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Peter W. Flint and Martin G. Abegg Jr., General Editors

The Dead Sea Scrolls have been the object of intense interest in recent years, not
least because of the release of previously unpublished texts from Qumran Cave 4
since the fall of 1991. With the wealth of new documents that have come to light,
the field of Qumran studies has undergone a renaissance. Scholars have begun to
question the established conclusions of the last generation; some widely held be-
liefs have withstood scrutiny, but others have required revision or even dismissal.
New proposals and competing hypotheses, many of them of an uncritical and
sensational nature, vie for attention. ldiosyncratic and misleading views of the
Scrolls still abound, especially in the popular press, while the results of solid
scholarship have yet to make their full impact. At the same time, the scholarly
task of establishing reliable critical editions of the texts is nearing completion.
The opportunity is ripe, therefore, for directing renewed attention to the task of
analysis and interpretation.

STUDIES IN THE DEAD SEA SCROLLS AND RELATED LITERATURE is a new se-
ries designed to address this need. In particular, the series aims to make the latest
and best Dead Sea Scrolls scholarship accessible to scholars, students, and the
thinking public. The volumes that are projected — both monographs and col-
lected essays — will seek to clarify how the Scrolls revise and help shape our un-
derstanding of the formation of the Bible and the historical development of Juda-
ism and Christianity. Various offerings in the series will explore the reciprocally
illuminating relationships of several disciplines related to the Scrolls, including
the canon and text of the Hebrew Bible, the richly varied forms of Second Temple
Judaism, and the New Testament. While the Dead Sea Scrolls constitute the main
focus, several of these studies will also include perspectives on the Old and New
Testaments and other ancient writings — hence the title of the series. It is hoped
that these volumes will contribute to a deeper appreciation of the world of early
Judaism and Christianity and of their continuing legacy today.
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Preface

Over the years since the Dead Sea Scrolls were first published in the early
1950s, I have been studying them and have published a number of books and
articles devoted to them. Already published are two books that pertain to the
study of the Scrolls. The first was The Dead Sea Scrolls: Major Publications and
Tools for Study (SBLRBS 20; rev. ed.; Atlanta: Scholars Press, 1990). This was
mainly a bibliographical work, which sought to guide students to the many
scattered places where scrolls and fragments found in the eleven caves of
Qumran and other places in the Judean Desert had been published. That
book is out of date today, and almost out of print. The second was intended
for a more general audience, Responses to 101 Questions on the Dead Sea
Scrolls (New York/Mahwah, N.J.: Paulist Press, 1992). It sought to answer
many of the questions that I have been asked about the Dead Sea Scrolls over
the decades ever since they became newsworthy. Some of them deal with
Qumran texts themselves, others with the impact that the discovery of these
Scrolls have made on the study of the Bible or the New Testament and early
Christianity.

I have also written a number of articles on various aspects of the Dead
Sea Scrolls, a few of them for scholarly discussion, but many others for more
general readers. Some of the articles were lectures that [ have given, which
have surveyed the impact of the Scrolls on different aspects of the Bible and
especially on New Testament study. Twelve of these studies are now brought
together here in one volume. Some of the articles have appeared in periodi-
cals and books that are not easily accessible. For this reason I have tried to
gather the more important of such publications into this volume. All of these
articles have been published before except one (Chapter 5, “Qumran Messi-
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anism”), which now appears here for the first time. All of the others have been
reworked or slightly revised. In two instances (Chapter 3, “The Aramaic “Son
of God” Text from Qumran Cave 4 [4Q246]” and Chapter 8, “The Signifi-
cance of the Qumran Tobit Texts for the Study of Tobit”) two earlier articles
on the given topic have been combined. Consequently, the presentation in
these cases now takes a new form in this volume. In all the articles I have
sought to update the matter, taking into account more recent discussions of it
by others. All of the articles are timely, and it is to be hoped that some of them
will contribute to the ongoing debate about the Scrolls.

In some cases ]I have changed the title of the article slightly, and the
reader will find in the following list of acknowledgments the title under
which the study originally appeared and the place of earlier publication. I am
grateful to the editors and publishers of the works in which they originally
appeared for their permission to reproduce them here in a revised form.

I am also grateful to Michael Thomson, Daniel Harlow, and their col-
leagues at Eerdmans Publishing Co. for their generous cooperation and help
in making my manuscript into a proper book.

JosepH A. FITZMYER, S.].

Professor Emeritus, Biblical Studies
The Catholic University of America
Washington, D.C. 20064

Resident at: Jesuit Community
Georgetown University

P.O. Box 571200

Washington, D.C. 20057-1200
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CHAPTER 1

The Dead Sea Scrolls

and Christian Origins:
General Methodological Considerations

More than fifty years have passed since scrolls and fragments were first dis-
covered by a Bedouin in 1947 in a cave close to the northwest shore of the
Dead Sea, in what was then the British Mandate of Palestine. Since that time,
especially during the course of the subsequent decade (1947-1956), ten other
caves of the same area of the Jordanian-controlled West Bank near the Wadi
Qumran yielded written materials of incredible value dating from the end of
the third century B.c. up to the Roman destruction of Jerusalem in A.p. 70.

In a way that no one would have expected, these discoveries have shed
light on four different areas of the ancient history of Judaism. They have
given us firsthand knowledge about the form of the languages, Aramaic,
Greek, and Hebrew, that Jews spoke and wrote at that time in ancient Judea.
They have borne eloquent testimony to the shape of the text of the Old Testa-
ment or the Hebrew Scriptures that those Jews were reading. They have shed
new light on diverse forms of ancient Palestinian Judaism itself in that period.
And they have provided much information about the Palestinian Jewish ma-
trix from which early Christianity emerged.

This chapter and the next one will concentrate on the last mentioned of
these areas in order to bring out in a brief way the contribution that such dis-
coveries have made to the beginnings of Christianity. First of all, however,
some general methodological considerations have to be made. They are im-
portant because of the way the Dead Sea Scrolls have been presented at times

1
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in the popular press, and some confusion has resulted. My comments about
methodology will fall into three categories: the different senses of the title
“Dead Sea Scrolls”; the privileged character of this newly acquired Judean lit-
erature for New Testament study; and some of the risks that this sort of study
runs.

Different Senses of the Title “Dead Sea Scrolls”

At the outset, one has to be clear about what is meant by “Dead Sea Scrolls,”
since the term has been used at times in different ways.

In a broad sense, it embraces scrolls and fragmentary documents found
at eight or nine different locations in the Judean Desert to the west of the Jor-
dan River. This broad usage stems in part from the way popularizers, and
sometimes even scholars, refer to such documents. The official series of pub-
lication of many of the texts is even called “Discoveries in the Judaean Desert”
(Clarendon Press of Oxford).! In the list of such locations one would have to
include the following:

1. the eleven Qumran caves, that is, caves in the vicinity of the torrent bed

called Wadi Qumran;

remains of the ancient fortress of Masada;

four or five caves of the Wadi Murabba‘at;

caves of Nahal Hever (Wadi Khabra);

the cave of Nahal Se’elim (Wadi Seiyal);

the cave of Nahal Midmar (Wadi Mahras);

the remains of the Greek monastery at Khirbet Mird (ancient Hyr-

cania);

the Genizah of the Synagogue of Ezra in Old Cairo;

9. according to some scholars, even the cave of Wadi ed-Daliyeh (the Sa-
maritan papyri).

N w

0

In a narrow sense, the term denotes the scrolls and fragments recovered
from the eleven caves in the vicinity of Khirbet Qumran, the stone ruins close
to the Wadi Quinran, and the texts related to them, found either at Masada or in

1. To which title the phrase “of Jordan” has sometimes been added, because many of
the texts recovered after the discovery of Qumran Cave 1 were found in the Jordanian-
controlled West Bank (1952-1956). It became part of the State of Israel at the time of the
Six-Day War (1967).
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the Cairo Genizah. In the case of the last-mentioned locality, the Cairo Genizah,
one must restrict the discussion to the texts recovered there that have some rela-
tion to those of Qumran, such as the Damascus Document or the Testament of
Levi? The texts found at Masada include some that are copies of Qumuan texts,
and others that even seem to have been copied by the same scribes as some
Qumran texts. [t may be, then, that texts copied at Qumran made their way to
Masada, when members of the Qumran community joined the Jews who were
making their last stand against the Romans at Masada in a.p. 73.3

Among the documents from other localities mentioned above under
the broad sense of “Dead Sea Scrolls,” some would have only a remote con-
nection with the study of early Christianity.# For instance, the letters of Bar
Kochba from the time of the Second Revolt of Palestinian Jews against Rome
(A.D. 132-35) supply us with new and important evidence about aspects of
that revolt put down by the Romans in the early second Christian century,
but there is little, if anything, in them that pertains to Christians or the Chris-
tian church of that time. Those documents, however, bear witness to the lan-
guages, Aramaic, Greek, and Hebrew, that were in contemporary usage in
Judea at the beginning of the second century.’

Similarly, the Samaritan papyri of the Wadi ed-Daliyeh are also of
only remote interest. They come from a postexilic period of Judah and
shed light on a little-known time of ancient Jewish history, in alluding to
some historical figures® and revealing the kind of Aramaic then being

2. Actually, thousands of documents were retrieved from the Cairo Genizah, and
most of them have no relation to the Qumran Scrolls. However, one should perhaps also
include the Cairo Genizah Wisdom text, which may have some connection to the
sapiential literature of Qumran Cave 4, which is only now being published. See K. Berger,
Die Weisheitsschrift aus der Kairoer Geniza: Erstedition, Kommentar und Ubersetzung (Texte
und Arbeiten zum neutestamentlichen Zeitalter 1; Tibingen: Francke, 1989). Cf.
K. Berger, “Die Bedeutung der wiederentdeckten Weisheitsschrift aus der Kairoer Geniza
fiir das Neue Testament,” NTS 36 (1990) 415-30.

3. For the Masada texts, see J. A. Fitzmyer, DSSMPTS, 77-78.

4. For a list of such texts, see ibid., 79-90.

5. See “The Bar Cochba Period,” in J. A. Fitzmyer, ESBNT or SBNT, 305-54. Cf.
S. Applebaum, “The Second Jewish Revolt (a.p. 131-35)” PEQ 116 (1984) 35-41;
A. Oppenheimer, “The Bar Kokhba Revolt,” Immanuel 14 (1982) 58-76; B. Isaac,
A. Oppenheimer, and M. O. Wise, “Bar Kokhba,” ABD, 1:598-606.

6. See F. M. Cross, “The Papyri and Their Historical Implications,” in Discoveries in
the Wadi ed-Daliyeh (ed. P. W. Lapp and N. L. Lapp; AASOR 41; Cambridge, Mass.: Ameri-
can Schools of Oriental Research, 1974) 17-29 (+ pls. 59-64); idern, “Samaria Papyrus 1:
An Aramaic Slave Conveyance of 335 B.c.e. Found in the Widi ed-Daliyeh,” in Nahman
Avigad Volume (Erlsr 18; Jerusalem: Israel Exploration Society, 1985) 7*-17* (+ pl. II);
idem, “A Reconstruction of the Judean Restoration,” JBL 94 (1975) 4-18.
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used.” They are, however, mostly legal documents dealing with the sale or
transfer of slaves and have nothing to do with the study of either the
Qumran texts or early Christianity. One may wonder, then, why I am in-
cluding them in the list even in the broad sense of the term. The reason is
that texts from Wadi ed-Daliyeh are to be published in a coming volume
of DJD, the same Clarendon Press series in which many of the Qumran
texts have been or are to be published in definitive form. They have also
been officially listed in the Dead Sea Scrolls Inventory.®

In a similar way, one might wonder why texts from Khirbet Mird are be-
ing included, since most of them date from the fifth to the tenth centuries
A.D.7 In this case, it is because of the early association of these documents
with the Qumran texts in popular discussions,! since the site had been dis-
covered more or less about the time that the first Qumran cave was found.
Initially, the Khirbet Mird texts were thought to be related to the Qumran
texts, but subsequently it became apparent that they are wholly unrelated.

The upshot of this discussion is that for the study of early Christianity it
is “Dead Sea Scrolls” in the narrow or restricted sense on which one must
concentrate, that is, on the Qumran Scrolls and on those texts from Masada
and the Cairo Genizah that are related to them.

The Privileged Character of This Newly Acquired
Judean Literature for New Testament Study

If [ have restricted “Dead Sea Scrolls” to its narrow sense, there is still another
general methodological consideration that has to be made. The Qumran
texts, fragmentary though many of them are, supply us with firsthand infor-
mation about the Palestinian Jewish matrix out of which early Christianity
and its canonical writings emerged. Even though most of the Greek writings

7. See D. Gropp, “The Language of the Samaria Papyri: A Preliminary Study,” in
Sopher Mahir: Northwest Studies Presented to Stanislav Segert (= Maarav 5-6; ed. E. M.
Cook; Winona Lake, Ind.: Eisenbrauns, 1990) 169-87.

8.See S. A. Reed, Dead Sea Scroll Inventory Project: Lists of Documents, Photographs
and Museum Plates: Fascicle 12, Wadi ed Daliyeh (Claremont, Calif: Ancient Biblical
Manuscript Center, 1991). Also M. J. Winn Leith, Wadi Daliyeh I: The Wadi Daliyeh Seal
Impressions (DJD 24; Oxford: Clarendon, 1997).

9. See J. A. Fitzmyer, DSSMPTS, 91.

10. See J. T. Milik, TYDW]J, 15, 19, 46, 130, 132, 137, 139; F. M. Cross, The Ancient Li-
brary of Qumran and Modern Biblical Studies (Garden City, N.Y.: Doubleday, 1958) 2, 21
n. 36; idem, The Ancient Library of Qumran (3d ed.; Sheffield: Sheffield Academic Press;
Minneapolis: Fortress, 1995) 1, 35 n. 2.
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of the New Testament stem from extra-Palestinian or extra-Judean prove-
niences, a good number of them manifest their connection with that Palestin-
ian Jewish matrix.!! The Gospels and Acts depict for us the life and ministry
of a first-century Palestinian Jew, Jesus of Nazareth, and the early stages of the
first Jewish Christian church in Jerusalem and Judea, before the Christian
message spread abroad “to the end of the earth” (Acts 1:8).

Before the discovery of Qumran Cave 1 in 1947, the amount of first-
hand information about Palestinian Judaism was limited indeed. It con-
sisted mostly of sparse inscriptions in Aramaic, Greek, and Hebrew.!> There
was also the information that the Jewish historian Flavius Josephus (a.D.
37/38-100?) had included in his Greek writings, which, being composed at
roughly the same time as many of the New Testament writings, have shed
important light on the same Jewish matrix of early Christianity. Though
some scholars have at times questioned Josephus’s reliability as a historian,
his testimony, coming from a Palestinian Jew, has been without equal for
the period concerned.!® Although the writings of Philo Judaeus of Alexan-
dria (30 B.c.—A.D. 45) have sometimes been important for interpreting cer-
tain parts of the New Testament, they do not always reflect the desirable
Palestinian background. Because the writings of Philo are cast in a philo-
sophical mold and indulge in Alexandrian allegorical interpretation of the
Old Testament, they are not so useful for historical information about
Judean Judaism or for the understanding of early Christianity and the in-
terpretation of the New Testament.}¢

Given this situation of meager information about first-century Pales-
tine, one realizes the overall importance of the Qumran texts as a reflection of
the Palestinian Judaism immediately prior to and contemporary with the life

11. It may be that all twenty-seven books of the New Testament come from localities
of the eastern Mediterranean area outside ancient Palestine, but some scholars have toyed
with the idea that at least two of the books were possibly composed in Judea itself, James
and 1 Peter. See J. N. Sevenster, Do You Know Greek? How Much Greek Could the First Jewish
Christians Have Known? (NovTSup 19; Leiden: Brill, 1968) 3-4, 11-13.

12. See my article, “The Languages of Palestine in the First Century a.n.,” CBQ 32
(1970) 501-31; reprinted in slightly revised form in WA or SBNT, 29-56.

13. For a well-written survey of the relation of Josephus’s writings to the study of
the New Testament, see S. Mason, Josephus and the New Testament (Peabody, Mass.:
Hendrickson, 1992). See also H. St. J. Thackeray and L. H. Feldman, Josephus with an En-
glish Translation (LCL; 9 vols.; Cambridge, Mass.: Harvard University Press, 1926-65).

14. Since Philo predates Josephus, his writings would be a better reflection of Juda-
ism contemporary with Jesus of Nazareth, but they do not necessarily reflect Palestinian
Judaism. See E. H. Colson et al., Philo with an English Translation (LCL; 12 vols.; Cam-
bridge, Mass.: Harvard University Press, 1929-53).
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and ministry of Jesus of Nazareth and with the emergence of early Christian-
ity. In general, the Qumran texts date from the end of the third century B.c. to
a short time before the destruction of the community center in the summer
of A.D. 68 at what is called today Khirbet Qumran. They have all been dated
paleographically, that is, according to the handwriting in which they have
been written. Various scholars have devoted their time and skill to this en-
deavor.!> Moreover, these paleographic datings have recently been supported
in an unexpected way by radiocarbon datings, carried out in Zurich in 1991
and in Tucson, Arizona, in 1994. Unfortunately, not all the texts have been
submitted to the Accelerator Mass Spectometry or radiocarbon analysis, but
the general confirmation that has come from it for the paleographic dating is,
by and large, significant and noteworthy.!® It certainly puts to rest the out-
landish claims made by some students of the Qumran scrolls who questioned
or ignored the paleographic datings.!” Such a dating of the Qumran texts

15. See especially F. M. Cross, “Palaeography and the Dead Sea Scrolls,” in The Dead
Sea Scrolls after Fifty Years: A Comprehensive Assessment (2 vols.; ed. P. W. Flint and J. C.
VanderKam; Leiden: Brill, 1998) 1:379-402; compare his earlier treatment, “The Develop-
ment of the Jewish Scripts,” in The Bible and the Ancient Near East: Essays in Honor of Wil-
liam Foxwell Albright (ed. G. E. Wright; Garden City, N.Y.: Doubleday, 1965) 170-264. See
also N. Avigad, “The Palaeography of the Dead Sea Scrolls and Related Documents,” in As-
pects of the Dead Sea Scrolls (ScrHier 4; Jerusalem: Magnes, 1958) 56-87; S. A. Birnbaum,
“The Dates of the Cave Scrolls,” BASOR 115 (1949) 20-22; idem, “How Old Are the Cave
Manuscripts? A Palaeographical Discussion,” VT 1 (1951) 91-109; idem, “Notes on the In-
ternal and Archaeological Evidence concerning the Cave Scrolls,” JBL 70 (1951) 227-32. Cf.
J. A. Fitzmyer, DSSMPTS, 152.

16. See G. Bonani et al., “Radiocarbon Dating of the Dead Sea Scrolls,” “Atigot 20
(1991) 27-32; “Radiocarbon Dating of Fourteen Dead Sea Scrolls,” Radiocarbon 34/3
(1992) 843-49; A. J. Timothy Lull et al., “Radiocarbon Dating of Scrolls and Linen Frag-
ments from the Judean Desert,” Radiocarbon 37 (1995) 11-19; G. A. Rodley, “An Assess-
ment of the Radiocarbon Dating of the Dead Sea Scrolls,” Radiocarbon 35 (1993) 335-38;
G. Doudna, “Dating the Scrolls on the Basis of Radiocarbon Analysis,” in Flint and
VanderKam, eds., The Dead Sea Scrolls after Fifty Years, 1:430-65.

Cf. S. Goranson, “Radiocarbon Dating the Dead Sea Scrolls,” BA 54 (1991) 39-42;
H. Shanks, “Carbon-14 Tests Substantiate Scroll Dates,” BARev 17/6 (1991) 72; Z. J.
Kapera, “AMS Carbon-14 Dating of the Scrolls,” QC 2/1 (1992) 39-42; G. R. Stone, “C-14
Confirms Dead Sea Scroll Dates,” BH 28/1 (1992) 20-22; idem, “Setting the Record
Straight: A Correction and More on the Dead Sea Scroll Datings,” BH 28/4 (1992) 109-22.

17. E.g., B. E. Thiering, Redating the Teacher of Righteousness (Australian and New
Zealand Studies in Theology and Religion 1; Sydney: Theological Explorations, 1979) 34-
49; eadem, The Gospels and Qumran: A New Hypothesis (Sydney: Theological Explora-
tions, 1981) 4-8; eadem, The Qumran Origins of the Christian Church (Sydney: Theological
Explorations, 1983) 12-14; eadem, Jesus and the Riddle of the Dead Sea Scrolls: Unlocking
the Secrets of His Life Story (San Francisco: HarperSanFrancisco, 1992) 14-19. Also R. H.
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gives these documents a status that is privileged for the study of early Chris-
tianity.

It is also necessary, however, to make some further distinctions, for the
Qumran scrolls and fragments fall today into three generic categories, and
they are not all of equal value for the study of the New Testament. First, there
are the “biblical” texts, which are copies of books of the Hebrew Scriptures or
the Old Testament. Although these are precious documents for the text-
critical study of the Hebrew Scriptures, they bear only indirectly on the study
of the New Testament, for example, when a New Testament author quotes an
Old Testament passage. Then the Qumran biblical texts may bear witness to
the Hebrew substratum of the Greek Old Testament, the Septuagint or LXX,
which was normally used by New Testament writers or was closely related to
their text. Sometimes that Hebrew substratum of the Greek Old Testament
differs from the medieval Masoretic text (MT) presented in modern critical
editions of the Hebrew Scriptures, but agrees with what one reads in the
Greek New Testament.!® The Qumran biblical texts thus show that the Greek
translation in the LXX was not carelessly done but represents a different text
tradition, which is now known.

Second, there are the sectarian texts, which are Hebrew documents that
were composed by members of the Qumran community and destined for use
by them. These would include such writings as the Manual of Discipline, the
Damascus Document, the Thanksgiving Psalms, the War Scroll, various pésa-
rim (commentaries on biblical books), and numerous other fragmentary li-
turgical or cultic texts that display the theology and tenets that we have come

Eisenman, Maccabees, Zadokites, Christians and Qumran: A New Hypothesis of Qumran
Origins (SPB 34; Leiden: Brill, 1983); idem, James the Just in the Habakkuk Pesher (SPB 35;
Leiden: Brill, 1986).

18. An example of how such Qumran biblical texts help in the interpretation of the
New Testament can be found in Acts 7:14, which counts the number of people who went
down with Jacob to Egypt as “seventy-five persons.” The Hebrew MT speaks rather of
“seventy persons” (Gen 46:27; ¢f. Exod 1:5; Deut 10:22), whereas the LXX of the first two
of these passages reads “seventy-five” So now do 4QGen-Exod? 17-18:2 and 4QExod® 1:5
(DJD 12:18, 84). Another instance is found in Acts 13:41, where Hab 1:5 is quoted accord-
ing to the LXX, “Look, you scoffers, gaze well and be astounded,” whereas the Hebrew MT
reads, “Look at the nations and see.” The Pesher on Habakkuk from Qumran Cave 1
(1QpHab 2:1-2) reads habbégédim, “scoffers,” instead of baggayim, “at the nations,” of the
MT. Thus, Qumran texts reveal that there were indeed in pre-Christian Palestine Hebrew
texts of Genesis, Exodus, and Habakkuk that read the same number and name as the Greek
LXX, and that the latter version was not erroneous or tendentious. See further L. J.
Greenspoon, “The Dead Sea Scrolls and the Greek Bible,” in Flint and VanderKam, eds.,
The Dead Sea Scrolls after Fifry Years, 1:101-27.
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to associate with the sect of Jews who formed the community.!® Whether any
of the Qumran Aramaic texts belong to this category is at the moment debat-
able, because so few of them seem to contain any of the distinctively sectarian
tenets. Most of the Aramaic texts seem rather to have been composed else-
where and been imported for use by members of the Qumran community,
which seems to have restored Hebrew as the “sacred language” (1&$6n hag-
qodes) for their normal community usage.

Third, there is the so-called intertestamental literature, a (Christian)
misnomer. This would include all the extrabiblical and parabiblical Jewish
writings that are not clearly sectarian: texts like Enoch and Jubilees; various
Semitic forerunners of the Greek Testaments of the Twelve Patriarchs; and
much other sapiential, hymnic, and liturgical literature that has come to light
for the first time. Again, such writings seem to stem rather from a larger Jew-
ish environment and may simply have been used by members of the Qumran
community, even though they were not composed by them.

For the study of early Christianity and its New Testament writings, the
sectarian texts and the so-called intertestamental documents from Qumran are
clearly of great importance. Unfortunately, many of them are fragmentary, but
even so, they have supplied firsthand information about a form of Palestinian
Judaism of the first centuries B.c. and A.D., which was known earlier only from
reports of Josephus, Philo, and other writers, namely, Essene Judaism.?® Such
information about the Essene community of Qumran has illumined in an un-
expected way part of the Jewish matrix of early Christianity. Early Christians
would have been influenced also by contemporary Pharisees and Sadducees,
but unfortunately very little, if any, written material can be ascribed with cer-
tainty to these non-Essene Jewish contemporaries. Hence the value of the
Qumran information about contemporary Essenes.

Still another aspect of the Qumran Scrolls has to be considered. Prior to
1947 and the first discovery of Qumran texts, because of the relative paucity

19. The Temple Scroll from Cave 11 (11QTemple) is a problematic text. Does it rep-
resent a sectarian text, as Y. Yadin seemed to think, or a pre-Essene document, as others
have maintained?

20. For me the best identification of the Qumran sect is still the Essene. The attempt
of L. H. Schiffman (Reclaiming the Dead Sea Scrolls: The History of Judaism, the Back-
ground of Christianity, the Lost Library of Qumran [Philadelphia/Jerusalem: Jewish Publi-
cation Society, 1994; reprinted in ABRL; New York: Doubleday, 1995] xxii) and others to
relate the Qumran community to “a band of pious Sadducees” is, in my opinion, simply
misguided. See further Chapter 11 below.

See G. Vermes and M. D. Goodman, The Essenes according to the Classical Sources
(Oxford Centre Textbooks 1; Sheffield: JSOT Press, 1989); A. Adam, Antike Berichte iiber
die Essener (KIT 182; 2d ed.; Berlin/New York: de Gruyter, 1972).

8



The Dead Sea Scrolls and Christian Origins

of Judean Jewish documentation that might be pertinent (such as that men-
tioned above in the second paragraph of this section), interpreters of the New
Testament often had recourse to rabbinic literature to explain Jewish ele-
ments of the New Testament.?! Faute de mieux, that rabbinic literature was
used, but not always with requisite caution. Unfortunately, in some quarters
today its use continues without due recognition that it was not written down
until about A.p. 200; but it is treated as though it could shed light on first-
century Palestinian Judaism, especially of the period prior to the destruction
of Jerusalem in a.p. 70.22

On the one hand, examples of interpretative writing, which are related
to discussions in the later rabbinic writings, have been recovered in Qumran
texts.?® Such Qumran “halakhic” writings may now show that some issues
discussed in rabbinic writings were already alive in the first century B.c. or
A.D. These Qumran texts, then, would provide the needed control for the cor-
rect use of rabbinic material to illustrate or explain New Testament writings.
This Qumran halakhic material would, then, join the data from Josephus and
Philo, who also on occasion witness to the early existence of legal traditions
treated in rabbinic texts.

21. The classic in this endeavor has been the German commentary on the New Tes-
tament based on rabbinic literature by (H. Strack and) P. Billerbeck, Kommentar zum
Neuen Testament aus Talmud und Midrasch (6 vols.; Munich: Beck, 1926-63).

22. Good examples of the misuse of late rabbinic writings can be found in the arti-
cles of S. Safrai (“Hebrew and Aramaic Sources”) and Z. W. Falk (“Jewish Private Law”) in
The Jewish People in the First Century: Historical Geography, Political History, Social, Cul-
tural and Religious Life and Institutions (CRINT 1/1; Assen: Van Gorcum; Philadelphia:
Fortress, 1974) 1-18, 504-34. Safrai discusses “the problem of dating” (pp. 4-6), but he na-
ively thinks that one can identify “earlier collections in the framework of a later redaction”
and claims that form criticism helps. Form criticism may help, indeed, to tell which of
three passages dealing with the same topic is the earliest, but it does not enable anyone to
ascribe such a passage to “the first century” (as the title of the book claims). At length,
Safrai admits that “Talmudic literature aimed at transmitting Halakhah and Haggadah,
not historical tradition” (p. 12). If so, why limit the Hebrew and Aramaic sources of infor-
mation about the Jewish people in the first century to later rabbinic writings and scarcely
mention the Qumran material? Similarly, in the treatment of Jewish law, almost all of
Falk’s references are to rabbinic writings that date from long after “the first century”

23. See L. H. Schiffman, The Halakhah ar Qumran (SJLA 16; Leiden: Brill, 1975);
idem, ed., Archaeology and History in the Dead Sea Scrolls: The New York University Confer-
ence in Memory of Yigael Yadin (JSPSup 8; Sheffield: JSOT Press, 1990) passim; idem,
“Qumran and Rabbinic Halakhah,” in Jewish Civilization in the Hellenistic-Roman Period
(ed. S. Talmon; Philadelphia: Trinity Press International, 1991) 138-46; J. M. Baumgarten,
“Recent Qumran Discoveries and Halakhah in the Hellenistic-Roman Period,” ibid., 147-
58.
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On the other hand, the Qumran texts have brought to light aspects of
Palestinian Judaism that differ at times from the rabbinic material. This dif-
ference comes from the kind of Judaism that the Qumran texts represent, the
Essene, whereas the rabbinic tradition is derived mainly from the Pharisaic.
For this reason, the dating of the Qumran material gives to these texts a privi-
leged status that must be correctly estimated in the study of the Palestinian
matrix of early Christianity. Consequently, in general Qumran literature is to
be preferred to the later rabbinic literature.?

