
and Cognate Studies; Jerusalem: Academon, 1980), 5. Psalm 10:3 may be included in
this same discussion, because the expression “spurned” (I'Nl) was apparently changed
to “blessed” (773). Correspondingly, there are instances where scribal changes reflect
772 rather than '7'7]3 (see 1 Kgs 21:10, 13; Job 1:5, 11; 2:5, 9).

% As Mulder reminds us, David’s enemies could not have known about David’s
sin, because it was committed in secret (103, see 2 Sam 12:12). M,J. Mulder, “Un
euphémisme dans 2 Sam. XII 14?” VT 9 (1968): 111.

%7 “What is expected is not that Yahweh should require it from the hand of David’s
enemies, but from the hand of David himself, in case he should fail to fulfill the
conditions of the covenant,” writes Driver, Notes on the Hebrew Text, 165—66; see also
McCarter, I Samuel, 337.

% McCarter, I Samuel, 296, calls this reading in MT a “euphemistic expansion”
that is “unquestionably late and scribal.”

% See for example, the following sources: b Ta‘an. 7a, see I.W. Slotki, Hebrew-English
Edition of the Babylonian Talmud, Taanith (London: Soncino, 1984); b Suk. 29a, see Slotki,
Hebrew-English Edition; G. Dalman, Grammatik des jiidisch-palistinischen Araméiisch (Darmstadt:
Wissenschaftliche Buchgesellschaft, 1960), 109; & Sota/ 11a, see I.L.. Rabinowitz, “Euphe-
mism and Dysphemism: In the Talmud,” in Encfud 6:962; Lev. Rab. 25:1, see Mudrash
Rabbah: Leviticus (trans. by J.J. Slotki; London: Soncino, 1939), chapters XX-XXXVII;
Mekilta of Rabbi Ishmael uses enemies euphemistically on a regular basis.

% The apparatus of BHS errs with its reading of the Qumran text (72[ [?).
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Domini), presented in the Brook, McLean, and Thackeray apparatus,*
supports the reading of 4QSam® for this verse. The probable source
for 7127 in 4QSam® is found in the same pericope under discussion.
In 2 Sam 12:9, Nathan asks David, ¥ MRYo T D27 D8 DT T
Wv2; (“why have you despised the word of the Lord, to do evil in his
sight?)” (2 Sam 12:9). Vv. 9 and 14 have a number of corresponding
points. In both verses, Nathan is the speaker and David is the addressee.
Both sentences include an accusation in which the prophet accuses
the king—in v. 9 Nathan pronounces, 7% 727 M8 ™2 and in v. 14
he declares, 71 727 1% N8R One notes the similarity between these
two phrases: they are syntactically identical—second masculine singular
perfect verb, object marker, noun in construct, and Divine Name. Most
significantly, 7777” 727 is found in both passages (of 4QSam?). It appears
that a scribe belonging to the 4QSam? tradition was influenced by v. 9*
when he copied v. 14. Whether 727 was an intentional or unintentional
plus is difficult to determine.

Yet another variant to enemies and word in 2 Sam 12:14 is found in
“c,” a Greek cursive that is part of the Lucianic Manuscripts.*® This
cursive, with no support from other witnesses, has T NN N8N 78],
lacking both "2°% and 727. Most scholars hold that this Greek cursive
presents the primitive reading—“you have certainly spurned the Lord.”*
Both of the terms enemies and word, then, are secondary readings or
scribal expansions that serve as euphemisms that changed an offensive
reading to an inoffensive reading,

" AE. Brooke, N. McLean, and H. St. John Thackeray, The Old Testament in Greck
according to the text of Codex Vaticanus, supplemented from other uncial manuscripts, with a critical
apparatus containing the variants of the chief ancient authorities for the text of the Septuagint (Vol.
2 of The Later Historical Books: Part I: I and II Samuel; London: Cambridge University
Press, 1927), 142.

2 Verse 9 also has a variant reading where 727 appears. Although MT reads 727
together with the majority of Greek witnesses (as well as the Syriac and the Targum),
both the Lucian group and Theodotion lack 727. Based on these last two mentioned
witnesses, it is probable that 727 is secondary in verse 9, as it is in verse 14. Unfortu-
nately, only a small fragment of 4QSam?* exists where 2 Sam 12:9 is found, and it is
unknown whether the Qumran witness attested or lacked 727.

# The Larger Cambridge LXX uses the sigla boc,e, to represent the Lucianic
Manuscripts. The Gottingen edition uses the numbers 19+108, 82, 127, and 93 for
the same.

A, Geiger, Urschrift und Uebersetzungen der Bibel, 267; Driver, Notes on the Hebrew Text,
292; Ulrich, The Qumran Text of Samuel and Josephus, 138.
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Orthographic Variants

Discoveries in the Judaean Desert 17:5—16 presents a section that treats the
orthographic practices of 4QSam® and includes a seven-page table
(Table 2) that lists approximately 234 orthographic variants that exist
between 4Q)Sam® and MT. A small number of the orthographic vari-
ants are both unique to 4QQSam® and feature an archaic orthography:
(@) MT 2 Sam 13:25 portrays a reading where the orthography is
archaic (7221), versus the reading of 4QSam?® (7°222); (b) 4QSam?* 2 Sam
14:19 has a reading where the orthography is archaic (8093 cf.
4QSam® [278awr), versus the reading of MT (972wr193; but compare
two manuscripts that read 2’82291 and two manuscripts that read
o8 1w);* and (c) one or more of 4QSam®s unique variants originated
because of the confusion of certain letters by copyists of either MT
or 4QQSam® in early Hebrew. The proper name Nachon (2 Sam 6:6) has
three variants in the Hebrew texts (MT 1122; 4QSam® 772; 1 Chr 13:9
17°2) and additional variants in the other versions and Josephus, Ant.
7.81.% Inasmuch as the initial and final nun are common to all three
and the dalet belongs to two of the Hebrew texts, it is believed that “all
the variant forms probably go back to 771 in early orthography. Perhaps
vocalize nddan < nédén from a root nwd.”*

Phonetic Differences

Archaic versus late pronunciation of letters and words account for one
(or more) unique readings in 4QQSam®. The syncopation in 4Q)Sam*
mou5 (1 Sam 10:8) versus MT M55 indicates a late articulation.
Additionally, MT w581 (versus 4QSam® 27rwha); see 2 Sam 5:18)
designates a contracted form, brought about as a result of a later
pronunciation.

Nomustic Readings

In contrast to other versions, 4QSam® sometimes features unique read-
ings that correspond to or have an affinity with Pentateuchal legal texts’
phraseology. While many such readings are unique to this Qumran
witness, others have support of LXX. Alexander Rofé, under the title

® See DD 17:153.
1 See DYD 17:127.
Y7 See DYD 17:127.
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“The Nomistic Correction in Biblical Manuscripts and Its Occurrence
in 4QSam®” claims that “the copyists of biblical books breathe in a
nomistic atmosphere and this necessarily affects the product of their
work. In the course of their copying, they sometimes consciously cor-
rect the biblical text; in other instances they inadvertently alter it. The
distinction between conscious and unconscious interventions is not
always clear cut.”*® Accordingly, Rofé offers that copyists of biblical
texts,* principally during the Persian and Hellenistic periods, corrected
their texts to include nomistic readings. While these corrections are
manifest in M'T, Samaritan Pentateuch, and XX, there are a number
of examples in 4Q)Sam®. “Indeed, 4Q)Sam*® offers such daring nomistic
readings, that sometimes they are better defined as revisions rather
than corrections.”

Notwithstanding Rofé’s claims regarding nomistic corrections in
4Q)Sam?, it is not always clear which of the versions presents the
original readings—the text with the nomistic readings or the one that
lacks them. It is possible that copyists belonging to the proto-Masoretic
textual tradition of Samuel made errors or alterations from an original
text that contained nomistic readings so that MT now lacks many of
the legalistic readings that are part of 4QSam?®.

1 Sam 1:11 relates, as part of the Nazarite’s vow, the phrase regard-
ing a razor coming upon Samuel’s head. MT (also LXX, Syr.,, Vulg.)
attests WX DY 1O 85 771); 4QSam? uses a different verb, 87 7D
[1wi7 Dlv 2. This verb coincides with the reading of Numbers 6:5,
a text concerning the law of the Nazarites: 12v" with 52 120" 8% 200
WX, Judges 13:5 is the probable source for M'T 1 Sam 1:11, where it
is stated regarding Samson the Nazarite, “W87 Dp 7507 85 777217

1 Sam 1:22 offers a second example of a legalistic, unique reading
in 4QSam® with its attestation of 09 v 771 ¥1ANN). This reading
is supported by Josephus (4Ant. 5.347) against all other witnesses.”" It is
believed that 711 718% 7NN has been lost from MT because of a

% A. Rofé, “The Nomistic Correction in Biblical Manuscripts and Its Occurrence
in 4QSam?®,” RevQ 14/54 (1989): 248—49.

¥ “Nomistic corrections are attested in different degrees and at distinct points in
the different textual witnesses.” Rofé, “The Nomistic Correction in Biblical Manu-
scripts,” 250.

% Rofé, “The Nomistic Correction in Biblical Manuscripts,” 252.

1 On the agreement of 4QSam®* with Josephus, see Ulrich, The Qumran Text of
Samuel and jJosephus, 165—66.
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“haplography caused by homoioteleuton: D20 T 71 WNNN DWW TV,
Compare also the partially reconstructed reading of [7"11 7218/5 77
in 4QSam®* 1 Sam 1:11, supported by LXX. 711 is not found in MT
narrative of 1 Sam 1, although an implicit reference to the law of
a Nazarite appears in 1:11 with mention of the cutting of the hair.
In the context of the Nazarite law, one may also compare another
unique reading in 4QSam® 1 Sam 2:16 that pertains to the law of the
Nazarite. The expression 1777 Pl 7207 M), which is lacking in
all other witnesses, “is based on the old law of the Nazarite vow in
Num 6:19-20 (cf. also Exod 29:26-28; Num 18:18; Lev 7:31-32; 9:21;
1 Sam 9:24).”%

An additional example of a nomistic, unique reading is located in
4QSam® 1 Sam 1:24, where the text has ¥2wn P2 [12 93], versus MT
mwow 0792, P2 13, attested in the Pentateuch (e.g., see Exod 29:1; Lev
4:3), appears to be a nomistic reading in the Qumran witness.

The 4QSam® reading of [2777)7 012 3M27 7P (1 Sam 2:16) includes
“the priest” in accord with the Pentateuchal 2777 1§ 17727 0P (Lev
7:31) against M'T 2977 &2 1P TP (1 Sam 2:16). 4QSam® “the
priest” may be a nomistic reading or it may signify an explicating
plus.

(3) Synonymous ReaDINGs™

Textual variants, where 4QQSam* has a nonaligned reading, include
synonymous readings. According to Talmon, synonymous readings are
characterized as follows:

a) They result from the substitution of words and phrases by others which
are used interchangeably and synonymously with them in the literature
of the OT. b) They do not affect adversely the structure of the verse,
nor do they disturb either its meaning or its rhythm. Hence they cannot
be explained as scribal errors. ¢) No sign of systematic or tendentious
emendation can be discovered in them. They are to be taken at face

2 DJD 17:33.

3 DD 17:45.

* See S. Talmon, “Synonymous Readings in the Textual Traditions of the Old
Testament,” ScrHier 8 (1961): 335-83. See also Tov, Textual Criticism of the Hebrew Bible,
260-61 and F. Diaz Esteban, Sefer Okhlah we-Okhlah (Madrid: Consejo Superior de
Investigaciones Cientificas, 1975), 193-94 on the interchange of synonymous expres-
sions “and he spoke” versus “and he said” in the manuscripts.
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value...If] as far as we can tell, they are not the product of different
chronologically or geographically distinct linguistic strata.*

N and 7EY are examples of synonymous readings in the Hebrew
Bible. The two terms are synonymous variants in M'T" versus Samaritan
Pentateuch in Gen 31:33, and they are used interchangeably in MT of
Hannah’s encounter with Eli (1 Sam 1:15-18), the David and Abigail
narrative (1 Sam 25:23-31), and David’s meeting with the Tekoah
woman (2 Sam 14:4-17). Twice, A% and TBY are variants in Samuel,
where 4Q)Sam® uses 7N in a nonalignment pattern with other versions:
1 Sam 8:16 (4QSam® &2 aR; M'T £2Mmaw) and 2 Sam 14:19 (4QSam?
TR, MT nm2w). In early usage 780 and 728 have distinctive mean-
ings and indicate dissimilar social positions. Although both are bound
by service, “TaY is a girl who is not free but is as yet untouched, whose
duty was primarily to serve the woman of the house...78 1s a woman
who is not free, and who could be a man’s secondary wife, as well as
the wife of man who like her is bound in service.””

Beyond TR and 720, unique readings in 4Q)Sam® account for
other synonymous readings.”” Two variant imperatival readings are
attested in 2 Sam 11:6 (4QSam® 7mow; MT 19w), and variants of the
impersonal verbs occur in 2 Sam 18:5 (4QSam?* 0°vnw; M'T wWnw) and
2 Sam 19:15 (4QSam? 112@71; MT 1152m). It is often difficult to determine
the Hebrew Jorlage of LXX when dealing with synonymous readings
in the Hebrew.

(4) StyListic READINGS

The stylistic choices, conventions, or idiosyncrasies of copyists or scribes
account for a number of variant readings that exist in the Hebrew
witnesses of Samuel. Examples of scribal stylistic preferences, where
40QSam*® presents a unique reading, include the following

» Talmon, “Synonymous Readings,” 336. Sanderson defines synonymous readings
as “those variants for which no preferable reading can be determined even with prob-
ability. They are different legitimate ways of expressing the same idea.” J.E. Sanderson,
An Exodus Scroll from Qumran (Atlanta: Scholars Press, 1986), 41; see also 109-10.

% HALOT, 4:1621. Compare also the discussion of the two social roles of T8 and
2w in Talmon, “Synonymous Readings,” 365.

" Some of the examples may be linguistic-stylistic readings (sce Tov, Textual Criticism
of the Hebrew Bible, 259), while others may be synonymous terms.
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4QSam™s scribe prefers using the nonattached preposition 2 when
it precedes the article, while MT attaches the preposition to the article
(see 4QSam® 1 Sam 28:23 77[Nr] 12; MT 78R; 4QSam® 2 Sam 2:27
Tpam] 2 MT p2am; 4QSam® 2 Sam 13:15 [2m8T 12; MT 7278n). In
2 Sam 3:24, MT reads m7; 4QSam*® attests ], a rarer form. Similarly,
in 2 Sam 12:18, MT has T8 where 4QSam® reads 12PN, also a rarer
form. Other variant readings may be from scribal preference, including
the usage of the negative particles 819 versus 28 (2 Sam 3:29) or the
common interchange of the prepositions 7% and 7Y (see 1 Sam 2:34,
14:32, 27:10, 31:3; 2 Sam 3:33, 20:10, 23:1).

Compare also the following variants: prepositions, 2 Sam 2:6
(4QSam® 0ony; MT 0onp),1 Sam 6:2 (4QSam® mpn 28%; MT mpn?),
1 Sam 14:32 (4QSam® 5v; MT %), 2 Sam 11:8 (4QSam® MmN [9K;
MT 5); interjections, 2 Sam 3:24 (4QSam® 77; MT m11), 2 Sam
12:18 (4QSam® T2 MT TW); nota accusatior, 1 Sam 24:19 (4QSam®
TO8; MT T8 8), 2 Sam 3:32 (4QSam® 12p; MT 121p ), 2 Sam
6:2 (4QSam® M¥; MT and 1 Chr 13:6 omit); particles of negation,
2 Sam 3:29 (4QSam?® 8171; MT 581, 2 Sam 14:14 (4QSam? ['1]52; MT
n2Y%); adjectives, 2 Sam 8:8 (4QSam?* 127; MT 1277); and nouns,
1 Sam 2:16 (4QSam® pi12; MT 7pi2).

CONCLUSIONS

The unique readings are scattered throughout 1 and 2 Samuel. The
readings belong to various prosaic and poetic-type sections such as
historical narrative (e.g., 1 Sam 5:8, 11; 6:2, 5; 10:8, 14, 17; 11:9),
song (e.g., Royal Song of Thanksgiving, 2 Sam 22:37, 40, 43, 46,
48), lament (e.g., 2 Sam 3:34), prayer (Prayer of Hannah, see 1 Sam
2: 9-10; Prayer of David, 2 Sam 7:25, 28), prophecy (e.g., Prophecy
against Eli’s House, 1 Sam 2:29, 34; 2 Sam 12:14), gencalogical list
(1 Sam 14:49), dialogue (1 Sam 24:19), oath formula (I Sam 26:22;
2 Sam 2:27; 4:10), benediction (2 Sam 2:6), and curse (2 Sam 3:29-30).
Generally, the readings do not indicate a particular struggle on the
part of a scribe(s) to understand vocabulary that 1s specific to a type
of literature or to comprehend archaic words and forms, possible
Aramaisms, or loan words.

Although the unique readings are dispersed throughout Samuel
in various prosaic and poetic sections, clusters of readings exist. For
example, six are located in the pericope detailing the birth and conse-
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cration of Samuel (1 Sam 1:22-23, 28), two in the latter part of the
Song of Hannah (1 Sam 2:9, 10), eight in the section describing the
sins of the sons of Eli (1 Sam 2:16, 22, 23, 25), twelve in the Murder of
Abner pericope (2 Sam 3:22-39),°® four within seven verses describing
the Second Ammonite Campaign (2 Sam 11:1-27), three in two verses
in the section on the death of Bathsheba’s child (2 Sam 12:17-18), and
seven in the Royal Song of Thanksgiving (2 Sam 22:36-37, 40, 43, 46,
48). These numbers, of course, may present a skewed picture of unique
readings in 4Q)Sam® because of the fragmented nature of the scroll.

What does a profile of the unique readings of 4QSam?* look like? Or
what is the textual character of the scroll’s unique readings? There is
no single characterization that typifies 4QSam® because of the many
complexities that are involved. One can, however, order the various
components into four main groupings.

(1) The textual character of the unique readings of 4Q)Sam* con-
sists of accidental errors of transmission. These include haplography
(homotoarcton, homototeleuton), dittography, graphic similarity, misdivision of
words, interchange of letters, transposition of texts, and so forth. These
errors of transmission, typical among many texts during the process of
transmission, belong to both Hebrew witnesses—4QSam® and MT. At
times the unique reading of 4Q)Sam® originated from a copyist error
in that scroll or its forebears; on other occasions the unique reading of
4Q)Sam® was the result of an error in the transmission of MT.

(2) The unique readings of 4QSam®* may be characterized by inten-
tional changes of the text on the part of scribes of either M'T or 4QQSam®.
These changes include exegetical pluses or late editorial additions,
harmonizations, morphological smoothing, morphological updating,
updating the vocabulary, euphemistic changes, orthographic variants,
and phonetic differences. These changes may also include the creation
of nomistic readings on the part of 4Q)Sam® or their omission (through a
series of errors) by scribes belonging to the proto-Masoretic tradition.

(3) 4QSam®s unique readings may be characterized by its synony-
mous readings, as contrasted with the readings of MT or LXX. a8
and 7AW serve as examples of such readings.

(4) A range of scribes’ stylistic methods and conventions among the
various versions reveal the textual character of the unique readings

% For a discussion of such readings, sce D.W. Parry, “The Aftermath of Abner’s

Murder,” Zextus 20 (2000): 83-96.



182 DONALD W. PARRY

of 4QSam®. Examples include the use of 7I7 versus J77 or T8 versus
TR,

When did 4QSam®s unique readings become part of that scroll’s
textual character? Many of its unique readings probably predate LXX,
including those superior readings® that formed part of the earliest form
of the books of Samuel. These superior readings include, especially,
unique readings where 4QSam® = Chronicles or Josephus, versus MT/
LXXE/LXXE/LXXEE 5 Other pre-Septuagint unique readings of
40QSam® may consist of synonymous readings, stylistic preferences, and
scribal conventions, that is, words that belong to the socio-religious fabric
of this Qumran scroll. For examples of such words, see the subheadings
III. Synonymous Readings and IV. Stylistic Readings. Unfortunately,
textual critics cannot easily determine which, if any, of the unique
readings of 4Q)Sam® actually predate the translation of the Greek.

The remaining nonaligned readings belong to the period of time
(about two centuries) between the translational work of LXX and 50
B.C.E., the date of 4QSam™.°" During this period of time, when 4QSam?*
was both socially and geographically remote from other versions of
Samuel, many copyists’ errors, together with modernizations of terms,
late editorial additions, harmonizations, morphological smoothing and
updating, euphemistic changes, and so forth became part of the text.

The nonaligned readings of 4Q)Sam® are significant, because they
reveal the practices and exegetical work of the scribe or scribes who
transmitted this copy of Samuel and its forebears. They reveal details
about the socio-religious background of the proto-Masoretic text,
4Q)Sam?, and LXX. These unique readings are not isolated items, nor
are they rare. Rather, there are 123 attested nonaligned variant read-
ings in 4Q)Sam®, representing about 29 percent of all textual variants
that belong to 4QSam®.

» Cross and Saley’s statistical study provides data regarding those unique readings
in 4QSam® that are superior in contrast to those that are inferior. Cross and Saley,
“A Statistical Analysis,” 50. “Sixty (33 reconstructed) superior, 56 (28 reconstructed)
inferior” (50).

80 “Many of the superior unique readings represent the preservation of lost readings
of text—words and sentences—lost by parablepsis—with the majority of these being
corroborated by Chronicles or Josephus, or both. The inferior readings are idiographic
marks of 4QSam® or its immediate manuscript forebears,” ibid., 53.

1" A paleographic study of the Qumran scroll under discussion reveals that its script
is Late Hasmonean to Early Herodian, which dates it to 50-25 B.C.E. D7D 17:4-5.



FIVE SURPRISES IN THE QUMRAN PSALMS SCROLLS*

Peter W Flint

Since the early 1990s I have devoted much time and energy investigat-
ing all the Psalms scrolls from Qumran, with fullest documentation in
my book The Dead Sea Psalms Scrolls and the Book of Psalms (1997),' in a
long article in Vetus Testamentum (1998),> and in the first volume of the
Princeton Symposium on the Dead Sea Scrolls (2006).” This research has
yielded or recognized five notable features, or five “surprises,”* surround-
ing the Psalms scrolls from Qumran, culminating with the publication
of 11QPs", 11QPs, 11QPs%, and 11QPs® in DD 23 in 1998.°

The underlying quest of the present essay is to identify another copy
of the Psalter represented by the Great Psalms Scroll, which I term the
“11QPs*-Psalter.” The discussion will bring some focus on a somewhat
neglected manuscript, 11QPs" (11Q6), and its unique contribution
towards research on the book of Psalms in the Dead Sea Scrolls.

THE FIRST SURPRISE:
THE GREAT PsaLMs ScroLL AND THE “11Q)Ps*-PsALTER”

The first Psalms scrolls to be discovered were published in 1955 (Cave 1)°
and in 1962 (Caves 2, 3, 5, 6, 8).” These did not arouse great excitement

' PW. Flint, The Dead Sea Psalms Scrolls and The Book of Psalms (STDJ 17; Leiden:
Brill, 1997).

2 P.W. Flint, “The Book of Psalms in the Light of the Dead Sea Scrolls,” V7 48
(1998): 453-72.

5 P.W. Flint, “Psalms and Psalters in the Dead Sea Scrolls,” in Scripture and the
Scrolls (ed. J.H. Charlesworth; The Bible and the Dead Sea Scrolls 1; Waco, Tex.: Baylor
University Press, 2006), 233-72.

* This term, as well as the essay title, echoes back to a seminal article by J.A. Sanders,
“Cave 11 Surprises and the Question of Canon,” McCQ 21 (1968): 1-15; repr. in New
Drrections in Biblical Archaeology (ed. D.N. Freedman and J.C. Greenfield; Garden City,
N.Y.: Doubleday, 1969), 101-16; repr. in The Canon and Masorah of the Hebrew Bible: An
Introductory Reader (ed. S.Z. Leiman; New York: KTAV, 1974), 37-51.

> F. Garcia Martinez et al., DD 23:37-78 and plates III-VIII.

° 1QPs*, 1QPs", and 1QPs in D7D 1:69-72 and plate XIII.

7 2QPs, 3QPs, 5QPs, pap6QPs, and 8QPs in D7D 3.1:69-71, 94, 112, 148-49, 174;
D7D 3.2. Plates XIII, XVIII, XXIII, XXXI, XXXVII.
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among scholars, since they were very fragmentary and seemed similar
to the Masoretic Psalter.

However, with James Sanders’ edition of 11QPs* (11Q)5) as the fourth
volume in the DJD series (1965),° the situation changed decisively. The
Great Psalms Scroll proved to be a major surprise, for three reasons:
(a) 11QPs* is by far the best-preserved of all the Psalms scrolls, thus
for the first time facilitating scholarly discussion based on a substantial
physical text rather than theoretical constructs; (b) this scroll diverges
from the M'T-150 Psalter in its ordering of contents; and (c) 11QPs*
also diverges radically from the MT-150 Psalter by including several
additional compositions.

It would seem appropriate at this point to list the overall contents
of 11QPs* but this can only be done after the second “surprise” (‘A
Missing Portion of 11QPs*”) has been discussed below.

Four Conclusions on the Psalms Scrolls

Viewed now with the hindsight of time, the previous work of James
Sanders can only be described as pioneering, visionary, and brilliant.
Building on his quintessential contribution—but critically assessing it—,
my own research on 11QPs* has solidified around four conclusions:

(1) 11QPs* bears witness to a Psalter that was stabilized over time in
two distinct stages: first Ps 1-89 and then Ps 90 (or 93?) onwards
(the precise cutoff point is unclear, since Ps 93 is the earliest Psalm
in 11QPs* [XXII 16-17] according to the Masoretic sequence).’

(2) The Psalms scrolls attest to at least two editions of the book of
Psalms: the “11QPs*-Psalter” and the “MT-150 Psalter” (the latter
unambiguously attested only at Masada).'

(3) 11QPs* represents the latter part of a Psalter that was viewed and
used as Scripture at Qumran, and is not a secondary collection
dependent upon Ps 1-150 as found in the Masoretic Text."!

8 J.A. Sanders, D7D 4.

9 Flint, Dead Sea Psalms Scrolls, 135-49; idem, “Book of Psalms,” 459-61; idem,
“Psalms and Psalters,” 240—42.

10 Flint, Dead Sea Psalms Scrolls, 150-71; idem, “Book of Psalms,” 459, 461-64; idem,
“Psalms and Psalters,” 242—45.

""" Flint, Dead Sea Psalms Scrolls, 202—27; idem, “Book of Psalms,” 459, 464—69; idem,
“Psalms and Psalters,” 245—49.
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(4) Although 11QPs* may have been copied at Qumran, there is no
evidence that the 11QPs*-Psalter as a collection originated there; it
was more likely compiled among wider circles that embraced the
364-day solar calendar.'

A Decade of Heated Debate

In the decade following the publication of 11QPs* a heated debate
ensued between a formidable band of scholars such as Shemaryahu
Talmon,'* M.H. Goshen-Gottstein,'* and Patrick Skehan," on the one
hand, and James Sanders, who stood virtually alone. Whereas they all
viewed the Psalms Scroll as a liturgical collection that is secondary to,
or dependent upon, the Masoretic Text, Sanders steadfastly defended
and refined his view that 11QPs* contains the latter part of an authentic
edition of the book of Psalms.'®

The debate between Sanders and these seasoned opponents con-
stitutes the first phase of the Psalms debate (up to ca. 1980), since it
featured almost exclusively on a single manuscript.'” Further evalua-
tion of the relation of 11QPs* and other Psalms scrolls to the book of
Psalms could only properly take place with recourse to additional data.
In particular, was there further evidence for the 11Q)Ps*Psalter in any
scrolls other than the Great Psalms Scroll itself?

The quest is actually threefold: (a) Are there any other Psalms scrolls
that preserve the distinctive arrangement (sequence of Psalms) found in

12 Flint, Dead Sea Psalms Scrolls, 198-201; idem, “Book of Psalms,” 459, 469-71;
idem, “Psalms and Psalters,” 249-51.

13°S. Talmon, “Pisqah Be’emsa‘ Pasuq and 11QPs*” Texius 5 (1966): 11-21;
idem, review of J.A. Sanders, The Psalms Scroll From Qumran, Tarbiz 37 (1967): 99-104
(100-101).

" ML.H. Goshen-Gottstein, “The Psalms Scroll (11QPs*): A Problem of Canon and
Text,” Textus 5 (1966): 22-33.

1 P.W. Skehan, “A Liturgical Complex in 11QPs*” CBQ 34 (1973): 195-205; idem,
“Qumran and Old Testament Criticism,” in Qumrdn: Sa piété, sa théologie et son milieu
(ed. Mathias Delcor; BETL 46; Paris: Duculot, 1978), 163-82; idem, “The Divine
Name at Qumran, in the Masada Scroll, and in the Septuagint,” BIOSCS 13 (1980):
14-44, (42).

16 See, for example, J.A. Sanders, “Variorum in the Psalms Scroll (11QPs*),” HTR
59 (1966): 83-94; idem, “Cave 11 Surprises and the Question of Canon,” 1-15; idem,
“The Qumran Psalms Scroll (11QPs*) Reviewed,” in On Language, Culture, and Religion:
In Honor of Eugene A. Nida (ed. M. Black and W.A. Smalley; The Hague: Mouton,
1974), 79-99.

7" As George Brooke observes, this phase largely resulted in an impasse (G.]J. Brooke,
“Psalms 105 and 106 at Qumran,” RevQ 14/54 [1989]: 267-92 [269]).
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11QPs*? (b) Do any other Psalms scrolls contain the distinctive contents
(compositions absent from the MT-150 Psalter)'® found in 11QPs*? (c)
If 11QPs* indeed contains the latter part of an authentic edition of
the book of Psalms, are there any Psalms scrolls that preserve earlier
sections of this Psalter? Evidence was to come forward in the Psalms
scrolls from Cave Four, and—most notably—in one scroll from Cave
Eleven (11QPs").

THE SECOND SURPRISE:
A MissiNng PortioN oF THE “11Q)Ps*-PsALTER”

A significant piece of 11QPs* was not available to James Sanders as he
prepared his critical edition, which was published in 1965." Two years
later he produced a companion volume, often termed the “Cornell
Edition,” with a more general audience in view.’

Sanders reports that—after the DJD edition had appeared and when
the more popular edition was already in the publisher’s hands—a
telegram from the Israeli scholar Yigael Yadin arrived in December
1965, announcing that he had gained possession of a missing section of
11QPs*?! Designating this piece as “Fragment E,” Yadin was to publish
a preliminary edition soon afterwards (1966).”* Although it was now
too late to incorporate this important new material in the body of the
Cornell volume, Sanders was fortunately able to append a Postseriptum,
which includes a photograph, transcription, and English translation of
the new fragment.”

Could this missing fragment, this second “surprise,” contain Psalms
from the earlier part of the Psalter, thus proving that 11QPs* as pub-
lished in D7D 4 was actually the latter part of a larger Psalms scroll?

8 Te. (in the order of 11QPs%: the Catena, Ps 154, the Plea for Deliverance, Sir
51, the Apostrophe to Zion, the Hymn to the Creator, David’s Last Words, David’s
Compositions, Ps 151A, and Ps 151B.

19 Sanders, The Psalms Scroll of Qumrdn Cave 11 [11QPs"].

2 Sanders, The Dead Sea Psalms Scroll (Ithaca, N.Y.: Cornell University Press,
1967).

2l The large fragment contains parts of Ps 118, 104, 147, and 105 in that order,
joining frg. D and col. I of the larger manuscript.

2 Y. Yadin, “Another Fragment (E) of the Psalms Scroll from Qumran Cave 11
(11QPs"),” Textus 5 (1966): 1-10 + pls. I-V. The fragment is quite substantial, contain-
ing parts of three columns.

% Sanders, Dead Sea Psalms Scroll, 155—65.
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Unfortunately, this large fragment does not contain material from the
earlier part of the Psalter, but Ps 118, 104, 147, and 105 in that order.
However, it constitutes a vital missing link, joining frg. D and col. I of
the larger manuscript published in the DJD edition.

With the data from frg. E in hand, we now focus on the contents
of 11QPs* Copied in ca. 50 C.E., the Great Psalms Scroll preserves
forty-nine compositions—with at least one more (Ps 120) now missing
but originally present. The order of contents is generally assured, since
from col. I onwards the various compositions are physically joined on
one continuous scroll.

THE CONTENTS OF 11QPs* BY COMPOSITION*

Irgs. a—e Psalm 101 Col. XVI —Catena
—102 Cols. XVI-XVII —145
—103 Cols. XVII-XVIII [+ subscript]
109 —154
118 Cols. XVIIT-XIX + Plea for Deliverance
—104 Cols. XIX-XX —139
—147 Cols. XX-XXI —137
Frg e—Col. 1 —105 —138
Cols. I-1I —146 Cols. XXI-XXII —Sirach 51
—148 —>Apostrophe to Zion
[+ 120] —Psalm 93
Col. III —121 Cols. XXII-XXIII —141
—122 —133
—123 Cols. XXIT-XXIV —144
Cols. IIT-TV —124 —155
—125 Cols. XXIV-XXV —142
—126 —143
—127 Cols. XXV-XXVI —149
Cols. IV-V —128 —150
—129 —Hymn to the Creator
—130 Cols. XXVI-XXVII —David’s Last Words
Cols. V-VI —131 —David’s Compositions
—132 —Psalm 140
Cols. VI -XIV —-119 Cols. XXVII-XXVIII —134
Cols. XIV-XV —135 —151A
Cols. XV-XVI —136 —151B [end of scroll]

* An arrow — indicates that a passage is continuous with the one listed before it. The
plus sign + indicates that a passage follows the one before it, even though some text is no
longer extant.
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THE THIRD SURPRISE!
SUPPORT FOR THE SEQUENCE OF THE 11QPs*-PsaLTER 1N 4QQPs" (?)

A new phase of discussion was introduced by a series of articles and
a Yale dissertation by G.H. Wilson," which appeared from 1983 to
1985.2* Wilson had the decided advantage of access to the Cave Four
Psalms scrolls, since Patrick Skehan (editor of the Cave Four biblical
scrolls) had given him copies of his own notes and transcriptions. Thus
Wilson was able to take into consideration not only 11QPs* but almost
all of the twenty-three Cave Four scrolls as well,” which empowered
him to expand the Psalms debate in a significant way. His conclusions
support key elements of Sanders’ earlier proposals, especially that the
Psalms scrolls provide evidence for stabilization of the Psalter over time
and the status of 11QPs* as a true scriptural Psalter as opposed to a
secondary collection.

But is there a true exemplar of the 11QPs*-Psalter among the Cave
Four scrolls? With respect to distinctive arrangement, seven of the Cave
Four Psalms diverge from the MT-150 Psalter in the ordering of
contents: 4QPs*, 4QPs*, 4QPs?, 4QPs¢, 4QPs*, 4QPs", and 4QPs1.%
With respect to distinctive contents, only one (4QPs") contains apocryphal
compositions.

A survey of these eight manuscripts shows that, with one possible
exception, none can be a copy or exemplar of the 11Q)Ps*-Psalter.
4QPs", for example, contains fragmentary text from the Apostrophe
to Zion (vv 4-6, 24-28) which is also found in 11QPs*. In the Cave
Four scroll, however, the Apostrophe directly follows Ps 109, whereas
in the Cave Eleven scroll it directly follows text from Sir 51. Moreover,
4QPs' contains two compositions (or one) that are lacking in 11QPs*:
the Eschatological Hymn and the Apostrophe to Judah?” (H. Eshel and

T The untimely passing of this fine and collegial Psalms scholar on November 11,
2005 is hereby noted.

# G.H. Wilson, “The Qumran Psalms Manuscripts and the Consecutive Arrange-
ment of Psalms in the Hebrew Psalter,” CBQ 45 (1983): 377-88; idem, “I'he Qumran
Psalms Scroll Reconsidered: Analysis of the Debate,” CBQ 47 (1985): 624-42; idem,
The Editing of the Hebrew Psalter (Chico, Calif.: Scholars Press, 1985).

» Le., 4QPs* (4Q83) to 4QPst (4Q98), plus 4QPs" (4Q98a) to 4QPs" (4Q98f) and
4QPs 89 (4Q236). For the edition, see D7D 16:7-160, 163-68 and pls. I-XX.

% For example, Ps 3133 in 4QPs* and 4QPs? (the siglum — indicates that the
second composition in a sequence directly follows the first).

77 For the complete contents of 4QPs’, sce DFD 16:85-106 and pls. XII-XIV, and
Flint, Dead Sea Psalms Scrolls, 259.
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J- Strugnell have proposed, perhaps convincingly, that these two pieces
form a single composition).?

In similar vein, 4QPs* and 4Q)Ps? preserve material only from the first
two books of the Psalter” and thus cannot be viewed as an exemplar of
the 11QPs*-Psalter (although they could admittedly be from the earlier
part of that Psalter). 4QPs” does preserve text in common with 11QPs?,
but with differing sequences—for example, in 4QPs", Ps 93 is almost
definitely preceded by Ps 92, while in 11QPs* it follows the Apostrophe
to Zion. Moreover, in 4QPs’, Ps 103 is followed directly by Ps 112,
while in the Cave 11 scroll it is most likely followed by Ps 109.

Like 11QPs*, 4QPs? contains Ps 104 and 147 as directly adjacent
Psalms—but in the opposite order.” Two additional scrolls that differ
from the M'T-150 Psalter in the ordering of contents are also at variance
with 11QPs*. The first is 4QPs*, where Ps 135 appears to be followed
by another Psalm, which in turn is directly followed by Ps 99 (cf. Ps
135—>136—>Catena—145 in 11QPs*).*! The second is 4QPs", where Ps
135:6-8, 11-12 is directly followed by Ps 136:22—24 (cf. Ps 135:1-6,
X, 7 [+8] 9 [+10-16] 17-21—Ps 136:1-7, X, 8-16 [+17-25] 26 in
11QPs).*

My research has shown that the Cave 4 Psalms scrolls represent sev-
eral different collections of Psalms, and that some of these are only small
liturgical collections. For example, 4QPss, 4QPs", and 5QPs probably
contained only Ps 119, and 4QPs” may have ended with Ps 118.%

There is only one Cave Four scroll that may qualify as an exemplar of
the 11QPs*-Psalter: 4QPs¢, which preserves text beginning with Ps 76:10

% H. Eshel and J. Strugnell, “Alphabetical Acrostics in Pre-Tannaitic Hebrew,”
CBQ 62 (2000): 441-58, esp. 446—49.

# The text preserved in 4QPs® ranges from Ps 5:9 to Ps 69:1-19, while 4QPs? con-
tains Ps 31:24-25-Ps 3:1-7, X, 8-14 [+ 15] 16-18 [+19-22]; Ps 35:[1-3+] 4-5 [+6-7]
8 [+9] 10 [+11] 12 [+18] 14-15 [+16] 17 [+18] 1920 (in this listing, the siglum X
denotes a verse not found in the Masoretic version of the Psalm). For the complete
contents of 4QPs*, see D7D 16:7-22 and pls. I-1I; Flint, Dead Sea Psalms Scrolls, 257.

% Compare 4QPs? (Ps 147:1-4 [+5-12] 13-17 [+18-19] 20 — Ps 104:1-5 [+6-7]
8-11 [+12-13] 1415 [+16-21] 22-25 [+ 26-32] 33-35) with 11QPs* (Ps 104:1-6
[+7-20] 21-35 — Ps 147:1-2, 3(?) [+4—17] 18-20); cf. DJD 16:63—71 and pl. X; Flint,
Dead Sea Psalms Scrolls, 258.

51 For the complete contents of 4QPs*, see D¥D 16:123-25 and pl. XVII; Flint,
Dead Sea Psalms Scrolls, 259.

32 In this sequence, the siglum X denotes an additional verse or text. For the
complete contents of 4QPs", see D7D 16:135-37 and pl. XVIII; Flint, Dead Sea Psalms
Serolls, 260.

33 See Flint, Dead Sea Psalms Scrolls, 32, 34—35; idem, “Psalms and Psalters,” 244-45;
cf. idem, “Book of Psalms,” 463.
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and ending with Ps 130:6. Although the document is very fragmentary,
4QPs¢ seems to have originally contained a distinctwe arrangement found
in the 11QPs*-Psalter: the sequence of Ps (?)118—>104—[147]—>105(?)
—146. Here are the relevant transcriptions (14-18 11 20-24) from the

DJD edition:**
Frg. 14 Ps 118:29 + 104:1-3
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Frgs. 15-16 Ps 104:20-22
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Frgs. 17-18 1 Ps 105:1-3
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Frg. 19 Ps 105:23-25
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 See DFD 16:81-82 and pl. XI.
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If this sequence is correct—which is open to debate—, 4QPs® may be
regarded as the only exemplar of the 11QPs*Psalter from Cave lour.
Since 4QPs® also contains material from the earlier part of this Psalter
(Ps 76-89),” it suggests that 11QPs* contains the latter part of a larger
Psalter that was being stabilized in two stages: first Ps 1-89 and then
Ps 90 onwards (the precise cutoff point not being clear).

This identification is admittedly tentative. For one thing, it lacks any
of the distinctive contents (compositions lacking in the M'T-150 Psalter)
found in the 11QPs*-Psalter. Moreover, Ulrich Dahmen has more
recently challenged my proposal that 4QPs® preserves the distinctive
arrangement found in 11QPs** It is beyond the scope of the present
article to address his critique, which I will do on another occasion.
Suffice it to say (for now) that stronger evidence than 4QPs is required
to affirm the existence of more than one copy of the 11QPs*-Psalter.

THE FOURTH SURPRISE:
SUPPORT FOR THE SEQUENCE AND CIONTENTS OF THE
11QPs*-PsaLTteEr Iv 11QPs®

Somewhat analogous to the Hebrew University Isaiah Scroll (1QIsa")
being almost completely overshadowed by the Great Isaiah Scroll
(1QIsa?), 11QPs" has often been lost in discussion of the Psalms scrolls,
because so much attention has been paid to 11QPs* Nevertheless, it has
been known to Dead Sea Scrolls scholars for some time that 11QPs
is an exemplar of the 11QPs*-Psalter.

This scroll contains not one, but two, surprises, owing to a crucial
difference between the preliminary edition of 1967°” and the criti-
cal DJD edition some twenty years later.”™ The first surprise, already
observed by Van der Ploeg in 1967, is that 11QPs" preserves part of
the distinctive arrangement and some of the distinctive contents of
the 11QPs*-Psalter.

» Le., Ps 76:10-12 [+13]; 77:1; 78:6-7 [+8-30] 31-33; 81:2-3; 86:10-11; 88:1-5;
89:44-48, 50-53.

% U. Dahmen, Psalmen- und Psalter-Rezeption im Friiljudentum. Rekonstruktion, Textbestand,
Struktur und Pragmatik der Psalmenrolle 110Ps* aus Qumran (STD] 49; Leiden: Brill, 2003),
52-59.