To cite a few examples of the advantage that the Qumran material has
had over the later rabbinic material in illustrating New Testament issues, 1 re-
fer to my own comparative study of the use of isolated Old Testament quota-
tions in Qumran literature and in the New Testament.?5 In the New Testa-
ment there are many instances where an Old Testament text is explicitly
quoted and introduced with a formula, using the verbs either “to say” or “to
write” One finds the same device in Qumran texts, especially in the sectarian
writings. One also finds the same in the Mishnah, which was codified under
the direction of Rabbi Judah the Prince ca. a.p. 200. Here too one finds *dmar,
“he said,” and katab, “he wrote,” used in similar fashion.2?¢ There are, of

24. By “later rabbinic literature” [ mean the Mishnah, the Tannaitic Midrashim, and
the Palestinian Talmud. The use of most of the other rabbinic literature, for example, the
Babylonian Talmud and the Midrash Rabbah, is even more problematic, the former be-
cause of its provenience (Babylonia) and normal lack of relevance to Palestine, and the lat-
ter because of its date. The same would have to be said of all Amoraic, Geonic, and later
Jewish material.

In this connection, one has to ask further to what extent something that appears in
this “later” Jewish literature is a reflection of controversy with Christianity. Simply because
it is written in a Semitic language, Aramaic or Hebrew, does not mean that it reflects a tra-
dition earlier than or prior to the Greek New Testament. Moreover, even in the case of the
earliest of the rabbinic writings, the Mishnah and Tannaitic Midrashim, the attribution of
sayings to a rabbi who may have lived in the first century a.p. does not necessarily mean
that the tradition so ascribed goes back to him. At least some Christians have come to real-
ize that not everything put on the lips of Jesus in the Gospels was necessarily uttered by
him in the form preserved. Now it is necessary to get Christian scholars who use Jewish
rabbinic material to make similar adjustments in their use of that material.

25.]. A. Fitzmyer, “The Use of Explicit Old Testament Quotations in Qumran Liter-
ature and in the New Testament,” NTS 7 (1960-61) 297-333; reprinted in slightly revised
form in ESBNT or SBNT, 3-58. Compare F. L. Horton, Jr., “Formulas of Introduction in
the Qumran Literature,” RevQ 7 (1969-71) 505-14.

26. See B. M. Metzger, “The Formulas Introducing Quotations of Scripture in the
NT and the Mishnah,” JBL 70 (1951) 297-307; reprinted in slightly revised form in his His-
torical and Literary Studies: Pagan, Jewish, and Christian (NTTS 8; Leiden: Brill, 1968) 52-
63.
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course, some general parallels, but the differences between the specific
Mishnaic and Qumran formulas are striking and more numerous than the
similarities. There is not one example involving ‘dmar or kdtab in the Mish-
nah that is identical with the Qumran examples, and yet the New Testament
formulas are often literal Greek translations of many of the Qumran intro-
ductory formulas. In other words, the New Testament introductory formulas
reflect the first-century Palestinian Jewish usage, attested in the earlier or
contemporary sectarian Qumran texts, whereas the Mishnaic formulas mani-
fest a rabbinic development beyond that of the first-century Qumran usage.?’
This shows that the Mishnaic material is often not really adequate for com-
parison with the New Testament formulas.

In a similar way, one can point to certain Pauline phrases and terminol-
ogy that one has always suspected of being derived from his Jewish back-
ground, but that had no counterparts in the Old Testament or in later rab-
binic literature, but have now turned up in a striking way in Qumran
literature. A brief indication of some of these will be given below in Chapter
2.28 Many other examples of this Palestinian Jewish background for New Tes-
tament expressions could be cited.?’

Some Risks That This Study Runs

The first risk that this study runs is the temptation to disregard the related
archaeological data, the paleographic and radiocarbon dating of the texts,
and the contents of the Qumran literature itself. The archaeological data re-
veal that the eleven caves of Qumran were related to the community center
at what is called today Khirbet Qumran. That center was the desert retreat
for Jews who lived there in the last century and a half B.c. and the first

27. See further J. M. Baumgarten, “A ‘Scriptural’ Citation in 4Q Fragments of the
Damascus Document,” JJS 43 (1992) 95-98; G. Vermes, “Biblical Proof-Texts in Qumran
Literature,” JSS 34 (1989) 493-508; M. Fishbane, Biblical Interpretation in Ancient Israel
(Oxford: Clarendon, 1985) 213-20.

28. Cf. ). A. Fitzmyer, “Paul’s Jewish Background and the Deeds of the Law,” in Ac-
cording to Paul: Studies in the Theology of the Apostle (New York/Mahwah, N.J.: Paulist
Press, 1993) 18-35.

29. For an early survey and discussion of such material, see H. Braun, Qumran und
das Neue Testament (2 vols.; Tiibingen: Mohr Siebeck, 1966). This book needs to be up-
dated. Cf.J. Murphy-O’Connor and J. H. Charlesworth, eds., Paul and the Dead Sea Scrolls
(New York: Crossroad, 1990); J. H. Charlesworth, ed., John and the Dead Sea Scrolls (New
York: Crossroad, 1990). These two books appeared originally in 1968 and 1972 and there-
fore do not cope with the more recently published fragments that would be pertinent.
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A.D.30 The contents of the Scrolls, biblical, intertestamental, and sectarian,
reveal that they come from people of Judea who were thoroughly Jewish.
The Scrolls were not written by Christians, and they have to be accorded
their proper place in Jewish history.

Chaim Potok in his foreword to Lawrence H. Schiffman’s book Re-
claiming the Dead Sea Scrolls complains about the popular notion “that the
scrolls were relevant only to the study of nascent Christianity. Very few con-
ceived of them as a window onto early rabbinic Judaism.3! In his book,
Schiffman himself has rightly sought to reclaim the genuine Jewish heritage
for the Qumran Scrolls. His book “aims to correct a fundamental misreading
of the Dead Sea Scrolls,” because not enough of their contribution to the “his-
tory of Judaism” has been considered.?? Consequently, anyone who fails to
recognize this fundamental character of the Scrolls is making a big mistake. It
is the mistake of those who have attempted to interpret the texts as Christian
or Jewish Christian.?? For these scrolls fill in details about the history of Pal-
estinian Judaism between the Hasmonean dynasty and the time of Rabbi
Judah the Prince, the codifier of the Mishnah. Schiffman calls the Scrolls
“documents of various groups of Second Temple Jews whose writings were
assembled by a particular sect inhabiting the Qumran settlement during the
Hasmonean and Herodian periods, about 135 B.c.e.—68 c.e.”3 With such a
description one cannot cavil; nor can one find fault with much of what
Schiffman has written about how the Qumran scrolls fit into the history of
Judaism of those periods, but the further question of “the Background of
Christianity” and the contribution that the Scrolls make to it is still a legiti-
mate question, which should not be ignored. Chapter 2 will briefly survey
that contribution.

Part of the reason why Schiffman writes as he does is that so many of
the early publications of the Scrolls were entrusted to Christian scholars:
three of the seven major texts of Qumran Cave 1; all the other fragments of

30. See R. de Vaux, Archaeology and the Dead Sea Scrolls (Schweich Lectures of the
British Academy 1959; London: Oxford University, 1973). This was unfortunately only a
preliminary report, and de Vaux died before he could publish the definitive report. The re-
port is now being published; see J.-B. Humbert and A. Chambon, Fouilles de Khirbet
Qumran et de Ain Feshkha I (Novum Testamentum et Orbis Antiquus, series archaeologica
1; Fribourg: Editions Universitaires; Gottingen: Vandenhoeck & Ruprecht, 1994).

Cf. E.-M. Laperrousaz, Qoumran: L'Erablissement essénien des bords de la Mer Morte:
Histoire et archéologie du site (Paris: Picard, 1976).

31. Schiffman, Reclaiming the Dead Sea Scrolls, xi.

32. Ibid., xiii.

33. E.g., Barbara Thiering and Robert H. Eisenman; see n. 17 above.

34. Schiffman, Reclaiming the Dead Sea Scrolls, xiii.
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Cave 1; volumes 1-7, 9, and 12-13 in the DJD series; and the Enoch fragments
of Cave 4. These Christian scholars were not always acquainted with or suffi-
ciently attuned to the later rabbinic literature to make the requisite compari-
sons or to show the connections.

It must be recalled, however, that a political situation was largely re-
sponsible for the initial assignment of the texts. Cave 1 was discovered in
1947, in what was then the British Mandate of Palestine. The Mandate came
to an end in May 1948, and shortly thereafter the Arab-Jewish War erupted.
The State of Israel came into being, and when a truce was finally negotiated,
the so-called West Bank came under the control of the Hashemite Kingdom
of Jordan (1949-1967). When further caves (2-11) were discovered between
1952 and 1956, the Scrolls and fragments were discovered in the Jordanian-
controlled West Bank, and not in Israel. The fragments, especially of Qumran
Cave 4, were brought to the Palestine Archaeological Museum in East Jerusa-
lem for study, where the great jigsaw puzzle was assembled between 1953 and
1960, from which ultimately came about 820 fragmentary texts. From 1949 to
1967 it was impossible for any Jew to come to East Jerusalem, where the Mu-
seum was. So no Jewish scholar could become a member of the international
and interconfessional team that was set up to handle the jigsaw puzzle. East
Jerusalem was cut off from West Jerusalem and from Israel by a mined no-
man’s-land and high stone walls. That is why Christian scholars, who could
read Hebrew and Aramaic, came to dominate the study and publication of
the Qumran Cave 4 fragments.®® In addition to the glory that that work
brought them, they have had to shoulder the ignominy of the incredible delay
they caused in the publication of this important material.

Now in more recent times Jewish scholars, among them Schiffman him-
self, have been brought into the study and publication of the remaining frag-
ments of Qumran Cave 4. Now one can finally get the necessary directives for
the proper understanding of the relation of the Scrolls to rabbinic literature
of the third and later centuries. One must not, however, think that the Scrolls
are part of rabbinic literature. There is no rabbinic literature that comes to us
from the last pre-Christian century or from the first two Christian centu-
ries,3% or that is needed for the proper understanding of the Scrolls of this pe-
riod of Judaism. Moreover, the Qumran Scrolls come from a form of Judaism

35. [ myself worked in the Scrollery of the Palestine Archaeological Museum from
July 1957 to July 1958 and began the concordance of nonbiblical texts of Cave 4. The con-
cordance work was later continued by R. E. Brown (1958-59) and W. G. Oxtoby (1959-60).

36. With the possible exception that a form of the Megillat Ta“anit comes from the
early second century, ca. A.n. 100.
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that is different from that of the rabbinic tradition, a difference that must be
respected.

Even when full recognition is given to the Scrolls as Jewish writings,
however, there is still plenty of room for recognizing the pertinence that they
have to nascent Christianity. This is an aspect of the discovery of the Scrolls
that cannot be neglected either. Hence one must not ignore the wholly Jewish
nature of the Scrolls and also their pertinence to nascent Christianity. For
they provide new light on the Judean matrix of the New Testament, a light
that was not available before 1947.

In this regard, I must cite some of the writings of Geza Vermes about Je-
sus of Nazareth.3” He has often used the Qumran Scrolls and fragments in his
writings on Jesus, but he has also extrapolated information from the rabbinic
literature of later centuries in a questionable fashion.

Another pitfall to avoid is that of Norman Golb of the University of
Chicago, who denies the identification of Khirbet Qumran with any Jewish
community center (let alone an Essene one) and believes that the site repre-
sents rather the remains of a (Herodian) fort. He further maintains that the
Scrolls and fragments found in the various Qumran caves were actually de-
posits of books brought from various libraries in Jerusalem, possibly from the
Temple itself.?® He even claims that his interpretation of the Scrolls depends
on evidence from the so-called Copper Scroll of Qumran Cave 3, which men-
tions the hiding of séparim, “books, writings.”*°

That some of the Scrolls and fragments discovered in the Qumran caves
were copied by Jewish scribes outside of the Qumran scriptorium creates no

37. See his Jesus the Jew: A Historian’s Reading of the Gospels (London: Collins,
1973); idem, Jesus and the World of Judaism (London: SCM, 1983); and especially his arti-
cle “Jewish Studies and New Testament Interpretation,” JJS 31 (1980) 1-17. Cf. J. A.
Fitzmyer, “Problems of the Semitic Background of the New Testament,” in The Yahweh/
Baal Confrontation and Other Studies in Biblical Literature and Archaeology: Essays in Hon-
our of Emmetr Willard Hamrick (ed. ]. M. O’Brien and F. L. Horton, Jr.; Studies in the Bible
and Early Christianity 35; Lewiston: Mellen Biblical Press, 1995) 80-93.

38. See N. Golb, Who Wrote the Dead Sea Scrolls? The Search for the Secret of Qumran
(New York: Scribner, 1995). Cf. his carlier articles: “Dead Sea Scrolls: A New Perspective,”
American Scholar 58 (1989) 177-207; idem, “Khirbet Qumran and the Manuscripts of the
Judaean Wilderness: Observations on the Logic of Their Investigation,” JNES 49 (1990)
103-14; idem, “The Freeing of the Scrolls and Its Aftermath,” QC 2/1 (1992) 3-25; idem,
“The Qumran-Essene Hypothesis: A Fiction of Scholarship,” ChrC 109 (1992) 1138-43;
idem, “The Major Anomalies in the Qumran-Sectarian Theory and Their Resolution,” QC
2/3 (1993) 161-82.

39. See 3Q15 8:3. Cf. M. Baillet, J. T. Milik, and R. de Vaux, Les ‘Petites Grottes’ de
Qumrdn (DJD 3; Oxford: Clarendon, 1962) 292.
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problem. After all, some of the biblical texts and much of the intertestamental
Jewish literature could well have been copied elsewhere and brought to
Qumran by Essenes who would merely have read and studied them there. The
non-Qumran provenjence of some Scrolls does not constitute a major obsta-
cle to the identification of the Qumran community as Essene or of Khirbet
Qumran as an Essene community center. What was copied at Qumran itself
would have been mainly the sectarian literature of the Essenes, even if they
did at times also copy other material, biblical or intertestamental. Emanuel
Tov has detected a Qumran system of writing, copying, and orthography,
which must not be ignored either.4° The evidence seems to show that trained
scribes were indeed copying texts according to a definite method, and the
copying was undoubtedly done at the scriptorium of Qumran, which Roland
de Vaux identified in his excavation of Khirbet Qumran. What bearing the
Golb thesis would have on the study of early Christianity and of the New Tes-
tament might still have to be discussed, even if one were to accord his thesis
any validity, which I do not.4!

A different problem is posed by the Greek texts of Qumran Cave 7.
From that cave came no fragments in Hebrew or Aramaic, but nineteen tiny
fragments written in Greek. Scholars are aware of the attempt of the Spanish
Jesuit José O’Callaghan to interpret 7Q4-10 as fragmentary copies of New
Testament texts.?? Although most New Testament interpreters have been re-
luctant to agree with O’Callaghan, the German scholar Carsten P. Thiede has
supported him, especially in the identification of 7Q5 as a fragmentary copy
of the Gospel of Mark.*? This question will be treated more fully in Chapter 2,

40. See E. Tov, “Scribal Practices Reflected in the Texts from the Judaean Desert,” in
Flint and VanderKam, eds., The Dead Sea Scrolls after Fifty Years, 1:403-29; and his earlier
article, “Hebrew Biblical Manuscripts from the Judaean Desert: Their Contribution to
Textual Criticism,” JJS 39 (1988) 5-37; reprinted in slightly revised form in Jewish Civiliza-
tion in the Hellenistic-Roman Period (ed. S. Talmon; Philadelphia: Trinity Press Interna-
tional, 1991) 107-37.

4]. See my dissent in “Scroll Origins: An Exchange on the Qumran Hypothesis,”
ChrC 110/10 (March 24-31, 1993) 326-29.

42. Beginning with “;Papiros neotestarnentarios en la cueva 7 de Qumran?” Bib 53
(1972) 91-100; translated into English by W. L. Holladay, supplement to JBL 91/2 (1972)
1-14. Cf. J. A. Fitzmyer, DSSMPTS, 168-72.

43. See C. P. Thiede, The Earliest Gospel Manuscript? The Qumran Papyrus 7Q5 and
Irs Significance for New Testament Studies (Carlisle, Cumbria: Paternoster, 1992); idem,
“7Q — Eine Riickkehr zu den neutestamentlichen Papyrusfragmenten in der siebenten
Héhle von Qumran,” Bib 65 (1984) 538-59; idem, Jésus selon Marthieu: La nouvelle
daration du papyrus Magdalen d’Oxford et 'origine des Evangiles: Examen et discussion des
derniéres objections scientifiques (Paris: Frangois-Xavier de Guibert, 1996), esp. chap. 8.
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but if there were any truth in such a claim, what would one have to say about
the relation of Qumran Cave 7 fragments to early Christianity? At the mo-
ment, this issue is among the perils of considering Qumran fragments as con-
taining New Testament writings.

These, then, are some of the risks that one must be aware of when
studying the relation of the Dead Sea Scrolls to early Christianity. All of them
affect the methodology that one employs in the study of the Scrolls.
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CHAPTER 2

The Dead Sea Scrolls
and Early Christianity

In the first chapter I called attention to the book of Lawrence H. Schiffman,
Reclaiming the Dead Sea Scrolls,! in which he “aims to correct a fundamental
misreading of the Dead Sea Scrolls,” because not enough of the contribution
of the scrolls to the “history of Judaism” has been considered.? The subtitle of
Schiffman’s book mentions “the Background of Christianity,” but apart from
scattered references to items in the Scrolls that impinge on Christianity or
certain Christian tenets, he has devoted no formal discussion to that back-
ground. This, then, is the topic to which I now turn. I do this, not because |
want to play down the contribution that the discovery of the Scrolls and frag-
ments have made to the study of ancient Judaism and its history. The Scrolls
are tremendously important for that history, and we are constantly learning
more about it as fragments continue to be published and interpreted, espe-
cially as they reveal the antecedents of the rabbinic form of Judaism and help
fill in a gap that has long existed in our knowledge between the end of the Old
Testament and the beginning of rabbinic literature, roughly between the time
of the early Hasmonean kings and Rabbi Judah the Prince, the compiler of
the Mishnah (ca. a.p. 200).

There is still room, however, for the study of the impact that these im-

1. L. H. Schiffman, Reclaiming the Dead Sea Scrolls: The History of Judaism, the Back-
ground of Christianity, the Lost Library of Qumran (Philadelphia/Jerusalem: Jewish Publi-
cation Society, 1994; reprinted in ABRL; New York: Doubleday, 1995). See the review of
Schiffman’s book by J. J. Collins, DSD 2 (1995) 244-47.

2. Schiffman, Reclaiming the Dead Sea Scrolls, xiii.
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portant documents have made on our knowledge of the Palestinian Jewish
matrix of early Christianity, which began in that same area of ancient Judea.
This, then, is the topic that I should like to survey here briefly. I shall make my
further remarks under three headings: John the Baptist, Jesus of Nazareth,
and the writings of the New Testament.

John the Baptist

In none of the roughly 820 fragmentary or complete manuscripts from the
eleven Qumran caves is there mention of the ancient Palestinian Jew about
whom we have learned from the New Testament, John the Baptist.> The Jew-
ish historian Flavius Josephus, who lived during the time that the New Testa-
ment was being written, also tells us about “John called the Baptist.” Josephus
knew of John as a preacher who urged people “to join in baptism” and whom
Herod Antipas, the tetrarch of Galilee, “sent as a prisoner to Machaerus” and
had “put to death.” Yet there is nothing about this Jewish precursor of Jesus
in the Dead Sea Scrolls, at least so far.

3. This question has been discussed before, but not always with apposite arguments.
See, e.g., O. Betz, “Was John the Baptist an Essene?” BRev 6/6 (1990) 18-25. Cf. H. Burg-
mann, “John the Baptist Was an Essene!” in Mogilany 1989: Papers on the Dead Sea Scrolls
Offered in Memory of Jean Carmignac: Part 1. General Research on the Dead Sea Scrolls,
Qumran and the New Testament, the Present State of Qumranology (ed. Z. ]. Kapera; Cra-
cow: Enigma, 1993) 131-37; H. Lichtenberger, “Johannes der Tiufer und die Texte von
Quuoran,” ibid., 139-52; idem, “Reflections on the History of John the Baptist’s Commu-
nities,” Folia orientalia 25 (1988) 45-49; H. Stegemann, Die Essener, Qumran, Johannes der
Téiufer und Jesus: Ein Sachbuch (Freiburg im Breisgau: Herder, 1993) 292-313, available in
English as The Library of Qumran: On the Essenes, Qumran, John the Baptist, and Jesus
(Grand Rapids: Eerdmans, 1998) 211-27; J. E. Taylor, “John the Baptist and the Essenes,”
JJS 47 (1996) 356-85; eadem, The Immerser: John the Baptist within Second Temple Judaism
(Grand Rapids: Eerdmans, 1997) 15-48.

4. Anr. 18.5.2 §116-19. Josephus’s text reads:

Some of the Jews thought that Herod’s army had been destroyed by God and that he
had been justly punished because of the execution of John called the Baptist. For
Herod put to death this good man, who was exhorting Jews to live upright lives, in
dealing justly with one another and submitting devoutly to God, and to join in
baptism (baptismo synienai). Indeed, it seemed to John that even this washing
would not be acceptable as a pardon for sins, but only as a purification for the body,
unless the soul had previously been cleansed through upright conduct. When still
others joined the crowds around him, because they were quite enthusiastic in listen-
ing to his words, Herod became frightened that such persuasiveness with the people
might Jead to some uprising; for it seemed that they might go to any length on his
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The question, however, always rises: Could John have spent some of his
youth as a candidate for membership in or as a member of the Essene com-
munity of Qumran? My answer to that question is yes, as a plausible hypothe-
sis, one that I cannot prove, and one that cannot be disproved.

Reasons for considering it a plausible hypothesis are the following
seven:

1. The Gospel of Luke depicts John as a child born of elderly parents,
“who lived out in the desert until the day that he was manifested to Israel”
(1:80). Luke also says that a “message came from God to John, the son of
Zechariah, in the desert” (3:2), and that message has to be understood as the
turning point in his career, no matter what he had been doing before it. In my
view, John then broke off from the Essenes of Qumran, with whom he had
been living for some time, to go forth and preach a “baptism of repentance
for the forgiveness of sins” (3:3). Part of the reason for interpreting the Lucan
text in this way is that John, though born into a priestly family, is never por-
trayed in any of the Gospels as serving in the Jerusalem Temple, as did his fa-
ther Zechariah (Luke 1:5). After the death of his elderly parents, John might
have been adopted by the Essenes, who according to Josephus were wont to
take “other men’s children, while yet pliable and docile . . . and mold them ac-
cording to their own ways.”®

2. Josephus tells that he himself had spent time as a youth among the
Essenes.® John’s connection with the Essenes of Qumran would have likewise
been temporary, until he was called by God to another task.

3. In all four Gospels, Isa 40:3, “the voice of one crying out in the wil-
derness,” is used to explain why John is in the desert (Mark 1:3; Matt 3:3; Luke
3:3-6; John 1:23). Yet that very text of Isaiah is used in an Essene rule book,
the Manual of Discipline, to explain why the community is in the desert:
“. .. to go into the desert to prepare there the way of HIM, as it is written,
‘Make ready in the desert the way of .... [four dots = Yahweh]; make straight
in the wilderness a path for our God. This means the study of the Law” (1QS
8:12-16). The way to be prepared for God’s coming is different: for the
Essenes it meant the study of the Law; for John it was a preparation for his

advice. So before any new incident might stemn from him, Herod considered it far
better to seize John in advance and do away with him, rather than wait for an up-
heaval, become involved in a difficult situation, and regret it. As a result of this sus-
picion of Herod, John was sent as a prisoner to Machaerus . . . and there was put to
death. This made the Jews believe that the destruction of Herod’s army was a vindi-
cation of this man by God who saw fit to punish Herod.

5. )W, 2.8.2 §120.
6. Life 2 §10-11.
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ministry of baptizing for the forgiveness of sins. The common use of Isa 40:3,
explaining why both the Essenes and John were in the desert, could of course
be a sheer coincidence, but when it is considered with the other factors, it be-
comes significant.

4. Before the discovery of the Dead Sea Scrolls, John’s baptism was of-
ten explained as a ritual washing derived from the baptism of proselytes
among the Jews.” That explanation, however, often raised more problems
than it solved, mainly because there is so little evidence for the existence of
proselyte baptism in the first century of the Christian era. John’s baptism,
however, is now better explained as a development of the ritual washings of
the Essene community. The excavated remains of the Qumran community
center have several cisterns and a few migwa’ét, “baths,” for the ritual wash-
ing of community members. The Essene Manual of Discipline, when it re-
fers to ritual washing, speaks of it as a way of entering the covenanted life of
the community. “To enter the Covenant” is to turn from one’s sin, to “enter
into water,” and thus become a member. “One shall not enter the water to
partake of the pure meal of holy men, for they shall not be cleansed unless
they repent of their wickedness; for unclean are all who transgress His
word” (1QS 5:13-14).8 Such Essene washings were not unique, initiatory, or
not-to-be-repeated (as Christian baptism eventually came to be described),
but neither was John’s baptism. He apparently would administer his bap-
tism for the forgiveness of sins to any Jew who would come to him, and as
often as one would come.

5. When John preached his baptism, he spoke of it as a baptism of water,
but referred to another, coming baptism of “spirit and fire” (Luke 3:16). The
mention of water, fire, and spirit also has a remarkable parallel in the Essene
Manual of Discipline, which speaks of God “purging by His truth all the deeds
of human beings, refining [i.e., by fire] for Himself some of mankind to re-
move every spirit from their flesh, to cleanse them with a holy Spirit, and
sprinkle them with a Spirit of truth like purifying water” (1QS 4:20-21). Here
one finds “water,” “holy Spirit,” “Spirit of truth,” and “refining” as elements of
God’s activity as He purges this community. This sounds very much like ele-

7.See H. H. Rowley, “Jewish Proselyte Baptism and the Baptism of John,” HUCA 15
(1940) 313-34. Cf. T. M. Taylor, “The Beginnings of Jewish Proselyte Baptism,” NTS 2
(1955-56) 193-98; D. C. Smith, “Jewish Proselyte Baptism and the Baptism of John,” ResQ
25 (1982) 13-32; K. Pusey, “Jewish Proselyte Baptism,” ExpTin 95 (1983-84) 141-45.

8. See also 1QS 3:3-5: “He shall not be counted among the perfect; he shall neither
be purified by expiation nor cleansed by purifying waters: Unclean, unclean shall he be, as
long as he despises the precepts of God, without being instructed in the community of His
counsel.”

20



The Dead Sea Scrolls and Early Christianity

ments of John’s preaching about his own baptism and that of the coming
“more powerful” one (Jesus).

6. Still another Essene rule book, the Damascus Document, says, “He
made known to them his holy Spirit through his Messiah(s)” (CD 2:12). This
text provides a Palestinian background for John speaking of Jesus, the Mes-
siah, as the bearer of the Spirit (especially in the Lucan Gospel).

7. Finally, for what it is worth, an ancient tradition about John baptizing
along the banks of the Jordan River points to a spot that was within walking
distance of Khirbet Qumran, the Essene community site.’

These are, then, reasons that have made interpreters of the Qumran
Scrolls think that John, the son of the priest Zechariah, may well have spent
some of his youth among the Essenes of Qumran. None of the reasons is so
cogent that it convinces absolutely, but the ensemble of them makes it at least
a plausible hypothesis that he did so. Not even John’s descent from a priestly
family, which served according to what the Qumran Essenes considered a
tainted temple service,'° militates against the hypothesis that John had been
adopted by Essenes of Qumran and had lived among them for a time.

Jesus of Nazareth

If one can thus make out a plausible case for John the Baptist, what about Je-
sus of Nazareth, the founder of Christianity? One realizes today that Jesus
himself was not a Christian, in the sense in which that term came to be used
later on. He was a Jew, a native of Palestine, but did he have any connection
with the Qumran community? So far he is not mentioned in any of the 820
fragmentary texts, just as the Baptist is not. One reason for the lack of men-
tion of either of them is that most of the Qumran texts were composed and
even copied in the last two pre-Christian centuries,'! well before John or Je-
sus was born.

Moreover, in the case of Jesus there are simply no reasons similar to
those just presented for John the Baptist and his connection with the Essenes
of Qumuran. Jesus, a Palestinian Jew, began his ministry on the heels of John,

9. See C. Kopp, The Holy Places of the Gospels (New York: Herder and Herder, 1963)
99-105; D. Baldi, Enchiridion locorum sanctorum: Documenta s. Evangelii loca respicientia
(Jerusalem: Franciscan Press, 1955) 169-88.

10. See 1QpHab 9:4-10 for a criticism of the Jewish priests serving the Temple in Je-
rusalem.

11. See Chapter 1 above, p. 6 for the paleographic and radiocarbon dating of the
Qumran fragments.
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but nothing similar can be lined up to establish a connection of him with the
Essene community of Qumran.