7 J.P.M. van der Ploeg, “Fragments d’un manuscrit de Psaumes de Qumran
(11QPs?),” RB 74 (1967): 408-12 and pl. XVIIL

% DJD 23:37-47 and pl. IIL.
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Frg. 7 preserves the distinctive arrangement of Ps 141—>133—144 found
in 11QPs* In the following transcription of frg. 7a—e, material that
overlaps with 11QPs* XXIII 613 is underlined.*

Frgs. 7a—e Ps 141:10; 133; 144:1-2

[TTIT7 "0 121 733 D 1]9Em TA[w RTINmY *Ion?] mann®
(20T W 12 TYTM 0T 0 o8 annd o]y

lo

11QPs" also preserves distinctive contents that are characteristic of 11QPs?,
namely parts of three “extra-biblical” compositions: the Catena with
its order of Ps 118:1>15—>16 in frg. 3 (cf. 11QPs* XVI 1-2);* verses
1-15 of the Plea for Deliverance (cf. 11QPs* XIX 1-15);* and two
words of the Apostrophe to Zion (cf. 11QPs* XXII 4-5).*
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THE FIFTH SURPRISE:
EvIDENCE FOR AN EARLIER SECTION OF THE
11QPs*-PsaLTER IN 11QQPs®

There has been much confusion as to the precise contents of this
manuscript, which only became clear with the publication of the DJD
edition in 1998.** when most discussion around the Psalms scrolls had
abated. It is in this edition that our final surprise emerges—that 11QPs"
preserves material from the earlier part of the 11QPs*-Psalter.

There are nine fragments altogether, of which the seven largest belong
to six (or less likely seven) columns. The editors (I© Garcia Martinez,
E. Tigchelaar, and A.S. van der Woude) date the scroll on paleographical

% DFD 23:45; cf. Van der Ploeg, “Fragments d’un manuscrit,” 411.

10 DJD 23:42; cf. Van der Ploeg, “Fragments d’un manuscrit,” 412.

" DD 23:42-43; cf. Van der Ploeg, “Fragments d’'un manuscrit,” 409-10.
2 DJD 23:44.

¥ DYD 23:37-47 and pl. IIL.
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grounds to the Herodian period (30 B.C.E.-70 C.E.).** The contents
are as follows:

Psalm 77:18-21
—78:1%
109:3—4(?)*
119:163-165
118:1=15—>16 [Catena/
Plea for Deliverance 1-15
Apostrophe to Zion 4-5
141:10
—133:1-3, X*
—144:1-2

(plus fragment)

The inclusion of Ps 77:18-79:1 in 11QPs" resolves the important issue
of whether the 11QPs*-Psalter contained material prior to Ps 93. Patrick
Skehan had argued that 11QPs* is almost fully extant and originally
began with Ps 101 in the first preserved part of the scroll (frg. A). This
bolstered his view that 11QPs* never contained text from Ps 1-89 (or
Ps 1-92, seeing that Ps 93 is earliest Psalm in 11QPs* according to
the order of the Masoretic Psalter).* Since reconstruction of 11QPs?
indicates that frg. A began at the top of a column, Skehan may well
be correct in asserting that the scroll began with Ps 101—which casts
strong doubt on whether the 11QPs*-Psalter originally contained mate-
rial prior to Ps 93.

With respect to their inclusion of Ps 77:18-78:1 as frg. 1 of 11QPs",
the editors write: “Van der Ploeg included this fragment with 11QPs on
the basis of a superficial similarity between it and 11QPs® 8. However,
the scribal hand of frg. 1 bears a marked affinity with that of 11QPs"
and is dissimilar to that of 11QPs°...In addition, the line length of frg. 1

* DFD 23:38.

® For the siglum — see note 20 above

* In the critical edition (D7D 23:46), the editors list this piece near the end as frg.
8, since it preserves material from either Ps 109:3—4 (]70 2[I7), or Ps 154:16 o[ 210)
(21370 as in XVII 14 of 11QPs* In this essay, the fragment is placed before Ps 119,
in accordance with the order of 11QPs* and on the assumption that it contains Ps
109:3-4.

* The siglum X denotes a verse not found in the Masoretic version of the Psalm.

# In Skehan’s view, for 11QPs* to begin with Ps 101 would be appropriate since
this is the first Psalm in Book IV beginning with T()777, thus serving as the starting-
point for an expanded Davidic collection (“Qumran and Old Testament Criticism,”
163-82, esp. 170).
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matches that of 11QPs” and not that of 11QPs.”* The transcription
of this piece is as follows:

Frg 1 Ps 77:18-78:1"°
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Here is a scroll that is undisputedly a copy of the 11QPs*-Psalter that
contains text prior to Ps 93 (the earliest Psalm in 11QPs* according
to the Masoretic sequence). 11QPs" provides clear proof that—even
if 11QPs* itself began with Ps 101—the full 11QPs*Psalter contained
Psalms prior to those that are preserved in 11QPs*

CONCLUSION

The underlying quest of this essay has been to identify another copy
of the Psalter represented by the Great Psalms Scroll, which I term
the “11QPs*Psalter.” The contents have been organized around five
“surprises” presented by the Psalms scrolls from Qumran.

The Great Psalms Scroll (11QPs?) itself was the first major surprise,
since it diverges radically from the MT-150 Psalter in its ordering of
contents and by including several additional compositions. The second
surprise was a missing section (“Fragment E”) of 11QPs* preserving
material from Ps 118, 104, 147, and 105 in that order. The third surprise
was 4QPs¢, which seems to have originally contained a distinctive arrange-
ment found in the 11QPs*-Psalter: Ps (?)118—>104—>[147]—>105(?)—>146.
However, this identification is tentative.

The fourth surprise was found in 11QPs", which is undisputedly a
copy of the 11QPs*Psalter since it preserves the distinctive arrangement
of Ps 141—133—144 found in 110QPs* as well as distinctive contents
characteristic of 11QPs*, namely the Catena (Ps 118:1>15—16), verses

19 DD 23:40; cf. JPM. van der Ploeg, “Fragments de Psaumes de Qumran,” Infertes-
tamental Essays in Honour of Jozef Tadeusz Milik (ed. Z.J. Kapera; Qumranica Mogilanensia
6; Krakéw: Enigma Press, 1992), 233-37 and pl. II (234).

" For the transcription, see D7D 23:40.
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1-15 of the Plea for Deliverance, and two words of the Apostrophe
to Zion.

The final surprise emerged in the critical edition of 11QPs" (D7D
23 in 1998), by the inclusion Ps 77:18-78:1 as frg. 1. The fact that
this scroll contains text prior to Ps 93 (the earliest Psalm in 11QPs*
according to the Masoretic sequence) provides clear proof that—even
if 11QPs* itself began with Ps 101—the full 11QPs*-Psalter contained
earlier material from the Psalter.






THE QUMRAN ARAMAIC TEXTS AND THE
QUMRAN COMMUNITY

Devorah Dumant

The documents known as the Dead Sea Scrolls, or more accurately
those discovered at Qumran, have had a curious fate. They turned up
quite by chance in ten caves near the Dead Sea more than fifty years
ago, and it took five decades to complete their publication. This long
and often tortuous process finally brought to light the remains of some
nine hundred manuscripts originally placed in the caves.! But the delay
in publication of many scrolls from cave 4 had a negative effect on the
course and general orientation of the research in several important
respects. Because the full content of the Qumran library was unknown
and inaccessible to the scientific community for many years, Qumran
works were often discussed without being related to the library as a
whole. The diversity and range of scrolls, recently coming to light, and
the fast growing research on them have reinforced this tendency rather
than encourage more comprehensive surveys.

For particular reasons such has been the case of the Aramaic texts
found among the scrolls. Since only recently the complete set of those
texts has become available for study, for a long time attention was paid
mainly to specific texts such as I Enoch or the Aramaic Levi Document.*
This was because both were known in translations long before the
discovery of the scrolls and had a solid scholarly tradition behind
them. They were partly published relatively early in the history of the
Qumran research, and students of the scrolls could have easily fitted

' The precise number of the Qumran texts stands now on the remains of 942
scrolls. This figure includes 128 manuscripts initially assigned to existing scrolls but
now are recognized as separate. However, dealing as it does with literary texts from
the Qumran library the present survey does not apply to 48 non-literary documents
found at Qumran and therefore they are omitted here from the overall number of
the Qumran manuscripts. These non-literary documents include 21 phylacteries, 6
mezuzoth, 3 writing exercises and 18 other documentary texts.

2 See J.T. Milik, “Le Testament de Lévi en araméen: Fragment de la grotte 4 de
Qumran,” RB 62 (1955): 398-406; idem, The Books of Enoch: Aramaic Fragments of Qumidn
(Oxford: Clarendon Press, 1976).
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them into an already familiar picture.” Therefore these writings have
been usually discussed in the context of the non-Qumranic corpus of
Jewish Pseudepigrapha. Such, for instance, is the perspective of three
recent surveys of “Pseudepigrapha” at Qumran by Michael Stone,
Moshe Bernstein, and Peter Flint.* In such surveys no distinction is
made between works written in Hebrew and in Aramaic. Nor has any
attempt been made to examine / Enoch and the Aramaic Levi Document,
or other Aramaic texts, in the particular context of the Aramaic corpus
from Qumran.’

This is not to say that the overall perspective has been ignored com-
pletely. Over the years several comprehensive collections of Aramaic
texts have been published. Such is one collection edited by Joseph
Fitzmyer and Daniel Harrington in English and one published by Klaus
Beyer in German.® However, motivated by the desire to provide first
editions, and interested mainly in the linguistic character of Palestinian
Aramaic, the editors in both cases offer texts of various literary types
and provenance without attempting any classification or literary analysis.
As a result the particular character of the Qumran Aramaic texts is
quite lost in these collections.

That the Aramaic texts should be considered a distinct group within
the Qumran library is suggested by their particular language, style, and
content. Furthermore, the Aramaic texts contain nothing of the specifi-

* Milik’s The Books of Enoch is a typical example of this attitude. It is an erudite
reconstruction of Enochic fragments in context of what has been known before Qum-
ran. However, besides supplying much of the missing lines in the various manuscripts
Milik also reconstructed a dubious historical context for 7 Enoch. These features have
diminished the usefulness of his volume. For a revised edition of the Enochic copies
by L.T. Stuckenbruck and E. Cook, see Parabiblical Texts (DSSR 5), 454-561. But by
printing the literary units which constitute / Enoch in separate grouping rather than in
the way they are assembled in the Ethiopic version and in the Qumran manuscripts,
this new edition misrepresents / Enoch in the shape we know it.

* Cf. M.E. Stone, “The Dead Sea Scrolls and the Pseudepigrapha,” DSD 3 (1996):
270-95; M,J. Bernstein, “Pseudepigraphy in the Qumran Scrolls: Categories and
Functions,” in Pseudepigraphic Perspectives: The Apocrypha and Pseudepigrapha in Light of the
Dead Sea Serolls (ed. E.G. Chazon and M.E. Stone; STDJ 31; Leiden: Brill, 1999), 1-26;
PW. Flint, “‘Apocrypha,” Other Previously-Known Writings, and ‘Pseudepigrapha’
in the Dead Sea Scrolls,” in The Dead Sea Scrolls Afier Fifly Years (ed. idem and ]J.C.
VanderKam; 2 vols.; Leiden: Brill, 1999), 2:1-66.

> Cf. however, the short comments made by J.C. Greenfield, M.E. Stone, and
E. Eshel, The Aramaic Levi Document. Edition, Translation, Commentary (SVTP 19; Leiden:
Brill, 2004), 11-44.

¢ Cf. J.A. Fitzmyer and DJ. Harrington, 4 Manual of Palestinian Aramaic Texts (BibOr
34; Rome: Biblical Institute Press, 1978); K. Beyer, Die aramdischen Texte vom Toten Meer
(2 vols.; Gottingen: Vandenhoeck & Ruprecht, 1984 and 2004).
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cally sectarian terminology or ideology and therefore do not belong
with the sectarian literature.” Even the mention of the Sons of Light
and the Sons of Darkness (8237 *121 87771 "22) in the so-called Visions
of Amram, and the peculiar demonology introduced by this work, do not
make it a sectarian composition. Rather than pointing to a sectarian
origin, they attest to the wide dissemination of the dualistic thought.?

As a distinct entity within the Qumran library then, the Aramaic
texts should be examined separately. Only in this way do individual
Aramaic compositions acquire their proper significance, and their origin
and background may be investigated.

A systematic description of the Aramaic Qumran texts as such is
still lacking. By way of introduction I would like to outline here the
main themes and literary characteristics of the Aramaic corpus and
note some of their implications.’

Let me begin with a few fundamental data.'” Remains of one hundred
and twenty-one Aramaic texts were found at Qumran, slightly more
than 13 percent of the total nine hundred manuscripts retrieved from
the caves. However, thirty-two of these documents are too fragmentary
for significant assessment. Another five manuscripts, some of which were
given the impressive names “apocryphon” and “apocalypse” (40488,
4Q489," 6Q 14, 6Q19, 6Q23), have preserved so little that not much
can be said about their content and character. They are significant
only as pointers to the number of Aramaic texts originally housed in
the library. Thus fragments of only eighty-four Aramaic manuscripts,
or some 9 percent of the entire Qumran collection, have preserved
enough text to be considered in a meaningful way. Yet the original
library may have contained more Aramaic texts that have perished

7 As noted already in my classification. Cf. D. Dimant, “The Qumran Manuscripts:
Contents and Significance,” in Time to Prepare the Way in the Wilderness (ed. eadem and
L.H. Schiffman; STDJ 16: Leiden: Brill, 1995), 32.

8 Cf. the comments of J. Frey, “Different Patterns of Dualistic Thought in the
Qumran Library,” in Legal Texts and Legal Issues (ed. M,J. Bernstein et al.; STDJ 23;
Leiden: Brill, 1997), 275-335; R. Bauckham, “Qumran and the Fourth Gospel: Is there
a Connection?” in The Scrolls and the Scriptures: Qumran Fifly Years Afier (ed. S.E. Porter
and C.A. Evans; JSPSup 26; Sheflield: Academic Press, 1997), 267-79.

% T have discussed some of the material reviewed here from a different perspective
in D. Dimant, “Old Testament Pseudepigrapha at Qumran,” in The Bible and the Dead
Sea Scrolls: The Dead Sea Scrolls and the Qumran Community (vol. 2; ed. J.H. Charlesworth;
Waco, Tex.: Baylor University Press, 2006), 447-67.

' The data are culled from D7D 39:221-25.

" Published by M. Baillet, D¥D 7:10-11. The only word that may serve the title “vision”
is the verb “and I saw it” (T"7mM—4Q489 1 2), but this is not much to go on.
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altogether. Even the surviving texts have not endured in their entirety.
Of some manuscripts only tiny fragments were preserved, of others
more substantial pieces.

Nevertheless, what we possess today is of immense value, as it recu-
perates segments of an unknown Jewish Aramaic literature from Second
Temple times. For the remains of those eighty-four scrolls come from
twenty-nine different works, only three of which were known prior the
discovery of the scrolls. They are Zobit; 1 En. 1-36, 72-106; and the
Aramaic Levi Document, probably a source of the Greek Testament of Levi.
Also of note is the fact that twelve of the twenty-nine works are extant
in more than one exemplar.'

From the thematic perspective the Aramaic texts may be divided
into six rubrics:

I. Works about the Period of the Flood: / Enoch (4Q201-202,
40204207, 4Q212); the Astronomical Work (4Q208-211); the Book
of Guants (1Q23-24, 2026, 40203, 4Q206 2-3[?], 4Q530-532,
4Q533[?], 6Q8"). The first part of the Genesis Apocryphon (1Q20)
also is to be considered under this rubric.

II. Works dealing with the History of the Patriarchs: the
Aramaic Levi Document (1Q21, 4Q213, 4Q213a, 4Q213b, 4Q214,
4Q214a, 4Q214b); the Visions of Amram (4Q543-548, 4Q549[?]);
the Testament of Qahat (4Q542); the Testament of Joseph (4Q539);
the Words of Benjamin (4Q538); the Testament of Jacob(?) (4Q537);
as well as the later part of the Genesis Apocryphon (1Q20).

ITII. Visionary Compositions: The New Ferusalem (1Q32[?], 2Q24,
4Q554, 4Q554a, 4QQ555, 5Q15, 11Q18);'* the Four Kingdoms

2 These are the following: / Enoch, the Book of Giants, the Aramaic Levi Document,
the Apocryphon of Levi, the Visions of Amram, Pseudo-Daniel, the New Jerusalem, the Four
Kingdoms, the Birth of Noah, Tobit, the so-called Apocalypse (4Q556—558), and Proto-Esther.
J'T. Milik, “Les modeles araméens du livre d’Esther dans la Grotte 4 de Qumran,”
RevQ 15759 (1992): 321406, distinguished between six Proto-Esther manuscripts. Cf.
also E. Cook, DSSR 6:6-13.

13 The various copies of this work were published in several volumes of the DJD
series. All are conveniently assembled in DSSR 6:39-74. Cf. also Beyer, Die aramdischen
Texte vom Toten Meer, 2:129-38.

'* For this list see E. Puech, “A propos de la Jérusalem Nouvelle d’aprés les manuscrits
de la mer Morte,” Sem 43—44 (1992): 87-102 (87-88). Puech follows Milik’s suggestion
that 40232 may come from a Hebrew version of the Aramaic work. Cf. ibid., 88 n. 3,
citing Milik, The Books of Enoch, 59.
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(4Q552-553); the so-called Apocryphon of Daniel (4Q246);" the Words
of Michael (4Q529); the so-called Birth of Noah (4Q534-536);'° the
so-called Apocryphon of Levi(?) (4Q540-541, 5Q15[?]);" Pseudo-Daniel
(4Q243-245).

IV. Legendary Narratives and Court-Tales: 7Tobit (4Q)196-199);
The Prayer of Nabonidus (4Q242); Proto-Esther (4Q550, 4Q)550a,
4Q)550b, 4Q)550c, 4Q550d, 4Q550e); Daniel-Suzanna (4Q551).

V. Astronomy and Magic: Zodiology and brontology (4Q318);
Exorcism (4Q560); Physiognomy/ Horoscope (4Q561).

VI. Varia: Bible Targums: of Leviticus (4Q156); of Job (4Q157,
11Q10). There are small remains of three other works: List of
False Prophets (4QQ339), Apocalypse (4Q556-558);'® Biblical Chro-
nology (4Q)559); and Aramaic proverbs (4Q569).

A salient feature emerging from the list is the predominance of two
clusters of themes, one related to the Flood, the other to the Patriarchal
history. Twenty-one Aramaic manuscripts deal with events connected
with the Flood; eighteen scrolls are devoted to the lives of the Patriarchs.

1> 40246 was connected by most scholars with the biblical book of Daniel on basis
of similarity of themes and vocabulary. Cf. E. Puech, “246: 4QApocryphe de Daniel
ar,” DJD 22:165-84 and his summary of research on 178-84. However, the name
of Daniel does not occur in the surviving fragment, nor do the details correspond to
specific details of the book of Daniel. Moreover, the center of this single fragment is
a messianic figure not found in the biblical Daniel. The single mention of a messianic
figure in Dan 7:13-14 may have inspired this description, but the Qumran text does
not go beyond a certain literary development of this theme with a few stylistic links
to the description of Daniel.

16 The name the Birth of Noah for these fragments was suggested by Joseph Fitzmyer
some forty years ago on basis of various arguments, and it has been generally accepted.
Cf. idem, “The Aramaic ‘Elect of God’ Text from Qumran Cave IV,” CBQ 27 (1965):
348-72. It is also adopted by E. Puech in his recent re-edition of the text. Cf. idem,
D7D 31:117-70. However, the name of Noah is never mentioned in the text, nor do
all the features of the personage described therein fit him. Further arguments suggest
that the initial name, given by J. Starcky (in Mémorial du cinquantenaire 1914—1964: Ecole
des langues orientales anciennes de Ulnstitut Catholique de Panis [Paris, 1964], 51-66), namely
“the Elect of God,” is better suited for the content of the work. Cf. my comments in
the review of Puech’s volume in DSD 10 (2003): 292-304.

7 The label “Apocryphon of Levi” is another problematic title, assuming more
than may be substantiated by the texts. See my comments in my review of Puech’s
publication, 300—-302.

'8 The fourteen fragments were edited by E. Cook, “4Q556 (4QVision®* ar),” in
DSSR 6:136-40. Two other manuscripts are identified as copies of the same work,
4Q557 (4QVision® ar) and 4Q558 (4QVision® ar), also edited by Cook in the same
volume. The manuscripts are too fragmentary for a precise assessment of their literary
character and their relation to each other. The names “Apocalypse” or “Vision” imply
more than the fragments actually say.
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The Genesis Apocryphon covers both subjects, bringing the total number of
manuscripts dealing with those themes to forty. Thus scrolls concerned
with the Flood and the Patriarchs’ history account for nearly half of
the eighty-three readable Aramaic texts, coming as they do from nine
compositions, or twelve, if we consider separate the Enochic works
assembled in the anthology of 7 Enoch. Remarkably, the works concern-
ing the figures and events surrounding the Flood are the best represented
among the Aramaic texts: nine copies of the Enochic anthology of
1 Enoch and ten copies of the Book of Giants. However, also well repre-
sented are writings related to the Patriarchs. The Aramaic Levi Document
and the so-called Visions of Amram are extant in seven copies each.

Let us pause for a moment to reflect on the thematic configuration
revealed by these two rubrics of the list. First, note that both Flood
themes and Patriarchal history are also treated by Hebrew Qumranic
texts. Still, these subjects are treated mostly by non-sectarian parabibli-
cal or rewritten Bible works. In the sectarian literature such themes are
dealt with systematically only in pesher-type works, such as 4Q) 180, the
so-called Pesher on the Ages," or in admonitory context such as that of
the Damascus Document 11 17-21.%° Thus, the systematic reworking of
narratives dealing with pre-Sinaitic times is shared only by the Qumran
Aramaic corpus and the parabiblical non-sectarian texts. However,
their respective approaches to these materials widely diverge. While
the Hebrew parabiblical texts rework more or less closely the biblical
Hebrew text and elaborate or comment on it, the Aramaic writings treat
biblical materials more freely. For the Aramaic texts the biblical version
1s just a peg on which large chunks of aggadic non-biblical expansions
are hung This freedom in reworking biblical themes is expressed in
particular literary forms, chiefly pseudepigraphic testaments and dis-
courses, framed in aggadic narratives. None of these literary forms is
employed by the Hebrew parabiblical texts.