Did Jesus know of the Qumran Essenes? Presumably he did, but
strangely enough the Gospel tradition presents him in debate or controversy
with Pharisees and Sadducees, but never with Essenes, who are, moreover,
never mentioned in the New Testament. Some interpreters have suggested
that one or other saying of Jesus may refer to Essenes. For instance, in the Ser-
mon on the Mount Jesus says, “You have heard that it was said [to your ances-
tors], ‘You shall love your neighbor and hate your enemy’” (Matt 5:43). To
love one’s neighbor is found in Lev 19:18, but one looks in vain in the Old
Testament for the hatred of one’s enemy. To what would the latter part of Je-
sus’ saying have referred? Now in the Manual of Discipline, one reads that
Qumran community members were “to love all sons of light . . . and hate all
the sons of darkness” (1QS 1:9-10). “Sons of light” was a designation of the
members of the community; all other Jews and outsiders were “sons of dark-
ness,” and so to be hated. Or again, Jesus’ saying about “those who have made
themselves eunuchs for the sake of the kingdom” (Matt 19:12) has been inter-
preted as an allusion to the celibate Essenes of Qumran, about whom both
Josephus and Pliny the Elder have reported.!?> Moreover, Jesus’ prohibition of
divorce may also echo the Essene prohibition of it.!* Such sayings of Jesus
may reflect, indeed, Essene practices or tenets, but there is no way of being
certain that these sayings actually referred to the Essenes of Qumran, and
there is no evidence that Jesus ever visited the Qumran community center or
spent time there.

This lack of evidence has to be emphasized in light of the allegations of
Barbara Thiering, an Australian interpreter of the Scrolls, who claims that the
Essene mode of interpreting Scripture found in some Scrolls supplies the key
to decoding the New Testament itself. According to her, John the Baptist was
the community’s “Teacher of Righteousness,” and Jesus the “Wicked Priest,”
titles used in sectarian Qumran writings for the leader of the community and
the chief of its opponents. In her latest book, Jesus and the Riddle of the Dead
Sea Scrolls: Unlocking the Secrets of His Life Story,'* Thiering goes so far as to
maintain that Jesus was born at Qumran, crucified at Qumran, secretly re-
vived at the Dead Sea, and eventually wed to a woman bishop, from whom he

12. See Josephus, J. W. 2.8.2 §120 (but cf. 2.8.13 §160-61); Pliny, Naturalis Historia
5.15.73.

13. See my article, “The Matthean Divorce Texts and Some New Palestinian Evi-
dence,” TS 37 (1976) 197-226; reprinted in slightly revised form in TAG, 79-111.

14. (San Francisco: HarperSanFrancisco, 1992).
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had children and with whom he lived to a ripe old age. All of which is sheer
“hokum” — to borrow the word that Time magazine used of her thesis.!

Writings of the New Testament

Although the Qumran Scrolls provide information that may help to explain
the background of John the Baptist but practically nothing about Jesus and
his background or ministry, interpreters have nevertheless discovered many
striking details in the Scrolls that shed light on the New Testament writings.
All of its twenty-seven books were composed in Greek, and almost all of them
in places outside of Palestine; yet many items in those Greek writings have
been illumined by these new Hebrew and Aramaic scrolls discovered at
Qumran. Even though none of them refers to anything Christian or mentions
any Christians, they do give us firsthand evidence of the Palestinian Jewish
matrix from which ideas and phrases found in these Christian writings
emerged and to which they are related.

After all, Jesus of Nazareth, a Palestinian Jew, taught and preached in
Aramaic, and probably spoke some Greek.!¢ Christianity, the movement that
is traced back to him, is rooted in his Palestinian ministry. What is recorded
in the Greek New Testament represents various forms of a recollection of his
words and his deeds, along with an early Christian interpretation of them and
of his meaning for humanity. So the Scrolls, in bringing to light contempo-
rary evidence of such Palestinian Jewish ideas and phrases, have had a re-
markable impact on our understanding of the record compiled about Jesus in
the New Testament and on the interpretation of him there.

Before I descend to details, I must mention two issues that have sur-
faced at times, but that are merely distractions. The first of these concerns
Qumran Cave 7, from which nineteen Greek fragments were recovered, and

15. For reactions to this book of Thiering, see D. Peterson, “The Dead Sea Scrolls
Again,” BH 28/3 (1992) 87-90; cf. O. Betz, “Peschermethode und Jesusroman,” QC 5/1
(1995) 23-30; D. M. Paton, “An Evaluation of the Hypothesis of Barbara Thiering concern-
ing Jesus and the Dead Sea Scrolls,” ibid., 31-45; G. O’Collins, Tabler 246/2 (26 September
1992) 1184-86; W. Wink, Crirical Review of Books in Religion 6 (1993) 298-301; R. A.
Burridge, Sewanee Theological Review 36 (1993) 435-39; H. Shanks, BARev 18/5 (1992) 69-
70; G. E Snyder, Chicago Theological Seminary Register 83 (1993) 69-70. See also J. H.
Charlesworth, ed., Jesus and the Dead Sea Scrolls (New York: Doubleday, 1992).

16. See my article, “Did Jesus Speak Greek?” BARev 18/5 (1992) 58-63, 76-77; re-
printed in Approaches to the Bible: The Best of Bible Review. Volume I: Composirion, Trans-
mission and Language (ed. H. Minkoff; Washington, D.C.: Biblical Archaeology Society,
1994) 253-64, 343-46.
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none in Hebrew or Aramaic. I have already alluded to it briefly above in
Chapter 1, but more has to be said about it. Two of the fragments of Cave 7
were identified as Old Testament texts in Greek: Exod 28:4-7 and a variant
of the Epistle of Jeremiah 43-44.17 The other seventeen fragments, however,
proved at first to be unidentifiable. In 1972 a Spanish Jesuit named José
O’Callaghan claimed that some of these were fragments of New Testament
passages: specifically 7Q4 a copy of 1 Tim 3:16-4:3 and 7Q5 a copy of Mark
6:52-53. In the latter case O’Callaghan maintained that the fragment
showed that Mark’s Gospel was already in existence about a.p. 50.1% Yet
apart from a handful of followers, especially the German scholar Carsten P.
Thiede, the identification of O’Callaghan has fallen on deaf scholarly ears.!®
The trouble is that the fragments are so tiny and contain so few Greek let-
ters that they can be identified with almost anything. Computers and spe-
cial photographing techniques have been employed, and all the pros and
cons have been gathered in a German book entitled Christen und Christ-
liches in Qumran?° The most interesting item in this publication is the en-
larged photograph produced by the Division of Identification and Forensic
Science of the Investigations Department of the Israeli National Police on
12 April 1992.21 At first sight, it seemed to confirm O’Callaghan’s reading of
a word on line 2 of the fragment as auton, with traces of a final N, which
scholars had earlier contested. Consequently, as might have been expected,

17. This is actually vv. 43-44 of chap. 6 of the deuterocanonical book of Baruch. For
both Greek texts, see M. Baillet et al., Les ‘petites grottes’ de Qumrdn (DJD 3; Oxford: Clar-
endon, 1962) 142-43.

18. See J. O’Callaghan, “;Papiros neotestamentarios en la cueva 7 de Qumran?” Bib
53 (1972) 91-100; translated by W. L. Holladay as “New Testament Papyri in Qumran Cave
7?” Supplement to JBL 91/2 (1972) 1-14. Cf. ]. O’Callaghan, Los papiros griegos de la cueva
7 de Qumran (BAC 353; Madrid: Editorial Cat6lica, 1974).

19. See C. P. Thiede, The Earliest Gospel Manuscript? The Qumran Papyrus 7Q5 and
Its Significance for New Testament Studies (Exeter: Paternoster, 1992). For further bibliog-
raphy on the topic, see DSSMPTS, 168-72.

20. See B. Mayer, ed., Christen und Christliches in Qumran? (Eichstitter Studien n.s.
32; Regensburg: Pustet, 1992). Cf. L. Stuckenbruck, QC 2/3 (1993) 195-97; K. Backhaus,
“Qumran und die Urchristen: Zu einem neueren Diskussionsbeitrag,” TGI 83 (1993) 364-
68.

21. Mayer, ed., Christen und Christliches, 243. See also the explanatory article of C. P.
Thiede, “Bericht iiber die kriminaltechnische Untersuchung des Fragments 7Q5 in Jerusa-
lem,” ibid., 239-45. Thiede speaks of a letter (of 12 December 1990) received from A. R.
Millard in Liverpool, England, who reported that O’Callaghan’s reading of the combina-
tion of letters on the five lines, when searched out electronically on a computer using the
entire corpus of Greek literature, resulted in identifying “fiir 7Q5 nur Mk 6,52-53” (ibid.,
240 [his italics]).
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O’Callaghan has reiterated his contention,?? and Thiede has pursued the
matter still further.?3 The scholarly world, however, remains unconvinced.?
The last word has not yet been uttered on the identification of 7Q5, and so
it is at the moment a distracting item.

If this confirmed reading were to prove acceptable, and if a fragment of
Mark was indeed found in Qumran Cave 7, what does that say about all the
rest of the fragments of that cave? In itself, the identification of 7Q5 as
Marcan would not be impossible, because many scholars have held that the
Marcan Gospel was composed as early as a.D. 65, that is, a short time prior to
the destruction of Jerusalem. If a copy of that Gospel had been brought from
Rome or Italy, where many think the Marcan Gospel was composed, to Chris-
tians in Jerusalem in a year or so thereafter, it could have become the property
of Jerusalem Christians who may have wanted to store it for safekeeping in a
cave used by Essene friends, when they realized the coming of the siege of Je-
rusalem by the Romans.

It is usually thought that the Essene community’s center at Khirbet
Qumran was destroyed in the summer of A.D. 68, and one usually judges that
the caves would have contained their deposits by that time. That would mean

22. See J. O’Callaghan, “Sobre el papiro de Marcos en Qumran,” FilNeot 5 (1992)
191-97; idem, “Llpotético papiro di Marco a Qumran,” CivCart 143/2 (1992) 464-73;
idem, Los primeros testimonios del Nuevo Testamento: Papirologia neotestamentaria
(Cérdoba: Ediciones el Almendo, 1995) 95-145.

23. See now C. P. Thiede, “Greek Qumran Fragment 7Q5: Possibilities and Impossi-
bilities,” Bib 75 (1994) 394-98; idem, Jésus selon Matthieu: La nouvelle datation du papyrus
Magdalen &’Oxford et Porigine des Evangiles: Examen et discussion des derniéres objections
scientifiques (Paris: Frangois-Xavier de Guibert, 1996) 101-18.

24. Part of the trouble is that Thiede has now joined to his campaign for 7Q5 as a
Marcan fragment another claim about an alleged first-century fragment of Matthew’s
Gospel. Two parts of it are found in the Library of Magdalen College, Oxford, and in Bar-
celona. This claim, too, scholars are again quite reluctant to admit, because those frag-
ments of Matthew have always been dated to the late second century a.p. See now G. N.
Stanton, Gospel Truth? New Light on Jesus and the Gospels (Valley Forge, Penn.: Trinity
Press International, 1995) 11-48.

See the more recent criticism of M.-E. Boismard, “A propos de 7Q5 et Mc 6,52-53,”
RB 102 (1995) 585-88; P. Grelot, “Note sur les propositions du Pr Carsten Peter Thiede,”
RB 102 (1995) 589-91; E. Puech, “Des fragments grecs de la grotte 7 et le Nouveau Testa-
ment? 7Q4 et 7Q5, et le Papyrus Magdalen grec 17 = PS4” RB 102 (1995) 570-84. It now
appears that several of these Greek fragments are part of a translation of 1 Enoch in Greek;
see E. Puech, “Notes sur les fragments grecs du manuscrit 7Q4 = 1 Hénoch 103 et 105,” RB
103 (1996) 592-600; E. A. Muro, Jr., “The Greek Fragments of Enoch from Qumran Cave 7
(7Q4, 7Q8, & 7Q12 = 7QEn gr = Enoch 103:3-4, 7-8),” RevQ 18 (1997) 307-12; E. Puech,
“Sept fragments grecs de la Lettre d’Hénoch (1 Hén 100, 103 et 105) dans la grotte 7 de
Qumrin (= 7QHéngr),” RevQ 18 (1997) 313-23.
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that sometime between a.p. 65 and the summer of a.p. 68 a copy of the
Marcan Gospel came to Cave 7.2° How did it get there? Was it brought by Je-
rusalem Christians to their Essene neighbors’ cave near Khirbet Qumran? Or
was it brought by Essenes from Jerusalem? Who knows? The problem would
become even more acute if one were to insist on the date of the composition
of the Marcan Gospel as A.p. 70, as many do, or later! One realizes today how
hypothetical this problem of identification really is.

If one could admit that 7Q5 were indeed a fragment of the Gospel ac-
cording to Mark, what must be said about 7Q4, which O’Callaghan has iden-
tified as 1 Tim 3:16; 4:1, 3226 That a copy of a Pastoral Epistle should be found
in a Qumran Cave prior to A.D. 68 is problematic indeed!

What evidence is there, however, that would negate or gainsay a deposit
of Christian scrolls in Cave 7 at a period later than a.p. 682 The so-called Cop-
per Scroll (3Q15) is a case in point. Its text mentions sixty-four hiding places
where treasures have been buried, and it was written in a form of Hebrew that
is not the same as that of most of the Qumran Hebrew texts, especially the
sectarian writings. It has been dated by its chief editor, J. T. Milik, to ca. a.p.
100.27 So the question has been asked whether it might have been deposited
in Cave 3 sometime after a.p. 70. If so, then why could not Christian texts
have been deposited in Cave 7 after a.p. 682

The other distracting issue is the interpretation of Qumran texts as Jew-
ish Christian. This interpretation has been proposed by Robert H. Eisenman
of California State University at Riverside, who in more recent times has had
access to a previously unknown collection of official photographs of Qumran
Cave 4 texts. Eventually, Eisenman became one of the editors of A Facsimile
Edition of the Dead Sea Scrolls,?® a photographic reproduction of 1,785 plates
of fragmentary texts from Qumran Cave 4. Eisenman then claimed that
among this newly released material was a fragment that “refers to the execu-
tion of a Messianic leader” and that this text has to do “with Christian origins

25. It should be noted that Cave 7 was hollowed out in antiquity in the southern
edge of the plateau on which the community center, Khirbet Qumran, was located. Unfor-
tunately, even more of it has crumbled into the wadi below since its discovery in 1952, and
today one can only see where the cave once was. So little remains of that area that all recent
calls for a fresh reexamination of the cave or further excavation of it seem doomed to fail-
ure. | visited the site in June 1993.

26. See C. P. Thiede, “Bericht,” 241 (with an enlarged photograph of the fragment).

27. See Baillet et al., Les ‘petites grottes’ de Qumrdn, 217: “I'écriture . . . ‘hérodienne
évoluée’ . . . entre 30 et 130 apres J.-C., en chiffres ronds, avec préférence pour la seconde
moitié de cette période.”

28. Prepared with an Introduction and Index, with J. M. Robinson (2 vols.; Washing-
ton, D.C.: Biblical Archaeology Society, 1991).
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in Palestine.”?° Newspaper reports said that he had found a “Jesus-like mes-
siah .. . in scrolls.”3 This claim, however, turned out to be only another mis-
interpreted text, suiting a pattern of several years of Eisenman’s publications,
in which he has been maintaining that the Qumran Teacher of Righteousness
was James, who is called “the brother of the Lord” (Gal 1:19); that the Wicked
Priest was Ananos, the son of the high priest Annas, who put James to death;
and that the “Man of the Lie” was the Apostle Paul. Still more recently,
Eisenman has published (along with Michael O. Wise) a book entitled, The
Dead Sea Scrolls Uncovered: The First Complete Translation and Interpretation
of 50 Key Documents Withheld for over 35 Years.*! This book too made head-
lines, for, despite its subtitle, close to twenty-five of the fifty texts had been
published earlier, and some were based on questionable sources (e.g., hand-
outs at scholarly meetings, along with their noteworthy errors), or what has
been called “the ‘unethical appropriation” of others’ research,” especially in
transcribing and reconstructing the texts.*> The claim that the Scrolls are
Jewish Christian documents, closely related to early stages of Christian his-
tory, is highly exaggerated and simply wrong. They are Jewish texts, and the
teachings in them are Jewish to the hilt. Now that the dust has settled on this
issue, one sees that Eisenman’s claim has proved to be only a distraction. As a
result, the claims of Thiering and Eisenman cannot be taken seriously, even
when one studies the impact of this important discovery on the study of the
New Testament.

29. See California State University, Long Beach, News Release, 1 November 1991, p. 1;
cf. New York Times, 8 November 1991, p. A8.

30. The text to which the sensational headlines referred was 4Q285, about which
Eisenman subsequently published an article, “A War Prayer,” BARev 17/6 (1991) 65. See,
however, G. Vermes, “The ‘Pierced Messiah’ Text — An Interpretation Evaporates,” BARev
18/2 (1992) 80-82; idem, “The Oxford Forum for Qumran Research: Seminar on the Rule
of War from Cave 4 (4Q285),” JJS 43 (1992) 85-90. Cf. M. G. Abegg, Jr., “Messianic Hope
and 4Q285: A Reassessment,” JBL 113 (1994) 81-91; M. Bockmuehl, “A ‘Slain Messiah’ in
4Q Serekh Milhamah (4Q285)?” TynBull 43 (1992) 155-69; J. D. Tabor, “A Pierced or Pierc-
ing Messiah? — The Verdict Is Still Out,” BARev 18/6 (1992) 58-59.

31. (Rockport, Mass.: Element Books, 1992).

32. See New York Times, 13 December 1992 (International Section, p. 28). Cf. J. N.
Wilford, “New Access to Scrolls Fuels Scholars’ Warfare,” New York Times, Science Section,
Tuesday, 22 December 1992, C1; “Scroll Scholars Resolve Dispute,” New York Times, Friday,
18 December 1992, Al5. This book has evoked severe criticism; see the reviews by
G. Vermes, Times Literary Supplement (4 December 1992) 6-7; ]. C. Greenfield, Jerusalem
Post Magazine (19 February 1993) 26; P. S. Alexander, JJS 44 (1993) 139-40; D. J. Harring-
ton and J. Strugnell, “Qumran Cave 4 Texts: A New Publication,” JBL 112 (1993) 491-99;
F. Garcia Martinez, RevQ 16 (1993-95) 123-50; A. S. van der Woude, JSJ 24 (1993) 298-99.
See also G. Vermes, “A Regrettable Public Squabble over the Scrolls,” JIS44 (1993) 116-17.
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If there is nothing in the Qumran Scrolls about Jesus or Christians and
no New Testament writing among them, why, then, are the Scrolls so impor-
tant for the understanding of early Christianity? I shall try to answer that
question by citing four kinds of material found in the Scrolls that reveal the
Palestinian background to (1) important Pauline teachings; (2) christological
titles used in the New Testament; (3) select Gospel passages, and (4) light
shed on Melchizedek in the Epistle to the Hebrews.

First, even though the uncontested letters of the convert Diaspora Jew
Paul of Tarsus were written in eastern Mediterranean areas outside of Pales-
tine between A.D. 51 and 58, they contain ideas and phrases that show that his
teaching was rooted, indeed, in a Palestinian Jewish matrix.

For instance, Paul speaks at times of a divine attribute, “the righteous-
ness of God” (dikaiosyné theou, Rom 1:17; 3:5, 21, 22; 10:3), and the phrase
sounds like a frequently used slogan. Yet it is never found verbatim in the Old
Testament, which otherwise often calls God “righteous” and speaks of his
“righteousness.”* It has now, however, turned up verbatim in the Dead Sea
Scrolls, either as sedeq ¢l (1QM 4:6) or as sidgat “él (1QS 10:25; 11:12).
Clearly, then, Paul was echoing a phrase current in the Judaism of his day.

Related to that phrase is Paul’s teaching on justification by grace
through faith. “Justification” is derived, of course, from the Hebrew Scrip-
tures, which taught Jews of old that they could achieve a righteous status in
God’s sight by observing the Mosaic Law, by doing “the works of the Law.” In
contrast, Paul insisted that that status of righteousness in God’s sight was
something that Christ Jesus had attained for humanity by his vicarious death
and resurrection. For Paul such righteousness was a grace bestowed by God
on people of faith. Two aspects of Essene teaching now found in the Scrolls
shed light on this Pauline teaching, for the Essenes of Qumran also insisted
on the justification of human beings by God’s “mercy” and “grace”” In fact,

33. See Deut 32:4; Ps 119:137; 129:4; Job 34:17 for saddiq said of God; Job 36:3; Hos
2:21; Ps 36:7; 71:19 for sedeq or sédaqah used of Him.

The closest one comes to a Hebrew equivalent of the Pauline Greek phrase in the
Old Testament is found in Deut 33:21, sidqat YHWH, which the RSV translates, “just de-
crees of the Lord”; the NRSV, “what the Lord deemed right”; and what the LXX rendered
as dikaiosynen Kyrios epoiésen, “The Lord has wrought righteousness.” Or again in Judg
5:11, sidqét YHWH, which the RSV translates, “the triumphs of the Lord,” the NRSV, “the
victories of the Lord,” and what the LXX rendered as ekei dosousin dikaiosynas Kyrid,
“there they will grant the Lord righteous acts.” These different modes of translating the
same phrase show that it is scarcely the same as the Pauline phrase.

L. Alonso Schokel, however, thinks that I have not done justice to the Old Testament
data in this matter; see his “Tres notas de hermenéutica,” EstBib 53 (1997) 73-87, esp. 79-
83; and my response, “Alonso Schokel and Dikaiosyné Theou,” EstBib 54 (1998) 107-9.
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their teaching forms an interesting transition between the Old Testament
teaching about righteousness and the Pauline. The hymn with which the
community rule book, the Manual of Discipline, ends has this striking para-
graph:

As for me, ] belong to wicked humanity, to the assembly of perverse flesh;
my iniquities, my transgressions, my sins together with the wickedness of
my heart belong to the assembly doomed to worms and walking in dark-
ness. [No| human being sets his own path or directs his own steps, for to
God alone belongs the judgment (of him), and from His hand comes per-
fection of way. . .. And I, if [ stagger, God’s grace (hasdé “él) is my salvation
forever. (1QS 11:9-12)

Similarly, the author of the sectarian Thanksgiving Psalms proclaims:

As for me, I know that righteousness belongs not to a human being, nor
perfection of way to a son of man. To God Most High belong all the deeds
of righteousness, whereas the path of a human is not set firm. . . . I have
based myself on Your grace and on the abundance of Your mercy. For You
expiate iniquity to clean[se a human be|ing from guilt by Your righteous-
ness. (1QH 4:30-38)

In a very similar way, Paul insisted that all human beings “have sinned and fall
short of the glory of God” (Rom 3:23), that is, because of their sins they fail to
attain the glorious destiny planned by God for them. The one big difference be-
tween the Essene teaching on justification and the Pauline is that the Apostle in-
sists that human beings appropriate this status of righteousness and acquittal in
God’s sight through faith in Christ Jesus. For Paul, the vicarious death and the
resurrection of Jesus of Nazareth have made a difference, and the important
difference is “faith” (pistis) in Christ, by which one appropriates that status of
righteousness. Nevertheless, the Qumran tenet in this matter is clearly transi-
tional, for it shows how the Old Testament teaching about righteousness could
develop and be used by a Christian writer like Paul.

Moreover, the Qumran Scrolls have shed light on Paul’s use of “the
works of the Law.” Paul insisted that “a human being is justified by faith apart
from works of the law” (Rom 3:28; cf. Gal 2:16). Erga nomou is used by Paul
so frequently that it too sounds like a well-known Jewish slogan, and yet its
equivalent is never found in the Hebrew of either the Old Testament or the
rabbinic literature of later periods. It has, however, turned up in Qumran
texts as ma‘dsé hattérah, “deeds of the law” (4QFlor [4Q174] 1-217; AQMMT
C 27). In these writings it clearly means things prescribed by the Mosaic Law,
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and in the latter passage it occurs in a context that speaks of “righteousness.”
It runs thus:

Moreover, we have written to you (about) some of the deeds of the law,
which we consider for your welfare and that of your people, because w|e
recognize] (that) you have prudence and knowledge of the Law. Be wise in
all these (things) and seek from Him your good counsel that He may keep
far from you evil plots and the scheming of Belial, so that you may rejoice at
the end of time, as you find that some of our words (are) right. It will be
reckoned to you as righteousness,? as you do what is upright and good be-
fore Him for your welfare and (that) of Israel. (4QMMT C 25-32)3°

This text shows again that Paul, in relating “works of the Law” to the pursuit
of “righteousness,” knew whereof he was speaking. It manifests how he was
coping with current Palestinian Jewish ways of thinking about God and the
human condition.?¢ Such examples, which could be multiplied, reveal how
the Scrolls have helped us to a better comprehension of Pauline teaching.

A second area in which the Scrolls have made an impact in New Testa-
ment interpretation is that of christological titles. Such titles as “Lord,” “Son
of God,” “Messiah,” and “Son of Man” are applied to Jesus in the New Testa-
ment, but there has always been a debate about whence early Christians de-
rived such titles and the background out of which they have come.

Apropos of “Lord,” Rudolf Bultmann once maintained that the unmod-
ified (ho) Kyrios, “(the) Lord,” could not have been part of the primitive Jew-
ish Christian proclamation about Jesus, because Jews themselves would never
have used such a title of God. In his renowned Theology of the New Testament,
Bultmann wrote:

At the very outset the unmodified expression “the Lord” is unthinkable in
Jewish usage. “Lord” used of God is always given some modifier; we read:
“the Lord of heaven and earth,” “our Lord” and similar expressions.>’

34. This phrase is probably an echo of Ps 106:31, which refers to the Phineas inci-
dent of Num 25:1-8.

35. See E. Qimron and J. Strugnell, Qumran Cave 4: V. Migsar ma‘ase ha-torah (DJD
10; Oxford: Clarendon, 1994) 62 + pl. VIII (4QQ398 14 ii 2-8). The epilogue of this docu-
ment, quoted above, is addressed to adversaries of the Quuiran community (probably
Pharisees), whom the writers are trying to convert to the community’s way of understand-
ing righteous conduct.

36. See further M. Abegg, “Paul, ‘Works of the Law, and MMT,” BARev 20/6 (1994)
52-55, 82.

37. R. Bultmann, Theology of the New Testament (2 vols.; London: SCM, 1952-55)
1:51.
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Hence early Jewish Christians of Palestine could not have taken over such a title
allegedly used of Yahweh in Jewish circles and applied it to the risen Christ.
Rather, Bultmann alleged, “the Kyrios-cult [of Jesus] originated on Hellenistic
$0il”38 Accordingly, the title Kyrios would have been picked up by Christian mis-
sionaries as they carried the message about Christ from Palestine into the con-
temporary Greco-Roman world, where gods, emperors, and other illustrious
persons were sometimes called Kyrios. Bultmann had derived that idea about
the origin of the Kyrios-title from Wilhelm Bousset, and many New Testament
interpreters have followed him in so understanding this christological title.

All that, however, has changed since the discovery of the Qumran
Scrolls. In the fragmentary Aramaic translation of Job, recovered from
Qumran Cave 11, a clear example of an unmodified maré’, “Lord,” is used as a
title for God. In the original Hebrew of his poetic discourse, Elihu says to Job,
“Indeed, God will not act wickedly; the Almighty will not pervert justice”
(34:12). That statement becomes a question in the Aramaic targum, “Now will
God really prove faithless, and [will] the Lord [distort judgment]?” (11Qtg-
Job 24:6-7).3° Here maré’, “Lord,” stands in parallelism with *¢lgha’, “God.” It
shows clearly that it was not unthinkable for a Palestinian Jew of the first cen-
tury B.c. to refer to God simply as “Lord.” Another clear example of marya’,
“the Lord,” has turned up in the 4QEn® 1 iv 5.40 The upshot of this is that
Kyrios, “Lord,” used so often of the risen Christ in the New Testament, was
fully at home in the earliest stratum of Palestinian Christian teaching, at least
as a confessional title, if not also as a kerygmatic title.

An even more important christological title is “Son of God” Given its
Old Testament background, where it is used sometimes of corporate Israel, or
of the king on the Davidic throne, or of angels, or even of an individual Jew,4!
most New Testament commentators have been reluctant to claim that its use
for Jesus in the New Testament was derived from contemporary Hellenistic or
Greco-Roman usage. And yet, W. Bousset once wrote:

38. [bid.

39. See J. P. M. van der Ploeg and A. S. van der Woude, Le targum de Job de la grotte
xi de Qumran édité et traduit (Koninklijke nederlandse Akademie van Wetenschappen;
Leiden: Brill, 1971) 58.

40. See J. T. Milik, The Books of Enoch: Aramaic Fragments of Qumrdn Cave 4 (Ox-
ford: Clarendon, 1976) 175. Moreover, there is an instance of Hebrew *adén, “Lord,” in the
Hebrew form of Psalm 151 recovered from Cave 11 (11QPs? 28:7-8) and in 4Q403 11 28,
not to mention the often overlooked instance of *ddén in the canonical psalter itself (Ps
114:7). See further my article, “The Semitic Background of New Testament Kyrios-Title,”
in WA or SBNT, 115-42.

41. See Chapter 4 below.
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May we, without further ado, assume that already the first community of
Jesus’ disciples had taken the daring step and had creatively formed the title
“the Son of God,” which the Old Testament and the messianic faith of late
Judaism did not know, out of Old Testament beginnings (Ps 2:7) and the
tradition about Jesus’ baptism and transfiguration? Or did this title ulti-
mately develop first on Greek soil, in the Greek language?*?