There are, however, two exceptions to these general characteristics,
namely, the Aramaic Genesis Apocryphon and the Hebrew book of Jubilees.
Written in Aramaic as it 1s, the Genesis Apocryphon shares with the Aramaic

' Cf. D. Dimant, “The ‘Pesher on the Periods’ (4Q180) and 4Q181,” 1059 (1979):
77-102.

2 The theme of the flood is set in an admonitory context also in 4Q370 i. However,
no sectarian elements may be detected in it, so it cannot be considered part of the
typical sectarian literature. Cf. C. Newsom, “4Q370: 4QAdmonition on the Flood,”
DyD 19:85-110.
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corpus the subjects of its discourse: ancient and Patriarchal history.
However, by following closely the biblical story it treats these materi-
als in a manner similar to the Hebrew parabiblical texts. The book
of Jubilees represents the reverse case. Written in Hebrew, it shares
with parabiblical Hebrew text the technique of reworking the biblical
Hebrew version, but the topics it covers are the ones dealt with by the
Aramaic corpus. These peculiarities stress the special character of the
two writings, and further study is needed to clarify them. However, these
being exceptions, they confirm the general rule typifying the Aramaic
works of these groups.

One may further observe that while the Aramaic texts share with the
Hebrew parabiblical ones the preoccupation with the Flood and the
Patriarchs, nothing in the Aramaic corpus parallels the intense interest
of the Hebrew texts in later Israelite history. No Aramaic work deals
systematically and in detail with Moses and Joshua, the period of the
Judges, or the kingdoms of Judah and Israel. For that matter, nothing
in Aramaic is related to the biblical Prophets. Obviously, in the under-
standing of the authors of these texts, Hebrew belonged to the sphere
of Israelite history proper, whereas Aramaic is relegated to ecarlier
generations. Indeed, such a view is expressed by Jubilees (12:25-26) and
perhaps by the Qumranic 4Q464 3 i 9* and may underlie the clear
thematic division between the Aramaic and the Hebrew works.

As a concluding remark about this type of Aramaic texts groups, it
should be noted that, seen in their perspective, I Enoch or the Aramaic
Levi Document are not unique or isolated cases. They belong to a well-
defined literary genre and traditions and should be studied in their
context.

Equally important at Qumran was a complex of Aramaic visionary
apocalyptic tales, represented in the third group on the list. Twenty man-
uscripts, coming from seven different works, belong here. Unfortunately,
most of them are quite fragmentary and therefore provide an incomplete
picture of the original writings. These texts describe visionary scenes,
often dealing with figures and events of the eschaton. A good example
of this type of writing is offered by the work entitled the New Jerusalem,
apparently popular at Qumran, since it is extant in seven copies. In this

2 Cf. MLE. Stone and E. Eshel, “An Exposition on the Patriarchs (4Q464) and two
other Documents (4Q464* and 4Q464"),” Le Muséon 105 (1992): 243-63. The text is
published by Eshel and Stone, “Exposition on the Patriarchs,” D7D 19:215-30.
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work an angelic being shows a seer the enormous size and buildings of
the future Jerusalem and Temple. The text builds on Ezek 40—48, but
the name of the seer has not been preserved, and the work cannot be
considered a rewritten Ezekiel or an Apocryphon of Ezekiel.”

Another interesting feature of this group is the fact that at least
some of the works are set in a Diaspora context. This may have been
the literary stage of the New Jerusalem writings and the Apocryphon of
Daniel. Aramaic was apparently selected as the language of composition
precisely because of such a setting, as it was for Dan 2. It certainly
reflects the reality during the Persian period.

The fourth group on the list is smaller, but most significant for
understanding the nature of the corpus. It includes edifying tales not
situated in or explicitly attached to biblical contexts and themes. The
book of Tobit is a typical example of this genre. Many of these texts
share with the visionary compositions the setting of the royal court of
great Gentile monarch. This well-known form of court-tale was widely
disseminated in antiquity, in both Jewish and non-Jewish literature, such
as Daniel, 7obit, and the Aramaic Story of Achikar. The Qumran library
has added an important number of previously unknown specimens of
this genre.

In light of such new additions to the Aramaic Jewish literature, Zobit
and the Aramaic chapters of Daniel now appear as survivors of a large
Aramaic literature that flourished during Second Temple times. The
place of the book of Daniel is particularly intriguing, for a number of
texts from this group build upon or are influenced by it. They are the
Prayer of Nabomidus, Pseudo-Daniel, Proto-Esther, the Four Kingdoms, and the
so-called Apocryphon of Daniel. Some of them clearly depend on Daniel,
such as Pseudo-Daniel. But others seem to be contemporaries of Daniel,
sharing the same milieu and literary conventions. Mapping the precise
relationship of those texts should have important implications for the
understanding the origins and background of the Jewish apocalyptic
literature.

Finally a word must be said of the date and possible background of
the Aramaic corpus discussed here. It is most striking that Babylonian
elements are clustered in writings related to the Flood on the one

2 Cf. recenty L. DiTommaso, The Dead Sea New Ferusalem Text (TSAJ 110; Tubingen:
Mohr Siebeck, 2005), and my review in Henoch 29 (2007): 156-58.
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hand,” and both Babylonian and Iranian elements are found in non-
biblical court-tales and visionary narratives on the other hand.?* That
the theme of the Flood attracts Babylonian traditions is understandable,
since Babylon is the initial source of this motif for biblical as well as
later developments. But the prominence of the Iranian elements in the
visionary court-tales comes as a surprise. Although this is still uncharted
terrain, enough is known to suggest that manifold Babylonian and
Iranian traditions have found their way into the Aramaic texts from
Qumran. The few magical and astrological Aramaic texts found there,
listed in group five, reinforce this conclusion.” Indirectly it is also cor-
roborated by the non-sectarian character of the Aramaic texts and by
the early dates of several copies. For instance, one copy of the Enochic
Astronomical Work, 4QQ208 (= 4QEnastr?), is dated to the end of the third
century B.C.E.* Three copies of the Visions of Amram, 4Q543, 4Q544,
and 4Q)547, date to the middle of the second century B.C.E. But even
when Aramaic texts were copied in later times, mostly the first century
B.C.E, the presence of several exemplars of many works points to older
originals.”” Thus, both date and background betray an early time and
external sources for the Qumran Aramaic texts.

Why the particular themes developed by the Aramaic texts so fasci-
nated the Qumranites is a subject for another paper. But the data already
at hand demonstrates the need to consider these texts as a specific group,
which requires further detailed investigations along these lines.

# Cf. for instance the references to Gilgamesh as one of the giants in the Book of
Guants (4Q530 2 ii 2; 4Q531 22 12).

# Cf. e.g. the Prayer of Nabonidus (4Q242), edited by JJ. Collins, D7D 22:83-93, and
the Persian background portrayed by 40550 (4QPrEsther®) 5-7, edited by E. Cook
in DSSR 6:6.

» On the astrology in 4Q318 see J.C. Greenfield and M. Sokoloff, “An Astrological
Text from Qumran (4Q318) and Reflection on Some Zodiacal Names,” RevQ 16/64
(1995): 507-25. On the physiognomic text 4Q561 see M. Popovi¢, “Physiognomic
Knowledge in Qumran and Babylonia: Form, Interdisciplinarity, and Secrecy,” DSD
13 (2006): 150-76.

% TFor this date see Milik, The Books of Enoch, 273. His dating is substantially accepted.
See the subsequent edition by E J.C. Tigchelaar and F. Garcia Martinez, “208: 4QAs-
tronomical Enoch ar®,” D7D 36:104—-31 (106).

4 According to Greenfield, Stone, and Eshel, for instance, the composition of Aramaic
Levi Document should go back to the third century B.C.E. at the latest. Cf. Greenfield,
Stone, and Eshel, The Aramaic Levi Document, 22.






THE SONS OF AARON IN THE DEAD SEA SCROLLS*

Charlotte Hempel

The evidence of the Dead Sea Scrolls on the priestly designations
“sons of Aaron” and “sons of Zadok” is one of the areas where the
more recently published texts have provided scholars with a significant
amount of additional evidence. One thinks here, for instance, of the
important textual variants between 1QS V and 4QS? I and 4QSP IX.!
The topic of the priesthood as depicted in the non-biblical scrolls has
been one that has been the subject of a number of studies since the
earliest decades after the discovery and has been lavished with even
more attention in the last two decades.? In what follows I would like to
look particularly at the evidence of the scrolls on the sons of Aaron.

* It is a great privilege to publish these thoughts in a Festschrifi for Florentino Garcia
Martinez. Ever since I first read his work as a senior undergraduate, I was profoundly
impressed and influenced by his scholarship. I first met Florentino at the Meeting of
the International Organization of Qumran Studies in Cambridge in 1995. Ever since,
I have benefited tremendously from Florentino’s boundless generosity, energy, and
efficiency. He has done a tremendous amount for the discipline, and his hard and selfless
labour has paved a much smoother path for my own generation of scholars. I should
also like to thank Menahem Kister. I benefited greatly from an informal discussion
while writing this paper.

' See, e.g, G. Vermes, “Preliminary Remarks on Unpublished Fragments of the
Community Rule from Qumran Cave 4,” 77542 (1991): 250-55; P.S. Alexander, “The
Redaction-History of Serek ha-Yahad: A Proposal,” RevQ 17/65-68 (1996): 437-53; AL
Baumgarten, “The Zadokite Priests at Qumran: A Reconsideration,” DSD 4 (1997):
137-56; M. Bockmuehl, “Redaction and Ideology in the Rule of the Community
(1QS5/7408S),” RevQ 18/72 (1998): 541-60; J.H. Charlesworth and B.A. Strawn, “Reflec-
tions on the Text of Serek ha-Yahad Found in Cave IV,” RevQ 17/65-68 (1996): 403—35;
P. Garnet, “Cave 4 MS Parallels to 1QS 5:1-7: Towards a Serek Text History,” 7SP
15 (1997): 67-78; C. Hempel, “Comments on the Translation of 4QSd I,1,” 7S 44
(1993): 127-28; M.A. Knibb, “Rule of the Community,” in Encyclopedia of the Dead Sea
Serolls (ed. L.H. Schiffman and J.C. VanderKam; New York: Oxford University Press,
2000), 2:793-97; and S. Metso, The Textual Development of the Qumran Community Rule
(STDJ 21; Leiden: Brill, 1997).

2 For an excellent concise overview with ample bibliography, see R.A. Kugler,
“Priests,” in Encyclopedia of the Dead Sea Scrolls, 2:688-93. See also idem, “Priesthood
at Qumran,” in The Dead Sea Scrolls After Fifly Years: A Comprehensive Assessment (ed. PW.
Flint and J.C. VanderKam; Leiden: Brill, 1999), 2:93-116. See also G. Vermes, “The
Leadership of the Qumran Community: Sons of Zadok, Priests, Congregation,” in
Geschichte-Tradition-Reflexion: Festschnift fiir Martin Hengel zum 70. Geburtstag (ed. H. Cancik
et al.; Tibingen: Mohr Siebeck, 1996), 1:375-84.
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My impression is that, both in some of the primary sources as well as
in the secondary literature, the sons of Aaron have suffered under the
dominant place allotted to the sons of Zadok in a number of places.’
This situation is recognized also by G. Vermes, when he regretfully
observes the way in which

the terminological clash between sons of Zadok and sons of Aaron largely
remained untouched for some four decades of Qumran research during
which period most scholars. .. happily and simply maintained, without any
proviso, that the sect was governed by the sons of Zadok the priests.*

I have always been puzzled by the awkward coexistence of both des-
ignations in the Rule texts.” I was inspired to reflect more closely on
the picture that emerges about the somewhat elusive Aaronides by the
excellent recent article by H.-J. Fabry, “Zadokiden und Aaroniden in
Qumran.” There, Fabry offers an overview over and analysis of the
complex evidence on the priesthood as it emerges from various strands
in the Hebrew Bible such as the Deuteronomistic History, the Priestly
work, the book of Ezekiel, the Chronicler to the Greek Bible, Ben
Sira, and Qumran. With reference to the scrolls, he rightly emphasizes
the way in which references to the sons of Aaron the priests vastly
outnumber references to the sons of Zadok the priests.” I agree with a
great deal of what he has to say but wish to add some further nuances
to this ongoing debate. In particular, this article is intended respect-
fully to contradict his conviction that “Die Regelliteratur ldsst uns
keine inhaltlichen und konzeptionellen Unterschiede [with respect to

% See, e.g, the seminal article by J. Liver, “The ‘Sons of Zadok the Priests’ in the
Dead Sea Sect,” RevQ 6/21 (1967): 3-30. For a different point of view see PR. Davies,
Belind the Essenes: History and Ideology in the Dead Sea Scrolls (BJS 94; Atlanta: Scholars
Press, 1987), 5172, where he concludes “Scholars of Qumran simply must stop talking
Zadokite” (71); and already G. Klinzing, Die Umdeutung des Kultus in der Qumrangemeinde
und im Neuen Testament (SUNT 7; Gottingen: Vandenhoeck & Ruprecht, 1971), 136.

* Vermes, “Leadership of the Qumran Community,” 379.

> See, e.g., C. Hempel, “The Earthly Essene Nucleus of 1QSa,” DSD 3 (1996):
253-69; eadem, “Interpretative Authority in the Community Rule Tradition,” DSD 10
(2003): 59-80, and most recently eadem, “The Literary Development of the S-Tradition:
A New Paradigm,” RevQ 22/87 (2006): 389-401 (395-97). See already Liver, “Sons of
Zadok the Priests,” 13 where he notes, “The selfsame texts in the Rule Scroll, wherein
mention is made of ‘the sons of Zadok the priests,” contain parallel references to ‘the
sons of Aaron the priests’ or to the priests in general.”

® H.-J. Fabry, “Zadokiden und Aaroniden in Qumran,” in Das Manna fillt auch heute
noch: Beitriige zur Geschichte und Theologie des Alten, Ersten Testaments: FS E. Zenger (ed. FL.
Hossteld and L. Schwienhorst-Schonberger; Freiburg: Herder, 2004), 201-17.

7 Fabry, “Zadokiden und Aaroniden,” 209.
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Aaronides and Zadokites] mehr wahrnehmen.”® In what follows I will
argue that despite the fact that both traditions co-exist in some sources,
we are in a position to trace a trajectory of development in the rule
texts and beyond. The topic of this investigation seems a fitting one
in a Festschrift for Florentino Garcia Martinez, who has written on the
ways in which the priests in the Qumran community continued to
undertake priestly functions in a community that did not participate
in the temple cult.’

In order to form as full a picture as possible, I have considered all the
references to the sons of Aaron and the sons of Zadok in the scrolls.
Before looking at the evidence, it is worth noting that I have left out
of consideration the references to a priest or priests that do not sup-
ply a reference to their genealogical descent. I have argued elsewhere
recently that a number of passages that speak of incipient communal
life in a small-scale context lack concern for the genealogical descent
of the priest(s), i.e. 1QS VI 2—4 and 1QS VIII 1." Both of these pas-
sages share with some of the material discussed below an emphasis on
priestly authority in the community without any expressed concerns
for the kind of priest required.

Finally, a number of scholars have argued—frequently in the days
before the complex evidence of the 4Q)S manuscripts had become avail-
able—that there is no issue to debate since “sons of Zadok™” and “sons
of Aaron” are simply synonyms for one and the same entity."" This
view seems unlikely to me. As we will see, the full range of passages
also indicates that there are contexts in which only one of the two sets

% Fabry, “Zadokiden und Aaroniden,” 213. He continues by granting that such
differences “miissen aber bestanden haben” on the basis of the terminology in mes-
sianic contexts.

? F. Garcia Martinez, “Priestly Functions in a Community Without Temple,” in
Gemeinde ohne Tempel. Communily without Temple: Jur Substituierung und Transformation des
Jerusalemer Tempels und seines Kulls im Allen “Testament, antiken Judentum und friihen Christentum
(ed. B. Ego et al.; WUNT 118; Ttbingen: Mohr Siebeck, 1999), 303—19.

1" “Diversity and Identity in the S Tradition,” in Defining Identities: We, You, and the
Others wn the Dead Sea Scrolls (ed. F. Garcia Martinez and M. Popovi¢; Leiden: Brill,
forthcoming).

" See, e.g,, G.A. Anderson, ‘Aaron,” in Encyclopedia of the Dead Sea Scrolls, 1:1-2;
Klinzing, Umdeutung des Kultus, 135f; M.A. Knibb, The Qumran Community (CCJW 2;
Cambridge: Cambridge University Press, 1987), 105; A.R.C. Leaney, The Rule of
Qumran and Its Meaning (NTL; London: SCM, 1996), 177, who comments with refer-
ence to 10QS 5:22, “Sons of Aaron is no more than a variant for sons of Zadok here.”
Further, G. Vermes in E. Schiirer, The History of the Jewish People in the Age of Jesus Christ
(175 B.C—A.D. 155) (rev. and ed. G. Vermes et al.; 3 vols.; Edinburgh: T&T Clark,
1973-1987), 2:252-53, n. 56.
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of terms are employed, which points towards a subtle difference in the
use of the terminology.'? In what follows I hope to draw up a profile
of the occurrences of both sets of terms.

Tue Damascus DocuMENT

The Admonition of this text never refers to the sons of Aaron. Note-
worthy, however, are repeated references to the people as a whole in
terms of “Aaron and Israel,” both in contexts describing communal
origins (cf. CD 17 // 4Q266 2111 // 40268 1 14; CD VI 2 // 4Q267
2 8) as well as in eschatological contexts that refer to a Messiah of
Aaron and Israel (cf. CD XIX 11; XX 1).

References to the expectation of a Messiah of Aaron and Israel are
also interspersed in the legal part of the Damascus Document, cf. CD XII
23; CD XIV 19 /7 4Q266 101 12 // 4Q269 11 i 2. However, unlike
the Admonition the legal part of the Damascus Document contains six
references to the sons of Aaron, including one in the catalogue of
transgressions. Of these, four references are preserved in the material
dealing with the disqualification of certain categories of priests.

a. 40266 511 5 // 4Q267 5 iii 8
“[one] of the sons of Aaron who is taken captive by the nations”
b. 40266 5 ii 8
“one of the sons of Aaron who departs to ser[ve the nations”
c. 40266 5 i 9-10
“[one of the sons of | Aaron who causes his name to fall from the
truth (corrected to: whose name was thrown from the peoples)”"®

d. 4Q266 5 ii 12

“from Israel, the counsel of the sons of Aaron”

2 Note also the point made by Fabry, namely, that we would expect a more evenly
distributed number of references to each designation if their employment was more
or less random in the scrolls, see “Zadokiden und Aaroniden,” 209.

"% The text appears to be corrected from “fallen from the truth” to “was thrown
from the peoples,” cf. .M. Baumgarten, D7D 18:51. The latter would correspond
more closely with the interest of this passage in Gentiles. By contrast, the reference
to someone who has diverted from the truth has a more restricted ring to it and is
reminiscent of the penal code as noted by Baumgarten, ibid.

" The term counsel/council is interesting, since it is a key term in the Community Rule,
where it describes one of the central elements of fellowship of community members.
However, the reference to “Israel” immediately before the reference to the sons of
Aaron seems to indicate that we are still in a national context of Israel and the nations

3
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Two further references to the sons of Aaron occur in the Laws. One
spells out the responsibility of the sons of Aaron to diagnose skin disease,
cf. 409266 61 13 // 40272 1 1i 2.” Finally, the catalogue of transgres-
sions lists someone who fails to “[give to] the sons of Aaron [the fourth
(year)] planting,” cf. 40270 2 ii 6. Although part of this statement is
reconstructed, the preserved text in the lines that follow leaves little
doubt that this part of the catalogue deals with priestly dues.'

In sum, the Laws of the Damascus Document frequently refer to the
sons of Aaron in contexts that are not community specific. The national
context (Israel and the nations) is repeatedly in focus in the material on
priestly disqualifications. Moreover, the catalogue of transgressions and
the skin disease material both employ sons of Aaron terminology to
refer to traditional priestly duties and privileges, rather than as figures
of authority in a particular community.

The sons of Aaron play no role in the Admonition, as we saw.
However, the Damascus Document does contain a reference to “the so]ns of
Zadok the priests” (40266 51 16) in an intriguing passage that includes
material reminiscent both of the Admonition and the Laws (4Q266 51 //
40267 5 ii)."” By combining references to the “returnees/penitents of
Israel” with references to “the sons of Zadok,” the former passage is
reminiscent of CD III 20c—IV 4a, which comprises a quotation and
interpretation of Ezek 44:15, applying it to three phases in the reform
movement’s development. In the latter well-known passage, the sons of
Zadok are identified as the elect of Israel at the end of days. It is the
“sons of Zadok” terminology found here in the Admonition that gave
rise to the document’s earlier title Fragments of a Zadokite Work."® In any

as in a number of earlier references. On this issue see also Garcia Martinez, “Priestly
Functions,” 314—15. In contrast to the emphasis placed here, Garcia Martinez examines
these laws against a community-internal rather than national backdrop.

5 We may compare this to CD XIII 4-7a, which clarifies that it is a priestly duty
to diagnose skin disease, even if the priest is a simpleton and needs help and advice
from the overseer.

' See Baumgarten, D7D 18:142-46, and C. Hempel, The Damascus Texts (CQS 1;
Shefhield: Sheffield Academic Press, 2000), 33—34, 42-43, 87-88 and further literature
referred to there.

17" See Baumgarten, D7D 18:4-5; 47-49; C. Hempel, The Laws of the Damascus Docu-
ment: Sources, Traditions and Redaction (STDJ 29; Leiden: Brill, 1998), 171-74; eadem,
Damascus Texts, 34.

18°S. Schechter, Documents of Jewish Sectaries: I. Fragments of a Zadokite Work (Cambridge:
Cambridge University Press, 1910). The earlier title is favourably recalled by Baumgarten,
D7D 18:1. For a more recent treatment see M.L. Grossman, Reading for History in the
Damascus Document: A Methodological Study (STDJ 45; Leiden: Brill, 2002), 185-2009.
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case, it seems clear that, both in the “mixed passage” in 40266 5 1
and in the Admonition, “sons of Zadok” is the preferred terminology.
Noteworthy, moreover, is the community-specific background of both
references. In the “mixed passage,” the references to the overseer and
the maskil in nearby lines make this clear. In CD III-IV “sons of Zadok”
refers not to the priests, in particular, but apparently to the community
as a whole." In short, it seems to me quite clear that we may observe
a distinctive use of the terminology “sons of Aaron” in the Damascus
Document, namely in non-community-specific contexts with reference to
traditional priestly duties and rights.

Tue Community RULE

Before turning to references to the sons of Aaron, it is worth noting
that not unlike the Damascus Document, the Community Rule also refers
to the make-up of the community in the present and the future in
terms of Aaron and Israel, cf. 1QS V 6 // 4QS" IX 56 // 4QS* 1 5;
1QS VII 6 // 4QS8¢ (4Q259) II 14; 1QS VIII 8-9 // 4QS* VI 2-3 //
4QS 11 17-18 and 1QS IX 5-6 // 4QS? VII 6-7. Again very reminis-
cent of the picture painted in the Damascus Document, 1QS IX 11—but
not 4QS*—includes a reference to the expectation of “a prophet and
messiahs of Aaron and Israel.” Of particular interest for the present
enquiry are two places in the Community Rule manuscripts where the
sons of Aaron are assigned the role of leading authority figures in the
community.

The first passage is found in 1QS V 21 // 4QS*(4Q258) II 1-2

108 4Qs¢

“according to the authority of the | “according to the authority of the
sons of Aaron...and® the authority | sons of Aaron...the authority of
of the multitude of Israel.” the multitude of Israel.”

The common ground between 1QS and 4QS%in this particular passage
is extremely interesting, since it contrasts sharply with the much more
widely discussed instance in 1QS V // 4QSY, where both manuscripts

19" Cf. Liver, “Sons of Zadok the Priests,” 10.
2 The absence of the conjunction in 4QS may be significant, cf. Hempel, “Inter-
pretative Authority,” 76-79.
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differ sharply in their authority structure. I have recently drawn attention
to the immense significance of the shared tradition in 1QS V 21 //
4QSII 1-2 and elsewhere in the S manuscripts.” It seems to me that
the earliest elements in the growth of the S tradition are to be found
in the common ground between the manuscripts, allowing us glimpses
of the state of affairs before the manuscripts went their separate ways,
so to speak. What is significant for the current enquiry is the presence
in the S tradition—and if I am correct in the earliest strands of the S
tradition—of an endorsement of the sons of Aaron’s leading role in
the community. This tradition differs from the strong endorsement of
the sons of Zadok in other parts of S, esp. 1QS V.

A similar picture emerges from the second passage I wish to focus
on, namely 1QS IX 7 // 4QS(4Q258) VII 7, which contains a further
endorsement of the authoritative role of the sons of Aaron in both
10QS and 4QS".

1QS IX 7 // 4Q84(4Q258) VII 7%

10S 4Q8¢

“Only the sons of Aaron shall rule | “Only the sons of Aa]ron [shall
with regard to judgment and property | ruflfe with regard to] judgment
and on their authonty decisions shall be | and property. Vacat.”

laken concerning any rule of the people of
the communaty.”

The emphatically placed adverb “only” seems to imply that there was
scope for disagreement in some circles.

In sum, the Community Rule, which in parts of its textual history is
well-known for promoting the authority of the sons of Zadok over and
against “the many” (esp. the early parts of 1QS V),* also contains two
important passages where several manuscripts (1QS V 21 // 4QS*1I 1-2
and 1QS IX 7 // 4QS? VII 7) favour the sons of Aaron as authority
figures in the community.** This is exceedingly interesting in itself and
contains, as I tried to argue elsewhere, important clues to the textual

2t “The Literary Development of the S-Tradition.”

2 This passage forms part of the section lacking in 4QS¢, cf. P.S. Alexander and
G. Vermes, D7D 26:11, 144-49, and Metso, Textual Development, 69—74.

% See note 1 above.

2 Cf. in this context the emphatic statement by Fabry, “Man kommt um die Feststellung
nicht herum, dass die dltere Stufe der Gemeinderegel nicht von den adokiden spricht!” [italics his]
(“Zadokiden und Aaroniden,” 212).
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development of the S tradition.” It is instructive, moreover, to reflect
on the significant differences in the employment of the terminology
“sons of Aaron” in the Community Rule and the Damascus Document. In
the Community Rule the group is clearly priestly, but their role falls fairly
and squarely within the community rather than within a national frame
of reference, as was the case in the Damascus Document. It seems likely,
therefore, that we can observe a certain trajectory in the references to
priestly authority in the scrolls beginning with the sons of Aaron in a
national/non-community-specific context (D), via the sons of Aaron as
priestly authorities within the community (S), to the sons of Zadok as
priestly authorities within the community in a different literary stage

of S.

40286 BErRAKHOT*?

A reference to the sons of Aaron in 4Q)Berakhot* may appropriately be
discussed at this juncture because of its notable resemblance to 1QS
IX 7. Thus, 40286 17b 1-2 seems to refer to the sons of Aaron as
figures of authority in matters of judgment and wealth (7721 D2WR).
This 1s an exceedingly interesting and curious piece of evidence
because of the obvious terminological overlap with 1QS IX 7 which
equally singled out “only the sons of Aaron” as in charge of judgment
and wealth (7721 02Wn2). The overlap is noted by Bilhah Nitzan, the
editor of 4QBerakhot.”” Nitzan relates this statement to “the cultic
arrangements of the community for atonement of sins.”?* However,
since the language used (“wealth and judgment”) occurs frequently in
the Community Rule to outline key areas of communal life and fellow-
ship without necessarily implying a cultic context (e.g. 1QS V 2-3; V
16; VI 9), this may also be the case in 4Q286. It is just as likely that
fragment 17b, like fragments 20a, b, 13 and 14, deals with matters of
communal organization such as reproof and authority.* The impor-

» See Hempel, “Literary Development of the S Tradition.” Fabry also recognizes,
“Die fortlaufende Redaktionsgeschichte der S-Literatur zeigt einen Kompetenzgewinn
der Zadokiden” (“Zadokiden und Aaroniden,” 212).

% B. Nitzan, “4QBerakhot,” D¥D 11:1-74 (38-39).

27 Thid.

% Ibid., 39.

2 On 4Q286 and 4Q288 fragments dealing with reproof, see Nitzan, D7D
11:40fF.
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tant point to notice here is the presence of a reference to the sons of
Aaron’s authority within the community in a text which never mentions
the sons of Zadok. There is no need, therefore, to spell out “only the
sons of Aaron” as in 1Q)S IX 7. In contrast to this passage, we may
point to 1QS V 2-3 (where the sons of Zadok and the multitude of
the people of their covenant oversee wealth and judgment) and the cor-
responding material in 4QS" and 4QS? (where the many are in charge
of wealth and torah). It appears, therefore, that 4QQ286 supports the
picture painted by 1QS/4Q)S, namely, that an earlier “sons of Aaron”
strand was challenged by a “sons of Zadok” strand in the development
of these texts and possibly also in the communal realities they claim
to report. In any case, this passage provides further clear evidence of
the authority of the sons of Aaron in the community.

40279 (4QFour Lots; oLmm 4QTonoroT D)

This text was published in D¥D 26 as a “Related Text” to S and may
therefore be suitably discussed at this point.™ It contains a reference
to the sons of Aaron in 40279 5 4. With reference to this fragment
the editors comment

Frg. 5 seems to be eschatological in content, and to refer to the assign-
ment of rewards (“lots”) to the priests, the Levites, the Israelites and the
proselytes in the messianic age...If this is the case, then we would very
tentatively suggest that 4Q279 is the remains of a Messianic Rule.?!

The fragment begins with a reference to a written hierarchical mem-
bership record (“his [f]ellow written down after [him]”) familiar from
S (1QS 'V 23; VI 22) and D (cf. CD XIII 12; XIV 4; 40270 7 1 10).
The presence of proselytes would bring this scenario closer to D than
S, cf. esp. CD XIV 4.6, where we also have a fourfold community
structure: priests, levites, Israelites, and proselytes.”” The first and fourth
component correspond in the present text and D, with the noteworthy
difference that 4Qlour Lots explicitly uses “sons of Aaron” rather than
more generally “the priests” as in D. This reference to the sons of Aaron
clearly falls within the community-specific realm (note especially the

% See Alexander and Vermes, D7D 26:217-23.

! Alexander and Vermes, D7D 26:218.

32 See ibid., 223: “If our interpretation is correct...then the mention of a reward
for proselytes in the messianic age is noteworthy.”
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reference to a written record of the hierarchical make-up of the com-
munity). However, rather than employing this language to refer to the
role of the sons of Aaron as figures of authority, the present passage is
concerned with the make-up of the community in real or ideological
terms. Since they are the first of the four groups referred to here, their
preeminent place in the community is nevertheless evident.

40265 MisceLLANEOUS RULEs oLiM SEREKH Damascus™

40265 7 3 prohibits priests, who are referred to as belonging to the
seed® of Aaron, from sprinkling purifying waters on the Sabbath. Apart
from the emphasis on the Sabbath, the passage explicitly stresses the
priestly prerogative of the sprinkling.*> As pointed out by Baumgarten,
40274 (4QTohorot A) 2 1 2 attests a further such prohibition in the
Qumran corpus.”® Moreover, 4Q277 (4QTohorot B”) 1 ii 57 restricts
sprinkling anyone defiled with corpse impurity to priests and further
prohibits a child from sprinkling the impure.”” Baumgarten takes the
latter to refer to the level of maturity of the priest.”

One of the noteworthy characteristics of 4Q265 is that it contains
a mixture of general halakhic topics alongside clearly community-
internal legislation, such as the make-up of the council of the com-
munity or the penal code. In certain respects, such a broad range of
material is reminiscent of the Laws of the Damascus Document. In my
view the material devoted to the Sabbath, both in 40265 and in the
Damascus Document, lacks an explicit basis in the life of the community.*
These rules were clearly handed on and cherished in the community,

% For text, translation, and commentary, see J.M. Baumgarten, D7D 35:69-71. See
also Hempel, Damascus Texts, 89—104, and L. Doering, Schabbat (TSA] 78; Tibingen:
Mohr Siebeck, 1999), 242-46. For general discussion of the sprinkling ritual see
Baumgarten, DD 35:83-87, and idem, “The Red Cow Purification Rites in Qumran
Texts,” 775 46 (1995): 112-19.

% On this terminology see Garcia Martinez, “Priestly Functions,” 303.

% See e.g. Baumgarten, “Red Cow Purification Rites,” 118.

% Baumgarten, D7D 35:103-5. For a general discussion of issues of purity see ibid.
79-96, and H.K. Harrington, The Purity Texts (CQS 5; London: T&T Clark, 2004).

%7 See Baumgarten, D7D 35:116-18. A possible further attestation of such a pro-
hibition is found in 4QD, although the crucial word “sprinkle” is restored in both
manuscripts (4Q269 81i 6 // 4Q271 2 13), see Baumgarten, D7D 18:130-32, 17375,
and idem, D7D 35:118.

% DFD 18:82-83 and idem, “Red Coow Purification Rites,” 118.

% See Hempel, Laws, 15-72, and eadem, Damascus Texts, 96-98, 103—4.
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but the context lacks references to sectarian organizational structures.
Moreover, the reference to the Temple (4Q265 7 6) points to a wider
context. This reference to the priestly rite of sprinkling (or rather not
sprinkling on the Sabbath) belongs, then, closer to the priestly duties
in the non-community-specific realm, which we witnessed in the Laws
of the Damascus Document.

TaE RuLE oF THE CONGREGATION"

Much more within the realm of community-internal affairs are two
references to the sons of Aaron as figures of authority in 1QSa I
15-16 // 4Q249c (4Qpap cryptA Serekh ha-Edah9)*' 5 and 1QSa I
23-24. 1 have argued elsewhere that the large central section of this
text 1s reminiscent of the communal rules contained in the Damascus
Document and was only secondarily associated with the messianic age.*
Moreover, an interesting crux in this text, as in the S tradition, is the,
in my view, awkward endorsement of the sons of Zadok as authority
figures alongside the sons of Aaron often in the same context, cf. 1Q)Sa
12, 24; II 3. Finally, the messianic assembly in the latter part of this
text also speaks of the [sons of] Aaron the priests.” It is in any case
fairly clear that 1QSa stands much closer to the end of the spectrum
that envisages the sons of Aaron as communal leaders—be it in this
age or the age to come—, rather than speaking of what one may call
their traditional cultic roles in a national context. In sum, the role
allocated to the sons of Aaron in 1Q)Sa is reminiscent of the way in
which the terminology is used in the Community Rule. This resemblance
emerges first from their role as community leaders rather than cultic
officials. Secondly, 1(Q)Sa and S both speak of sons of Aaron and sons
of Zadok with both groups vying (literarily in any case) in effect for
the same job.

* On the priestly designations in this text see, e.g., Fabry, “Zadokiden und Aaroni-

den”; Hempel, “Earthly Essene Nucleus”; L.H. Schiffman, The Eschatological Community
of the Dead Sea Scrolls (SBLMS 38; Atlanta: Scholars Press, 1989); H. Stegemann, “Some
Remarks to 1Q8Sa, to 1QSb and to Qumran Messianism,” RevQ 17/65-68 (1996):
479-505; and Vermes, “Leadership of the Qumran Community.”

* For the edition of the cryptic manuscripts of the Rule of the Congregation, see
S. Pfann, D7D 36:513-74 (551).

# “Earthly Essene Nucleus.”

¥ Most scholars take 1QS II 11-21a to describe a messianic event. An exception
is Stegemann, “Some Remarks.”
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THE WAR Scrorr*

Three kinds of references to Aaron occur in the M tradition.

a. Akin to the Damascus Document, esp. the Admonition, the War Scroll
contains a number of references to the people of God as comprising
the traditional elements “Israel” and “Aaron,” cf. 1QM III 12-14
// 4QM™ 10 4 (the make-up of the people to be written on a
banner). A further inscription, including the name of the prince of
the congregation that refers to “Israel,” “Levi,” “Aaron,” and the
names of the twelve tribes, is prescribed in 1QM V 1.%

b. 1OM XVII 2 contains a historical reference to Aaron’s sons Nadab,
Abihu, Eleazar, and Ithamar (cf. Num 3).

c. Finally, the scroll allocates a crucial role to the sons of Aaron
alongside the Levites in guiding the battle, cf. 1QM VII 9-1X 9.
A comparable scenario emerges from 4Q493 (4QM°) 1-2, part
of a manuscript containing a different recension of the War Scroll
from 1QM.* Both in 1QM and in 4QM°, the priests play a leading
role in the battle and are identified in the first instance as “sons of
Aaron.”

It is interesting that this text refers to the priests genealogically explicitly
as the sons of Aaron, while never employing sons of Zadok language.*
This feature aligns the War Seroll with a sizeable group of texts such as
MMT, the legal part of D, and curiously also 4QS.

# For a recent edition of the text of M, see M.G. Abegg in Texis Concerned with
Religious Law (DSSR 1), 208-43. See also Y. Yadin, The Scroll of the War of the Sons of
Light Against the Sons of Darkness (Oxford University Press, 1962), and J. Duhaime, 7he
War Texts: 10M and Related Manuscripts (CQS 6; London: T&T Clark, 2004).

5 The 4QM! recension of the War Scroll is similar to 1QM, though allotting in frag-
ment 10 a more prominent role to the prince of the congregation than is the case in
1OQM in the form of two superlinear additions. Cf., e.g., Duhaime, War Texts, 22-23.
See also M. Baillet, D7D 7:56-68.

¥ According to Yadin, Scroll of the War, 278-79, this inscription was to be made
on a shield.

¥ For discussion and analysis see Yadin, Scroll of the War, 208-28.

% Cf. Baillet, D¥D 7:49-53, esp. 50, where he identifies this manuscript as evidence
of a “recension différente.” See also Duhaime, War Texts, 30, 41.

¥ Cf. also Davies, Behind the Essenes, 57; Fabry, “Zadokiden und Aaroniden,” 210;
and Vermes, “Leadership of the Qumran Community,” 379.
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4QMMT™?

4QMMT speaks of the sons of Aaron in two passages, while never
referring to the sons of Zadok at all.”!

a. 4OMMT B17 (4Q394 3-71 1911 1 // 40395 1 10-11)
At the end of a section dealing with the red cow ritual, the sons
of Aaron are admonished to ensure the proper conduct in cultic
matters (“the sons of Aaron are to take care of”). A similar phrase
occurs at other junctures, but only here does the text employ the
genealogically explicit terminology “the sons of Aaron” for the
priests, cf. B11-12 and B25—27. The priests’ role is to ensure proper
conduct in cultic matters.

b. B79 (4Q396 1 2 iv 8)
A second reference to the sons of Aaron occurs in a passage that
forbids unsuitable marital unions. Scholars differ as to whether this
passage concerns the condemnation of marriages between priests
and laity (so Qimron and Himmelfarb)*? or Israelites and foreigners
(so Baumgarten, Hayes, and Sharpe).™

What is of interest for our purposes is the occurrence of sons of Aaron
to refer to the priestly component of the people. In short, in MMT
akin to the Laws of the Damascus Document, the sons of Aaron occur in
passages relating to their priestly role in society at large, rather than
their authoritative status within a community.

% TFor the text, introduction, and analysis of its various aspects, see E. Qimron and
J. Strugnell, D7D 10.

1 So also Fabry, “Zadokiden und Aaroniden,” 209-10.

% Qimron and Strugnell, D7D 10:171-75; and M. Himmelfarb, “Levi, Phinehas,
and the Problem of Intermarriage at the Time of the Maccabean Revolt,” 750 6
(1999): 1-24.

 Qimron and Strugnell, D7D 10:171, n. 178a; C. Hayes, Gentile Impurities and Fewish
Ldentities: Intermarriage and Conversion from the Bible to the Talmud (Oxford: Oxford Univer-
sity Press, 2002), 82-91; and C.J. Sharpe, “Phinean Zeal and Rhetorical Strategy in
4QMMT,” RevQ 18/70 (1997): 207-22.
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TEMPLE ScroOLL

The picture is rather similar when we turn to the Zemple Scroll. Like
MMT this text never refers to the sons of Zadok,’* and references to
the sons of Aaron occur in contexts referring to the cultic role of the
priests.

a. 11Q19 XXII 4-5* // 11Q20 V 25°° notes the role of the sons of
Aaron to sprinkle the sacrificial blood on the altar after the sons
of Levi have done the slaughtering. This passage forms part of the
“Festival Calendar,” a part of the scrolls that is widely believed to
be an originally independent piece inserted after the description of
the altar.” The prominent role of the Levites in the Zemple Scroll has
often been noted.”® What is of interest for our present purposes is
the cultic and non-community-specific part played by the sons of
Aaron 1in this passage.

b. 11Q19 XXXIV 13-14? refers to the sons of Aaron’s role of burn-
ing the sacrifices upon the altar and forms part of the description
of the inner court of the Temple, especially the slaughter house.®

c. A third reference to the sons of Aaron occurs in the context of the
allocation of storerooms in 11Q19 XLIV 5.%!

In sum, the Zemple Scroll falls clearly within the large group of texts
that employ sons of Aaron terminology in a non-community-specific
sense emphasizing their traditional cultic duties. Again, this text never
employs sons of Zadok language.

> So already Davies, Behind the Essenes, 57 and Fabry, “Zadokiden und Aaroniden,”
209-10.

» Cf. Y. Yadin, The Temple Scroll: II. Text and Commentary (Jerusalem: IES, 1983) and
E. Qimron, The Temple Scroll: A Critical Edition with Extensiwve Reconstructions (Beer-Sheva/
Jerusalem: Ben-Gurion University of the Negev/IES, 1996).

% Cf. . Garcia Martinez et al., D7D 23:357-409. The word “the priests” is added
superlinearly in 11Q20, cf. ibid. 378.

> Cf. S. White Crawford, The Temple Scroll and Related Text (CQS 2; Sheffield: Shef-
field Academic Press, 2000), 49-57, and earlier literature cited there. Further, F. Garcia
Martinez, “Temple Scroll,” in Encyclopedia of the Dead Sea Scrolls, 2:927-33.

% Cf. White Crawford, Temple Scroll, 56. See also M. Stone, “Levi,” in Encyclopedia of
the Dead Sea Scrolls, 1:485—86, and further literature cited there. Fabry eloquently speaks
of the “Archivierung umfangreicher Materialien aus der Levi-Tradition in Qumran”
and asks whether this interest might have been stimulated by a search for the common
roots of the two rival priestly traditions (“Zadokiden und Aaroniden,” 213).

% Cf. Yadin, Temple Scroll, 2:147.

% See White Crawford, Temple Scroll, 36-38.

81 Cf. Yadin, Temple Scroll, 2:185f.
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4Q174 FLORILEGIUM™

4Q174 5 2% contains a reference to Israel and Aaron in a fragmentary
context. Brooke suggests that we have here the remains of a reference
to the expected messiah of Israel and Aaron.®* This interpretation has
been questioned by Steudel, who thinks of a phrase “Israel and Aaron”
to describe the make-up of the community as attested, e.g., also in
CD L.® Also reminiscent of D and S is the reference to the sons of
Ladok in 4Q174 1-2 1 17% in a passage interpreting Ezek 37:23.5” We
saw above that Ezek 44 was interpreted in the Damascus Document (cf.
CD III 20-1V 4) with reference to various phases in the community’s
emergence. 4QFlorilegium is thus closely aligned with those texts that
speak of the make-up of the community both in terms of “Israel and
Aaron” and in terms of the sons of Zadok, the latter inspired by Ezekiel,
in particular the Admonition of the Damascus Document.