Although Bousset expressed his hesitation about the relation of the New Tes-
tament title to what he called “Jewish messianology”4? and believed that the
title came to undisputed dominance in “the area of popular conceptions in
the Gentile Christian church and in that of the Pauline-Johannine Christol-
ogy,* he did not go as far as Adolf Deissmann had, who maintained that the
title’s “‘Old Testament presuppositions’ were not extant” among Gentile
Christians, for whom rather its connection with the imperial cult and the
well-known formula divi filius (theou huios) would have been the way they
understood it.4> A number of other writers have similarly related “Son of
God” to a Hellenistic origin, including G. P. Wetter46 and W. G. Kiimmel.4 In
this instance it would, of course, be foolhardy to deny that contemporary
Hellenistic usage of “Son of God” for demigods or heroes born of gods and
goddesses, or even for theioi andres, may have exerted some influence on early
Christians in their use of such a title for the risen Christ.

No one would have expected that a striking instance of the title would
turn up in a Palestinian Jewish text copied at the turn of the era. Among the
last fragments of Qumran Cave 4 acquired from the Bedouin in July 1958,
there was found an Aramaic text in which this title occurs. Unfortunately, the
text is fragmentary, broken vertically down the center of a column, which
makes it impossible to say who the person was to whom the title is applied.

42. W. Bousset, Kyrios Christos: A History of the Belief in Christ from the Beginnings
of Christianity to Irenaeus (Nashville: Abingdon, 1970) 95-96. Although this translation
was only published in 1970, its German original dates from 1913. I shall return to this mat-
ter below, pp. 64-65.

43. 1bid., 207.

44, Ibid., 97.

45. G. A. Deissmann, Bible Studies: Contributions Chiefly from Papyri and Inscrip-
tions to the History of the Language, the Liverature, and the Religion of Hellenistic Judaism
and Primitive Christianity (2d ed.; Edinburgh: Clark, 1909) 166-67; cf. idem, Light from the
Ancient East: The New Testament Illustrated by Recently Discovered Texts of the Graeco-
Roman World (rev. ed.; London: Hodder and Stoughton; New York: Doran, 1927) 346-47.

46. G. P. Wetter, Der Sohn Gottes (FRLANT 26; Gottingen: Vandenhoeck & Ru-
precht, 1916).

47. W. G. Kiimmel, The Theology of the New Testament according to Its Major Wit-
nesses: Jesus — Paul — John (Nashville: Abingdon, 1973) 76.
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That person will long be debated, and the debate has only begun, because the
text was fully published only in 1992. It will be fully discussed below in Chap-
ter 3, but the crucial part of it may be cited now. It reads:

[X shall be gr]eat upon the earth. All peoples sha]ll make [peace with him];
they shall all serve [him. For] he shall be called [the holy one of] the
[G]reat [God], and by His name shall he be named. (Col. 2) He shall be
hailed son of God, and they shall call him son of the Most High. Like the
comets you saw (in your vision), for (some) years they shall rule over the
land, and shall trample on all: one people shall trample upon another, and
one province on an|o]ther, (vacat) until there arises the people of God, and
everyone rests from the sword (vacat). (4Q246 1:8-2:4)*8

No one who reads that text fails to see its importance. It not only shows
that the title béréh di ’el, “Son of God,” was current in Palestinian Judaism, but
it uses the same titles, “Son of God” and “Son of the Most High,” as are found
in the Lucan infancy narrative, when Gabriel informs Mary about the birth of
Jesus: “He will be great and will be called Son of the Most High” (1:32);
“therefore the child to be born will be called holy, the Son of God” (1:35).
One cannot contend that Luke knew of this Palestinian Jewish text and bor-
rowed from it such titles for Jesus. It may be sheer coincidence that he uses
them, but this Aramaic text shows that such titles were in current use in con-
temporary Judaism and at home on Palestinian soil. Hence there is little rea-
son to seek to explain the New Testament usage as derived from Greco-
Roman or Hellenistic sources.

The titular use of “Messiah” for the risen Christ is another instance of
how the Scrolls have aided our understanding of a christological title. For the
Qumran material reveals that Judaism had, indeed, developed at least by the
end of the second century B.c. a clear belief in a coming Messiah or Messiahs.
Jewish scholars sometimes ascribe the emergence of messianism among Jews
to the Roman period.#’ The only place in the Old Testament where Hebrew
masidh has the connotation of an expected or awaited anointed figure of
Davidic descent is found in Dan 9:25: “ad masiah nagid, “to the coming of an
anointed one, a prince” (RSV). There in the book of Daniel one may debate

48. See E. Puech, “Fragment d’une apocalypse en araméen (4Q246 = pseudo-Dand)
etle ‘royaume de Dieu,”” RB 99 (1992) 98-131. Puech has also published the editio princeps
in “246. 4QApocryphe de Daniel ar,” Quuiran Cave 4: XVII. Parabiblical Texts, Part 3 (DJD
22; ed. G. Brooke et al.; Oxford: Clarendon, 1996) 165-84.

49. See H. L. Ginsberg, “Messiah,” Encyclopaedia Judaica (16 vols.; New York:
Macmillan; Jerusalem: Keter, 1971) 11:1407-8.
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whether one should translate the Hebrew word masidh as “anointed one” or
as “messiah,” but Qumran texts that date from only a short time after the final
redaction of the book of Daniel (ca. 165 B.c.) now make it clear, as they build
on that Danielic passage, that Palestinian Jews had developed a belief in the
coming of a “Messiah” (with a capital M) or even “Messiahs” (in the plural).>®

The Christian belief that Jesus of Nazareth was God’s “Messiah” was a
still further development of that Jewish tenet. In fact, even though the Greek
christos, “anointed one,” is used on occasion as a title of Jesus (e.g., Rom 9:5),
it has in most instances already become his second name, Jesus Christ.

The titular use of “Son of Man,” such as one finds for Jesus in the New
Testament, is still without a parallel in the Qumran texts, even though there
are instances of the Aramaic phrase bar *énas used both in a generic sense,
“human being” (11QtgJob 9:9;26:2-3), and in an indefinite sense, “someone”
(or, in a negative clause, “no one,” 1QapGen 21:13).°! Little light, then, is shed
from the Qumran evidence on this phrase as a christological title in the New
Testament. So much for the Qumran background of titles used for Christ.

In still a third way, striking parallels have been found in the Qumran
Scrolls for some Gospel passages. In a recently published Cave 4 text, a collec-
tion of beatitudes resembling the collections in the Matthean and Lucan Gos-
pels has come to light. The beatitude is a literary form often found in the Old
Testament, and there are even paired beatitudes in the Old Testament. One
looks in vain, however, for a collection of beatitudes such as Matt 5:3-11 (eight
or nine beatitudes, depending on how one counts) or in Luke 6:20-22 (four
beatitudes, paralleled by four woes). Such a collection of beatitudes is now
found in a fragmentary Hebrew text from Cave 4. It will be discussed at
greater length in Chapter 6, but part of its translation can be given here for
the sake of this survey:

[Blessed is the one who speaks truth] !with a pure heart and slanders not
with his tongue. Blessed are those who cling to her statutes and cling not 2to
paths of iniquity. Bles[s]ed are those who rejoice in her and babble not
about paths of foolishness. Blessed are those who search for her 3with clean
hands and seek not after her with a deceitful heart. Blessed is the man who
has attained wisdom and walks by the law of the Most High and fixes his

50. See further Chapter 5 below. Compare J. H. Charlesworth, ed., The Messiah: De-
velopments in Earliest Judaism and Christianity (Minneapolis: Fortress, 1992); F. Garcia
Martinez, “Messianische Erwartungen in den Qumranschriften,” JBTh 8 (1993) 171-208.
Cf.J.]. Collins, The Scepter and the Star: The Messiahs of the Dead Sea Scrolls and Other An-
cient Literature (ABRL; New York: Doubleday, 1995).

51. See J. A. Fitzmyer, WA or SBNT, 143-60.
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heart on her ways, gives heed to her admonishments, delights con[stant]ly
in her chastisements, Sand forsakes her not in the stress of [his] trou[bles];
(who) in time of distress abandons her not and forgets her not [in days of]
fear, 6and in the affliction of his soul rejects [her]| not. For on her he medi-
tates constantly, and in his anguish he ponders [the law]; and in [al]l 7his
existence [he considers] her [and puts her] before his eyes, so as not to walk
in the paths of [ ]. (4QBeat [4Q525] 0-7)%2

In this Qumran sapiential text five beatitudes appear together. Since the text
is fragmentary, we do not know how many beatitudes it may originally have
had, especially at the beginning of the fragment. The feminine pronoun or
pronominal suffix used throughout the fragment refers to “wisdom”
(hokmdh) or to “the Law” (térdh), both feminine nouns in Hebrew. For the
Essene community of Qumran the Mosaic Law was the embodiment of wis-
dom, and this collection of beatitudes extols the observance of the Law and
exhorts members of the community to the wise practice of such observance.
Jesus’ beatitudes might also seem to have been a form of sapiential teaching,
but they are more markedly eschatological. In any case, the evangelists who
gathered Jesus’ beatitudes into a collection of eight or four were undoubtedly
aware of and perhaps influenced by a similar Palestinian Jewish literary form
of collected beatitudes now made known to us by this Qumran fragment.
Furthermore, at times the New Testament refers to Christians as “sons
of light” (Luke 16:8; John 12:36; 1 Thess 5:5; Eph 5:8). Although “sons of
darkness” is not found in the New Testament, an equivalent phrase occurs in
“sons of disobedience” (Eph 2:2; 5:6) and in “son of perdition” (John 17:12;
2 Thess 2:3).°% At any rate, the phrase recalls the dualistic pair, light and dark-
ness, well known from the Old Testament as a symbol of good and evil (e.g.,
Isa 45:7; Job 24:14). In fact, it is almost a natural figure, found in many an-
cient literatures, including Greek.> There are, however, distinctive aspects of
the Qumran dualistic pair that are not found elsewhere: béné *6r, “sons of
light,” and béné hések, “sons of darkness,” make use of a Semitic expression,

52. See E. Puech, “Un hymne essénien en partie retrouvé et les béatitudes: 1QH
v 12-vi 18 (= col. xili-xiv 7) et 4QBéat.,” RevQ 13 (Mémorial Jean Carmignac, 1988) 59-88;
idem, “4Q525 et les péricopes des Béatitudes en Ben Sira et Matthieu,” RB 98 (1991) 80-
106.

53. Compare the Qumran equivalent phrases: béné ‘awel, “sons of wickedness” (1QS
3:21); bené ‘awlah, “sons of wickedness” (1QH 5:8); [béné] ris"ah, “sons of evil” (1QH
6:29-30); béné “asmah, “sons of guilt” (YQH 5:7; 6:30; 7:11); béné has¥ahat, “sons of the Pit”
(CD 6:15). The last mentioned is not far from the New Testament phrase, “son of perdi-
tion.”

54. See Plato, Republic 507e-509b.
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“sons of,” which denotes groups or guilds, for example, “sons of the prophets”
(1 Kgs 20:35); “sons of rebellion” (Num 17:25). Moreover, this dualistic pair
with such Semitic phraseology divides all humanity into two distinct groups,
“sons of light” and “sons of darkness,” a division never found in the Old Tes-
tament or in later rabbinic literature. As far as [ can see, this formulation and
this division are unique to the Qumran Scrolls. The division is implied in the
New Testament, but it now finds its full and original expression in Qumran
literature. The first line of the sectarian War Scroll speaks of an eschatological
war that is to take place between “the sons of light” and “the sons of darkness”
(1QM 1:1; cf. also 1QS 1:9-10, quoted above). This pair is found not only in
Hebrew sectarian literature of Qumran, but even in some Aramaic texts, so
that it was well at home as a designation for the Essene community of
Qumran. Early Christians seem, then, to have borrowed this expression,
“sons of light,” from such a Palestinian Jewish literary tradition to designate
themselves.

Still another interesting Qumran fragment that sheds light on a New
Testament passage is one that mentions the deeds of God’s Messiah (4Q521).
It too will be discussed further, in Chapter 5, but part of the translation of its
fragmentary text®> can be given or the sake of this survey:

Frg. 2, Col. ii
1] the hea]vens and the earth will listen to His Messiah,
2 [and all th]at is in them will not swerve from the commandments
of holy ones.
3 Be strengthened in His service, all you who seek the Lord!
4 Shall you not find the Lord in this, all those (= you) who hope in
their hearts?
5 For the Lord will visit pious ones, and righteous ones He will call
by name.
6 Over afflicted ones will His Spirit hover, and faithful ones He will
renew with His power.
7 He will honor (the) pious ones on a throne of eternal kingship,
8 freeing prisoners, giving sight to the blind, straightening up those
be[nt over].
9 For[ev]er shall I cling [to tho]se who hope, and in His steadfast
love He will recompense;
10 and the fruilt of a] good [dee]d will be delayed for no one.

55. See E. Puech, “Une apocalypse messianique (4Q521),” RevQ 15 (1991-92) 475-
522 (+ 3 pls.).
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11 Wond<r>ous things, such as have never been (before), the Lord
will do, as He s[aid].

12 For He will heal (the) wounded, revive the dead, (and) proclaim
good news to the afflicted;

13 (the) [po]or He will satiate, (the) uprooted He will guide, and on
(the) hungry He will bestow riches;

14 and (the) intel[ligent ], and all of them (will be) like
hol[y ones]

Here we have in a historic Jewish text a clear description of what Jews of
Palestine expected God would accomplish when His expected Messiah
would arrive on the scene. Because the text is fragmentary it is not possible
to interpret with certainty the role of “the Lord” and the role of “His Mes-
siah,” and or be certain about who are called gédésim, “holy ones” (lines 2,
[14]). The original editor of the text, Emile Puech, called it a “messianic
apocalypse.” That it is messianic is clear, but that it is apocalyptic is not.
The use of the future tense in it may rather be intended in a hortatory sense,
in that it urges its Jewish readers to perseverance and fidelity. The won-
drous things that are to be accomplished, the freeing of prisoners, restoring
of sight to the blind, and so forth, are all ascribed to “the Lord,” that is, to
God. Possibly, however, the text means that “the Lord” will bring about all
such things through “His messiah,” even though that is not explicitly said.
In any case, the text echoes phrases known from Isaiah and some Psalms.>®
Lawrence H. Schiffman has also noted parallels to it in the ancient Jewish
prayers Shemoneh ‘Esre and Amidah.>” He rightly explains that the Messiah
mentioned has “ultimate authority over the heavens and earth and calls
upon those who seek God to observe the Torah even more vigilantly”; they
are “enjoined to concentrate on God’s service.” He also complains about the
effort of some interpreters “to render a Christianized reading of this mate-
rial . . . to suggest that the messiah, not God, will revive the dead.” In this
complaint he is right: “that interpretation . . . is difficult to defend.”*® The
text, when correctly read, is wholly Jewish, expressive of important Jewish
messianic tenets current among the Essenes of Qumuran.

This text provides, however, an interesting Palestinian Jewish back-
ground for the description of Jesus’ activity in some of the Gospels. No Chris-
tian who reads this thoroughly Jewish text can fail to note the echoes of its

56. See below, pp. 93-95.
57. Schiffman, Reclaiming the Dead Sea Scrolls, 348.
58. Ibid.
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phraseology in passages that record Jesus” answer to be given to the impris-
oned John the Baptist in Luke 7:22 or Matt 11:5: “the blind receive their sight,
the lame walk, lepers are cleansed, the deaf hear, the dead are raised, and the
poor have the good news preached to them.”

Lastly, I cite the new light that has been shed on the interpretation of
the Epistle to the Hebrews by an important fragmentary text from Qumran
Cave 1. It is 11QMelch, and it depicts Melchizedek, the king mentioned in
Gen 14:18-20, in a way that was unknown before. The text may well be sectar-
ian, because it uses some of the specific terminology of the Qumran sect of
Jews, such as “for all the sons of [light] and men [of the lJot of Melchizedek.”
Moreover, it is composed in the form of a péSer (commentary) on a number
of Old Testament texts (Lev 25:13; Deut 15:2; Lev 25:10; Pss 82:1; 7:8-9; 82:2;
Isa 52:7; Lev 25:9), or what the editor, A. S. van der Woude, called an “escha-
tological midrash.” The quotations from Leviticus 25 run through the frag-
mentary text, which is not easy to read and interpret, but they unite its com-
mentary. It tells of the tenth or last jubilee year, which is given an
eschatological interpretation as the year when Melchizedek will bring about
release for the sons of light and the men of his lot by expiating their sins. The
text portrays Melchizedek not as an earthly king (as in Genesis), but as a
heavenly figure, performing a priestly act of expiation. It gives him the title
’El6him and depicts him as taking his stand “in the as[sembly of ’El]” and “in
the midst of gods (’lwhym)” by whom are undoubtedly meant the angelic
court of heaven, and “giving judgment.” It applies to him the words of Ps 82:2
and says further: “And Melchizedek shall exact the ven[ge]ance of the
jud[g]ments of God (“El) [from the hand of Be]lial and from the hand(s) of
all [the spirits of] his [lot]” The expiation that Melchizedek is to bring about
is related, moreover, to “the Da[y of Atone|ment” during the tenth jubilee.

What is noteworthy here is the depiction of Melchizedek as eldhim,
which literally means “god,” and of him standing “in the midst of gods”
(= angels). It thus makes of him a heavenly redemption figure. This way of re-
garding Melchizedek is not found in the Old Testament (in Gen 14:18-20 or
in Ps 110:4) and perhaps prefigures some of the ways in which he is regarded
in later literature, both Jewish and Christian. The exaltation of Melchizedek,
however, which sounds like an apotheosis of him, helps to understand why
Christ in the Epistle to the Hebrews is said to be hiereus kata ten taxin
Melchisedek, “a priest according to the order of Melchizedek” (6:6). In He-
brew 7,a midrash is composed on Gen 14:18-20, explaining the various titles
given to the Canaanite king of Salern, but it adds the striking admission about
him, that he is “without father or mother or genealogy, and has neither begin-
ning of days nor end of life, but resembling the Son of God he continues a
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priest for ever” (Heb 7:3). The reason why Melchizedek is said to be “without
father or mother or genealogy” is that Jews puzzled over him, because in Gen-
esis 14 he is to have been kohén [&°€] ‘elyon, “a priest of God Most High,” and
they wondered how someone could be called a priest of God without a gene-
alogy. The explanation of that puzzling question comes from the rootless
character of verses 18-20 in Genesis 14, where they have been secondarily in-
serted in the story of the return of Abram from the defeat of the kings and his
meeting with the king of Sodom. Those three verses introduce a secondary
meeting of Abram with the king of Salem (= Jerusalem) and call that king a
priest of God Most High even though he has no genealogy, because not even
Psalm 110, the only other place in the Old Testament in which he is men-
tioned, supplies such information about this priest. Now because Melchiz-
edek is depicted in the Qumran fragment as a heavenly redemption figure,
called ’eléhim, this is why he can be said to “resemble the Son of God” and to
have “neither beginning of days nor end of life,” and so to continue as “a
priest for ever.” If we had not recovered this text about Melchizedek so por-
trayed, would we ever have understood correctly what was meant by Heb 7:3
and its affirmation about him? If Melchizedek were indeed thought of by pre-
Christian Jews as a heavenly redemption figure who performed a priestly
function (expiation) for the men of his lot, then one can see how the author
of the Epistle to the Hebrews could depict Christ, the “Son of God,” and
“without beginning of days or end of life,” as a “priest according to the order
of Melchizedek.” This example, then, shows us what an important text has
been recovered from Qumran Cave 11 for the interpretation of the Epistle to
the Hebrews.>?

Some of these Qumran texts will be discussed more fully in succeeding
chapters, but this brief survey of features of Qumran Scrolls serves to show
how many Jewish ideas and expressions, which have been recovered from the
Palestinian writings of Qumran, have shaped the early form of the Christian
message.

The Christian message itself, however, has found no parallel in those
Scrolls. There is nothing about Jesus of Nazareth or his story or the interpre-
tation of him, nothing about the Christian church, nothing about the vicari-
ous and salvific character of what Jesus accomplished for humanity in his
passion, death, and resurrection. I am not saying this in a defensive or apolo-
getic way; it is simply a statement of fact. For all the light that the Scrolls have
shed on the Palestinian Jewish matrix of Christianity and on ways that early

59. See further my articles, “‘Now This Melchizedek . .. (Heb 7:1)” and “Further
Light on Melchizedek from Qumran Cave 11,” in ESBNT or SBNT, 2212-43, 245-67.
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Christians borrowed ideas and phrases in order to formulate their kerygmatic

proclamation of the Christian message, there is nothing in the Scrolls that

undermines or is detrimental to that message. Despite allegations made at

times, nothing in the Scrolls militates against the “uniqueness” of Jesus.
Edmund Wilson once claimed,

The monastery [of Qumran] . . .is, perhaps, more than Bethlehem or Naza-
reth, the cradle of Christianity. . . . These new documents have thus loomed
as a menace to a variety of rooted assumptions, from matters of tradition
and dogma to hypotheses that are exploits of scholarship. ... It would seem
an immense advantage for cultural and social intercourse — that is, for civ-
ilization — that the rise of Christianity should, at last, be generally under-
stood as simply an episode of human history rather than propagated as
dogma and divine revelation. The study of the Dead Sea scrolls — with the
direction it is now taking — cannot fail, one would think, to conduce to
this.®0

Wilson wrote those words in the 1950s, but, alas, he did not prove to be a
prophet, and more sober assessments have been recorded about the signifi-
cance of the Qumran discoveries in the meantime. More recently, however,
his words have been picked up and echoed by equally tendentious interpret-
ers of the Qumran Scrolls and their impact on Christianity. Michael Baigent
and Richard Leigh, in their book The Dead Sea Scrolls Deception,®! have reit-
erated the same nonsense.

In contrast to Wilson and Baigent and Leigh, Time magazine summed
up the matter very well in 1957:

The only Christians whose faith the scrolls can jolt are those who have
failed to see the paradox that the churches have always taught: that Jesus
Christ was a man as well as God — a man of a particular time and place,
speaking a specific language, revealing his way in terms of a specific cul-
tura] and religious tradition. For Christians who want to know more of that
matrix in which their faith was born, the People of the Scrolls are reaching a
hand across the centuries.®?

60. E. Wilson, The Scrolls from the Dead Sea (New York: Oxford University, 1955)
97-98, 100, 108. Wilson’s position becomes more nuanced in the later edition, entitled The
Dead Sea Scrolls, 1947-1969 (New York: Oxford University, 1969) 275-92.

61. M. Baigent and R. Leigh, The Dead Sea Scrolls Deception (London: Jonathan
Cape; New York: Summit Books, 1991) 41-44.

62. Time, 15 April 1957, 43.
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CHAPTER 3

The Aramaic “Son of God” Text
from Qumran Cave 4 (4Q246)

The Aramaic text, which was discovered in Qumran Cave 4 in 1952 and em-
ploys the titles “Son of God” and “Son of the Most High,” figures in the ac-
count of a notorious book by Michael Baigent and Richard Leigh, The Dead
Sea Scrolls Deception, which T mentioned at the end of the preceding chapter.!
They based their account of that text on the brief article that Hershel Shanks,
the editor of the Biblical Archaeology Review, wrote, having heard me lecture
on the Dead Sea Scrolls at the Johns Hopkins University in Baltimore in 1989.
Shanks quoted some lines of the text,> which I had published fifteen years be-
fore,® after J. T. Milik had publicly lectured on it at Harvard University in
1972 and it was judged to be in the public domain. According to Baigent and
Leigh, an “unnamed scholar, whose conscience was troubling him,” had
leaked the text to the Biblical Archaeology Review only in 1990!

Worse still, Baigent and Leigh thought that this was the document to
which John M. Allegro had alluded in one of his letters to Roland de Vaux, the
excavator of Khirbet Qumran and director of the scroll team that was work-
ing on the Cave 4 fragments, which Allegro had written in September 1956.

1. Michael Baigent and Richard Leigh, The Dead Sea Scrolls Deception (London:
Jonathan Cape; New York: Summit Books, 1991) 66.

2. Anonymous, “An Unpublished Dead Sea Scroll Text Parallels Luke’s Infancy Nar-
rative,” BARev 16/2 (1990) 24.

3. J. A. Fitzmyer, “The Contribution of Qumran Aramaic to the Study of the New
Testament,” NTS 20 (1974) 382-407, esp. 391-94; reprinted in a slightly revised form in WA
or SBNT, 85-113, esp. 92-93.
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There Allegro spoke of the Essene belief in their Davidic Messiah as “a ‘son of
God, ‘begotten’ of God. . . >4 Baigent and Leigh were ignorant, of course, of a
passage in Appendix A of the Manual of Discipline from Qumran Cave 1,
which, according to Allegro and some other scholars, speaks of God’s “beget-
ting the Messiah.” From it Allegro had concluded that there was an Essene be-
lief in a Davidic Messiah as Son of God. This Cave 1 text had been published
only shortly before, in 1955,° and Allegro was really referring to it, and not to
the “Son of God” text of Cave 4.

Moreover, Baigent and Leigh were also ignorant of the fact that the Ara-
maic “Son of God” text had not yet even been acquired by the Palestine Ar-
chaeological Museum in 1956, when Allegro wrote to de Vaux. It was, in fact,
among the last eight pieces of Cave 4 material that were bought from Kando
on 9 July 1958,° on the day before I left Jerusalem to return to the U.S.A., after
the first year of work on the concordance of nonbiblical texts of Qumran
Cave 4, eventually exploited by Ben Zion Wacholder and Martin G. Abegg.”

4. Baigent and Leigh, The Dead Sea Scrolls Deception, 56.

5. See D. Barthélemy and J. T. Milik, Qumran Cave 1 (D)D 1; Oxford: Clarendon,
1955) 110, 117: 1QSa (1Q28a) 2:11-12. The pertinent part of this text reads: 7°21* DX
OnR Nwni [N]R [9R], a contested reading, which Barthélemy originally translated as “au
cas ol Dieu menerait le Messie avec eux.” He preferred to interpret 191" as 1*93", believing
with Milik that 7°9, “the practically certain . . . reading,” was actually “a faulty reading of
the scribe.” Allegro, in his first publication of part of 4QFlorilegium (JBL 75 [1956] 174-
187, esp. 177), referred to this text and said that the “implication of ‘sonship’ of the Mes-
siah has obvious NT parallels, and has, perhaps, to be connected with the T°91” of 1QSa””
Allegro also noted that “a special infra-red photograph taken then [Summer of 1955]
leaves no doubt as to the correctness of the editor’s reading” (n. 28), i.e., of T°97. So Alle-
gro certainly understood the mention of “the Messiah” in 1QSa as implying divine son-
ship. Why we never heard more from him in this regard once the contents of 4Q246 be-
came known is a mystery. In his later book, The Dead Scrolls and the Christian Myth
(Devon: Newton Abbot; Buffalo: Prometheus, 1979), he makes no mention of it, tinder
though it would have been for his thesis.

6. This date is now officially confirmed by the editor in the editio princeps; see
E. Puech, “246. 4QApocryphe de Daniel ar,” in Qumran Cave 4: XVII. Parabiblical Texts,
Part 3 (DJD 22; ed. G. Brooke et al.; Oxford: Clarendon, 1996) 165 n. 1.

7. “Bootleg” is the word used for their work in New York Times, 5 September 1991,
p. Al. See B. Z. Wacholder and M. G. Abegg, A Preliminary Edition of the Unpublished
Dead Sea Scrolls: The Hebrew and Aramaic Texts from Cave Four: Fascicle One (Washington,
D.C.: Biblical Archaeology Society, 1991); Fascicle Two (1992); Fascicle Three (1995); Fasci-
cle Four (1996).

P. R. Davies has objected to my conduct with regard to this “Son of God” text; see
“The Qumran Affair: 1947-1993,” QC 5/2 (1995) 133-42, esp. 138, 139. ] can only smile at
his would-be omniscient exposure of my involvement in the publication of a few lines of
this text in 1974. For the sake of the record I have to say: [ was not “in the audience” when
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So the “Son of God” text could not have been the one to which Allegro was
referring in his letter of 1956 sent to de Vaux.

Such misinformation about this Aramaic text is only a token of the
larger pattern of errors and misinformed statements that make the Baigent
and Leigh book itself the deception par excellence about the Dead Sea Scrolls!®

The “Son of God” text was entrusted to J. T. Milik for publication in 1958,
and although he lectured on it at Harvard University in 1972, he never pub-
lished it. He has referred to it in two of his other writings.? On the basis of my
preliminary publication of seven lines of the text, a number of other studies
appeared, chiefly those of David Flusser and Florentino Garcia Martinez.!°
More recently, with Milik’s approval, Emile Puech has at long last published
the text in full,'! and further discussions of it have since appeared.!? Now we
can discuss it further, since more has still to be said about it.

Milik delivered the lecture on 4Q246 at Harvard in 1972 (not “in the 1960s,” as Davies
would have it). T was then several hundred miles away from Cambridge, teaching in the
theology department of Fordham University in the Bronx, N.Y. After Milik’s lecture, dur-
ing which he apparently displayed on a screen the Aramaic text and gave out an English
translation of the text that he was interpreting, I received in the mail a copy of the full text
(and his translation) from two different persons who had copied it and sent it on. Subse-
quently [ learned that the text had been the subject of a seminar at Harvard University;
then, that it was considered to be in the public domain.

8. See further my review of their book in “The Dead Sea Scrolls: The Latest Form of
Catholic-Bashing,” America 166/5 (15 February 1992) 119-22.

9.See . T. Milik, The Books of Enoch: Aramaic Fragments of Qumran Cave 4 (Oxford:
Clarendon, 1976) 60, 213, 261; and idem, “Les modeles araméens du livre d’Esther dans la
grotte 4 de Qumran,” RevQ 15 (1991-92) 321-99, esp. 383-84.