40390 APOCRYPHON OF JEREMIAH CF

40390 is one of six manuscripts of 4QApocryphon Jeremiah C pub-
lished by Devorah Dimant.®® One of the characteristic features identi-
fied by Dimant is that the composition seems to speak of events known
from the scriptures in the past tense, whereas non-scriptural Second
Temple period events and the eschatological period are referred to in
the future tense, as is the case in the passage to be considered below.
Dimant proposes a revelation received by Jeremiah as the most likely
“narrative context” of the composition® and suggests that the composi-
tion is best understood as “an apocalypse.”” As far as the provenance

62 Cf. J.M. Allegro, D7D 5:53-57. See also J. Strugnell, “Notes en marge du volume
V des ‘Discoveries in the Judaean Desert of Jordan,” RevQ 7/26 (1970): 163276
(220-25).

5% Reconstructed by Steudel to occur at 4Q174 4 7, see Der Midrasch zur Eschatologie
aus der Qumrangemeinde (4QMidrEschat) (STDJ 13; Leiden: Brill, 1994), 26, 32.

% G.J. Brooke, Exegesis at Qumran: 4QFlorilegium in its Jewish Context (JSOTSup 29;
Shefhield: Sheflield Academic Press, 1985), 160f.

% See Steudel, Midrasch zur Eschatologie, 49.

% Reconstructed by Steudel to occur at 4Q174 3 17, see Midrasch zur Eschatologie,
25, 31-32.

7 Cf. e.g. Knibb, Qumran Community, 261 and Steudel, Midrasch zur Eschatologie, 32.

% See D. Dimant, D7D 30.

% Cf. DD 30: 97-98, 100, 243.

0 Tbid., 100.
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of the work is concerned, Dimant proposes to consider the Apocryphon
as “a type of intermediate category, related, but not identical, to the
sectarian literature” and comparable to Jubilees and the Temple Scroll in
this regard.”

The fragmentary passage that is of immediate relevance for our
present enquiry occurs in 4Q)390 1 2-3 and forms part of an histori-
cal overview of the Second Temple period.”” The period is presented
in Deuteronomistic style as a cycle of wrongdoing and punishment
referring to a seventy-year period of priestly rule.”” The present passage
belongs with those parts of the scriptures and the scrolls that speak of
the sons of Aaron as the legitimate, God-given priesthood. Moreover, the
preserved text clearly refers to their leading role over Israel. The present
passage is fragmentary, and it is somewhat ambiguous whether or not
the sons of Aaron or the Israelites are here the subject of polemic.”* A
critical attitude towards the priests is a feature that characterizes other
parts of this composition.” Whatever the case may be, this text clearly
offers a further attestation of the sons of Aaron in what appears to be
a national (non-community-specific) context.

40513 ORDINANCES®®

4(Q)513 10 11 8 mentions the sons of Aaron in a fragmentary context.
The preceding lines speak of the sanctuary and purity, the issue of mix-
ing, and the children of Israel. The context in this particular fragment
and in the text as a whole is clearly national and cultic.

The remaining references to Aaron in the scrolls occur in historical,
scriptural, and exegetical contexts and will not need to be considered
here.”

7 Ibid., 112.
? Ibid., 237—44.
5 Ibid., 97, 237-38.
* Ibid., 239.
> Ibid., 112, 116.
¢ See Baillet, D¥D 7:287-95 (291) and Pl. LXXIIL
7 Nor will the remaining isolated reference to the sons of Aaron in a text classified
as “non-caractérisé” (i.e. 5020 1 2) shed much light, see J.'T. Milik, D7D 3:193-97.
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CONCLUSION

In sum, I hope to have shown that the priestly terminology in the scrolls,
especially the terms sons of Aaron and sons of Zadok, do not appear
to be employed entirely randomly and synonymously. Rather, a line of
development appears to have left its mark on the literature.

a. We have a sizeable group of texts that speak of the sons of Aaron
in a non-community-specific, national context. These texts usually
emphasize the cultic duties of the sons of Aaron”™ and do not refer
to the sons of Zadok at all.

b. A second group of texts speak of the sons of Aaron with reference
to the make-up of the community, in particular its priestly (versus
lay) component. “Sons of Aaron” is never used to refer to the
community as a whole as is the case with the sons of Zadok in CD
MI-1v.?

c. A third group of texts refers to Aaron to describe the priestly mes-
siah, who is expected alongside a lay or royal messiah.

d. Finally, the sons of Aaron appear as authority figures alongside the
sons of Zadok in a number of community-specific texts, esp. the
Community Rule and 1Q)Sa. In this context we emphasized the impor-
tant witness of one element of the tradition that employs sons of
Aaron terminology in a community-specific context to the exclusion
of the sons of Zadok in several manuscripts, see esp. 1QS V 21 //
4Q8* II 1-2 and 1QS IX 7 // 4QS? VII 7. This shared element
of common ground between 1QS and 4QS seems to me to come
from an early period in the growth of the S tradition.

The view that the Zadokites played a key role at the very beginning
of the community’s existence and that matters of priestly descent were
crucial in the events that led to the parting of the ways has gradually

® Fabry already pointed in a similar direction when he observes the exclusively
liturgical functions and actions of the sons of Aaron in the Temple Scroll, MMT and
M. See “Zadokiden und Aaroniden,” 211. Earlier still Liver had rightly highlighted
the way in which the sons of Zadok are allocated “primarily not cultic but didactic
functions” and “the lack of allusion to any ritual function of the sons of Zadok the
priests in these prefatory phrases is ample evidence that their unique place among the
priesthood as a whole, lay not in the cultic sphere.” “Sons of Zadok the Priests,” 6,
see also 28-30.

7 Pace Anderson, “Aaron,” 2, who claims “Aaron and Zadok function as ciphers
for the sect as a whole.”
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been losing ground.® The results of the above survey and the profile
that can be derived from it also speak rather in favour of the sons of
Aaron as the earlier strand in the scrolls even in community-specific
contexts.” Moreover, we noted that a number of passages dealing with
the earliest forms of communal life lack interest in the genealogical
background of the priestly leadership altogether (cf. 1QS VI 2—4 and
1QS VIII 1).22

There has been a considerable amount of scholarly interest in the
equally complex portrayal of the sons of Aaron in the Hebrew Bible.*
I am particularly intrigued by the way in which the evidence of the
scrolls, which goes back to a later period, seems to mirror the complexity
of the Hebrew Bible. The impression one gets is that the developments
that left their mark on the Bible are coming around in further waves
in writings of a later time.** I hope to have shown that, despite the
complexity of the evidence, a certain trajectory can be traced based
on the use of sons of Aaron terminology across a varied spectrum of
non-biblical texts from the corpus of the scrolls.

8 See, e.g., Kugler, “Priesthood at Qumran,” 97-100 and JJ. Collins, “The Origin
of the Qumran Community: A Review of the Evidence,” in 7o Touch the Text: Biblical
and Related Studies in Honor of Joseph A. Fitzmyer; S.J. (ed. M. P. Horgan and PJ. Kobelski;
New York: Crossroad, 1989), 159-78.

8 Here my own conclusions differ significantly from those reached by Kugler,
“Priesthood at Qumran,” 101.

8 Cf. Hempel, “Diversity and Identity in the S-Tradition.”

% See, e.g, J. Blenkinsopp, “The Judaean Priesthood during the Neo-Babylonian
and Achaemenid Periods: A Hypothetical Reconstruction,” CBQ 60 (1998): 25-43;
idem, “Bethel in the Neo-Babylonian Period” and G.N. Knoppers, “The Relationship
of the Priestly Genealogies to the History of the High Priesthood in Jerusalem,” in
Judah and the Judeans in the Neo-Babylonian Period (ed. O. Lipschits and J. Blenkinsopp;
Winona Lake: Eisenbrauns, 2003), 93—107 and 109-33, and further literature cited
there. Further, G. Nickelsburg, “Aaron,” in RAC (Supplement-Band I; Stuttgart: Hierse-
mann, 2001), cols. 1-11.

8 Tn Fabry’s view the post-exilic rivalries simply continued up to a much later period,
“Die Konflikte in der nachexilischen Priesterschaft blieben bestehen und wirkten sich
offensichtlich bis ins 1,Jh. v.Chr.,, moglicherweise sogar bis in neutestamentliche Zeit
hinein aus.” See “Zadokiden und Aaroniden,” 215.



DAMASCUS DOCUMENT 1V 10-12

Johannes Tromp

In this article I should like to propose a new interpretation of the
Damascus Document TV 10—-12." These lines consist mainly of allusions to
biblical passages, but their meaning within the context of the Damascus
Document 1s not easy to establish. This is partly due, as I shall suggest,
to a mistaken view on the specific textual unit to which these lines
belong: whereas most scholars regard the allusions in IV 10—12 as the
conclusion of the preceding section, it is here suggested that they be
read as the opening lines of a new section. In IV 12-21 the relevance
of the allusions to the circumstances of the author and his audience
is clarified.

1. OurLiNne orF CD IIT 12-1V 10

In the part of the Damascus Document commonly designated as the
‘Admonition,” the author seeks to establish the historical position of
the community to which he belongs, in particular as compared to the
rest of the people of Israel. He presents his community as a section of
the people as a whole, a minority that has remained faithful to God’s
commandments, especially according to the authoritative interpreta-
tion of the commandments provided by one of the past leaders of the
community. The group which is reflected in the Admonition considers
itself’ as the holy community of the “real” members of God’s covenant
with Israel.?

This point is repeatedly made in the Damascus Document; on page IV
of the Cairo Genizah manuscript, it is the essence of an interpreta-
tion of Ezek 44:15.% It is related in CD III 12-20 that, after the divine

!' T thank my colleagues Matthijs J. de Jong and Wido T. van Peursen for their criti-
cal reading of an earlier draft of this article.

? See, e.g, C.A. Evans, “Covenant in the Qumran Literature,” in The Concept of
the Covenant in the Second Temple Period (ed. S.E. Porter and J.C.R. de Roo; JSJSup 71;
Leiden: Brill, 2003), 55-80.

% D.R. Schwartz, “To Join Onself to the House of Judah (Damascus Document IV,
11),” RewQ 10/39 (1981): 435—46.
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punishment for the general apostasy from the original covenant, God
has established another, renewed covenant and is ready to pardon the
sins of those who remain faithful to this covenant (as opposed to “all
Israel” who have gone astray). It is to this group of faithful covenant-
ers that Ezek 44:15 (quoted in CD III 21-1V 1) is applied in CD IV.
In Ezekiel, mention is made of priests, levites, and Zadokites who are
to serve in God’s temple when the children of Israel have strayed far
away. The author of the Damascus Document explains this as references
to three divisions within his community: the converts of Israel who
left the land of Judah (cf. CD VI 5), those who joined them, and the
chosen of Israel who will serve in the temple in the end of days (CD
IV 2-4)*

The author then announces a list of names, complete with the indi-
viduals’ relations, the time in which they served and suffered, the years
of their living abroad, and a list of their deeds (CD IV 4-6). However,
in the text as it survives there follows no list, possibly because it was left
out by a copyist for whom the list had lost its relevance,’ or because of
physical damage to the model from which the Cairo manuscript was
copied, for instance the loss of a page. The latter possibility would
explain the fact that the text of the Cairo manuscript continues with an
incomplete sentence: if the omission had been made on purpose, one
would expect the responsible copyist to have started a new sentence at
the point where he resumed his work. The incomplete sentence reads:
072 78 792 TR o WP (CD IV 6-7). A generally accepted con-
jectural emendation makes the second word read 07 27, so that the
phrase can be taken as part of a sentence that originally went something
like: ““T'his concludes the list of the first holy men for whom God made
atonement” (a reference to the atonement mentioned in III 18).

Next, a number of statements is made about these holy men: their
ideas about right and wrong, based on a particular interpretation of
the law, are correct and without compromise; therefore, as much as
God has been prepared to atone for them, he will also atone for those

* Tor a useful discussion of these lines, see PR. Davies, The Damascus Covenant: An
Interpretation of the “Damascus Document” (JSOTSup 25; Shefield: JSOT Press, 1982),
91-95.

> So J.M. Baumgarten and D.R. Schwartz, “Damascus Document (CD),” in Damascus
Document, War Scroll and Related Documents (vol. 2 of The Dead Sea Scrolls: Hebrew, Aramaic,
and Greek Texts with English Translations; ed. J.H. Charlesworth; Ttubingen: Mohr [Siebeck],
1995), 4-57 (19).
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who have subsequently joined them (the author’s community) (CD IV
6-10).

2. Reapine CD IV 10-12 As THE CONCLUSION OF THE
PrRECEDING SECTION

The following statements are usually considered as a conclusion to
what precedes:® when the number of years is complete, it is no longer
possible to join the community, “but rather each one standing up on
his watch tower. The wall is built, the boundary far away” (CD IV
10-12). When it is stated in the next sentence that during all these
years, Belial will be set loose against Israel, this is commonly regarded
as the beginning of a new section. In that case, the exposé about the
holy men and the faithful community of the covenant for whom God
makes atonement is concluded with a number of clauses that are dif-
ficult to understand: to stand upon a watch tower, a wall that is built,
and a boundary that is far away. These are unexpected concepts, which
seem to fit in poorly with their immediate contexts. It is unclear how
these clauses add to what has been said in the preceding lines, or what
conclusion they might draw from them.’

Part of the solution to this problem is the insight that these phrases
are passages, or allusions to passages, in the Hebrew Bible: Hab 2:1
and Mic 7:11.

(a) In CD IV 11 it is said that “there will no longer be any joining
with the house of Judah,” meaning that once the number of prede-
termined years is fulfilled, one can no longer join the community of
the covenant. Instead, one can only “stand upon one’s watch tower.”
The opposition in meaning between both phrases is underlined by a

b See e.g., G. Vermes, Les manuscrits du désert de Juda (2d ed.; Tournai: Desclée, 1954),
162-63; cf. idem, The Complete Dead Sea Scrolls in English (London: Penguin, 1997),
129-30; C. Rabin, The Zadokite Documents (2d ed.; Oxford: Clarendon Press, 1958), 14;
E. Cothenet, “Le Document de Damas,” in Les Textes de Qumrédn II (ed. J. Carmignac,
et al.; Paris: Letouzey et Ané, 1961), 129-204: 160; O,J.R. Schwarz, Der erste Teil der
Damaskusschrift und das Alte Testament (Diest: Lichtland, 1965), 19-20; Davies, The Damas-
cus Covenant, 76-78; Schwartz, “To Join Oneself,” 437; Baumgarten and Schwartz,
“Damascus Document (CD),” 5. J. Murphy-O’Connor, “An Essene Missionary Docu-
ment? CD II, 14-VI, 1,” RB 77 (1970): 201-29 (216-19) argues for CD IV 9b—12a
as a separate unit (within the larger passage of II 14—VI 1), but recognizes that line
12b provides “a close and natural link with the preceding section.”

7 Contrast Davies, The Damascus Covenant, 78.
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construction that ties them close together syntactically: T2 1§ with the
lamed-infinitive BN, contrasted with O8 "2 with the lamed-infinitive
1058 The author’s wish to make his point in this form accounts for
the deviation of the quotation in CD IV 11-12 from its source, Hab
2:1. A comparison of both lines, however, strongly suggests that the
reference to the biblical text is intentional:

CD IV 11-12 77sn b o8 Tneh @8 1)
Hab 2:1 30 D8 723708 7708 Tnon Do

CD IV 11-12 can be read as a reference to the parallel verse-lines
in Habakkuk in a compressed form: the words 7Y and Y are taken
from the first stichos, whereas 7181 reflects %2 in the second half of
Hab 2:1. At this point, we need not be detained by the fact that T1%n
and 7 are different words: they are paleographically nearly identical,
and both words are very similar to each other in meaning too.” I shall
return to this question in section 3c. below.

(b) Next, reference is made to Mic 7:11:

CD IV 12 p1m prm 773 mis
Mic 7:11 PR P 877 O 77 maad or

There can be little doubt that this allusion is also intentional. The
agreement between the Damascus Document and Micah in this instance
becomes even clearer if it is remembered that the building of the wall
takes place, according to the Damascus Document, at the fulfilment of a
certain period of time; this corresponds to Micah’s 8777 01, that may
have been understood as “this will be the day.”

The fact that CD IV 10-12 consists mainly of the quotation of
biblical passages contributes to our understanding of these lines in CD
IV 10-12. The author of the Damascus Document may have assumed
that his readers were familiar with the lines he quoted and also with
a particular interpretation of those lines, on account of which they
would have made sense in the context of the Damascus Document. The

8 See P. Joton, Grammaire de Uhébreu biblique (Rome: Institut biblique pontifical, 1923),
§ 160j.

9 Segal, as reported by Rabin (The Jadokite Documents, 15), proposed to emend 17X
into 1182. So also E. Qimron in The Damascus Document Reconsidered (ed. Magen Broshi;
Jerusalem: Israel Exploration Society, 1992), 17, referring to 4Q177 10 ii 6: 17151 20 WK
Habakkuk’s reading is supported by 1QpHab VI 13. Variance between {07872 and
TN78D occurs in Isa 29:7 MT and 1QIsa?, respectively; I thank Wido T. van Peursen
for this reference.
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recognition that CD IV 11-12 consists of allusions to other texts may
explain the unexpected presence of these phrases. It still does not
explain, however, what these phrases mean.

The first phrase, “each man standing on his watch tower,” is the
most difficult to understand. Several proposals have been made, but
in my opinion none satisfactorily explains the presence of this phrase.
Lohse translated “jeder soll stehen auf seiner Warte,” noted the allu-
sion to Hab 2:1, and commented: “The watch-tower designates the
community of the covenant, in which people take refuge in the end of
time.”!” In that case, the house of Judah, to which the watch-tower is
set in contrast, must indicate something valued negatively by the author.
However, this understanding of CD IV 10 has definitively been refuted
by Schwartz, who has shown that the “house of Judah” designates the
holy community."!

Murphy-O’Connor has proposed to understand the allusion to
Habakkuk in the light of 1QpHab VII 1: “God told Habakkuk to
write down the things that will come to pass in the last generation, but
the consummation of time he did not make known to him.” Murphy-
O’Connor interprets this as “an exhortation to perpetual vigilance.”'?
However, Murphy-O’Connor too easily passes over the fact that the
interpretation in 1QpHab concerns Hab 2:2, not Hab 2:1. Moreover,
one does wonder whether it is good methodology to make the interpre-
tation of a biblical verse in one text automatically valid for another.

Knibb has suggested it should be taken to mean that everybody
should be standing on his watch-tower “to receive God’s decision at the
judgement as to his fate.” This interpretation understands the allusion
to include the second half of Hab 2:1, where it says: “I will watch to
learn what he will say through (or ‘to’) me, and what I shall reply when
I am challenged.”"” However, that the speaker in Hab 2:1 plans to take
a stand on his watch-tower in order to receive information concerning
God’s decisions does not imply the same meaning for CD IV 11-12,

10 E. Lohse, Die Texte aus Qumran (2d ed.; Minchen: Kosel, 1971), 73, with annota-
tion on 284: “Gemeint ist die Warte, die dic Gemeinde des Bundes ist und zu der
man seine Zuflucht in der letzten Zeit nimmt.” Cf. J. Maiexr, Die Qumran-Essener: Die
Texte vom Toten Meer I (Miinchen: Reinhardt, 1995), 13.

" Schwartz, “To Join Onself”; see already Murphy-O’Connor, “An Essene Mis-
sionary Document?” 217.

'2 Murphy-O’Connor, “An Essene Missionary Document?” 217-18.

15 MLA. Knibb, The Qumran Community (CCJW 2; Cambridge: Cambridge University
Press, 1987), 38.
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where the allusion is made to the first half of the verse only. It is far
from certain that the author of the Damascus Document was interested
in the original context of the passages he quotes. Therefore, we should
not be projecting that original context upon his quotations and allu-
sions, but should try to understand these within their new context in
the Damascus Document.

3. Reaping CD IV 10-12 As THE INTRODUCTION OF THE
SecTION THAT FoLLows

Interestingly, Schechter, the first translator of the Damascus Document, did
not recognize or acknowledge the allusion to Hab 2:1. Consequently,
he does not import meanings or contexts from Habakkuk into the
Damascus Document, but simply attempts a translation in which the lines
under discussion make sense in their proper context. Schechter’s trans-
lation reads “every man shall stand up against his net.” In a footnote,
he explains: “that is to watch over the net lest he be caught.”'* The
common translation of TX¥n, “watch-tower,” derives from the root
%1, However, if one takes the derivation of it from the root MX, as
Schechter does, the meaning of the word is “net.” In CD IV 15 the
word is again used (albeit in a feminine form, MTX¥M)," and there its
meaning is undoubtledly “net,” referring to the three “nets” with which
Belial ensnares sinners and from which there is no escape. According
to Schechter then, the meaning of CD IV 10-12 is that everybody
should take care not to step into the devil’s trap.

The great importance of Schechter’s suggestion is that it does not
take CD IV 1012 as the conclusion to the preceding section.'® Instead,
these lines are taken as the introduction to what follows. Read in this
way, there soon appears to be more intimate connections between CD
IV 10-12 and their sequel: not only does the concept of a “net” return,
but there is also further development of the motif of building a wall.

'*S. Schechter, Documents of Jewish Sectaries. 1. Fragments of a Zadokite Work (Cam-
bridge: Cambridge University Press, 1910; repr., New York: Ktav, 1970), XXV (67).
Schechter was followed by R.H. Charles, “Fragments of a Zadokite Work,” APOT
2:785-824 (809), but Charles does not comment on the meaning of the phrase “to
stand up against one’s net.”

' Both the feminine and the masculine forms are attested in the Hebrew Bible.

16 He took them as part of the section IV 3-19; Schechter, Fragments, XXXV-XXXVI
(67-68).
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Moreover, the contents of both CD IV 10-12 and the lines immediately
following are set in the period of the fulfilment of time, with CD IV
12-13 explicitly referring back to CD IV 10. In contrast to CD III
12-1V 10, which looks back upon the community’s history leading up to
the present, the section beginning in CD IV 10-12 describes the present
as part of the final stage of history and looks forward to the end of
time. I shall now describe the connections between CD IV 10-12 and
what follows in more detail, beginning with the eschatological position-
ing and continuing with the motifs of the net and the wall.

a. The Fulfilment of Time

CD IV 10 begins with an adjunct of time, DX T9on% 7P O7W
719N, that is, “when the period corresponding to the number of these
years is complete,” or “at the completion of the end according to its
number of years,” as in As. Mos. 1:18: in consummatione exitus dierum."’
This expression implies that there is only a limited number of years in
history (their number being predetermined by God) and that at some
point that number is reached, so that history ends. This is of course a
well-known concept in eschatological writings; see e.g., Dan 7:25; 12:7,
11-12; 1QpHab VII 6-10; also Tob 14:5."