10. D. Flusser, “The Hubris of the Antichrist in a Fragment from Qumran,” Imnian-
uel 10 (1980) 31-37; reprinted in Judaism and the Origins of Christianity (Jerusalem:
Magnes, 1988) 207-13. F. Garcia Martinez, “4Q246: ;Tipo del Anticristo o Libertador
escatolégico?” in El misterio de la Palabra: Homenaje a L. Alonso Schikel (ed. V. Collado
and E. Zurro; Madrid: Ediciones Cristiandad, 1983) 229-44; in English: “The Eschatologi-
cal Figure of 4Q246,” in Qumran and Apocalyptic: Studies on the Aramaic Texts from
Qumran (STD) 9; Leiden: Brill, 1992) 162-79.

11. E. Puech, “Fragment d’une apocalypse en araméen (4Q246 = pseudo-Dand) et
le ‘royaume de Dieu,” RB 99 (1992) 98-131. This was only a preliminary publication, but
Puech has published the edirio princeps as “246. 4QApocryphe de Daniel ar,” in Qumiran
Cave 4: XVII. Parabiblical Texts, Part 3 (ed. G. Brooke et al.; Oxford: Clarendon, 1996) 165-
84.

12. See J. J. Collins, “The Son of God Text fromn Qumran,” in From Jesus to John: Es-
says on Jesus and Christology in Honour of Marinus de Jonge (JSNTSup 84; ed. M. de Boer;
Sheftield: JSOT Press, 1993) 65-82; J. A. Fitzmyer, “4Q246: The ‘Son of God’ Document
from Qumran,” Bib 74 (1993) 153-74 [reproduced here along with my treatment of the
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Text
Column 1
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text in “The Aramaic ‘Son of God’ Text from Qumran Cave 4,” in Methods of Investigation
of the Dead Sea Scrolls and the Khirber Qumran Site: Present Realities and Future Prospects
(Annals of the New York Academy of Sciences 722; ed. M. O. Wise et al.; New York: New
York Academy of Sciences, 1994) 163-78]; E. Puech, “Notes sur le fragment d’apocalypse
4Q246 — ‘Le Fils de Dieu,” RB 101 (1994) 533-58; F. M. Cross, “Notes on the Doctrine of
the Two Messiahs at Qumran and the Extracanonical Daniel Apocalypse (4Q246),” in Cur-
rent Research and Technological Developments on the Dead Sea Scrolls: Conference on the
Texts from the Judean Desert, Jerusalem, 30 April 1995 (STDJ 20; ed. D. W. Parry and S. D.

Ricks; Leiden: Brill, 1996) 1-13.
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The Aramaic “Son of God” Text from Qumran Cave 4 (4Q246)

Translation

1

[ When great awe] settled [u]pon him, he fell down before the throne
[and said to him, “Live,] O King, forever! You are distressed, and
changed is

[your complexion. I shall interpret, O Ki|ng, your vision, and all that is
coming in the future.

[For by the hand of m]ighty [kings] shall distress come upon the land;
[there shall be war among the peoples] and great carnage in the prov-
nces.

[At the end of days] the king of Assyria [and E]gypt [will perish].
[Then shall arise a king, and he shall be] great upon the earth.

[All peoples sh]all make [peace with him]; they shall all serve

[him. For] he shall be called [the holy one of] the [G]reat [God], and by
His name shall he be named.

Col. 2

w

10

He shall be hailed Son of God, and they shall call him Son of the Most
High. Like the comets

that you saw (in your vision), so shall their reign be. For (some) years
they shall rule over

the land, and they shall trample on all: one people shall trample upon
another, and one province upon an[o]ther,

(vacat) until there arises the people of God, and everyone rests from the
sword. (vacat)

His kingdom (shall be) an everlasting kingdom, and all his ways (shall
be) in truth. He shall jud|ge]

the land with truth, and all shall make peace. The sword shall cease
from the land,

and all the provinces shall pay him homage. The Great God is Himself
his might.

He shall make war for him; peoples shall He put in his power, and all of
them

He shall cast down before him. His dominion (shall be) an everlasting
dominion, and none of the abysses of

[the earth shall prevail against it]!
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Notes
Col. 1

1. YW 7Y 129 7907 Y191 “When great awe settled upon him.”
This description probably refers to a seer who falls before the enthroned king.
Milik had originally restored 11M17, “his Spirit,” thinking that God’s throne
was involved, as in I Enoch 14:24.13 1t is clear, however, that the enthroned
person is human; so some other restoration is needed. What is used here de-
pends on Dan 10:7, Di°2¥ 71983 %73 7777 AR, “but great fear fell upon
them,” as Milik eventually rightly saw. N is 3d sg. fem. of *AW, “settle,
abide” This restoration is also used by Puech, who discusses other less likely
possibilities, some of them with X123 7 XN, “the spirit of prophecy”

X072 27p %93. “He fell down before the throne” This characteristic
phrase for prostration before an enthroned person refers to the one who ad-
dresses the king, probably a seer who will interpret a vision that the king has
seen. Compare Dan 7:20 (@7 N 593), and even better kol Emecav Evimov
700 Opdvov (Rev 7:11; cf. 4:10; 11:16; 14:3; 19:4). Puech regards the noun
X093 as fully written; it is rather the normal writing of the emphatic state,
“the throne.”

2. 119 MR “And said to him.” Puech inserted in the lacuna here the
name of Daniel. Even though this might be a pseudo-Danielic text, it is not
certain that Daniel is the seer involved, given its fragmentary state. That, how-
evey, is not an impossible interpretation. Milik also thought of Enoch or some
other visionary of sacred history, such as Levi, Moses, or Elijah.'4 I am now
following the suggested reconstruction of F. M. Cross.!®

RnDYH X391 »n. “Live, O King, forever!” The reading is problematic.
R2Y[n] creates no problem, but it is followed by a dot, possibly the bottom of
an initial lamedh: hence RP¥Y. Puech so reads the text but thinks that it has
been corrected; but that correction is not clear. For parallel sayings, see Dan
2:4 (N 1YY RIYN); 3:9; 5:10; 6:7, 22. Though the word order differs, the
greeting is the same. This greeting must refer to some Jewish king, not a
Seleucid.

A7 ANR. “You are distressed.” Because of the broken state of the text,
the reason for the king’s distress is unknown, but there seems to have been
mention of a vision that the king had seen, which has terrified him. A dot of

13. See Milik, The Books of Enoch, 60.
14. 1bid.
15. Cross, “Notes on the Doctrine,” 5, 8.
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ink appears between A and 1, which might suggest the reading 1’29, the pas-
sive participle, but it is too tiny to be certain that it is a letter. Hence the active
participle TA7 is preferred.

T1°T 71N “And changed is your complexion.” Both Milik and Puech
understood the last word in line 2,7%3W1, to mean “your years.” Although it is
possible, it does not fit with what precedes. Compare Dan 5:6, *11W *11°1,
“and his complexion was changed,” an idiomatic expression used in a similar
context where emotion is mentioned. I am now following the reading of
Cross, which is similar to what I originally proposed, but better.

3.7 X951 WOHRY. “I shall interpret, O King, your vision.” Cross has
shown that Puech’s reconstruction (RV]PX 17 72N72 or XI]WK 17 75172)
is not suitable and that my earlier suggestion “leaves the dream interpretation
without an introduction.”® So I have followed him in understanding 7111 as
“your vision.” This meaning is found in Dan 2:19, 28; 4:2,7,10; 7:2,7,13. The
peal and pael of YWD are used similarly in Dan 5:16, 12 (respectively); cf.
4QEnGiantsb 2:14.

RnHY ¥ 7INR XD “And all that is coming in the future,” literally, for-
ever. Again I am following the suggestion of Cross to take this clause as the
continuation of the interpretation that the seer will give, but correcting his
anomalous Hebrew B9 to the Aramaic XN®Y, which is clear in the photo-
graph. Puech takes XY 7TV with an improbable reconstruction 19X *°f,
“Toi, a jamais [vis! Voici”

4. RYIX HY RDND 7pY 1°2927 1°9%71 7°2 *IR. “For by the hand of
mighty kings shall distress come upon the land” One could rather read 17X.
Thus begins the seer’s interpretation of the king’s vision about things to
come. For similar apocalyptic statements, see Dan 12:1 (719% DY 7N*11) or
Mark 13:19 (oovtou y&p ol fuépar ékeivon BATYIG ofa o0 yéyovey To1a0Tn o’
Gipxfic ktioewc). Cross prefers to restore the beginning of this line with
1°292[1 1YW 7 XN, “[You saw in your vision that the] might[y shall
be humbled],” appealing to Dan 2:45; 4:17 for the restoration of the first two
words. That seems possible, but the rest of the restoration is less likely. My
suggestion seeks rather to explain whence the distress comes.

5. RDITA2 297 PIWAN XY 2P 109, “There shall be war
among the peoples and great carnage in the provinces.” This line describes in
detail the “distress” of line 4. Though J. Carmignac once tried to explain
PWn3, “carnage,” as a form derived from WN,7 it is now recognized as a

16. Ibid., 8.
17.J. Carmignac, “Précisions apportées au vocabulaire de I’hébreu biblique par la
Guerre des Fils de Lumiére contre les Fils de Ténebres,” VT'5 (1955) 345-65, esp. 363-64.
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Persian word (<nahéir).'® The word is also found in 1QM 1:9, 10, [13]. For
Puech the singular adjective 27 demands the reading 117°WnN1 (so read also
by Cross), but there is no difference in the shape of the two yodhs. The form is
rather the absolute plural, a plural of intensification (see GKC §124g), which
can be modified by a singular adjective (cf. Isa 19:4, WP Q*ITR). Moreover,
Puech’s reading introduces a questionable Hebraic form (in 11-). Compare
XNM’WN1 of the Bodleian text of Cairo Testament of Levi (a3). Elsewhere
°Wn3J stands in parallelism to 27; hence the restoration here.

6. 1°7%¥11 7INR TOM PITAR® RO NXPDY. “At the end of days the king
of Assyria and Egypt will perish” Again | am following the suggestion of
Cross for the restoration of the beginning of this line; he compares Dan 4:31
for the first two words. The mention of Assyria and Egypt is similar to that in
1QM 1:2, 4, which may be a symbolic way of referring to enemy nations to
the east and the west of Israel, or may be a way of referring to the Seleucids
and Ptolemies, as Cross has understood the names. Milik understands 7%
DINR to mean historically “roi de Syrie,” that is, one of the Seleucid kings.!®
The form MINR, instead of VMWK which is still used in 1QapGen 17:8, is to be
noted; it is also found in Ahigar 3-5, 8, 10-14, etc. It has been called a Persian
pronunciation.”® Compare Sinaiticus of Tob 14:4 (A6ovp).

7. RYIR DY A% 27 X1 791 0IP° PIR. “Then shall arise a king,
and he shall be great upon the earth.” This restoration is inspired in part by
that of Puech, who reads at the beginning of the line [R171 190X 7%1 QP°],
“[Se lévera un autre/dernier roi, et lui].” Cross reads rather WIX 72 DP*1]
%0 / RYIR HY AmH 29 [, “[And there shall arise a son of man]. He
shall be a great [king] over the [whole] earth”” Cross compares Ps 48:3 (791
29) and Dan 2:10 (29 %% 93). One can also compare Luke 1:32, o0Tog
goton péyag, said of Jesus, or Luke 1:15, €oTon ydp uéyog évomov [Tob]
Kuvpiov, said of John the Baptist.

I still think that the “king” mentioned could be the son of the king
seated on the throne, a Jewish king, who has had the vision of what is to
come. | too think that this apocalyptic text is related to Daniel and shares
“linguistic and literary traits” found in that biblical writing, but I do not see
why the king has to be presumably “Nebuchadnezzar, Darius, Belshazzar, or
Cyrus,” even though such kings are addressed in the Daniel literature, as

18. See J. P. de Menasce, “Iranian naxdér,” VT 6 (1956) 213-14;J. P. Asmussen, “Das
iranische Lehnwort nahsir in der Kriegsrolle von Qumran (1QM),” AcOr (Copenhagen) 26
(1961-62) 3-20.

19. Milik, “Modeles araméens,” 383.

20. E Altheim and R. Stiehl, Die aramdische Sprache unter den Achaimeniden
(Frankfurt am M.: V. Klostermann, 1963) 1:184.

48



The Aramaic “Son of God” Text from Qumran Cave 4 (4Q246)

Cross argues. Why could not a Jewish seer seek to console a Jewish king who
has had a disturbing vision?

8. 1% / NWwnw? XY NTAYY Any DHWw XMy 5. “All peoples shall
make peace with him; they shall all serve him.” My restoration follows that of
Puech, save for the added 93. His alternate reading X"5n, “kings,” is not im-
possible, but less likely than X*An¥ 93, a phrase found in Dan 3:7(bis), 31.
Cross reads rather [117] / WA X921 1172v[* 7% WIR HI1], “[And all
mankind] shall serve [him], And all shall minister / [to him].” He rightly
notes the bicolon character of this line and compares Dan 7:10, where the
same verb WnNW is used, but he strangely translates the verb 72¥ as “serve,” a
meaning otherwise unknown in Aramaic. Flusser similarly introduced this
Hebraism in translating it “worship.” Compare 2:6 below.

9.XIPN* R2I DX TP XN “For he shall be called the holy one of
the Great God.” This lacuna is the most difficult one to restore. Milik once
suggested RA[T XA I2], “son of the great king,” taking it as a reference to
Alexander Balas, pretended son of Antiochus IV Epiphanes, the Seleucid dy-
nast from 150-145 B.c., who had the same name as the conqueror, Alexander
the Great. Later on Milik used 29N instead of 92, but that would mean “suc-
cession,” and not successor. He also understood the verb X9jPN* as middle, “il
se proclamera Fils de Dieu et (qu’)on appelera Fils du Trés Haut.”?!

Puech used rather X2[7 X1 91], “le fils du Grand Souverain,” appeal-
ing to 4QEnb 1 iii 14. The Enoch text, only partially preserved, reads XN1X]
RnHY R R[] X2 RIWM [RW, “[You are] our great Lord, the Lord of
eternity.”>? There the emphatic X297 modifies a suffixal form, which is cor-
rect, but Puech’s combination of the absolute X% with the emphatic X329
creates an anomaly; one would have to write X>I1. I have used PR 92 RIM
X329 as the restoration, because X297 DX is found in 2:7. It suits the context
here, especially in light of the following clauses.

Flusser regards my emendation as repetitious of what is said in the im-
mediate context; he would rather restore X2[ DX], “Great [God] he shall be
called.” That may suit better Flusser’s understanding of the text as a whole,
but his interpretation is not without its difficulties. Moreover, that restora-
tion would be too short for the lacuna, as Puech has also noted.

131030° WA “And by His name shall he be named.” That is, by God’s
name. The form 7132N° is probably ithpaal.

21. Milik, “Modeles araméens,” 383.
22. See Milik, The Books of Enoch, 171.
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Column 2

1. IMRN? DR T 7172, “He shall be hailed Son of God” Noteworthy is
the use of this title “Son of God” in a pre-Christian Jewish extrabiblical text
for the king who is to come. The use is probably inspired by 2 Sam 7:14,
where Nathan’s oracle says of David, “I will be a father to him, and he shall be
my son.” Cf. T. de Kruijf, Der Sohn des lebendigen Gottes (AnBib 16; Rome:
Biblical Institute, 1962) 10-24.

Note also the use of X as “God” in an Aramaic text. Though not
found in Biblical Aramaic, it occurs again in 2:4, 7. So there is no doubt
about its use in Aramaic. See also 1QapGen 12:17; 19:[8]; 20:12, 16; 21:2,
20; 22:15, 16 (bis), 21; 11QJN 14:1. This may solve the problem about
whether AA{, “my God,” in Matt 27:46 (AA1 AAl AMpa cofoxOévt) could be
wholly Aramaic, and not a mixture of Hebrew and Aramaic, as it has some-
times been explained.

This clause has a Greek counterpart in Luke 1:35, xAn8rjoetat vidog @eob.
Note too the similar use of IR in the Hebrew of Isa 4:3, “will be called holy.”

7319P° 1°%Y 921, “And they shall call him son of the Most High.”
The text now uses another title to emphasize the character of the coming
king, a striking collocation with “Son of God” and in close proximity to his
being “great upon the earth” (1:7). This combination is parallel to the
Christian counterpart in Luke 1:32, o0tog oTan péyog kod vidg dyioTov
KAnOfoeTAL.

11°%¥ is employed as a divine name in the Old Testament by non-Jews:
by the Canaanite priest Melchizedek (Gen 14:18-20) and by Balaam (Num
24:16); cf. Isa 14:14. Both X and 1’%¥ are found as a pair of gods in the
eighth-century-B.c. Aramaic inscription of Sefire (I A 11).23

119 is also utilized for the God of Israel (Deut 32:8; Isa 14:14); the two
names YX and 11°2¥ appear in parallelism in Ps 73:11; 107:11, and in Ps 91:9
M7 and 119V are also parallel. The combination 11°2¥ X occurs in
1QapGen 22:15, 16, rendering Hebrew of Gen 14:18, 20. It thus differs from
the usual Biblical Aramaic title, R*>¥ RAPR (Dan 3:26, 32; 5:18, 21).

The use of ByioTog, “most high,” in the LXX (e.g., Gen 14:18, 20) and
the New Testament reflects the widespread Jewish use of this Greek title (see
Philo, In Flaccum 7 §46; Ad Gaium 36 §278; 40 §317; Josephus, Ant. 16.6.2
§163), but it was undoubtedly affected by the use of this epithet in the Greek-
speaking world: for Zeus (e.g., Sophocles, Philoctetes 1289: Znvog byicTtou;

23. See my book, The Aramaic Inscriptions of Sefire (rev. ed.; BibOr 19A; Rome: Bib-
lical Institite, 1995) 42, 75.
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Pindar, Nemean Odes 1.60; 11.2; Aeschylus, Eumenides 28); and for other gods
(I'fj, “Hrog).24

710 17701957 19 RPN T X210, “Like the comets that you saw (in
your vision), so shall their reign be,” that is, like comets that appear to the
eye momentarily as they speed across the heavens. The comparison stresses
the fleeting and ephemeral character of the reigns to be mentioned. Cf.
1 Enoch 41:3 (“there my eyes saw the secrets of the flashes of lightning”);
43:1. Also Luke 17:24, Gomep yap fy &otpamni) dotpdmovoa éx THg HTIO TOV
obpavoy gig THY T odpavdy AduTer obTwg Eoton & LIdG TOD avBpwmov [Ev
Tf fuépq].

2. RYIX DY 11951° [1]°3W. “For (some) years they shall rule over the
land.” Fleeting though the reigns will be, they may last for years.

3.77[3°]Tn% 23T WIT ovh ay 1w’ X9IY. “And they shall trample
on all: one people shall trample upon another, and one province upon
an[o]ther” So shall be the war and carnage mentioned in 1:5. The verb W17 is
used in an apocalyptic context in Dan 7:23. A commonplace of apocalyptic
writing is employed: see Isa 19:2; Mark 13:8; Matt 24:7; Luke 21:10; 4 Ezra
13:31 (gens ad gentem et regnum aduersus regnum); Or. Sib. 3.635-36.

4.5% QY DIP° TV. “Until there arises the people of God” So the success
of the Jewish people is described, the people over whom the enthroned king
rules. At its rising, it will bring to an end the hostile reign of enemy kingdoms.
Cf. Dan 7:17-18. The clause describes the advent of the end-time, introduced
by the eschatological T¥ with the imperfect. Compare Luke 21:24, 8xpt 00
TANPwO®oY kopol 0viv. Sometimes the infinitive construct is used instead
of the imperfect, as in 4QPBless 1 13-4, P27 N°Wn X123 TV, “until the com-
ing of the righteous Messiah”; 1QS 9:11; CD 5:5. Puech notes that the verb
might be read as the causative D’P%, “until he causes the people of God to
arise.” Though possible, that reading is less likely because of the syntax of the
following clause, in which X2 is subject, as it is in line 6. Moreover, it is
hardly likely that “God” is the subject of @, since He is mentioned in the
phrase DR 0¥, “people of God.”

DR DY does not appear in the Old Testament, where one does find DY
M (Num 11:29; 17:6; Judg 5:11) or bR oy (Judg 20:2; 2 Sam 14:13); also
“my people” (Hos 2:25; Isa 22:4; Jer 51:45; cf. Lev 26:12). The phrase itself oc-
curs in similar eschatological usage in 1QM 1:5; 3:13. Its Greek equivalent

24. See C. Roberts, T. C. Skeat, and A. D. Nock, “The Gild of Zeus Hypsistos,” HTR
29 (1936) 39-88, esp. 55-72; E Cumont, ““Yyiotog,” PW 9/1 (1914) 444-450; C. Colpe,
“Hypsistos,” in Der kleine Pauly (5 vols.; Stuttgart: Druckenmiiller, 1964-75) 2:1291-92;
G. Bertram, “Hypsistos,” TDNT, 8:614-20.
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r00¢ Oeod is known in the New Testament: 1 Pet 2:10; with articles in Heb
4:9; 11:25.2%

290 1 N1 RDDY. “And everyone rests from the sword.” Compare
Esth 9:16, 22: “rest from one’s enemies”; Isa 2:4; Mic 4:3; Jer 14:13, 15;
4QEn® 5 ii 21-22; 4QEn® 1 ii 16 ([270 1» RY]IR N1IN1). See Note on 2:6
below.

5.05%% N135n AMobn. “His kingdom (shall be) an everlasting king-
dom.” This statement stands in contrast to the fleeting reigns of the enemy
kings (2:2). It is borrowed from Dan 3:33 or 7:27. Compare Luke 1:34, kol Tfjg
Baoireiag abtob obk €oTon Téhog. The possessive suffix could possibly refer to
God or even to God’s people: “its kingdom (shall be) an everlasting king-
dom.” Since the king to come will be part of that people, the change in mean-
ing is insignificant. “His,” however, referring to the coming king, is preferred
because of the following clauses, and especially because of the second one,
“he shall judge the land with truth”

VWYPA ANNIR 531, “And all his ways (shall be) in truth,” or “in righ-
teousness.” So the conduct of the coming king is described. Cf. Dan 4:34, 931
"7 ADAARY VWP "MTAPR; Deut 32:4,VWN 1°377 D3 *3; Rev 15:3, dixouat
kot BAnGval of 68of cov. Here VIWP is written fully, as in 4QVisAmramf
(4Q548) 1 ii 12; contrast the form in the next clause.

VWP RYIR 1"7°. “He shall judge the land with truth,” or “with righ-
teousness,” a characteristic of the rule of the coming king. Cf. Ps. Sol. 17:29,
Kp1vel Aaobg kod €8vn Ev codia dikatoovvng, “he will judge peoples and na-
tions with righteous wisdom.” Also Ps 72:1-2, where such judgment is to be
given to the king.

6.0%W 7av° RHI1. “And all shall make peace.” This is another general
characteristic of the reign of the coming king: all peoples will be at peace. Cf.
Isa 17:5. One is reminded here of the famous pax Augusta of a later date in the
Roman world.

A0 XVIR 1M 2°N. “The sword shall cease from the land.” This simply
repeats 2:4. 0 is defectively written, equaling 710°. It could conceivably
equal aphel 7’0, but then, who would be the subject of “cause to cease”?
God? The coming king? The people? Compare 1 Macc 9:73, xai kaTénavoey
poudaio ¢€ Ioparir. This parallel would argue in favor of the imperfect peal.
See Note on 2:4 above.

7.11720% 7% RN HIY. “And all the provinces shall pay him hom-

25. See N. A. Dahl, Das Volk Gottes: Eine Untersuchung zum Kirchenbewusstsein des
Urchristentums (Darmstadt: Wissenschaftliche Buchgesellschaft, 1963).
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age,” that is, will bow down before him. For the verb 7D, see Dan 2:46; 3:5, 7,
10,12, 14, 15, 18; 4QTJud ar 1 a 4.26

X117 19°R2 X237 HX. “The Great God is Himself his might.” When the
coming king has to do battle, he will have the “Great God” for his support.
The preposition 2 is probably an instance of bet essentiae. X1 may be simply
the copula, but it could also serve as an emphatic pronoun. Cf. Sir 5:1, 2
1 HXY.

Aramaic X237 DX is not found in the Old Testament, where 27 719X or
X237 XAYX rather appears (Ezra 5:8; Dan 2:45). It is the equivalent of Hebrew
2172 OX (Deut 7:21; 10:17; Ps 77:14; 95:3; Jer 32:18; Dan 9:4; Neh 1:5; 9:32;
1QM 10:1). Compare X217 RY*7p, “the Great Holy One” (1QapGen 12:17;
4QEnGiantsb [4Q530] 71i 17). A Greek form of the title is found on a Caesar-
ean inscription: @EQI METAAQI AE[on6ty].%” In Nabatean inscriptions a
combined form PR27 is used.?®

8.29p 1% T2V X11. “He shall make war for him.” If occasion arises,
God will be in battle on the coming king’s side. Cf. Deut 7:21-22; 1QM 1:9-
10; 13:13-14. The idiom 732¥ 29P also occurs in 1QapGen 21:25, 31;
4QEnGiants© 2:4.29

717°2 1N ARV, “Peoples shall He put in his power,” literally, “in his
hand.” This probably expresses the extent of the coming king’s rule.

TINTP AN’ /10931 “And of them He shall cast down before him.”
Another expression of the universality of the king’s rule. Cf. Ps. Sol. 17:30, xcd
€Ee1 Aol £Ov@dv dovAevely adTE bd TOvV Luyov adTod, “he will have peoples
of the nations to serve him under his yoke”

9.0%Y 1U5W 1IWHW. “His dominion (shall be) an everlasting domin-
ion.” The duration of the rule of the coming king is guaranteed to be long.
The clause is derived from Dan 4:31 or 7:14.

"MIIN 933, “And none of the abysses of the earth shall prevail against
it!” The cosmic scope of the dominion is stressed; nothing that opposes the

26. See J. T. Milik, “Ecrits préesséniens de Qumran: D’Hénoch a Amram,” in
Qumran: Sa piété, sa théologie et son milieu (BETL 46; ed. M. Delcor; Gembloux/Paris:
Duculot, 1978) 91-106, esp. 97. Milik uses an unconventional siglum for the text, 4QAJu,
which should not be repeated.

27. B. Lifshitz, “Inscriptions de Césarée,” RB 74 (1967) 50-59.

28. See G. A. Cooke, A Text-Book of North Semitic Inscriptions (Oxford: Clarendon,
1903) §95.3; §97 iii 3; §101.9; J. Teixidor, “Bulletin d’épigraphie sémitique 1970,” Syria 47
(1970) 357-89, esp. 366.

29. See Milik, The Books of Enoch, 307; cf. his “Turfan et Qumran: Livre des Géants
juif et manichéen,” in Tradition und Glaube: Das frithe Christentum in seiner Umwelt:
Festgabe fiir Karl Georg Kuhn . . . (ed. G. Jeremias et al.; Géttingen: Vandenhoeck &
Ruprecht, 1971) 118-27, esp. 124.
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dominion of that king shall succeed. In Ps 71:20 PR NN is used in the
sense of Sheol. Perhaps one could restore the line thus: 731 119pN° XD RYIX.
Compare 130BpPN R 13% 9131, “and nothing is stronger than you”
(4QEnGiants® 9:4); or *3n 1°2°PN 1[1IXT], “they are more powerful than I”
(4QEnGiants® 2:6-7).%0 Also Matt 16:18, kai moron §dov ob kaTioX000VoTY
adTfig. DN occurs in 11QtgJob 38:8. Puech restores: R¥IR] 1N 5
a9 1WA or 1Y NWNAW?, “et tous les abimes de [la terre(?) lui obéiront].”

Commentary

The text is written in a fine Herodian script, easily decipherable. Milik dated
the text to the last third of the first century B.c., and Puech agrees: between
4QSam? and 1Qlsa® or IQM — hence ca. 25 B.c. There is no reason to contest
this paleographic dating of the copy. It thus gives us precious firsthand infor-
mation about pre-Christian Palestinian Jewish beliefs.

The importance of this text for the tenets and theology of the Qumran
community cannot be underestimated. Its language reveals it to be apocalyp-
tic: it speaks of distress that will come upon the land and of the disastrous
reign of enemies, which is to be, however, short-lived; that reign will last only
“until there arises the people of God, and everyone rests from the sword.” The
text promises the appearance of some figure, called “Son of God” and “Son of
the Most High,” who will rule in peace and with everlasting prosperity. The
apocalyptic stage props are clear.

There is little difficulty in reading and interpreting column 2. The prob-
lem is the reconstruction of the beginning of the nine lines of column 1. I
have given above my attempt to reconstruct them and the justification of the
attempt.

The broken text begins with a fragmentary narrative sentence: When
something happened, someone, probably a seer, fell before a throne. The
prostrate person addresses an enthroned human king with the second singu-
lar independent pronoun and pronominal suffix (-k). The enthroned king is
depicted as shaken by the evils seen in a vision. He has been made to realize
that they are coming in his time, evils that are described in lines 4-6. Among
them are war, carnage, and trouble from the “king of Assyria and Egypt.” On
line 7 the seer begins to explain the nature of what is to ensue: A figure will
arise who will be great, be served by all, and be given lofty titles and guaran-
tees of divine favor.

30. See Milik, The Books of Enoch, 316-17, 307-8.
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In column 2, which is completely preserved, line 1 continues the titles.
Line 2 tells of the short-lived duration of the enemy’s reign (with plural suf-
fixes and plural verbs that clearly refer to persons or peoples other than the
one who bears the titles “Son of God” and “Son of the Most High.” Their
reign will last “until there arises the people of God” (line 4). His rule, or pos-
sibly its rule, is then extolled: respite from war, everlasting kingship, and paths
of truth and peace with all provinces in submission. For the Great God will be
with him (or it), and He will subject all enemies to him (or it).

The difficulty of interpreting the text is sixfold: (i) Who is the speaker
and whom does he address? (ii) Are the references to the “king of Assyria and
Egypt” and the plurals being used allusions to historical figures, or are they
symbolic names for enemies? (iii) If they are to be taken in an apocalyptic
sense rather than in a historical sense, can one say to whom they refer?
(iv) Who is X, the person who will arise and to whom the titles are applied?
(v) Is X to be understood in a positive or a negative sense, as a Jewish king or
as an enemy who arrogates to himself such titles? (vi) To whom does the third
singular masculine in 2:5-9 refer? Is it X, the expected figure of 1:9, or the
“people of God” (2:4)?

At least six different interpretations have been given to the document.

1. ]. T. Milik was originally of the opinion that God, seated upon a divine
throne, was being addressed, but now thinks that the text refers rather to a his-
torical king of Syria (IR 721, 1:6), whose reign would be disastrous (for Is-
rael) and whose supreme blasphemy would be to proclaim himself Son of God;
he would be called Son of the Most High by his followers.! This would refer to
the last Seleucid king, whose reign would be followed, according to this text, by
the rule of the people of God. Because Alexander Balas (150-145 B.c.), the pre-
tended son of Antiochus IV Epiphanes, who became king of Syria on the death
of Demetrios I Soter, used the Greek title ®cométwp on coins of his realm, the
titles “Son of God” and “Son of the Most High” in this Qumran text would refer
to him. So X would be understood in a negative sense.

This interpretation is problematic, first, because one wonders why such
a Palestinian text of clearly Jewish provenience would tolerate such a lauda-
tory appellation of a pagan king with titles “Son of God” and “Son of the
Most High.”33 Second, would a Jewish writer of Judea refer to a Seleucid king

31. Milik, “Modeles araméens,” 383.

32. See F. Imhoof-Blumer, Monnaies grecques (Koninklijke Nederlandse Akademie
van Wetenschappen, Afdeeling Letterkunde, Verhandelingen 14; Amsterdam: J. Muller,
1883) 433-34 (§102, pl. H 13).

33. Cross also argues against Milik’s interpretation of the epithets as belonging to
the Seleucid king Alexander Balas (“Notes on the Doctrine,” 5).
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as MNR o1, “king of Assyria”? Third, how would one then account for the
mention of “Egypt” in this situation? Fourth, no matter who the speaker is, he
is addressing a human king who needs reassurance about the continuation of
his reign, about who will succeed him and who is related to “the people of
God.” Whether that person be his son, as [ once understood the text, or some
other human successor may be debated. [n any case, this seems to be the mes-
sage that the prostrate seer is trying to give the enthroned king, as he also tells
of the disasters that are to come upon the land before that reign of peace is es-
tablished. Fifth, as Florentino Garcia Martinez has pointed out, through Al-
exander Balas’s intervention Jonathan became the Hasmonean high priest.3*
Would he then be regarded as an enemy of Israel, arrogating to himself such
titles, as Milik’s interpretation would presuppose? Hardly.

2. David Flusser regards the document as apocalyptic, but thinks that it
speaks of a coming Antichrist.>® For Flusser, the vacar with which 2:4 begins
starts a new topic: the rise of God’s people. Hence, what precedes the vacat
would describe “the king or the leader of this horrible kingdom” who will bring
all the distress. It also tells of those who worship and serve him and of the way
they regard him. The first part of the text would refer, then, not to a historical
enemy, but to an Antichrist, an idea which Flusser maintains “is surely Jewish
and pre-Christian,” that is, a “human exponent of the Satanic forces of evil.” He
compares 2 Thess 2:1-12, with its description of “the man of lawlessness,” and
three other apocalyptic texts: (a) Ascension of Isaiah 4:2-16, which tells of an in-
carnation of Beliar, “a lawless king and a matricide,” in whom all people of the
world will believe: “they will sacrifice to him and serve him”;3¢ (b) Oracle of
Hystaspes, which describes a king who will arise from Syria, “a destroyer of the
human race .. . a prophet of lies” who “will constitute and call himself God and
will order himself to be worshipped as the Son of God”;*” and (c) Assumption of
Moses 8, which tells of a “man who rules with great power,” who will persecute
the Jewish people.® Hence in this Qumran text, too, one would read of the
same sort of “hubris of the Antichrist.”

34. See Josephus, Ant. 13.2.2 §45. Cf. Garcia Martinez, “4Q246: ;Tipo del
Anticristo,” 235; idem, “The Eschatological Figure,” 169.

35. Flusser, “The Hubris of the Antichrist.” Cf. his article, “D. Hystaspes and John of
Patmos,” in Irano-Judaica: Studies Relating to Jewish Contacts with Persian Culture through-
out the Ages (ed. S. Shaked; Jerusalem: Ben-Zvi Institute, 1982) 12-75; reprinted in his Ju-
daism, 390-453.

36. See H. F. D. Sparks, ed., The Apocryphal Old Testament (Oxford: Clarendon,
1984) 791.

37. See Lactantius, Divinae Institutiones 7.17.2-4; CSEL 19:638-39.

38. See Sparks, ed., The Apocryphal Old Testament, 611-12.
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Although the parallels are striking, much of Flusser’s interpretation de-
pends on his questionable understanding of the Aramaic verb 1172¥* (1:8) as
a Hebraism meaning “they will worship.” Moreover, even though he insists
that the idea of Antichrist is “Jewish and pre-Christian,” all the evidence he
uses comes from Christian texts, as Garcia Martinez has also noted. That
Qumran texts envision some eschatological opponent of Melchizedek or even
of a Messiah might be admitted, but that does not make the opponent an
Antichrist. Avtixpiotog first emerges in Greek literature in 1 John 2:18, 22;
4:3; 2 John 7; cf. Polycarp, Phil. 7:1. This title obviously means someone who
is “an opponent of Christ,” which presupposes the emergence of Xp1o16¢ as a
name in the Christian world. To say that it means “Antimessiah” and that it
could be used of a “Jewish and pre-Christian” figure would be an extrapola-
tion that goes beyond the evidence.?® Finally, it is not obvious that all that
precedes the vacat (2:4) is to be understood in a negative sense, since one may
be encountering here the kind of repetitious treatment of a topic characteris-
tic of apocalyptic writing.

3. Florentino Garcia Martinez also understands the text as apocalyptic,
but thinks that the mysterious personage is an eschatological savior of angelic
or heavenly character.®’ He would be someone “designated in other texts
[11QMelchizedek; 4QVisAmram, 4Q175] as Michael, Melchizedek, Prince of
Light (1QM XIII 10) and proclaimed in this text as ‘Son of God’ and ‘Son of
the Most High,” whose intervention would usher in the end time. Garcia
Martinez finds an intelligible context for this text in what is said in 1QM
17:5-8, where Michael is promised to come in the end time to bring low the
Prince of the dominion of wickedness.

That there are such heavenly figures in Qumran texts is clear and that

39. See R. E. Brown, The Epistles of John: Translated with Introduction, Notes, and
Commentary (AB 30; Garden City, N.Y.: Doubleday, 1982) 332-33. Brown notes the use of
avtiBeog, “opposed to God,” in Philo, De Fuga 25 §140; of avtidikog, “opposed to dikn,
“justice” (Luke 18:3), and applied to the devil in 1 Pet 5:8.

Compare J. R. Hinnells, “The Zoroastrian Doctrine of Salvation in the Roman
World: A Study of the Oracle of Hystaspes,” in Man and His Salvation: Studies in Memory
of S. G. E Brandon (ed. E. ]. Sharpe and J. R. Hinnells; Totowa, N.J.: Rowman and
Littlefield, 1973) 125-48. Collins notes that Hinnells defends the Persian origin of the Ora-
clebut does not include the cited passage of Lactantius among the fragments of it. Cf. also
G. C. Jenks, Origin and Early Development of the Antichrist Myth (BZNW 59; Berlin: de
Gruyter, 1991) 30-32, 41-43, who mentions that among the earliest patristic writers who
discuss the Antichrist myth Hippolytus of Rome traces it to Daniel, especially chaps. 10-
12, without, of course, using the term. Otherwise all the witnesses to the myth that Jenks
discusses are Christian.

40. Garcia Martinez, “Eschatological Figure,” 172-79.
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they form part of the Qumran community’s eschatological tenets is also cor-
rect, but that they supply the key to the interpretation of this text and to the
identification of the mysterious figure called “Son of God” and “Son of the
Most High” is the problem. For such titles are never used elsewhere of such
heavenly figures. As John J. Collins has noted,! this text depicts God as “the
might” or source of strength of the mysterious figure. Would that be said of a
heavenly figure? The thrust of the text, however, is such that one would expect
these titles to be ascribed to a human being. Garcia Martinez called my earlier
attribution of the titles to a successor or son of the king gratuitous, but that
can be said with much more reason of the heavenly eschatological savior that
he has proposed.

4. Martin Hengel has suggested that the titles should be interpreted col-
lectively “of the Jewish people, like the Son of Man in Dan. 7,13.4? This sug-
gestion exploits the unclarity of the third person singular reference in some
of the sentences of column 2. Though not impossible, it is unlikely, given the
parallels to those sentences in other writings that point rather to an individ-
ual person.

5. Emile Puech has also questioned some of these interpretations and
has proposed instead a messianic reading of this Aramaic document.*® For
him the text is apocalyptic, and the titles are to be ascribed to an expected
“Messiah.” In this he has followed H.-W. Kuhn,** and is supported by J. J. Col-
lins,*> S. Kim,*¢ and F. M. Cross.%” This sort of interpretation was also men-
tioned by authors who had not even seen the text.®

41. Collins, “The Son of God Text” (n. 12 above).

42. M. Hengel, The Son of God: The Origin of Christology and the History of Jewish-
Hellenistic Religion (Philadelphia: Fortress, 1976) 45.

43. See Puech, “Fragment,” 125-30; ¢f. his publication of the editio princeps. Puech
did toy with the interpretation of the text in a negative sense, that the mysterious person
could be a Seleucid ruler, either Alexander Balas, as Milik interpreted it, or Antiochus IV
Epiphanes (“Fragment,” 127-30). Because Puech was allowed by Milik to publish this text
in full, he did not want to reject outright Milik’s interpretation, but his otherwise wide-
ranging discussion of the document in a messianic sense reveals where his preference lies.

44. H.-W. Kuhn, “Rom 1,3f und der davidische Messias als Gottessohn in den
Qumrantexten,” in Lesezeichen fiir Annelies Findeiss . . . (ed. C. Burchard and G. Theissen;
Heidelberg, 1984) 103-13 [non vidi].

45. Collins, “The Son of God Text.” He considers “Son of God” to be an “early inter-
pretation of the ‘one like a son of man’ in Daniel 7, who also stands in parallelism to the
people,” without, however, being “simply an exposition of Daniel 7.

46. S. Kim, “The ‘Son of Man’” as the Son of God (WUNT 30; Tiibingen: Mohr
Siebeck, 1983) 20-22, esp. n. 33.

47. Cross, “Notes on the Doctrine,” 11-13.

48. E.g., A. D. Nock, in a review of H.-]. Schoeps, Paulus: Die Theologie des Apostels
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I find the messianic interpretation of this Aramaic text questionable.
That there was, indeed, a lively messianic expectation in the Qumran com-
munity is beyond doubt; that it was dyarchic or bipolar, expecting both a
Davidic and a priestly messiah, is also accurate,*® and Cross has recently done
well to insist on all of this.*® Such an interpretation of this text, however, en-
counters several problems:

(a) The word N"Wn does not occur in the text, and to import it is gratu-
itous.

(b) Would the titles “Son of God” and “Son of the Most High” be un-
derstood without further ado as “messianic” in pre-Christian Judaism? Both
of these titles have a distinct background in the Old Testament, and there one
does not denote the other. Moreover, there is no clear passage in the Old Tes-
tament where either of these titles is used of a figure called n*wn.5! Although
the king on the Davidic throne is often said to be God’s son (e.g., 2 Sam 7:14;
Ps 2:7-8), this title is never used there of the king as an awaited “messianic”
figure.> In the New Testament these titles are used of him who is for Chris-
tians the Messiah (e.g., John 11:27), but that is an entirely different matter.
Per se, the title “Son of God” does not connote “Messiah” in the Old Testa-
ment; nor does it do so in any of the Qumran texts. Only a naive interpreta-
tion, stemming more from a traditional understanding than from critical
thinking, would espouse that connotation.

(c) Puech’s messianic interpretation of this Aramaic text depends on his
reading of certain Old Testament passages as speaking of “un messie roi du
judaisme.”>® But by what right does one call 2 Sam 7:12-16 and 23:5, Gen
49:10-12, Psalms 2, 89, and 110, Isaiah 911, and Zech 3:8 and 6:12 “messi-

im Lichte der jiidischen Religionsgeschichte (Tubingen: Mohr Siebeck, 1959) in Gromon 33
(1961) 581-90, esp. 584; A. J. B. Higgins, “The Old Testament and Some Aspects of New
Testament Christology,” CJT 6 (1960) 200-210, esp. 202 n. 12.

49. See 1QS 9:11 and my discussion of this passage in Chapter 5 below. For second-
ary literatuwre on Qumran messianism, see DSSMPTS, 164-67.

50. Cross, “Notes on the Doctrine.”

51. See E. Lohse, “Huios,” TDNT, 8:361: “Thus far there is no clear instance to sup-
port the view that in pre-Christian times Judaism used the title ‘son of God’ for the Mes-
siah. The Messiah is ‘my son’ in Eth. En. 105:2, but this v. was added later, since it is not in
Gr. En. and has thus to be disregarded.” Cf. ]. A. Fitzmyer, Paul and His Theology: A Brief
Skerch (2d ed.; Englewood Cliffs, N.J.: Prentice Hall, 1989) §PT 49-50.

52. 1t should be needless to point out that, although Ps 2:2 uses 11°Wn, it cannot be
translated there “his Messiah.” The KJV, RSV, NRSV, NAB, NJV, NEB, REB, and NIV all
translate it properly as “his anointed (One, king),” because the psalm refers to one who al-
ready sits on the Davidic throne, not an awaited anointed agent of God.

53. Puech, “Fragment,” 88; cf. 127.
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anic” within pre-Christian Jewish tradition?** I shall discuss further in Chap-
ter 5 the Old Testament passages that use N°Wn.>

Some Old Testament passages, especially 1 Sam 2:10, 35 and Ps 132:17,
refer to the dynasty that develops as Davidic, but they must be understood ge-
nerically as indicative of a divine guarantee for the future of the Davidic
household or dynasty, or of what has been called “restorative monarchism.”>¢
The person mentioned as “anointed” may be part of the continuation or even
restoration of the monarchy of old. In other words, such passages express es-
chatological hopes, but not directly eschatological messianism. Often they refer
to persons who have been “anointed” in the past or were anointed agents
whom God has appointed, but they are not Messiahs (with a capital M), that
is, future or awaited anointed figures fo be raised up by God for the good or
the salvation of His people. Hence, in none of these instances is the adjective
“messianic” truly applicable.

Consequently, I continue to question the correctness of importing
messianism into the interpretation of this pre-Christian Aramaic Son of God
text. When one opts for a messianic interpretation of this text, one is intro-
ducing the same kind of eisegetical “messianic” interpretation of the “Son of
Man” figure in Dan 7:13, which was common for many centuries, but which
even Collins admits “has fallen into disfavor in recent times.”>’

6. I rather consider this apocalyptic text to be speaking positively of a
coming Jewish ruler, who may be a successor to the Davidic throne, but who
is not envisaged as a Messiah. The text should be understood as a sectarian af-
firmation of belief in God’s provision and guarantee of a royal dynasty for Is-
rael. Just as not every king of old who sat on David’s throne was given the title

54. That some of these passages were understood in a messianic sense in later Juda-
ism is clear. For the rabbinic period, see S. H. Levey, The Messiah: An Aramaic Interpreta-
tion: The Messianic Exegesis of the Targum (Cincinnati: Hebrew Union College-Jewish In-
stitute of Religion, 1974). Most of the passages are conveniently listed here, but note the
reviews of this book in Bib 56 (1975) 421-24; JBL 94 (1975) 473-77.

Puech contests my denial of a messianic understanding of Psalm 2 in pre-Christian
Judaism (“Fragment,” 127 n. 60), appealing for proof to Psalms of Solomon 17 and 1QSa
2:11, as if these passages showed that that psalm were indeed understood there as messi-
anic. He also appeals to a popular, non-critical article by R. Tournay, “Le Psaume (Ps 2): Le
Roi-Messie,” AsSeign 88 (1966) 46-63. However, to see that I am not alone, cf. J. Becker,
Messianic Expectation in the Old Testament (Philadelphia: Fortress, 1980) 28 n. 8, 68;
G. Cooke, “The Israelite King as Son of God,” ZAW 73 (1961) 202-225, esp. 205; M. Treves,
“Two Acrostic Psalms,” VT 15 (1965) 81-90, esp. 85.

55. See pp. 76-82 below.

56. See Becker, Messianic Expectation, 54-57.

57. Collins, “The Son of God Text,” 81.
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N’Wn, even in a historical sense, so too it is not clear that the successor to the
enthroned king in this text will necessarily be an expected Messiah, even
though the text hails him as “Son of God” and “Son of the Most High” Be-
cause the Aramaic text uses a good number of phrases and words from the
book of Daniel, its dependence on that writing is clear. However, it is note-
worthy that neither David nor the Davidic dynasty finds any mention in that
book. So the “Son of God” text may well be continuing the thinking of the
book of Daniel, but without any reference to a future Davidic king.

However one wants to interpret the unnamed character of this apoca-
lyptic Qumran writing, the text at least makes it clear that such titles as “Son
of God” and “Son of the Most High” were “not completely alien to Palestinian
Judaism.”°8

In my earlier discussion of this text I called attention to the pertinence it
has for the interpretation of the Lucan infancy narrative, and especially to the
Palestinian Jewish background that it provides for the words of the angel Ga-
briel to Mary in the annunciation scene.> Here I shall only list the pertinent
parallels:

obtoc #oTan péyoc (1:32) compare 4Q246 1:7
vidg yioTov KANBoeTon (1:32) compare 4Q246 2:1
KAn6fRoeTan viog Beod (1:35) compare 4Q246 2:1

Baotietoer . . . gig Tobg ai@vag (1:33)  compare 4Q246 2:5

A problem remains, however, since we cannot say whether this is per-
chance a coincidental use by Luke of Palestinian Jewish titles known to him
or whether “Luke is dependent in some way, whether directly or indirectly, on
this long lost text from Qumran.’¢® In any case, the debate over this impor-
tant sectarian Qumran text is far from over.

58. Hengel, The Son of God, 45.

59. Fitzmyer, “The Contribution of Qumran Aramaic,” 394; WA or SBNT, 93; The
Gospel according to Luke (AB 28, 28A; Garden City, N.Y.: Doubleday, 1981, 1985) 205-7,
347-48.

60. Collins, “The Son of God Text,” 66.
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CHAPTER 4

The Background of “Son of God”
as a Title for Jesus

The designation of Jesus in the New Testament as “Son of God” is wide-
spread, and no other title of his can claim as much significance for later theo-
logical development than it. If the title “Son of Man” outstrips it in enigma, it
certainly does not in implication. Whether the title is used in the anarthrous
form, vidg 60D, or the arthrous form, 6 vid¢ TOD Oe0b, or is uttered by a heav-
enly voice as vid¢ pov, “my Son,” or used as a description of Jesus by some
New Testament writer as vi0¢ abToD or VIdE EavTod, “his Son,” its meaning is
clear. It expresses the distinctive relationship of Jesus to the God of Israel,
Yahweh, who is his heavenly Father.

My further remarks on the background of this title will be made under
four headings: the problem; Old Testament data bearing on the title “Son of
God”; the new Palestinian Jewish material; and implications of the new mate-
rial for various New Testament passages.

The Problem

The title “Son of God” occurs in the Synoptic Gospels: Mark 1:1,11; 3:115 5:7;
15:39; Matt 2:15; 3:17; 4:3, 6; 8:29; 14:33; 16:16; 17:5; 26:63; 27:40, 43, 54,
Luke 1:32, 35; 3:22; 4:3, 9, 41; 8:28; 9:35; 22:70. It is also found in the
Johannine Gospel: 1:18, 34, 49; 3:18; 5:25; (9:35);! 10:36; 11:4,27; 19:7; 20:31.

1. Consult the Greek apparatus criticus on this passage.
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Likewise in Acts: 8:37; 9:20; 13:33; in the uncontested Pauline letters: Rom
1:3-4, 95 5:10; 8:3, 29, 32; 1 Cor 1:9; 2 Cor 1:19; Gal 1:16; 2:20; 4:4, 6; 1 Thess
1:10; in the Deutero-Pauline Eph 4:13; in the Epistle to the Hebrews: 1:5; 4:14;
5:5; 6:6; 7:3; 10:29; in the Johannine Epistles: 1 John 1:3,7, 8; 3:23; 4:9, 10, 15;
5:5,9,10,11,12,13,20; 2 John 3; in the book of Revelation: 2:18; and in 2 Pe-
ter: 1:17. Moreover, it not only occurs in some Pauline passages that are often
regarded as fragments of the primitive kerygma (1 Thess 1:10; Rom 1:3-4),
but it even develops within the New Testament itself so that it becomes
merely “the Son,” an absolute form of the title, used either by Jesus of himself
(Mark 13:32; Matt 24:36) or by Paul (1 Cor 15:28).

This usage suggests a certain parallelism with the title Kyrios, which is
likewise employed in an absolute form along with modified expressions.?
New Testament interpreters, aware of the various nuances of the use of ben or
huios, “son,” in the Old Testament to designate a special relationship of some-
one to God, have often sought the background of the Son of God title in the
Old Testament itself, but some have noted that it is “a long way” from such
simple usage in the Old Testament to the solemn and lofty title, “the Son of
God,” such as one finds in the New Testament, especially for Jesus. Years ago
Wilhelm Bousset posed the question whether this title did not rather first de-
velop on Greek soil and in the Greek language.® Bousset expressed hesitation
about the connection of the New Testament title with what he called “Jewish
messianology” and thought that the title came to undisputed dominance in
the popular conceptions of the Gentile Christian church. He did not, how-
ever, go so far as Adolf Deissmann had, who saw a close “connection with the
imperial cult and the well-known formula” divi filius (theou huios).* For
Bousset, the New Testament title “Son of God” was not so clearly of Hellenis-
tic and pagan origin as Kyrios, “Lord,” was alleged to be. As is well known, sev-
eral interpreters have sought blatantly to relate the latter as a title for Jesus to
such an origin,> but a few writers have related ¢ vidg 100 BeoD to a similar
Hellenistic background: G. P. Wetter, W. G. Kimmel (with varying nuances).®

2. Compare the uses of Kyrios that I gathered in “The Semitic Background of the
New Testament Kyrios-Title,” in WA or SBNT; 115-42, esp. 127-30.

3. See the quotations from Bousset, Kyrios Christos, 95-96 and 207 on p. 32 above.

4.G. A. Deissmann, Bible Studies: Contributions Chiefly from Papyri and Inscriptions
to the History of the Language, the Literature, and the Religion of Hellenistic Judaism and
Primitive Christianity (2d ed.; Edinburgh: Clark, 1909) 166-67.

5. See J. A. Fitzmyer, “The Semitic Background,” 116.

6. See G. P. Wetter, Der Sohn Gottes (FRLANT 26; Gottingen: Vandenhoeck &
Ruprecht, 1916); W. G. Kiimmel, The Theology of the New Testament according to Its Major
Witnesses: Jesus — Paul — John (Nashville: Abingdon, 1973).
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The opinion of Rudolf Bultmann, however, was more complicated. Although
he thought that “Hellenistic-Jewish Christians had brought along the title
‘Son of God” embedded in their missionary message, for the earliest Church
had already called Jesus s0,”” he maintained that the connotation of the title
as indicative of “divine origin” or of being “filled with divine ‘power’” (and
not merely messiahship) was related to a Gentile or Hellenistic setting. For
him the title was associated with the role of Jesus as 0cio¢ &vrip,? and its real
content was thus of Hellenistic imprint.

Obviously, it would be foolhardy to deny that such a Hellenistic or Ro-
man use of the title for emperors, demigods, or heroes born of gods and god-
desses, or even for theioi andres in the contemporary world had somewhat in-
fluenced early Christians in their use of the title for Jesus. This might be
especially true of its use in the writings of Paul or John, which stem from set-
tings in the Greco-Roman world of the eastern Mediterranean area, but the
problem really is to trace that “long way” from the Old Testament data, which
many New Testament interpreters still think were at the root of the title for
Jesus, to the solemn title itself. No little part of the problem is the rare occur-
rence of the title as such (in the singular) in late Old Testament writings de-
spite numerous allusions to figures in the Old Testament who are called “son”
or “sons,” yet scarcely with the connotations that the title has for Jesus in the
New Testament. So the problem is posed. New light has been shed on the Pal-
estinian Jewish background of the title from the recent publication of the
Qumran “Son of God” text discussed in the preceding chapter. In order to ap-
preciate the significance of this new text and the place that it holds in the de-
bate about the New Testament problem, one has to consider again the Old
Testament data which bear on the title.

Old Testament Data Bearing on the Title “Son of God”

The plural expressions in Hebrew, béné ha‘élohim, “sons of God” (Gen 6:2, 4;
Job 1:6; 2:1; 38:7), béné ’élim, “sons of God” (Ps 29:1; 89:6), and béné ‘elyén,
“sons of the Most High” (Ps 82:6) are found in the Old Testament as names for
angelic beings in the heavenly court of Yahweh.® The plural expression, either as
in béné “él hay, “sons of the living God” (Hos 2:1), or simply some form of
banim, “sons, children” (Deut 14:1; Isa 1:2; 30:1; Jer 3:22), is sometimes put on

7.R. Bultmann, Theology of the New Testament (2 vols.; London: SCM, 1952) 1:128.
8. Ibid., 1:130.
9. In Ps 82:6 the phrase may refer to “judges” according to some commentators.
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God’s lips and used of the Israelites. On occasion collective Israel is spoken of in
the singular as béni, “my son” (Exod 4:22; Hos 11:1). The closest one comes to
the singular usage in the Old Testament, resembling the New Testament title, is
found not in Hebrew, but in Aramaic and Greek. Thus the (angelic) figure who
appears with Shadrach, Meshach, and Abednego walking about freely in the fi-
ery furnace is described as dameéh lébar *élahin, “(one) resembling a son of God”
(Dan 3:25). Again, Israel itself is referred to in the singular as theou huion,
“God’s son” (Wis 18:13). Yet neither of these expressions implies a physical fa-
ther-son relationship between Yahweh and the person(s) so designated. Neither
the descriptive title for the angel in Daniel nor the collective title for the people
of Israel in Wisdom provides the intelligible background or an adequate expla-
nation for the New Testament title used of Jesus of Nazareth. For this reason
Bousset rightly spoke of the “long way” from the simple Old Testament usage to
the solemn New Testament title.

“Son” is also used at times of individuals in the Old Testament tradi-
tion. Thus, though he is never formally or explicitly called “Son of God,” the
king who sits on the Davidic throne is twice related to Yahweh as “son” and
once as the “first-born™: 2 Sam 7:14; Ps 2:7; cf. Ps 89:26-27. These texts, how-
ever, call for further scrutiny.

Psalm 2:7 uses of the Davidic king the graphic expression yeélidtika, “1
have begotten you.” Commentators are usually hesitant to assert that this im-
plies a physical divine sonship for the king, such as might be the connotation
of similar expressions in the ancient myths of the eastern Mediterranean
world.!10 Rather, the father-son relationship so expressed connotes divine
sponsorship, support, or assistance for the king, and by implication for his
dynasty. That is the meaning of the begetting of the king in Ps 2:7. It is also
the implication of Nathan’s oracle in 2 Sam 7:14, and the legitimation of the
dynastic rule is further described in the poetic language of Ps 89:3-4, 19-37.
Indeed, it may have been played out in a coronation ritual.!!

In the deuterocanonical writings of Ben Sira and Wisdom, however, one
finds “son” used also of a righteous or upright individual Israelite: “Be like a
father to the fatherless and help a widow as a husband would; and God will
call you ‘son, show you his favor, and save you from the pit” (Sir 4:10).1?

10. C. J. Gadd, Ideas of Divine Rule in the Ancient East (Schweich Lectures of the
British Academy, 1945; London: Cumberlege/Oxford University Press, 1948) 45-50.

11. G. von Rad, “Das judische Krénungsritual,” TLZ 72 (1947) 211-16; K.-H.
Rengstorf, “Old and New Testament Traces of a Formula of the Judaean Royal Ritual,
NovT 5 (1962) 229-44.

12. In Hebrew, NAWA T2°%1 71N 13 IRIP? DRI, but the LXX reads: xod £on G
viog vyioTov.
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Again, “If the righteous man is God’s son (vid¢ 6¢08), He will help him” (Wis
2:18).

Thus in a few instances in Old Testament writings we find a back-
ground for the expression “Son of God”: in dynastic sayings about the
Davidic king and in four instances even the formal singular expression itself,
used once of an angel, once of collective Israel, and twice of a righteous indi-
vidual Israelite. The connotations may vary, but they are all figurative usages.
Because some of these instances occur in deuterocanonical writings, they
may not have been used by Bousset in his way of thinking about the Old Tes-
tament.