Often, an author wishes to convince his audience that they are living
in the days immediately preceding the end of time; such an author
may then write that “the end is near” (e.g., 1 Pet 4:7; Rev 1:3; 22:10)
or even “is fulfilled” (e.g., Mark 1:15). With this expression, the author
impresses upon his audience that there is an urgent need to choose
the right path: soon, God will visit his creation, and then there will no
longer be an opportunity to repent or convert.'” This is clearly also the
intention of CD IV 10-11: when the time at which history comes to a
close is reached, “there will no longer be any joining with the house of
Judah,” that is, it will no longer be possible to join the community of
the holy ones for whose sins God will make atonement. The adjunct

17" A. Schalit, Untersuchungen zur Assumptio Mosis (ALGH]J 17; Leiden: Brill, 1989),
206-8.

18 JJ. Collins, “The Expectation of the End in the Dead Sea Scrolls,” in Eschatol-
ogn Messianism, and the Dead Sea Scrolls (ed. C.A. Evans and PW. Flint; SDSS; Grand
Rapids: Eerdmans, 1997), 74-90.

19 E. Meyer, Die Gemeinde des neuen Bundes im Lande Damaskus: Eine jiidische Schrift aus
der Seleukidenzeit (Abhandlungen der preussischen Akademie der Wissenschaften, Jahr-
gang 1919, philosophisch-historische Klasse, Nr. 9; Berlin: Verlag der Akademie der
Wissenschaften, 1919), 33.



232 JOHANNES TROMP

of time, then, with which CD IV 10-12 begins, lends great urgency to
the warning it contains and implies that the author sees himself and
his community as living in the final phase of history.®

CD IV 12-13 continues with another adjunct of time: 2177 922
787, “during all these years.” It is not immediately clear which years
are intended by “all these years.” However, the following clauses strongly
suggest that this expression also indicates the final phase of history.?! It
is said that during all these years 287w 7own 5052 77, “Belial will
be set loose against Israel.” If “these years” refers to the final stage of
history, in which the author and his intended readers are supposed to
be living, this remark about Belial’s enmity towards Israel does make
sense. Connected to the warning that there is no time to lose, these lines
warn that evil, too, knows that its hour glass is running out and that
it has therefore begun its final assault, its ultimate attempt to prevent
the Israelites from escaping perdition. The motif that the final age is
a time of ever greater and all-surpassing hardships is again very com-
mon in eschatological writings.”” A particularly interesting parallel is
found in 2 Tim 3:1, where the author warns that there will be “hard
times in the final age”; he does so immediately after having expressed
the hope that there may still be some people who can escape from the
devil’s trap of sinfulness (2 Tim 2:26; see further below, section b.). For
the view that the devil intensifies his attacks on humankind the more
the end is approaching, see also 1 Pet 5:8.

The eschatological positioning of both CD IV 10-12 and CD IV
12—-13 strongly suggests that these lines should be read in connection
with each other and that they belong to the same textual unit, of which
CD IV 10-12 is then the introduction. These lines announce that the
following section will be about the final phase of history, preparing the
audience for a description of the sinfulness that is generally regarded
as characteristic of that final stage.

2 Cf. Murphy-O’Connor, “An Essene Missionary Document?” 217.

2! H. Kosmala, “The Three Nets of Belial: A Study in the Terminology of Qumran
and the New Testament,” ASTI 4 (1965): 91-113: 92; A. Dupont-Sommer, “Ecrit de
Damas,” in La Bible: Ecrits intertestamentaires (ed. A. Caquot and M. Philonenko; Bible
de la Pléiade; Paris: Gallimard, 1987), 133-83; 150, commentary on “En toutes ces
années-la”: “durant les années qui précedent la consommation du temps, c’est-a-dire
au regard de l'auteur, durant la période présente.”

22 P. Volz, Die Eschatologie der jiidischen Gemeinde im neutestamentlichen Zeitalter (Ttibingen:
Mohr, 1934), 153-55; K. Berger, Die griechische Daniel-Diegese: Eine altkirchliche Apokalypse
(StPB 27; Leiden: Brill, 1976), 70-75.
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b. Belial’s nets

A net, in which birds, fish, or game are caught for consumption, or as
royal entertainment, is a common metaphor for the highly perilous situ-
ation in which somebody may find himself because of the evil schemes
of his enemies.” Technically, the nets in which birds, fish, or gazelles
are caught differ from each other, and there are several Hebrew terms
for net, probably reflecting those various types. However, as metaphors,
all these terms appear to be interchangeable. The commonest word
is 118, usually translated in the Septuagint as moryic;** TSR or 71N is
another, for which the Septuagint offers various translations (if it is not
taken to mean something altogether different as in Job 19:6; Qoh 7:26;
Ezek 13:21; 19:9), including dixtvov (Ezek 12:13) and queifAnotpov
(Prov 9:12). Outside the biblical literature, T8 or 7782 occurs with
this meaning in 1QH®* XI 27: “When all the traps of the pit (70 *1D)
are open, all the snares of wickedness (VW7 MTNR) are spread”; XII
12 “so they may act like fools in their feasts so they will be caught in
their nets ([@MTXR2).”

In CD IV 15, the one who sets these traps is Belial, the personifi-
cation of evil. That evil contrives its plans using traps, snares, and
pits was a well developed image, to which witness is borne by 4Q171
1-2 11 9-10; 1QH* X 23, 31 (Suk. II 21, 29); as well as 1 Tim 3:7 and
2 Tim 2:26 (0% dwforov mayig).” It is this image that underlies the
interpretation of Isa 24:17, quoted in CD IV 14: 75 12y nmoy 78
VNI 20V, that is, “fear, and pit, and a net over you who lives in the
land.” The author explains that this refers to the “three nets of Belial”
(5752 M Mw1bw), with which evil captures Israel: fornication,
wealth, and defilement of the sanctuary.® According to the author,
his audience should know of these nets from a speech of Jacob’s son

% J. Schneider, “rayic, royidedm,” TWNT 5:593-96. For the quasi universal validity
of this metaphor (which can be applied in many more ways than referred to here), cf.
1. Scheftelowitz, Das Schlingen- und Netzmotiv im Glauben und Brauch der Vilker (Religions-
geschichtliche Versuche und Vorarbeiten XII, 2; Gielen: Tépelmann, 1912).

2 D. Kellermann, “m®,” ThWAT 6:547-52 (549, 551-52), asserts that this instrument
indicated by the Hebrew word is specifically used for catching birds; the same cannot
be said of the Greek rendering.

» Cf. J.D. Quinn and W.C. Wacker, The First and Second Letters to Timothy (Grand
Rapids: Eerdmans, 2000), 266-67.

% Cf. Kosmala, “The Three Nets of Belial”; M. Pesthy, “The Three Nets of Belial
from Qumran to the Opus imperfectum in Matthaeum,” in Jerusalem, Alexandria, Rome: Stud-
tes in Ancient Cultural Interaction in Honour of A. Hilhorst (ed. F. Garcia Martinez and G.P.
Luttikhuizen; JSJSup 82; Leiden: Brill, 2003), 243-53.
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Levi. It has been argued that the reference is to ALD 6:3,% although
there is no mention of nets on that occasion. It is in any case obvious
that the author of the Damascus Document was familiar with the concept
of Belial’s snares before he applied it to the quotation from Isaiah (or
ALD, for that matter).

If CD IV 10-12 is to be read in direct connection with what follows,
it becomes likely that the quotation from Hab 2:1 has a meaning in
its new context that differs strongly from the meaning in its original
context. In the book of Habakkuk, the phrase may mean something
along the lines set out by Knibb, quoted above in section 2. But in the
new context of CD IV 10-19, 71¥7 in line 12 was probably understood
in the sense of 77187 in line 15, that 1s, “net.” In that case, the contrast
in CD IV 10-12 can be paraphrased as follows: in the final phase of
history, one can no longer join the holy community, but everybody is
stuck in his net, 1.e., one of Belial’s nets from which there is no escape
(“he who escapes from this is caught by that...”).?

It is true that the phrase T2 DY 7Y is not naturally translated as
“to get caught in a net.” However, the wording can be explained as
determined by Hab 2:1, to which it alludes and which the author of
the Damascus Document apparently associated with Belial’s nets. That the
ancient hermeneutics of biblical writings sometimes followed surprising
trajectories is well attested by 1QpHab or other exegetical procedures in
the Damascus Document itself. Also, the related meanings “to stay with,”
or “to insist on,” are lexicographically possible for 5» p,* and the
immobility expressed by Y neatly contrasts with 78007, the verbum
movendi to which it stands in opposition. Finally, this suggestion not only
explains the meaning which the quoted phrase may have in the context
of CD IV 10-19, but it also explains why the author, being preoccupied
with the subject of Belial’s nets, misread Habakkuk’s ™% as 7ism.

To conclude: reading CD IV 10-12 in connection with what fol-
lows provides a context within which the allusion to Hab 2:1 can be
meaningfully understood. The subject broached in this section is that
of the snares set up by the powers of evil, a concept well-known from

2 J.C. Greenfield, M.E. Stone, and E. Eshel, The Aramaic Levi Document: Edition,
Translation, Commentary (SVTP 19; Leiden: Brill, 2004), 5; cf. H. Drawnel, An Aramaic
Wisdom ‘Text from Qumran: A New Interpretation of the Levi Document (JSJSup 86; Leiden:
Brill, 2004), 266-67.

% Baumgarten and Schwartz, “Damascus Document,” 19, felicitously compare
Luke 16:26.

2 See the current dictionaries of biblical Hebrew.
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contemporary Jewish literature and perfectly at home in a context
depicting the moral decay brought about by diabolical forces during
the final stage of history.

c. The Wall

The allusion to Hab 2:1 is immediately followed by the quotation from
Mic 7:11: “the wall is built, the boundary far away” (CD IV 12). As
already mentioned above, the image of the wall returns in the following
lines: in CD IV 19-21 (immediately after the author’s explanation of
Isa 24:17 as referring to Belial’s nets, from which there is no escape),
the author sets out that some people are even caught in the net of
fornication twice. These people he calls “the builders of the wall who
go after Zaw,” 1% 7% 15977 WK 777 12 (CD IV 19).

With the expression “the builders of the wall,” the author returns
in line 19 to what he said in line 12. There he stated that “the wall is
built,” and now he is elaborating upon the sins of those who have built
it. It is likely that the author expected his audience to be familiar with
the image, since it is used again in CD VIII 12; XIX 24-25. There,
the author gives his commentary on Deut 32:33 and adds that these
matters are not understood by “the builders of the wall, who whitewash
it.” The phrase is a clear reference to Ezek 13:10, a section on prophets
who cause the ruin of Jerusalem, because of the false comfort they give
to the people against God’s will. Their behaviour is described as merely
“whitewashing the wall,” as opposed to building a solid wall around
Jerusalem and repairing its breaches (Ezek 13:5, 10-12).** God hates
these builders of the wall, as is said in CD VIII 18, and his wrath has
been kindled against them—concepts that can also be read against the
background of Ezek 13:13, 15.

The people who have built the wall are characterized as going after
18. The question of the meaning of “Zaw” is debatable;*! with regard
to Hos 5:11, where the expression “go after Zaw”
lons vary from a vulgar term for human excrement (cf. the Vulgate’s
rendering sordes) to a word for foolishness, esp. as applied to idols (in
the Septuagint’s rendering of Hos 5:11 pdroie). I am inclined to think

also occurs, opin-

% Lohse, Die Texte, 288; Davies, The Damascus Covenant, 112—13.

1 See, e.g., Schechter, Fragments, XXXVI (68): “the commanding one”; Charles,
“Fragments,” 810: “law”; Davies, The Damascus Covenant, 112: “(false) commandment”;
Dupont-Sommer, 151: “sorte d’onomatopée, désigne ici le grand prétre persécuteur.”
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that the latter is in the main correct and may perhaps suggest that Zaw
in CD IV 12 can designate what other Hebrew authors prefer to call
“Shaw” (810), a common Hebrew word for falsehood and lying. Again,
this term is repeatedly used in Ezek 13:1-16 (Ezek 13:6, 8, 9).

It seems, then, that the theme and motifs discussed in Ezek 13:1-16
were in some way or other so familiar to the author of the Damascus
Document that he could use terms such as “whitewashers” and “build-
ers of the wall” as common invectives, without having to explain their
identity or refer to a biblical passage. As other examples of this way of
designating people one could cite “the Spouter of Lies,” “the Impious
Priest,” but also “the Teacher of Righteousness.” The author and his
audience called certain people “whitewashers,” those who did not take
the eschatological import of the biblical message seriously and were
unwilling or unable to acknowledge and accept the proper explanation
of God’s commandments.*

This, finally, explains the remaining words of CD IV 10—-12: after
the author, alluding to Mic 7:11, has stated that the wall has been built,
he adds, still referring to the same prophetic passage: “the statute is far
away.” In the book of Micah, the phrase probably says something about
the future expansion of the land’s boundaries, but in the context of
the Damascus Document it means that, for the builders of the wall (with
their erroneous understanding of God’s will), the proper interpretation
of the divine commandments is far beyond reach.

To conclude, it can be noted that the reading together of CD IV
10-12 with lines 1219 and 19-21 reveals a meaningful structure of the
text. After having stated that he will now be speaking of the ultimate
stage of history, the author introduces the images of a net and a wall
and then continues by explaining first the net, then the wall. The net
represents Belial’s snares; the wall evokes the poor qualities of false
prophets and teachers. The author drives a single conclusion home:
in the last days, a life according to God’s commandments is impossible
for those outside the holy community, who let themselves be guided
by false informants.

%2 Cf. H. Stegemann, Die Entstehung der Qumrangemeinde (Bonn: private publication,
1971), 168-69. A negative assessment of building walls is probably also expressed
in As. Mos. 4:7; cf. NJ. Hofmann, Die Assumptio Mostis: Studien zur Rezeption massgiiltiger
Uberligferung (JSJSup 67; Leiden: Brill, 2000), 58.
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C.ONCLUSION

In this article, I have argued that CD IV 10-12 are the introduction to
a new textual unit. They first announce that the author will be speaking
about the final phase of history and set out summarily, with the help of
allusions to biblical prophecies, that during this final stage (which the
author believes to be impending or already in process) the entrance into
the holy community of God’s renewed covenant will become impossible
because of the forces of evil (personified by Belial) that are constantly
working to catch people in their snares of sinfulness.

A paraphrase of CD IV 10—12 might run as follows: “When the time
of the end, according to its number of years, is reached, one can no
longer join the holy community. Everybody will be caught in a net; they
have built their wall, and the commandment is out of their reach.”






SOME ASPECTS OF NEW JERUSALEM

Hugo Antonissen

The Aramaic text of New Ferusalem (Editiones principes: 1Q32: Milik 1955;
2Q)24: Baillet 1955, 1962; 4Q554, 4QQ554a, and 4Q)555: DiTommaso
2005; 5Q15: Milik 1962; 11Q18: Garcia Martinez et al. 1998) belongs
to the literary genre of apocalypse (Collins 1979, 9; 1992, 58-62; Garcia
Martinez 2003, 102) and is conceived as a kind of “tour,” in which
the author is led by a guide through the city and the temple. In the
latter they witness the performance of rituals. One column contains
eschatological references (40554 2 ii1). The earliest studies relating to
the mentioned text appeared in 1955 with the publication of the editio
princeps of manuscript 1Q32 by Milik and of manuscript 2Q24 by
Baillet. Inspired by Florentino Garcia Martinez, I started a dissertation
on the subject in 2003." Even though a lot of work was done in the
meantime, further improvement and additional progress is conceivable.
In this article, four different aspects of the text in view are dealt with:
(1) Ground plan: square or rectangle? (2) Writing numbers by figures:
“24” or “25” and “17” or “18”? (3) Different ways of reproducing the
concept “same dimension,” and (4) The shape of 5Q15 1.

1. GrRounD PrLAN: SQUARE OR RECTANGLE?

The ground plan of the new Jerusalem has the form of a square in
Ezek 48:30-35, measuring 4500 x 4500 cubits. In the Aramaic New
Jerusalem, the ground plan is a rectangle, measuring 100 x 140 stadia.’

' Nieww Jeruzalem: Tekststudie van een architectuurbeschrijoende Aramese apocalyps. KUL =
Katholieke universiteit Leuven, Faculteit letteren, Taal- en regiostudies, Nabije oosten
studies. Promotor: Professor dr. Florentino Garcia Martinez (KUL, Faculteit Theologie),
and co-promotors: Professor dr. Pierre Vanhecke (KUL, Faculteit letteren, Taal- en
regiostudies, Nabije oosten studies), and Prof. dr. Angelika Berlejung (Universitat
Leipzig; Theologische Fakultat).

2 In4Q554 1112-11i 11 the following figures are attested or should be reconstructed:
35 + [35] + 35 + [35] + [25] + 25 + [25] + [25] + [35] + [35] + [35] + [35] + [25]
+ [2]5 + [2]5 + 25 stadia (figures between brackets are reconstructed).
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In the Apocalypse of John (21:16), the whole city appears like a cube,
measuring 12000 x 12000 x 12000 stadia. Milik was the first one
to observe that the author of the Aramaic text changed the ground
plan from a square into a rectangle (1962, 185). According to Garcia
Martinez, the author of the Aramaic text completed the Torah of Ezekiel
(Ezek 40—48) by specifying the plan of the city. The author did not only
specify the plan but also transformed it consciously into a rectangle,
thus re-thematizing the original concept (1988, 449-50). Frey wonders
why the New Ferusalem text differs from the traditio-historical line run-
ning from Ezekiel down to the Apocalypse of John and why it did not
retain the square from Ezekiel’s vision (2000, 813—14).

In a particular passage, somewhat hidden in his book on the New
Jferusalem Scroll, while discussing the proportions of numbers, Chyutin
(1997, 142) draws our attention to the proportions reproduced by the
large rectangular enclosure of the city: 140:100 = 7:5, which represents
the relation between the side and the diagonal of a square:

These oblong dimensions are surprising, because according to the tradi-
tion of ideal planning in the Jewish sources, we would have expected a
square enclosure containing a square city. However, in the description of
the land of contribution in Ezekiel, the square city is also located within
an oblong enclosure. The oblong design is not coincidental but deliberate,
for the proportions of the dimensions of the enclosure present a solution
to the second geometrical problem of the ancient world, the problem of
the diagonal of the square. The ratio 7:5...1s the value accepted in the
ancient world, in Plato (Republic, 546) and in the Talmud, for the relation
between lengths of the diagonal and the side of the square.

The observation by Chyutin allows us to draw the following conclu-
sion: as the proportions mentioned were known by Plato and appear
frequently in the Talmud, they may have been known to the author of
the Aramaic text and incorporated by him in the form and the measure-
ments of the perimeter of the city. The concept of the square is still
present but not reproduced as such. It is represented in an indirect way
by its proportions, so proving that the author of Aramaic New Jerusalem
had not lost the original square design out of sight.

Milik acknowledges that the perimeter of the city measures 140 x
100 stadia and that the city area is crossed by six boulevards, three of
them running east-west, the other south-north. The opposite gates are
all of them connected by a boulevard. In this manner the city is divided
into four parallel horizontal strokes, measuring each 35 x 100 stadia.
The temple is located in the middle of the city at the cross road of the
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two largest boulevards. From here on, Milik tries to harmonize the text
of New Jerusalem with the division of the holy territory in Ezekiel. The
temple was in the centre of the territory that was assigned to the priests.
The northern stroke was inhabited by the Levites. The strip south of
the territory of the priests was a kind of buffer zone between the latter
and the city inhabited by the lay people. The southern strip, as a mat-
ter of course rectangular, was assigned to the workers originating from
all the tribes of Israel. It was completely filled with blocks. In Ezekiel
only a part of the southern strip is built on (1962, 185-86). Inspired by
Milik, two groups of scholars attempted in their turn to harmonize the
square design of Ezekiel’s ground plan with the rectangular enclosure
of the city in the Aramaic text. Common to the view of both groups is
the location of the temple outside of the residential city. The difference
between both views depends on the form of the latter city. According
to Licht and Broshi, the rectangular shape as described in the Aramaic
text includes a square residential city and at its exterior, the temple.
According to Chyutin, VanderKam, and Flint, the rectangular shape is
reserved to the residential city while the square includes both the city
and the temple. In Licht’s view (1979, 50), the author of the Aramaic
text adhered quite meticulously to Ezekiel’s specifications. The result
of his calculations seems to confirm the dimensions of the residential
city as given by Ezekiel: 5000 x 5000 (1979, 50—52). Licht (48) accepts
that the temple is on the left/north of the main east-west boulevard. In
his view the main east-west boulevard was a kind of plaza or place of
assembly adjoining the temple and situated at the southern perimeter of
the street network. The heart of Licht’s view was by adopted by Broshi
(1992, 15). In Chyutin’s view the residential city is rectangular indeed.
The rectangle measures 22 x 14 7és (1997, 84-85). The ground plan of
the global city though is a square of 22 x 22 7, as the temple is not
located within the lay city (85—86). According to Lee, the rebuilding
of the temple with the sacrificial system in it suggests that the city is
divided into a residential area and a temple area. The general dimen-
sion of the whole city is a square (Lee 2001, 126). VanderKam and
Flint adopted Chyutin’s point of view (2002, 369, 371). DiTommaso
does not combine the rectangular ground plan with the location of
the Temple, which stands outside the residential blocks (2005, 105). By
locating the Temple, which, according to him, is not a freely accessible
structure, in another place than the centre of the residential area and
by segregating it by walls and courts, New Jerusalem reflects the influence
of Ezek 40-48 (2005, 107).
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Garcia Martinez (1992, 187-88) and Puech (2003, 390-91) demon-
strated that the ground plan as described in 2024, 400554, and 5Q15
shows clearly the form of a rectangular grid. The two main boulevards,
one running from east to west, one running from south to north, cut
across in the heart of the city. The temple is north of the main east-west
boulevard (Licht 1979, 48; Garcia Martinez 1999, 456; Puech 2003,
383).” Two remarks have to be made concerning the latter view. The
word 282 (north) means also “left.”* The main south-north boulevard
is explicitly located in the middle of three parallel boulevards (4Q554
1121 /7 5Q15 11 5). The location of the largest boulevard of all is
only specified by its position with regard to the Temple but not with
regard to the other two east-west boulevards (40554 1 11 18 // 5Q)15
1 14). In the view of the author, the location of the boulevard with
regard to the temple was probably obvious enough: the central loca-
tion of the temple must have been self-evident and consequently the
location of the largest boulevard also.

The traditio-historical line concerning the ground plan, running
down from Ezekiel to the Apocalypse of John, was not broken by the
author of New Jerusalem. The square, appearing in Ezekiel in its plain
two-dimensional form and in the Apocalypse in his three-dimensional
form, is represented by the author of the Aramaic text in a more
subtle and indirect way: it is represented by its internal proportions.
The temple in Ezekiel is explicitly located outside the residential city;
in New Ferusalem, on the contrary, it is right in the middle of it. In the
Apocalypse there is no temple at all, but the concept of the presence
of God in the city is maintained in a very clear way: God and his
lamb are the Temple.

% Some scholars introduced the Roman terminology decumanus maximus and cardo
maxtmus, which were used to divide a terrain destined to a military camp or any other
form of new human settlement into four regiones, which in turn were divided in still
smaller parts by parallel marks (Chantraine 1969).

* Translation by “north”: Milik 1962, 185, 190, 191; Beyer 1984, 217; Garcia
Martinez 1992, 194; Garcia Martinez and Van der Woude 1995, 151; DSSU 1992,
44; Cook 1996, 182; VanderKam and Flint 2002, 370; translation by “left”: MPAT
1978, 55; Licht 1979, 49; Garcia Martinez 1987, 219; 1994, 131; Maier 1995, 301
(5Q15); DSSSE 1998, 1108, 1109 (4Q554), 1138-1139 (5Q15); DiTommaso 2005, 33
(4Q554); DSSR 2005, 18 (4Q554), 53 (5Q15); translation by “left” = “north™: Maier
1997, 322 (4Q554).
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2. WriTiNG NUMBERS BY FIGURES: “24” oRrR “25” AND “17” OR “18?

Where other authors read “25,” Maier (1995, 733; 1997, 321) and
DiTommaso (2005, 30) read “24.” Cook (1996, 181) translates by
“twenty four.” The readings refer to the figures in 40554 11 7, 11.

The former author reproaches others their lack of explanation:

13

and

without comment.” Regarding the reading in 4Q)554 1 ii 7, one must
note that

because of the structure of the content of the text, the same number
is expected as in 4Q554 11 18, 19, 21, 22;11 8, 9, 11.

the figure is completely preserved in 40554 1 ii 11 and almost
entirely in 40554 11 19. In 4Q554 11 9, the figure “20” is nearly
completely maintained. If the unit “5,” only the upper part of a
down stroke 1s preserved, which may belong to the ligature on the first
two of the mentioned lines. In 400554 1 ii 7, two strokes are partially
preserved. Eventually they belong to the ligature of the figure “5.”
In 40554 1118, 21, 22, and 11 8, the figure is lost entirely.

Some authors read/translate the figure “25”: Chyutin (1997, 25);
(DSSSE 1998, 1106); Abegg (2003, 955); Beyer (1994, 96-97; 2004,
130); and DSSR (2005, 46). DSSU (1992, 41, 44) reads mostly “24”
and once “25” (line 18), but translates by “twenty-five res.” Others
integrate the dimension “25” in the perimeter of the city wall: Milik
(1962, 185); Broshi (1995, 12-13); and Puech (1995, 98-99; 2003, 382).
Garcia Martinez (1992, 194) only mentions the 35 7es of the north
and south sides of the wall. Aune (1999, 632) integrates the number
“25” implicitly in the dimensions of the enclosure of the city.

According to DiTommaso, three arguments may be in favour of an
error by the scribe, who wrote 24 where 25 was meant:

the scribe of 40554 stroked out signs and committed a number of
errors. The manuscript shows many traces of sloppiness. In 40554
1 ii 18, the word 78 was written incorrectly, which consequently
had to be stroked out.

a planned orthogonal city demands a large amount of regularity
regarding the relationship between the wall segments, the gates,
and internal structures, such as streets and buildings. The required
regularity is only possible by manipulation of the dimensions of the
city and its structures. A wall measuring 100 (25 x 4) x 140 (35 x
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4) stadia has a more regular shape than a city with a perimeter of
96 (24 x 4) x 140 (35 x 4) stadia.

— according to most editions, 1432 (40554 2 1 15-16) towers were
constructed on the city walls. This number seems to fit a city perim-
eter of 100 x 140 stadia.

In the view of DiTommaso the aforementioned arguments are ques-
tionable for three different reasons:

— the dimension of 24 stadia occurs also on 40554 1 ii 10-11. The
example on 40Q)554 1 i1 67 is ambiguous, as only the three lat-
ter subsigns are preserved. It is not very plausible that the scribe
repeatedly committed the same error while reproducing the same
number.

— although it is true that 100 (25 x 4) x 140 (35 x 4) stadia correlate
more conveniently with a planned city than 96 (24 x 4) x 140 (35
x 4) stadia, the former point of view is not supported by the actual
dimensions of the internal elements of New Jerusalem. Many of the
preserved or reconstructed numbers are either multiples of the num-
ber seven (no divisor of 96 or 100) or often odd dimensions: 126
(40554 111 18), 67 (4Q554 111 21), 13 (4Q554 1 11 22), 13 (4Q554
1 11 15), and 19 (4Q554a i1 7) have hardly any or no affinity at all
with the external dimensions of the city.

— the number of towers was probably not 1432.

Consistent with his point of view, DiTommaso reads on 40554 1 1 18
the figure “17” in stead of “18” (2005, 32). It is imperative to point
out that in 5Q15 1 1 4, a parallel passage, the number concerned is
reproduced by words: T|wY °¥an (eighteen). According to DiTommaso,
the figure “18” represents an error, and most certainly the figure “17”
was meant (2005, 41). In my opinion a more reasonable explanation
can be offered by reading the last signs as ligatures. Two kinds of such
ligatures can be discerned: (1) a simple ypsilon formed ligature, rep-
resenting the number “two,” and (2) a simple ypsilon formed ligature,
extended by a foot, representing the number “three” as the number
“3.” Di'Tommaso correctly reads the figure “7” on 4Q554 1 11 14 (2005,
32). This reading does not fit into his own logic, according to which
the ligature of the figure “18” on 4Q)554 1 11 18 has to be read as “1 +
1 = 2.” Because of the 51 reeds at the beginning of line 4Q554 1 1
13, the figure at the beginning of line 4Q)554 1 ii 14 can only be read
as “77: 51 x 7 = 357 cubits. The manner in which the figure “9” is
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reproduced by nine vertical strokes at the end of line 4Q)554 1 11 20 is
a remarkable phenomenon indeed.

The following table demonstrates that figures, representing units, are
reproduced in three different ways:

1. exclusively separate strokes; each stroke
represents ‘“one”

2 40554 11i 18 two curved strokes reclining to the left
9 40554 11 20 nine short vertical strokes
12 40Q554a 11 7 vertical strokes reclining to the right
[1]3 | 40554 1 1ii 14 visible: remains of two vertical strokes
21 40554 11 15 one vertical stroke
21 40Q554a 11 4 stroke reclining to the right
51 40554 11 13 twice one vertical stroke, reclining to the left
(2 x)
92 40554 11 22 two vertical strokes, reclining to the left
126 | 40554 11 19 preserved: two short vertical strokes
2. separate strokes + in fine a simple
ypsilon formed ligature which represents
“tWO”
4 40554 11i 21 two vertical strokes + simple ligature
7 40554 11 14; five vertical strokes, the latter two reclining to the
ii 17 right + simple ligature
14 40554 1 111 14, 19 | two vertical strokes, reclining to the right + simple
(2 x); 4Q554aii 5 | ligature
3. separate strokes + in fine a simple
ypsilon formed ligature, extended by a foot;
the extended ligature represents ‘“‘three”
18 40554 111 19 five vertical strokes, two of them reclining to the
left + extended ligature
25 405541119 two vertical strokes + extended ligature
4Q554 11 11
[2]5 | 49554 117 visible: vertical stroke and foot of the extended

ligature
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The difference in the reclining of the vertical strokes either to the right
or to the left allows one to distinguish two different handwritings in the
manuscripts 40554 (to the left) and 4Q)554a (to the right). The numeric
value of the ligatures is confirmed either by the double mention of
dimensions or by parallel passage, where numbers are produced by
figures on one manuscript and in words on the other:

4 9 reeds (= 63 cubits) + 4 cubits = 67 cubits
4Q554 11ii 21 TP 9 RN 47K T P 67
//5Q15 115 DO IR [N T P D[N i [ow]n TP

14 | 4Q554 1iii 19 (2 x); (RIS 770 TP 14 <R>K TN PP (L) 14
5QI15 Tii 1 DN PRR TN TP (L) 70 D[N RN 70 TR

] e

14 | 4Q554aii 5 TR TN TP 14
//5Q15 1ii 8 T0Y] T RN T TP

357 | 4Q554 11ii 14 51 reeds x 51 = 357
/7 5Q15 111 51251 78 350 7

DY PR R 1N

18 40554 11 19 18 reeds

//5Q15 11 4 {7N) P 18

Tow mEn PP

The data concerning the way units are produced by figures on the
manuscripts from cave 4 lead to the following conclusions:

— no consistent logic is applied.

— two kinds of ligature are used: a simple one, representing the numeric
value of “two,” and an extended one, representing the numeric value
of “three.” The simple ligature can be seen as the join between two
strokes, the extended one as the join between three.

— the figures “18” on 4Q554 1 11 19 and “25” on 4Q554 1125511 7,
11 have been read positively in this way.

The reading “25” allows us to calculate a clearly regular city wall of
100 x 140 stadia, representing the exact proportion of: 5:7. As shown
above this is the proportion of the side of a square to its diagonal. A
less regular proportion of a perimeter measuring 96 x 140 stadia, as
suggested by DiTommaso, represents 42:7.
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In the appendix DiTommaso acknowledges explicitly the three differ-
ent forms (2005, 77-78). As already explained above, in his view both
the extended ligatures have the numeric value “2” and not “3.”

3. DirrERENT WAYS OF ForMULATING THE CONCEPT “SAME DIMENSION”

The term 7R (dimension) is used explicitly to refer to objects with the
same length and width. Three different set phrases serve this purpose:
DwnD, ArwiAa, and T AOWA.

oD (just like the dimension):

— And a gate <was> opposite the/a <northern> gate, opened towards
the interior of the block, with the same dimension as (= just like
the dimension of) the exterior gate (4Q554 1 i1 19-20 /7 5Q15 1
i 1-2).

— And he led me into interior of the entry hall and see, <there was>
another entry hall a gate alongside the interior wall, which <was>
on the right side just like the dimen(sijon of the exterior gate: its
width <was> cubits four, and its height cubits 7 and two gatelids
(40554 111 16-17 /7 5Q15 11 18).

mmwnl (with a dimension):

— And the g[ates opposite the <other> gates] the <other> gates with
<the same> dimension. 4Q554 1 i 21-22 // 5Q15 1 i1 3—4.

77 7R (one dimension):

— [...and] its [wid]th <had> one (= the same) measurement [...]
(2024 5 2)

— (...) and on the left its length <had> one (= the same) dimension:
two reeds by two, fourteen cubits (4Q554 1 iii 21 and 22 // 5Q15
11 3).

— And their width <measured> one (= the same) dimension (4Q554
2 1 16).

Before considering the different readings, it is interesting to note that the
difference between the first and the second set phrase not only relates
to the preposition but also to syntactical construction. The first set
phrase contains the following elements: preposition O + noun TR in
construct state + noun YN + adjective ™2 in defermined state. The second
set phrase only consists of the preposition + noun TR in absolute state.
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This set phrase differs qua form from the abovementioned first one and
has undoubtedly the same meaning as the set phrase 777 7w, This is
confirmed by the following translations: Milik (1962, 191): “les mémes
dimensions”; Bernhardt (1970, 62): “dasselbe Mal3’; DSSU (1992, 45):
“each with dimensions corresponding”; Garcia Martinez and Van der
Woude (1995, 154): “heeft dezelfde afmetingen”; DSSSE (1998, 1109,
1141): “the same size”; MPAT (1978, 59): “with its measurement”;
DiTommaso (2005, 44): “the same measurement”; and DSSR (2005,
49): “a like measurement.”

The first set phrase has been read in the same way by Milik (1962,
190), Bernhardt (1970, 55), MPAT (1978, 59), Abegg (2003, 880), and
DSSR (2005, 54). Despite the fact that the first sign is clearly a kap,
because its roof and base have the same dimensions and the back is
quite long, the set phrase is read differently by DSSSE (1998, 1108)
and DiTommaso (2005, 43): w2, The second set phrase has been
read 7T0R2 by Beyer (2004, 131) and by DiTommaso (2005, 43).
Notwithstanding the first sign being clearly a bet with a short back and
a base that projects to the left beyond the roof, a number of scholars
propose a different reading: DSSU (1992, 42): n{57}wn2, on the one hand,
and Bernhardt (1970, 55), DSSU (1992, 42), DSSSE (1998, 1108), Abegg
(2003, 880), and DSSR (2005, 48): nmwn2, on the other hand. The set
phrase referred to is not constructed with any other element.

The corresponding phrases in Ezekiel are fmwnd // 0D (Ezek
40:21, 22, 24, 28, 29, 32, 33, 35) and 777 7w/ 0707 0T (Ezek
40:10, 46: 22).

The use of three different set phrases on three consecutive lines to
reproduce the same concept offers only one example of the style varia-
tion of the author of New Jerusalem. Other examples can be found in
the different formulas reproducing the survey of the city wall and the
mention of length and width of architectural parts.

4. THE Suape oF 5Q15 1

The manuscript 5Q 15 preserves 80 fragments. 60 of them were grouped
in two columns of fragment 1 by the editor, Milik (1962, XL—XLI). The
join thus presented is supported by the combination of three criteria: (1)
the reconstruction based on parallel passages in 2024 (not mentioned
by Milik) and 4Q)554; (2) the material form of the fragments concerned;
and (3) the coherence as regards content. Goncerning the lines 5Q15 1



SOME ASPECTS OF NEW JERUSALEM

249

1-7 (right half), the combined criteria aforementioned can be applied
as shown hereafter’ and confirm the reading by Milik (1962, 189):

ROTMB7 M0 M0 paw 117 299<1> paw Punn[) avn 0] AR o)
0L PR 800 PP] pw

TP 0D [PW RIIDT NITD 172 1190 KT AW [R CITIN] 171 [N
OO YIS TR (8]

(TR ®pW JmMD MWD 1P 8270RD KT R [P0 [ 'ﬂ N"2727 N[ pWY]
RPN YW

Dw Y] 100D TIN]R TN D [0 MNP [on 8oTlpn 2[R v 7]
[N|21m7 j2 7P T [Wpw nha

D2 TR (1] T Pt D[N T [ow)n iR ()R 700 8N
P NP [8n2 77 87 ]8R (]

NPW] 501 [ [P]uen Pan T e T fn(on TR a0me mon]
iy 1:&: TEN[ 8P

INE NS =l ]--[ ]

(7)

(1) [around three hundred and] fifty-seven cubits. <And> on each side
{and} a peristyle/open space <was> around the block. <This was> the
portico/outer side of the street: [three ro]ds, twenty[-one] cubits. (2) And
he also [showed me the mea]surement/mea]surements of the blo[cks of
all of them.® Between one block and <another> block <there was> the
street.] Her width <was> si[x] rods, forty-two cubits. (3) [And] the main
streets, [which <were> runnin|[g] from eas[t to west:] the widt[h of the
street] [of tw]o of them is ten rods, seve[nty cubits.] And the third, (4)
[which <was> on the lef]t/nort]h of the tem[ple: he measured]: eighteen
rods width, one hundred and twenty six cubits. And the widt[h of the
streets,] which <were> run[ning] from south (5) [to north: tw]o o[f them]
<were> ni[ne| rods and fo[u]r cubits each one, sixty-seven cubits [and]
the one in the mid[dle, which <was> in the center of the city: (6) [he
measured] its [width]: [thi]rteen rod[s and a cubit, nine[ty]-two cubits.
And every street and the whole city <were> pa]ved with white stone (7)

o] lide 0] T

Milik himself has certain reservations concerning three smaller frag-

ments: the one with ]2 in the beginning of line 1, the one with 20

and

D at the end of the hnes 3 and 4, and the one w1th " at the beginning

of line 5 (1962, 184-85; Bernhardt 1970, 18).

®> Underlined: parallel passages (= //) in 4Q554 and/or in 20Q24: line 1 // 4Q554
1ii 13-15 and 2024 1 2; line 2 // 4Q554 1 ii 15-16 and 2024 1 34 (2024 has
apparently a slightly different wording in the use of ?13); line 3 // 4Q554 1 ii 16-18;
line 4 // 4Q554 1 ii 18-20; line 5 // 4Q554 1 ii 20-22; line 6 // 4QQ554 1 ii 22-23.
® Reading according to 4Q554 1 ii 15. 2024 1 3: “And he showed me all the

measurements (...).”
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The reconstruction of the next lines, i.e. 5Q15 11 7 (left)—14, as
proposed by Milik, is not supported by any parallel text. As recon-
structed by Milik, these lines seem to refer to a coherent architectural
description related to precious construction materials (5Q15 11 7), the
number, the measurements and the doors of the posterns (5Q15 1 1
8-9), the measurements and the description of the main gates (5Q15 1
1 10-11), and the towers of these gates (5Q15 11 12-14). The contents
of 5Q15 11 1-6/7 are: the exterior dimensions of the blocks (5Q15
1 1 1-2), the dimensions of the streets surrounding ecach one of the
blocks (5Q15 1 1 1-2), the orientation and the dimensions of the six
boulevards (5Q15 1 1 3-6), the location of the Temple with regard
to the boulevards (5Q15 1 1 4), and finally construction materials, i.e.
white stone, of the streets and the city (5Q15 11 6).

On the photographs none of the fragments containing the remains
of the lines 7 (left half) and 8 are joined directly to the fragments
containing the remains of the lines 6 and 7 (right half). PAM 42 320
does not show any of the fragments containing the lines 7 (left half)—-14
at all. PAM 41.034 and PAM 42.323 do show some of the fragments
concerned but all of them in an isolated position. Consequently, the
entirety of fragments forming the lines 7 (left half)—14 according to
Milik do not necessarily belong to column I due to of the lack of
material grounds. The only reason to locate the fragments in question
immediately following the lines 6 and 7 could be based on content. The
laconic mention of two precious materials, albaster and onyx, is hard
to locate. Does it refer to the preceding passage concerning construc-
tion materials which were used (white stone), or does it belong to the
following description?

With regard to the location of 5Q15 11 7 (left half)—14, the follow-
ing question has to be formulated: “Is a logical sequence respected by
returning to the outer parts of the city wall, i.e. not only to the posterns
but also to the main gates and their towers, after the tour was explic-
itly directed into the city itself?” In 403554 1 11 12, it is stated clearly
that the visitor was led into the city. What follows is the description of
the general form of the blocks and the indirect representation of the
grid-formed street pattern. There is no explicit mention that the tour
1s continued from the outside of the city. If the guide and the visitor
inspect the posterns and the gates, is it logical they do so from the city
centre onward?

The question with regards to content can only be solved either by
external evidence or by deducing a form of logic from the text itself.
External evidence can be produced by texts describing similar subjects.
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Two other texts contain a systematic description of gates within a larger
architectural scope: The Temple Scroll and Ezekiel. In both texts a temple
complex embracing more than one court is described and not a city
plan. Both have their own logic concerning the direction of the descrip-
tion. The first text gives a consistent description of the complex from the
interior to its exterior. In Ezekiel the description evolves essentially in the
opposite direction. The first gate described is the east gate of the outer
court (Ezek 40:6-16). Its description is detailed and comprehensive.
The two remaining gates of the outer court are described by referring
to the shape and measurements of the east gate (Ezek 40:19-20). The
orientation of the outer court as well as its general interior form and
its measurements can be deduced from the location of its gates in the
absolute spatial sense, on the one hand, and their location in relation
to the gates of the inner court, on the other. The distance between the
gates of the outer court and those of the inner point to the square form
of the plan of the complex (Ezek 40:23). This is confirmed later in the
text by the measurements of the exterior walls of the complex (Ezek
42:15-20). The first gate of the inner court described is the south one
while entering the court from the outer court onward. If one accepts
that the author of the Aramaic New Ferusalem text follows Ezekiel’s
model consistently and if one also accepts that the prophet’s descrip-
tion of the temple complex can be applied to the city, the description
of the city pattern has to be preceded by the description of its gates.
Moreover, locating the description of the gate by which the guide and
the visitor enter the city before they explicitly do so is in accordance
with the logic of the tour in the Aramaic text. As shown elsewhere, the
author of the latter text does not hesitate, however, to deviate from his
model or to modify it. The logic presented by the Aramaic text itself
is not contradicted by the immediate continuation of the description
of the grid-pattern by means of the description of the gates and the
posterns from the interior onward. The pattern concerned is formed
by the six main arteries on a larger scale and the streets surrounding
each block on a smaller scale. At least the twelve main gates themselves
are directly connected two by two to the six main arteries. The direct
spatial relationship of the posterns with the more refined aspects of the
grid pattern is less evident and is still open to discussion.’

7 Spatial relationship between the posterns and the number of blocks b