Psalm 2, however, is the source of the tendency of some biblical interpret-
ers to regard the title “Son of God” as messianic. Since this adjective is properly
understood of such Old Testament figures as were “anointed,” the title “Son of
God” does not express that idea either precisely or per se. And yet, the question
whether “Son of God” connoted a Messiah or an Anointed One in pre-
Christian Palestinian Judaism is constantly raised and debated. The root of the
problem is verse 2, where the king on the Davidic throne is called “His [i.e., the
Lord’s] anointed” (W1°Wn), and verse 7 says, “You are my son; today I have be-
gotten you” (T'NT2° DT IR NXR 33, or vi6g wov & o0, Eyd ofjugpov
yeyévnkd oe). In verse 2, however, the phrase “his anointed” is used of an un-
named historical king, one who was sitting upon the Davidic throne and at
whose enthronement was “anointed,” and even called by God “my son.” How-
ever, this phrase is not used there of a future, ideal David who is awaited, of
whom Jer 30:9 once spoke: “they shall serve the Lord their God and David their
king, whom T will raise up for them.”!3 Hence despite the connection of
“anointed one” and “son” in Psalm 2, where they occur together, albeit several
verses apart, neither in pre-Christian Palestinian Judaism nor in the Judaism of
the Diaspora have we any clear evidence that Psalm 2 was being understood
“messianically,” that is, of an expected or coming anointed figure, a Messiah in
the strict sense.!* Nor have we a clearly attested instance of the title “Son of
God”being applied to an awaited “Messiah” in pre-Christian Jewish literature.

13. See further Chapter 5, pp. 76-82 below.

14. P. Billerbeck, in his comment on “concerning His Son” (Rom 1:3), cites under
the heading “Der Messias,” only the problematic passages, I Enoch 105:2 and 4 Ezra 7:28-
29; 13:32, 37, 52; 14:9, and concludes, surprisingly, “Uberall ist hier der Ausdruck ‘mein
Sohn’ in Gottes Mund eine Messiasbezeichnung synonym mit XpioT6¢ oder 1°Wn” (“the
expression ‘my Son’ in God’s mouth is in every case a description of the Messiah synony-
mous with Christos or Masiah”) (Str-B, 3:17). That, of course, is an unsubstantiated com-
ment. When Ps 2:7 is mentioned by Billerbeck, it is listed under the heading, “Der Konig
Israels” (3:15), with nary a hint that it might have a “messianic” connotation.
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The New Palestinian Jewish Material

Now over against such an Old Testament background one has to consider the
new Palestinjian Aramaic text from Qumran, 4Q246, which has been dis-
cussed at length above in Chapter 3. The translation of part of it is repeated
here for the sake of the further discussion.

Column 1

7 [Then shall arise a king, and he shall be] great upon the earth.

8 [All peoples sh]all make [peace with him]; they shall all serve

9 [him. For] he shall be called [the holy one of] the [G]reat [God], and by
His name shall he be named.

Column 2

1 He shall be hailed son of God, and they shall call him son of the Most
High. Like the comets

2 that you saw (in your vision), so shall their reign be. For (some) years
they shall rule over

3 the land, and they shall trample on all: one people shall trample upon
another, and one province upon an[o]ther,

4 (vacat) until there arises the people of God, and everyone rests from the
sword. (vacat)

5 His kingdom (shall be) an everlasting kingdom, and all his ways (shall
be) in truth. He shall jud|ge]

6 the land with truth, and all shall make peace. The sword shall cease
from the land,

7 and all the provinces shall pay him homage. The Great God is Himself
his might.

8 He shall make war for him; peoples shall He put in his power, and all of
them

9 He shall cast down before him. His dominion (shall be) an everlasting
dominion, . ..

This fragmentary copy of the Son of God text has been dated
paleographically to the last third of the first century B.c.; so it clearly comes
from a pre-Christian period of Palestinian Judaism. Whether this is the auto-
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graph of the text or the only surviving copy of it from among many that may
have been produced, no one can say. Moreover, the fragmentary nature of the
text unfortunately does not permit one to determine who the person is to
whom the titles “Son of God” and “Son of the Most High” are attributed.

In the preceding chapter I set forth in some detail the six different at-
tempts to identify the person concerned: (1) the Seleucid king, Alexander
Balas, whose blasphemous reign would be followed by the eschatological rule
of the people of God; (2) an Antichrist, an incarnation of Beliar, who would
be unseated and followed by the rule of God’s people; (3) an eschatological
savior “of angelic nature,” someone like the heavenly Melchizedek, Michael,
or the Prince of Light mentioned in other Qumran texts; (4) the Jewish peo-
ple collectively, as the title “Son of Man” is used in Dan 7:13; (5) a Davidic
Messiah, who is awaited; and (6) a coming Jewish king, who is not called or
regarded as a Messiah (in the strict sense).

No matter what interpretation may eventually win out and become
commonly accepted, the titles béréh di él, “Son of God,” and bar “elyén, “Son
of the Most High,” are clearly being attributed to an expected human being
who will rule over the people of God in some Palestinian Jewish context.
When the text was originally composed, members of the Hasmonean dynasty
were undoubtedly still ruling. Since the text is written in Aramaic and this
language was in common use in Syria at the time, one might think that it
could be of Syrian or even of Seleucid origin. It seems hardly likely, however,
that a Jew in Palestine would have copied such a non-Jewish writing, or that it
would have been used among the Essenes of Qumran, if that were its origin,
because the Seleucid dynasty was fundamentally Hellenistic and pagan. So it
is unlikely that such titles would have emerged from such a context. More-
over, the titles are almost certainly intended to describe the coming one who
will be ruling over “the people of God,” which seems to mean the Jewish peo-
ple. The tone of the text suggests that it at least fed the aspirations and expec-
tations of the Qumran community, if it was not actually composed by some-
one in that community. Its presence in Qumran Cave 4 is, consequently, the
best indication of its use to foster eschatological beliefs of Qumran Essenes,
even if it otherwise contains none of the characteristic sectarian tenets or
phrases. It may be difficult to maintain that it was actually composed by a
member of the Qumran community, and because the text is composed in Ar-
amaic and lacks anything that closely identifies it with the Qumran commu-
nity, it seems to reveal expectations of Palestinian Jews of a broader circle
than the Essenes of Qumran. Whether, then, the coming king would be a
member of the Hasmonean dynasty or a member of the restored Davidic dy-
nasty might be debated. Given the Qumran community’s attitude toward cer-
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tain kings of the Hasmonean dynasty, one might hesitate to think that it re-
fers to a successor of that line, and so prefer a Davidic king, but see below.

Implications of the New Material for New Testament Passages

First, the titles “Son of God” and “Son of the Most High” are clearly related to
an apocalyptic setting in this document of Palestinian Judaism. The apoca-
lyptic character of the text is clear in its reference to occupying forces, which
in God’s good time will be overcome with His aid and assistance. This part of
the message is being revealed and passed on as consolation directly to the en-
throned king, but indirectly to Palestinian Jews, just as the apocalyptic mes-
sage of the book of Revelation in the New Testament is meant to console and
strengthen Christians in a period of persecution and distress. Other apoca-
lyptic stage props are also used: a vision of distress, war, and carnage; an in-
terpreting seer; a promise of peace and an end of the sword.

Second, “Son of God” and “Son of the Most High” are used in this text
in a titular sense in this pre-Christian Palestinian context. This is shown by
the Aramaic verbs that accompany them: 92XN?, “he shall be hailed,” and
i11112%, “they shall call him.” In the given text there are also other verbs of
“calling” or “naming” that leave no doubt about the appellative sense in
which the phrases are being used.

Third, these titles are not applied to anyone who is directly called “mes-
siah” (RT1°WnN); at least this term is not found in any part of the extant text.
Thus, even this text bears out the contention that Bousset once made that
there is no direct connection between the title “Son of God” and “Jewish
messianology.”!> However, another of Bousset’s contentions can now be
modified. He wrote, “The whole of later Jewish apocalypticism was unac-
quainted with the messianic title ‘Son of God.” This text now reveals that
Jewish apocalypticism was not unacquainted with the title “Son of God,” even
if it is still not applied to a messianic figure or used with a messianic nuance.
Since the titles are associated in this Aramaic text with someone who will
rule, possibly even a son of the enthroned king, this further makes unlikely
the suggestion of W. Grundmann that “Son of God” was the title for the
priestly messiahship of Jesus.!® The titles are used for a kingly figure whose
dominion and reign will be everlasting.

15. W. Bousset, Kyrios Christos: A History of the Belief in Christ from the Beginnings
of Christianity to Irenaeus (Nashville: Abingdon, 1970; German original, 1913) 207.
16. See W. Grundmann, “Sohn Gottes,” ZNW 47 (1956) 113-33,
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Fourth, if there is no connection of the title “Son of God” with messi-
anic expectations of Palestinian Jews (and specifically with the messtanism of
the Qumran community), there is even less connection of it with miracles or
with a 8eiog avrip setting, not to mention an association of it with gnostic re-
deemer myths.!”

The context of the use of the title in this Qumran text is one of politi-
cal strife, and the “Son of God” figure is hailed apocalyptically as a harbin-
ger of peace and everlasting dominion, as a bearer of those things that
might be associated even with the restoration of Davidic kingship, although
the Davidic connection is not stated in the text. The text, indeed, borrows
phrases found in the canonical book of Daniel and reflects the kind of
thinking which that late biblical writing represents, in which David is not
mentioned.

Fifth, 1 have already called attention to the strikingly similar use of the
same titles in the Lucan infancy narrative.!8 This is not the first time that an
Aramaic parallel to an expression in the Lucan infancy narrative has turned
up in Qumran literature.!® So it raises a question about the long-standing de-
bate about the sources that Luke used in that part of his Gospel. Because it is a
narrative written in a more semitized Greek than the rest of the Gospel, the
suspicion has been that the evangelist may have been dependent on some Se-
mitic source. In reality, however, the Semitic character of the infancy narra-
tive is largely owing to Luke’s use of Septuagintisms. Attempts to relate the in-
fancy narrative to a Semitic source have usually postulated a Hebrew rather
than an Aramaic source.?® In my opinion, the parallels of this Qumran text to
the Lucan infancy narrative scarcely show that Luke was dependent on it.
Rather, he may have been aware of an Aramaic tradition that made use of
such phrases. If I am right in agreeing with the ecclesiastical tradition that the
author of the Third Gospel was Luke, a Syrian, possibly from Antioch, then
he would have been a native Aramaic speaker as an incola of that region, but

17. Contrast what R. Bultmann wrote in his Theology of the New Testament, 1:130.

18. See p. 61 above.

19. See J. A. Fitzmyer, “ ‘Peace on Earth among Men of His Good Will’ (Luke 2:14),”
TS 19 (1958) 225-27; reprinted in ESBNT and SBNT, 101-4.

20. See G. H. Box, “The Gospel Narratives of the Nativity and the Alleged Influence
of Heathen Ideas,” ZNW 6 (1905) 80-101; H. Gunkel, Zum religionsgeschichtlichen
Verstindnis des Neuen Testaments (FRLANT 1; Goéttingen: Vandenhoeck & Ruprecht,
1903); R. Laurentin, “Traces d’allusions étymologiques en Luc 1-2,” Bib 37 (1956) 435-56;
38 (1957) 1-23; P. Winter, “Two Notes on Luke I, IT with Regard to the Theory of ‘Imita-
tion Hebraisms,” ST 7 (1953) 158-65. Cf. ]. A. Fitzmyer, The Gospel according to Luke (2
vols.; AB 28, 28A; Garden City, N.Y.: Doubleday, 1981-85) 1:312.
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one who also had a good Greek education, such as would have been usual in
his day in such a Hellenized area.?!

Sixth, the title 1°¥ 93, “Son of the Most High,” shows how a tradi-
tional Old Testament designation for God was being adapted in a title of
filiation. The title is related to the compound divine name 11*9¥ %R (Gen
14:18-22), which has also turned up in the Genesis Apocryphon from Qumran
Cave 1 (12:17;20:12, 16; 21:2, 20; 22:15, 16 [bis], 21). The title, as used here,
supplies a Palestinian Jewish background for the address of the Gerasene de-
moniac in Mark 5:7; Luke 8:28: vi¢ 1o 6eod Oyiotov, “Son of God Most
High”

Seventh, the attestation of the title “Son of God” in this pre-Christian
Qumran text makes it possible that it was used of Jesus in the primitive
kerygma formulated by Jewish Christians in Palestine. In other words, such a
title for him was not necessarily developed as the product of Christian mis-
sionary activity among Gentiles in the eastern Mediterranean world.

Lastly, although in Psalm 2 the term “son” is related to “begetting,” the
titles in this Aramaic text do not directly express such a relation. The kingly
figure to whom the titles are attributed is not said to be divinely begotten.
Hence, when this notion eventually enters the Christian tradition about Jesus,
it may be partly dependent on the formulation of Ps 2:7, but may also be de-
rived from a tradition that goes beyond the psalm and such titles as are found
in this Qumran Aramaic text. The connotations with which the New Testa-
ment title “Son of God” for Jesus is fraught remain unexpressed in this text,
such as the implication of preexistence, incarnation, or miraculous concep-
tion. It is scarcely to be expected that a Palestinian Jewish text mentioning
“Son of God” would carry all the nuances or connotations that came to be as-
sociated with such a title for Jesus in the New Testament and in the later
Christian theology.

This occurrence of such Palestinian titles is admittedly isolated. How
much more frequently they would have been in pre-Christian Jewish use, and
with what specific nuance, is hard to say. One can raise such questions about
them, but until the titles turn up again in some future discovery there is no
answer to them. Now, however, we see at least that there is an Old Testament
background and evidence of a pre-Christian Jewish usage of the New Testa-
ment title “Son of God.”

21. Fitzmyer, The Gospel according to Luke, 1:41-47. Cf.]. A. Fitzmyer, Luke the Theo-
logian: Aspects of His Teaching (New York/Mahwah, N.J.: Paulist, 1989) 3.
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CHAPTER 5

Qumran Messianism

The noun “messianism” and the adjective “messianic” have in recent years
been given a rubber-band extension. They have been made at times to include
all sorts of expected figures in Jewish and Christian history. To point up the
issue, I cite the often-used Dictionary of the Bible of ]. L. McKenzie:

In general messianism includes those ideas which represent the Israel of the
future as identical with the universal kingdom of Yahweh. It is not quite the
same as eschatology, which deals with the end of history as accomplished
by an intervention of Yahweh, although messianism is at least partly escha-
tological; nor is it quite the same as apocalyptic thought, which represents
the end of history as a world catastrophe, although some forms of mes-
sianism contain apocalyptic elements. In spite of the derivation of the
word, messianism does not always include the idea of a future king or deliv-
erer; some scholars insist that the term should be so restricted in order to
distinguish messianism from eschatology.!

I class myself among those scholars whom McKenzie mentions in the last half
of the last sentence.

1. J. L. McKenzie, Dictionary of the Bible (Milwaukee: Bruce, 1965) 569. McKenzie
makes use of the article of A. Gelin, “Messianisme,” DBSup 5 (1957) 1165-1212. Cf. ]. J.
Collins, “Messiahs in Context: Method in the Study of Messianism in the Dead Sea
Scrolls,” Methods of Investigation of the Dead Sea Scrolls and the Khirber Qumran Site: Pres-
ent Realities and Future Prospects (Annals of the New York Academy of Sciences 722; ed.
M. O. Wise et al.; New York: New York Academy of Sciences, 1994) 213-29, esp. 214. See
now also J. J. Collins, The Scepter and the Star: The Messiahs of the Dead Sea Scrolls and
Other Ancient Literature (ABRL; New York: Doubleday, 1995).
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More recently, Lawrence H. Schiffman has taken up the matter in his
book, Reclaiming the Dead Sea Scrolls.? In earlier chapters I have already
agreed with much that Schiffman has said about reclaiming the Jewish char-
acter of the Scrolls and putting them in a proper place in Jewish history. In his
discussion of Qumran messianism one will find many good interpretative
points and proper emphases, but [ hesitate to go along with his two types of
messianism among Jews, the restorative and the utopian.? That such ideas be-
came characteristic of Jewish messianism in eras prior to the twentieth cen-
tury I would not deny; that one can find that distinction in pre-Christian Ju-
daism or in the Qumran period is difficult to admit.

No little confusion has been introduced into the discussion of Qumran
messianism by the failure to keep “messianism” distinct from other forms of
Jewish expectation and other forms of Jewish eschatological belief. Moreover,
there is the tendency at times to confuse “eschatological” and “apocalyptic” in
this recent debate.*

Related to this question is the way christological titles are predicated of
Jesus of Nazareth in the New Testament. “Prophet,” “Son of God,” “Son of
Man,” “Lord,” and “Messiah” are used of him in various New Testament writ-
ings, where they are all attributed to one individual. In effect, such conflation
in Christian thinking is the culmination and fulfillment of different or varied
strands of Old Testament and extrabiblical Jewish teaching that have usually
been discrete. They are conflated and attributed to him, who is for Christians
the “Savior, Messiah, Lord” (Luke 2:11). Christians even speak of him as the
“suffering Messiah,” as Lucan theology has taught them (Luke 24:26; cf. Acts
3:18; 17:3; 26:23), but the problem has always been to explain whence Luke
derived such a notion of a suffering Messiah, which is not found in the Old
Testament.® Moreover, such New Testament conflation has made some Chris-
tian scholars claim at times that “Son of God” is a “messianic” title, even
though no one can detect such a use of this title in pre-Christian Jewish his-

2. L. H. Schiffman, Reclaiming the Dead Sea Scrolls: The History of Judaism, the Back-
ground of Christianity, The Lost Library of Qumran (Philadelphia: Jewish Publication Soci-
ety, 1994; reprinted in ABRL; New York: Doubleday, 1995) 317-50.

3. See also L. H. Schiffman, “The Concept of the Messiah in Second Temple and
Rabbinic Literature,” RevExp 84 (1987) 235-46. Cf. A. 1. Baumgarten, “Rabbinic Literature
as a Source for the History of Jewish Sectarianism in the Second Temple Period,” DSD 2
(1995) 14-57.

4. Although McKenzie does not confuse them in the above quotation, he does relate
them and hints at a definition of “apocalyptic” that is part of the problem.

5. Pace R. A. Rosenberg (“The Slain Messiah in the Old Testament,” ZAW 99 [1987]
259-61), there is no slain messiah in the Old Testament.
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tory. They are used together in John 11:27, ob &1 6 Xp1otde 6 vide 10D HeoD,
“You are the Messiah, the Son of God” (cf. 20:31), and that is what one would
expect in such a Christian Gospel. Being found in the Gospel according to
John, the last of the four Gospels to be written, it represents the culmination
of the Christian conflation of titles attributed to Jesus.

Furthermore, the problem of conflation is not found only among
Christians, because in Jewish usage, especially during the early Christian cen-
turies, one also finds conflation, even if it is not the same as the Christian. For
instance, the Isaian Servant becomes “My servant, the Messiah” (Tg. Jona-
than, Isa 42:1 [in some copies]; 43:10; 52:13; 53:10).¢ This problem is com-
pounded by the messianic interpretation of still other Old Testament pas-
sages, which in the Hebrew have no mention of I*@mn. Such interpretation is
found in the classic targums (e.g., Gen 49:10; Num 24:17 in Tg. Ongelos).”
This interpretation of Old Testament passages in the targums is also prob-
lematic, because the date of this targumic tradition does not certainly ante-
date the third century a.p. One wonders whether this identification of certain
Old Testament figures with the Messiah is not a reaction to Christian teaching
about Jesus of Nazareth, that he was God’s Messiah. Since it surfaces only
when Christianity is already well under way, it seems like a reaction to Chris-
tian doctrine as Jewish targumic translators sought to identify who in the Old
Testament were Messiahs for the Jewish people.

The problem is further compounded by the fact that *Wn is not always
used in the same sense in the Old Testament itself, to which one has to trace
the origin of both the title and the idea of messianism. Indeed, the same can
be said of other christological titles in the New Testament. Yet because they all
represent, in fact, outgrowths of strands of Old Testament teaching, which

6. See A. Sperber, The Bible in Aramaic Based on Old Manuscripts and Printed Texts
(4 vols., vol. 4 in two parts; Leiden: Brill, 1959-73) 3:84, 87, 107, 108. Cf.]. F. Stenning, The
Targum of Isaiah Edited with a Translarion (Oxford: Clarendon, 1949) 141, 145, 179, 181;
B. D. Chilton, The Isaiah Targum: Introduction, Translation, Apparatus and Notes (Aramaic
Bible 11; Wilmington, Del.: Glazier, 1987) 80, 84, 103, 104.

Note also the insertion of RN*WA in Tg. Jonathan of Isa 4:2; 9:5;10:27; 11:1, 6; 14:29;
16:1, 5; 28:5. In all these instances there is no mention of MW7 in the Hebrew text of Isa-
iah. In that prophetic book, the title is given only to Cyrus, the Persian king (Isa 45:1). Cf.
R. A. Aytoun, “The Servant of the Lord in the Targum,” JTS 23 (1921-22) 172-80;
P. Humbert, “Le Messie dans le targum des prophetes,” RTP 43 (1910) 420-27; 44 (1911) 5-
46; A. S. van der Woude, TDNT, 9:524.

7. See further S. H. Levey, The Messiah: An Aramaic Interpretation: The Messianic
Exegesis of the Targum (Cincinnati: Hebrew Union College, 1974); M. McNamara, The
New Testament and the Palestinian Targum to the Pentareuch (AnBib 27; Rome: Biblical In-
stitute, 1966) 238-52.
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initially appear independently of one another, one should respect this inde-
pendent emergence and not conflate or confuse either their denotations or
the connotations associated with them, until they appear in history. Above
all, one should allow for the development of each of them, which is part of
their historical usage. When in the course of time they are conflated in certain
texts, even in Jewish texts, then it is admissible to conflate the connotations of
one title with another; but even then the denotation should remain distinct
and should be respected. In doing this, one respects the history of ideas, for
such titles did not all emerge at the same time in the history of Israel or even
relate to one another at the same time.

[ shall devote my further remarks on this topic to three headings: the
Old Testament data that deal with 1°Wn; the Qumran and related data; and
implications of Qumran messianism for New Testament usage.

Old Testament Data Dealing with n*wn
We must distinguish the noun N*Wn, masidh, “anointed one,” from uses of
the verb NWnN, “anoint” The verb “anoint” is used often enough, but hardly
any of its occurrences has to do with an expected or eschatological figure; so
they do not concern us now.?

In the Old Testament, the noun MW7 occurs thirty-nine times in all.
Once it may refer to Saul’s shield (2 Sam 1:21), or perhaps to Saul himself. In
two instances commentators debate whether the term is used of Israel as a
whole or to its reigning king: Hab 3:13; Ps 28:8. Otherwise in the vast major-
ity of occurrences it refers to a king (usually of Israel), contemporary or past.
Its basic denotation is that such a historical ruler is or was an anointed agent
of God designated for the guidance, governance, or deliverance of His people.

8. The verb NWn occurs sixty-nine times in the MT. Almost half of the instances
have to do with the anointing of Aaron and his sons, priests, the altar, or other cultic ob-
jects; the other half occur in passages mentioning the anointing of historical kings (Saul,
David, Solomon, Absalom, Hazael, Jehu, Joash, Jehoahaz). There is never an instance of
the verb that refers to a Messiah (in the strict sense of a future or expected anointed fig-
ure).

Cf. ]. Becker, Messianic Expectation in the Old Testament (Philadelphia: Fortress,
1980); J. J. M. Roberts, “The Old Testament Contribution to Messianic Expectations,” in
The Messiah: Developments in Earliest Judaism and Christianity (The First Princeton Sym-
posium on Judaism and Christian Origins; ed. ]. H. Charlesworth et al.; Minneapolis: For-
tress, 1992) 39-51; R. E. Clements, “The Messianic Hope in the Old Testament,” JSOT 43
(1989) 3-19; J. L. Sicre, De David al Mesias: Textos bdsicos de la esperanza mesidnica
(Coleccion ‘El Mundo de la Biblia’; Estella: Editorial Verbo Divino, 1995).
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In time, especially when the monarchy was no more, the title was applied to
the high priest. In a few instances it may be attributed to prophets or patri-
archs, but there the matter is disputed. The instances are as follows:

1. Kings
a. A king in a generic sense or an unnamed king of the Davidic dy-
nasty: 1 Sam 2:10, 35; 16:6; Ps 2:2; 20:7; 84:10; possibly 28:8 (see
above)
b. Saul: called 777° 1°Wn, “Yahweh’s Anointed One,” in 1 Sam 24:7,
7,115 26:9, 11, 16, 23; 2 Sam 1:14, 16; cf. 1 Sam 12:3, 5
¢. David (as a historical king): 2 Sam 19:22; 22:51; 23:1; Ps 18:51;
89:39, 52; 132:10, 17 (in some of the last-mentioned instances
Ny is also extended to descendants of David)
d. Solomon: 2 Chr 6:42
e. Zedekiah: Lam 4:20 (cf. 2 Kgs 25:4-6)
e. Cyrus, king of Persia: Isa 45:1
2. Priests
n*wna 1790, “the anointed priest” Lev 4:3, 5, 16; 6:15
3. Prophets/Patriarchs®
1 Chr 16:22; Ps 105:15
4. Dan 9:25, 26 (to be discussed below)

What should be noted about these occurrences, first of all, is the books
in which they occur. There is no reference to a king as N*W7 in the Penta-
teuch,!® or to a king of Israel as such in any of the major prophets. King

9. See the commentators on these debated passages. Cf. J. Giblet, “Prophétisme et
attente d’un messie prophete dans I'ancien judaisme,” in L'Attente du Messie (RechBib 1;
Bruges: Desclée de Brouwer, 1958) 85-130. Note the anointing of prophets in 1 Kgs 19:16
and Isa 61:1.

10. This is undoubtedly the reason for the failure of the Samaritans to believe in a
coming Messiah. Instead, they spoke of har-Tahéb (Hebrew) or Tahébah (Aramaic), “the
Returning One” (Memar Marqah 2:9; 4:11, 12), undoubtedly a development in Samaritan
teaching of the prophet like Moses (Deut 18:15, 18). The name Tahébah is sometimes
translated as “Restorer,” but rightly? See J. Macdonald, Memar Marqah: The Teaching of
Marqah (2 vols.; BZAW 84; Berlin: Tépelmann, 1963) 1:44, 108, 110-11. Cf. A. Merx, Der
Messias oder Ta’eb der Samaritaner: Nach bisher unbekannten Quellen (BZAW 17; Giessen:
Topelmann, 1909) 34-45; J. Macdonald, The Theology of the Samaritans (London: SCM,
1964) 362-71; J. A. Montgomery, The Samaritans: The Earliest Jewish Sect: Their History,
Theology and Literature (1907; reprint, New York: Ktav, 1968) 246-51; R. J. Coggins, Sa-
maritans and Jews: The Origins of Samaritanism Reconsidered (Atlanta: John Knox, 1975)
146.
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Zedekiah is the sole instance in Lam 4:20, which in the Hebrew Scriptures is
found among the “Writings.” Cyrus, King of Persia, is the only one called
M°Wn, “his anointed One,” in the book of Isaiah (45:1).11

Second, some of these passages, where M’W% may be used of David or
his dynasty (1 Sam 2:10, 35; Ps 2:2; 132:17), celebrate the king’s accession to
the throne. In one or other of them one may detect the seeds of a teaching
about a future or awaited king or his everlasting dynasty, but it is not yet
messianism in the full-blown sense and does not use the term.

The origins of messianism are to be traced, indeed, to various divine
promises in the Old Testament of a guaranteed and enduring succession of
David’s dynasty or of a future “David,” but here one has to respect the vague
or nebulous form of such promises.!? Shortly before the destruction of Jeru-
salem in the early sixth century B.c., the prophet Jeremiah announced:
“Therefore thus says the LorD concerning Jehoiakim, king of Judah, ‘He shall
have none to sit upon the throne of David; his dead body shall be cast out to
the heat by day and the frost by night’” (36:30; cf. 22:30). Yet the same
prophet also announced: “It shall come to pass in that day, says the LorD of
hosts, that I will break the yoke off their necks and burst their bonds, and
strangers shall no more make slaves of them. They shall serve the Lorp, their
God, and David, their king, whom I will raise up for them” (30:9).'% Or again,
Jeremiah announces: “Behold, days are coming, says the Lorp, when [ will
raise up for David a righteous Scion (P*7% NMX);!* he shall reign as king, deal
wisely, and execute justice and righteousness in the land. In his days Judah
shall be saved, and Israel shall live in safety” (23:5-6; cf. Jer 33:14-22; 22:4-5;

11. As J. J. Collins rightly notes, Cyrus is not one who would restore the Davidic
kingship, but is rather “an agent of deliverance for the Jewish people” (The Sceprer and the
Star, 31).

12. Note how it is still formulated as late as 1 Macc 2:57: “David, because he was
merciful, inherited a kingly throne (or: a throne of kingship) forever.” David is not called
“Messiah” in this passage, even though the writing comes from a late period in Judaism
when the title in the full-blown sense is already attested.

13. A similar idea is found in Hos 3:5: “Afterward the children of Israel shall return
and seek the Lorp their God, and David their king.” Some commentators think that the
last phrase is a Judean addition of later date.

14. MY means “sprout, shoot, branch,” but it can be used of a “descendant.” This
promise is echoed in Zech 3:8: “Behold, I am bringing my servant, the Scion.” It is a clear
reference to the same Davidic heir. Some commentators find it to be an echo of Isa 4:2,
where 113 NNX occurs as well, and even of Isa 11:1, where NNX does not occur but rather
AR, “a branch” from his (i.e., Jesse’s) roots. Cf. Isa 9:6-7 (the one to sit “upon the throne of
David” is described in terms that will later be used to describe the expected Messiah; but
that seated one is nor yet so entitled in Isaiah 9); cf. 32:1-5.
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30:21). To these texts of Jeremiah one can add similar passages in Ezekiel, for
example, 34:23-24 (“I will set up over them one shepherd, my servant David,
and he shall feed them and be their shepherd. [, the Lorp, will be their God,
and my servant David shall be prince among them”!?); 37:24-25; 17:3-4, 22-
23. In none of these texts, which promise the coming of a future “David” or a
“righteous Scion,” is there mention of N*Wn, “anocinted one,” or of any
anointing. Even though MW7 has already been used of the historical David
(in texts of an earlier date?), its absence in the context of these promises is not
to be overlooked.!® N°Wn as a future or expected “Messiah” has not yet en-
tered the history of Jewish ideas.

Third, what is reflected in these passages is the growth of a tradition
about David. That tradition grew up independently of Israel’s ancient credo
derived from earlier times: its belief in what Yahweh had done for it in consti-
tuting Israel as His people. With the passage of time, especially with the for-
mation of the monarchy, the Davidic tradition grew, for instance, in the work
of the Deuteronomist. Eventually the two traditions were fused, and then in
the time of exilic and postexilic writers (Ezekiel, Second Isaiah, Haggai, Zech-
ariah, Nehemiah) one begins to read of Yahweh’s intervention on behalf of
David and his dynasty as the continuation of His salvific deeds recalled in Is-
rael’s ancient credo.

John J. Collins admits that “we have very little evidence of messianism
in Judaism in the period 500-200 Bce.”!” What he claims to be “messianic”
before 500 is non-existent. Whenever N°Wn is applied to figures before 500
B.C., they are historical persons, and in no sense expected or eschatological
figures.

Fourth, along with the promise of a future “David,” who will reign as

15. Note how n¥17, “shepherd,” is used, not °wn.

16. For this reason 1 cannot agree with the analysis of the “biblical background” of
messianism given by Schiffman (Reclaiming the Dead Sea Scrolls, 318-21), if by that term
he means that a “Messiah” is already mentioned there. He considers such texts as the fol-
lowing to supply that background: 2 Samuel 7; 22:44-51 (= Ps 18:44-51); 23:1-3,5; refer-
ences to the “Day of the Lord” in Amos; Zech 6:9-16; Sir 36:11-14. In none of these texts,
which may well be eschatological, is there mention of MW in the sense of a future,
awaited Messiah. True, 1@ 7 occurs in 2 Sarm 22:51 (= Ps 18:51), but that refers to the his-
torical King David, on whom, as “His anointed,” God has already bestowed “great victo-
ries.” The mention there of “David and his offspring forever” makes of that verse the back-
ground for the development of messianism only in the sense that I have mentioned above;
it supplies the “seeds” of the idea (a “David” of the future), but not the full-grown tree. In
the texts cited by Schiffman one finds only a divine promise about the enduring and guar-
anteed character of the Davidic dynasty, but that is not yet “messianism.”

17. Collins, The Scepter and the Star, 33; see also p. 40.
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king and deal wisely and righteously with God’s people, there eventually is
formulated the coming of a N>WnN, “an anointed one,” that is, a future
anointed agent of Yahweh to be sent on behalf of His people. This we see in
Dan 9:25-26:

avaw o'waw T°AI NOWwn IY 05WIY’ NuadY 22wab 9327 XEn n
D°NYR PIAY PIIN 207 71N wh DUw) DwYw D'vaw)
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from the utterance of a word to restore and build Jerusalem until (the com-
ing of ) an anointed one, a prince, there shall be seven weeks. Then for sixty-
two weeks it shall be built again with squares and moats, but in a time of
trouble. And after the sixty-two weeks (the) anointed one shall be cut off
and have nothing.

This passage in Daniel is part of the prophecy of seventy weeks about the
rebuilding and restoration of Jerusalem, the explanation of an oracle once
uttered by Jeremiah (25:11-12; 29:10). I have left the translation of RWn as
“an anointed one,” because one may debate whether “Messiah” would be
proper in this case, just as one debates about the one to whom the coming
prince (7°22) refers. This is the only place in the Hebrew Scriptures, how-
ever, where one finds masidh used in a temporal phrase with the preposi-
tion ‘ad, implying a term of expectation and expressing a future or coming
“anointed one.” It thus contributes in its own way to the emergence of a real
messianic expectation among the Jewish people. When Collins discusses
this passage in Daniel 9, he speaks of it as “the Transformation of Messi-
anism,”'® whereas he should have spoken of it as the emergence of mes-
sianism, because up to this point in the history of the Jewish people there
has not yet been messianism. So it is against this entire, complicated Old
Testament background that one has to judge the teaching about expected
anointed figures in the Qumran texts.

Fifth, from the foregoing survey it should be clear that I do not consider

18. 1bid., 34. On p. 37 he more correctly says, “Rather than messianic expectation,
... what we have in Daniel is a transformation of the royal mythology.” That is what Col-
lins should have been saying all along, because “there is no evidence for true messianism
until the second century B.c” (Becker, Messianic Expectation, 50). | am not sure, however,
that “there is no role here for a Davidic king” (The Scepter and the Star, 37); to my way of
thinking, that is exactly what Dan 9:25 is talking about. On the contrary, Collins maintains
that Dan 9:25-26 refers to High Priests (pp. 11, 143) or “historical High Priests” (p. 34):
“Joshua the postexilic High Priest, who was one of the two ‘sons of oil’ in Zechariah” and
Onias IIT (pp. 34-35).
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such Old Testament passages that express various divine promises of a guar-
anteed perpetual succession of David’s dynasty to be messianic in the proper
sense: such as Gen 49:10; Num 24:15-19; 2 Sam 7:11-17; 22:44-51 (= Ps
18:44-51); 23:1-3, 5; Isa 11:1-9; Amos 9:11; Zech 3:8; 6:12-13. As Collins has
well put it (in writing about 2 Sam 7:11-17), “The emphasis . . . is on the per-
manence of the Davidic line, not on an individual king”!* When such pas-
sages speak of future figures or promise that the Davidic dynasty will last for-
ever, those figures are not eo ipso anointed “messiahs” without further ado.
Some of these Old Testament passages are associated in later times with mes-
sianic figures (e.g., in some Qumran texts or in the targums), but then that is
part of the further development. Such passages then take on further connota-
tions, which they did not have in their original formulation; they then be-
come “messianic.”

Sixth, before we proceed to the analysis of Qumran texts, we should
note the way some modern Jewish scholars interpret messianism and its rela-
tion to their Hebrew Scriptures. As an example, I cite the article on the “Mes-
siah” from the Encyclopaedia Judaica, which was written by H. L. Ginsberg,
D. Flusser, and others. Ginsberg defines the Messiah as

a charismatically endowed descendant of David who the Jews of the Roman
period believed would be raised up by God to break the yoke of the heathen
and to reign over a restored kingdom of Israel to which all the Jews of the
Exile would return. This is a strictly postbiblical concept. Even Haggai and
Zechariah, who expected the Davidic kingdom to be renewed with a spe-
cific individual, Zerubbabel, at its head, thought of him only as a feature of
the new age, not as the author or even agent of its establishment. One can,
therefore, only speak of the biblical prehistory of messianism.?°

Ginsberg then lays out the biblical material, in a way similar to what [ have
given above. In the continuation of that article, Flusser builds on what
Ginsberg has already laid out.?! Significantly, such modern Jewish scholars
treat messianism as a phenomenon in Judaism that emerged in the Roman
period.?? I personally hesitate to date the emergence of messianism as late as
Ginsberg does, because one usually reckons with 63 B.c. as the beginning of
Roman rule in Judea. I should rather date it as emerging toward the end of

19. Collins, The Scepter and the Star, 23.

20. Encyclopaedia Judaica (Jerusalem: Keter; New York: Macmillan, 1971) 11:1407.

21. D. Flusser, “Messiah: Second Temple Period,” ibid., 11:1408-10.

22.Seealso S. Talmon, “The Concepts of Masiah and Messianism in Early Judaism,”
in Charlesworth, ed., The Messiah, 79-115; L. H. Schiffman, “The Concept.”
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the Hellenistic period. If 165 B.c. is taken as the date of the final redaction of
the book of Daniel, then messianism must have emerged not later than the
second quarter of the second pre-Christian century, possibly even in its first
quarter; at any rate, shortly before the Essenes of Qumran came on the scene.

Seventh, by contrast to such Jewish interpretations of messianism and
its relation to the Hebrew Scriptures, I cite the recent interpretation of a
Christian scholar, John Collins, who maintains that he is concerned “primar-
ily with Jewish messianism,”?* but who finds the term of the development
about the Davidic dynasty already in its origins. He predicates “messiah” or
“messianic” of figures in the Old Testament who are not yet so labeled and
thus fails to reckon with the late date when “messianism” really emerges. He
does not allow for the development of ideas in Judaism and thus rides rough-
shod over the history of ideas.

Qumran and Related Data

It is not easy to present the Qumran messianic material because there is still
little consensus about the chronological order of the pertinent texts.?* So I
shall line up the Qumran texts as best I can and give an interpretation of what
1s important in them.

1.1QS 9:11%
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... but they shall be governed by the first regulations, by which the men of
the community began to be instructed, until the coming of a prophet and
the Messiahs of Aaron and Israel.

23. Collins, The Scepter and the Star, 3.

24. For attempts to show development in Qumran messianic teaching, see J. Starcky,
“Les quatres étapes du messianisme a Qumuran,” RB 70 (1963) 481-505; but cf. R. E. Brown,
“J. Starcky’s Theory of Qumrin Messianic Development,” CBQ 28 (1966) 51-57. See also
G.]. Brooke, “The Messiah of Aaron in the Damascus Document,” RevQ 15 (1991-92) 215-
30; A. Caquot, “Le messianisme qumranien,” in Qumran: Sa piété, sa théologie et son milieu
(BETL 46; ed. M. Delcor; Paris/Gembloux: Duculot; Louvain: Leuven University, 1978)
231-47.

25.See M. Burrows, The Dead Sea Scrolls of St. Mark’s Monastery: Volume I1, Fascicle
2: Plates and Transcription of the Manual of Discipline (New Haven, Conn.: American
Schools of Oriental Research, 1951) pl. 9.
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This passage from the Serek hayyahad, or Manual of Discipline, deals
with the continuing validity of the “counsels of the Law,” the primitive pre-
cepts in which members of the community were once instructed and which
they were to continue to observe, apparently as a preparation for the coming
of expected figures. Such a requirement also finds an echo in CD 6:11, but
this passage clearly affirms the community’s expectation of three coming fig-
ures: a prophet (undoubtedly a prophet like Moses, an allusion to Deut 18:15,
18),26 a (priestly) Messiah of Aaron, and a (kingly or Davidic) Messiah of Is-
rael. The imagery behind the last two terms can be found in “Israel” and
“Aaron,” as used in 1QS 8:5-9; 9:5-7.

The expectation of a Messiah of Israel is a natural development of the
Old Testament promise of a future “David,” and also of the 7°A N*Wn of Dan
9:25.

Even though N*Wn was applied in post-monarchical times to a histor-
ical priest in Leviticus 4, it is a surprise to see a priestly figure become part
of the Qumran community’s messianic expectations, because there is little
in the Old Testament itself about a future “priest,” unless Zech 6:13b is so
understood. The Qumran formulation goes beyond Zech 6:13 in making
such a priest a “Messiah of Aaron”” If the primitive nucleus, however, of the
Qumran community stemmed from priestly families, as many hold, then it
is really not surprising that a priestly Messiah would join such expecta-
tions.?”

The whole last clause of 1QS 9:11, however, is missing in 4QS¢ (4Q259)
1 iii 6, the oldest copy of the Serek, which has 1QS 9:12 following directly on

26. This allusion is confirmed by the quotation in 4QTestim 1-8 of Deut 18:18-19,
preceded by Deut 5:28-29, a combination already found in the Samaritan Pentateuch of
Exod 20:21. See notes 76-77 below. There is no evidence that the Teacher of Righteousness
was regarded as returning as this prophet like Moses, despite claims to the contrary. See
further J. J. Collins, “Teacher and Messiah? The One Who Will Teach Righteousness at the
End of Days,” in The Community of the Renewed Covenant: The Notre Dame Symposium on
the Dead Sea Scrolls (ed. E. Ulrich and J. VanderKam; Notre Dame: University of Notre
Dame Press, 1994) 193-210, esp. 205-6 and n. 39. With this expectation, one should not
confuse that of Elias redivivus, which is a development of Mal 3:1, “the messenger to pre-
pare the way before me,” eventually identified as “Elijah the prophet,” who will come “be-
fore the great and awesome day of the Lorp” (Eng. 4:5). See n. 66 below.

27. The expectation of a coming “new priest” is also mentioned in T. Levi 18:1 (167e
&yepel koprog iepéor kouvdv), which is problematic, because this passage may be a Christian
gloss. See M. de Jonge, “The Testaments of the Twelve Patriarchs,” in The Apocryphal Old
Testament (ed. H. E. D. Sparks; Oxford: Clarendon, 1984) 505-600, esp. 536. Cf.]. ]J. Collins,
“Teacher and Messiah?” 207; J. VanderKam, “Messianism in the Scrolls,” in Ulrich and
VanderKam, eds., The Community, 211-34, esp. 220.
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1QS 8:12.28 Tt thus raises a question about the time when this expectation
rose in the Qumran community and about the composite character of the
Manual of Discipline, which apparently passed through different stages of
composition or redaction.? As a result, this reference to two messiahs in 1QS
9:11 may be unique and has to be compared with statements in Darmascus
Document (see CD passages below).

2. 1QSa 2:11-1230

[PR] 791 DR TN DEYD TV PROIP] WA OWIR AW [In A1)
PAIR 2191 PRAW DTV D10 wRIN[2] RI2 abX nwn (DR
D°37197 1AR [°32

[This is the as]Jsembly of the men of renown [summoned] to a meeting for
the council of the community, when [God] will beget the Messiah among
them. He will enter [at] the head of all the congregation of Israel and all
[his] br[others, the sons] of Aaron, the priests.

This passage is controverted, because some think that the reading T°71°
is not correct, but it is practically certain.?! Noteworthy, however, is the men-

28. See ]. T. Milik, TYDW]J, 124. Cf. ]. H. Charlesworth et al., eds., The Dead Sea
Scrolls: Hebrew, Aramaic, and Greek Texts with English Translations: Volume I, Rule of the
Community and Related Documents (Tiibingen: Mohr Siebeck; Louisville: Westminster
John Knox, 1994) 88-89; F. Garcia Martinez, The Dead Sea Scrolls Translated: The Qumran
Texts in English (trans. W. G. E. Watson; Leiden: Brill, 1994) 27.

29.]. VanderKam notes, however, that 4QS¢ may be “defective,” or actually a classic
case of haplography (“Messianism in the Scrolls,” 213). Cf. ]. Pouilly, La régle de la
communauté de Qumran: Son évolution littéraire (Cahiers de la RB 17; Paris: Gabalda,
1976) 15-34.

30. See D. Barthélemy and J. T. Milik, Qumran Cave I (D)D 1; Oxford: Clarendon,
1955) 110. The original editor called it “Regle de la Congrégation,” which is certainly a
better title than the misnomer, “Messianic Rule,” used by G. Vermes, The Dead Sea Scrolls
in English (3d ed.; London: Penguin, 1987) 100; cf. Collins, The Scepter and the Star, 75.

31. Barthélemy originally read 7°9%°, calling this reading “pratiquement certaine,”
but later accepted Milik’s emendation of 7°21* and translated the clause, “au cas ot Dieu
ménerair le Messie avec eux” (Qumran Cave I, 117 [his italics]). Other scholars, however,
have insisted that the final letter is indeed a daler. See F. M. Cross, Die antike Bibliothek von
Qumran und die moderne biblische Wissenschafr (Neukirchen: Neukirchener Verlag, 1967)
94 n. 71: “Dalet ist nahezu sicher.” Note also Cross’s rejection of T. H. Gaster’s attempt to
read the text differently, in Cross, The Ancient Library of Qumran (3d ed.; Minneapolis:
Fortress, 1995) 76 n. 3, where Cross, surprisingly, now toys with the possibility of reading
"9, even while admitting that “the fifth letter, dalet is virtually certain . . . : ywlyd” CEF.
J. M. Allegro, “Further Messianic References in Qumran Literature,” JBL 75 (1956) 174-87,
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tion of only one Messiah (with the definite article). Although in the next two
passages derived from the same context mention is made of the Messiah of Is-
rael, “the priest” is given precedence over him in lines 19-21. Consequently
WA here may possibly refer to the Messiah of Aaron, the priestly Messiah,
who is then the likely subject of the following verb X132, “he will enter”

3.1QSa 2:14-15%

YK DRIW? HYIR WRI 1I8% 12w ORI 1P[wn 2w InX1
17725 b

And afterwards the [Mes]siah of Israel shall ta[ke his seat]. Then there will
sit before him the heads of the th[ousands of Israel, ea]ch according to his
dignity.

The crucial term is partly restored, but with certainty. The passage
speaks of the Messiah of [srael, expected to join an assembly of the commu-
nity “at the end of days.” The word INKXI, “and afterward,” comes after the
mention of [171371], “the priest” (restored with certainty), to whom the Mes-
siah of Israel is subordinated.

4.1QSa 2:20-2133
onba 1T BRI nPwn nb[we nx)

And afterwards the Messiah of Israel will put forth his hands to the bread.
esp. 177 n. 28. Allegro states: “ . . a special infra-red photograph taken then [Summer of
1955] leaves no doubt as to the correctness of the editor’s reading” P. W. Skehan, “Two
Books on Qumran Studies,” CBQ 21 (1959) 71-78, esp. 74. H. N. Richardson, “Some Notes
on 1QSa,” JBL 76 (1957) 108-22, esp. 116-17 n. 53; E. Puech, “Fragment d’une apocalypse
en araméen (4Q246 = pseudo-Dand) et le ‘royaume de Dieu,” RB 99 (1992) 98-131, esp.
100 n. 6; VanderKam, “Messianism in the Scrolls,” 221-24.

Cf. C. A. Evans, “A Note on the ‘First-born Son’ of 4Q369,” DSD 2 (1995) 185-201,
esp. 186-88; S. Talmon, “The Concepts,” 110 n. 71; G. Vermes, The Dead Sea Scrolls:
Qumran in Perspective (rev. ed.; Philadelphia: Fortress, 1977) 196; M. A. Knibb, The
Qumran Community (Cambridge: Cambridge University Press, 1987) 153; M. Hengel, The
Son of God (Philadelphia: Fortress, 1976) 44; P. Sigal, “Further Reflections on the ‘Be-
gotten’ Messiah,” HAR 7 (1983) 221-33; L. H. Schiffman, The Eschatological Community of
the Dead Sea Scrolls: A Study of the Rule of the Congregation (SBLMS 38; Atlanta: Scholays,
1989) 53-54 (he follows the reading of J. Licht, 77%1° 92T M2°3nn 03707 N2 An: The
Rule Scroll [Jerusalem: Bialik, 1965] 269-70).

32. See Barthélemy, Qumran Cave I, 110, 117-18.

33. Ibid., 111, 117-18.
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In this case again the Messiah of [srael is preceded by 171191, “the priest”
(2:19), who is to be the first to bless the bread and the new wine. It seems,
then, that “the priest” (= the Messiah of Aaron?),% together with the Messiah
of Israel, is expected to preside over a meal or a banquet 2’1’1 N*INR1, “at
the end of days.” “The priest” (= the Messiah of Aaron?) and “the Messiah of
Israel” in these two passages of 1QSa would thus agree with 1QS 9:11 and un-
doubtedly represent an explicit messianic development of 9%’ °12 IV,
“the two sons of oil,” of Zech 4:14.

5. 1QM 11:7-8%

227 MAnbn PRIP WL ANTA MTWN A A nwn T

And through your Anointed Ones, who discern (your) testimonies, you
have told us about the ti[mes] of the battles of your hands. . . .

This passage is difficult to interpret, because it is a poetic composition
that refers not to expected figures, but to figures of the past, probably ancient
prophets of Israel. [n the immediately preceding context, the author alludes
to Num 24:17-19, so that Balaam might be considered among such anointed
ones.

6. 1Q30 1:236

[...JoTpn wn. . ]
... the holy [M]essiah (lit., the anointed one of holiness).

The context is lost, and it is impossible to say whether W2 is being
used in a future sense or not. A parallel expression is found in CD 6:1 below.?”

34. The text is so understood also by Collins (The Scepter and the Stas, 76) and many
others.

35. See E. L. Sukenik, N?92¥7 7B°092°IR7 >7°2W N2 NIDART RN (Jeru-
salem: Bialik Institute and the Hebrew University, 1954) pl. 26.

36. See Barthélemy and Milik, Qumran Cave I, 132 (+ pl. XXX).

37. M. G. Abegg, Jr., “The Messiah at Qumran: Are We Still Seeing Double?” DSD 2
(1995) 125-44, esp. 134; he tries to relate this instance to 1QSa 2:11.
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7. 4QpGen? (4Q252) 1 v 3-4 (olim 4QPBless)3®

/NNY PIXT NPWA R TV (vacat) DPATH NN DRIV SD[HRI]
...4RW DT TV MY NODA N2 03N wAarh b 0D T

... and the thousands of Israel are “the standards” until the coming of the
righteous Messiah (lit., the anointed one of righteousness), the Scion of
David. For to him and to his offspring has been given the covenant of king-
ship over (lit., of) His people for everlasting generations.

In this passage the biblical term “Scion” is explicitly joined with “Da-
vid” and related to a coming Messiah, to whom is now attributed the quality
of “righteousness,” as it was to the Scion in Jer 23:5 (P¥7¥ NnX 7177 *NApm,
“I will raise up for David a righteous scion”).

It occurs, moreover, in a comment on Gen 49:10,3° which is significantly
modified by the addition of VW, “a ruler” Instead of 717I7°A VAW 710 XY,
“the scepter shall not depart from Judah,” as Gen 49:10 reads, line 1 of column v
has 717170 LAYH VHY 0 X[1?], “A ruler shall not depart from the tribe of
Judah.” That person, a ruler, is further identified as 79179 XD WY, “one sit-
ting upon the throne of David,” (line 2). This addition introduces a vague indi-
vidual into the oracle of Genesis, which thus prepares for the mention of “the
righteous Messiah, the Scion of David,” in line 3. Here in this Qumran text one
finds explicit reference to a kingly and Davidic Messiah, whose appearance will

38. G. Brooke, “252. 4QCommentary on Genesis A,” in Qumran Cave 4: XVIIL
Parabiblical Texts, Part 3 (DJD 22; ed. G. Brooke et al.; Oxford: Clarendon, 1996) 185-207,
esp. 205-6. The text was partly published by J. M. Allegro, “Further Messianic References in
Qumran Literature,” JBL 75 (1956) 174-87, esp. 174-76 (+ pl. I). The six columns of frag-
ment 1 are also found in B. Z. Wacholder and M. G. Abegg, A Preliminary Edirion of the
Unpublished Dead Sea Scrolls: The Hebrew and Aramaic Texts from Cave Four (4 fascicles;
Washington, D.C.: Biblical Archaeology Society, 1991-96) 2:212-15, esp. 215. Cf.
A. Steudel, “4QMidrEschat: ‘A Midrash on Eschatology’ (4Q174 + 4Q177),” in The Madrid
Qumsran Congress: Proceedings of the International Congress on the Dead Sea Scrolls Madrid
18-21 March, 1991 (STDJ 11/1-2; ed. J. Trebolle Barrera and L. Vegas Montaner; Leiden:
Brill, 1992) 2:531-41; eadem, Der Midrasch zur Eschatologie aus der Qumrangemeinde
(4QMidrEschal“'b) (STDJ 13; Leiden: Brill, 1994); Garcia Martinez, The Dead Sea Scrolls
Translated, 215; R. H. Eisenman and M. Wise, The Dead Sea Scrolls Uncovered: The First
Complete Translarion and Interpreration of 50 Key Documents Withheld for Over 35 Years
(Shaftesbury, Dorset: Element, 1992) 86-87; G. J. Brooke, “The Genre of 4Q252: From Po-
etry to Pesher,” DSD 1 (1994) 160-79.

39. Gen 49:10b mentions D937, “feet,” a word that some have read in the Qumran
commentary too, instead of “the standards,” but the editor insists on the dalet as the cor-
rect reading in line 3, 2°9277, “the standards,” and not 2¥2247.

87



THE DEAD SEA SCROLLS AND CHRISTIAN ORIGINS

mark the eschaton. This Qumran passage is important because of the messianic
interpretation that it finally gives to Gen 49:10, a passage which in itself makes
no mention of a Messiah. It thus shows how the implicit thrust of the Old Testa-
ment thus finally comes to explicit formulation.

This instance, mentioning “the Scion of David,” has to be related, more-
over, to the person referred to in 4QFlor (4Q174) 1-2 i 11,*° which speaks of
God’s establishing forever the royal throne of one to whom He will be father
and whom He will regard as His son: @7 Q¥ MW 117 NRX OXM
D°1°7 NOINR2 11°%3 L. .] IR 79107, “He is the Scion of David who is to
arise with the Interpreter of the Law, who [...] in Zion in the last days.” Even
though there is no mention of a “Messiah” in this case, the “Scion of David”
clearly has to be understood as the same expected messianic figure as in
4QpGen® (4Q252). 4QpGen? is, then, a good example of how the biblical pas-
sages mentioning “Scion” are at length clearly related to R°Wn in a way they
never were in the Old Testament itself — a significant development in the
history of Jewish ideas. At this stage [ have no difficulty in admitting that the
“Scion of David” is the same as PR W> N°Wn, and that the “Interpreter of the
Law” is undoubtedly the same as 117X N°Wn, as Collins has maintained.4!

8. 6QD (6Q15) 3:44?

WTPN CRwnal ol awns 103

(They preached rebellion against the commandments of God given)
[through Mo]ses and al]so by the holy anointed ones (lit., the anointed
ones of holiness).

This text is supposed to correspond to CD 5:21-6:2 (see below). It
seems to be related to the expression cited in the broken text of number 6

40. See J. M. Allegro, Qumran Cave 4: I (4Q158-4Q186) (D)D 5; Oxford: Clarendon,
1968) 53-57; cf. JBL 75 (1956) 176-77; G. ]. Brooke, Exegesis at Qumran: 4QFlorilegium in
Its Jewish Context (JSOTSup 29; Sheffield: JSOT Press, 1985) 204. Brooke notes that this
text preserves part of Deuteronomy 33, which in verse 10 says of the descendants of Levi,
“they shall teach Jacob your ordinances and Israel your law” In 4Qplsa® 7-10 iii 22, NNX is
restored (almost with certainty) to produce another instance of the Scion of David: [Nn3]
[D°1°7 PPIINRI TRV TNT, “[the Scion of] David who arises at the en[d of days].”

41. See Collins, “Teacher and Messiah?” 207.

42. See M. Baillet, J. T. Milik, and R. de Vaux, Les ‘petites grottes’ de Qumran: Explo-
ration de la falaise, Les grottes 2Q, 3Q, 5Q, 6Q, 7Q a 10Q; Le rouleau de cuivre (DJD 3; 2
vols.; Oxford: Clarendon, 1962) 128-31, esp. 130. Cf. Garcia Martinez, The Dead Sea Scrolls
Translated, 71.
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above (1Q30 1:2), where 1°Wn is singular. Since it speaks of *N*Wn in the
past, it is not a reference to expected Messiahs, but undoubtedly refers to
prophets of old.

9. CD 2:124

<I1>PAR TN WTR MY NPYs T2 OyTM

And He instructed them through (those) anointed with His holy Spirit and
those who perceive <His> fidelity (lit., through anointed ones of His holy
Spirit).

In this passage one should most likely read the construct plural *n*wn,
as in 6QD 3:4 (text 8 above), instead of M Wn. A less likely interpretation is
to translate it: “And He made known His Holy Spirit to them through His
anointed ones,” understanding 1M°Wn as defective writing for 1°R*Wn.4 In
any case, the phrase, used with a past verb, again undoubtedly refers to
prophets of old.

10. CD 5:21-6:2%

W2APY WTIPD MWHD DM Avn 7°2 BR NIXn HY 770 12T 02
DR INRN HXIW DR 2Wwnh PR

For they preached rebellion against the commandments of God (given)
through Moses and also by the holy Anointed Ones; and they prophesied
deceit to make Israel turn from following God.

In this passage one should again read the construct plural *N°*Wn, as in
6QD 3:4, instead of MM WN. Again, the reference is probably to prophets of
old. A slightly different form of this text is found in 4QDP (4Q267) 2:5-7:
WTIPN NPwnd oa) awnl 1°]2 DR pNEn By 7990 0xy 1927 02

43. See M. Broshi, ed., The Damascus Document Reconsidered (Jerusalem: Israel Ex-
ploration Society and the Shrine of the Book, Israel Museum, 1992) 12-13. CEL
S. Schechter, Documents of Jewish Sectaries (2 vols.; Cambridge: Cambridge University
Press, 1910; reprinted with a prolegomenon by J. A. Fitzmyer; New York: Ktav, 1970)
1:xxxiii; C. Rabin, The Zadokite Documents (Oxford: Clarendon, 1954) 8-9.

44. So G. Vermes has taken it (Dead Sea Scrolls in English, 84). But cf. Garcia
Martinez, The Dead Sea Scrolls Translated, 34: “And he taught them by the hand of the
anointed ones through his holy spirit and through seers of the truth.”

45. See Broshi, ed., Damascus Document, 18-21.
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DR OINRD DR[W] DR 2°[W]AY pw IR2P1Y, but the translation would
be the same.*¢

11. CD 12:23-13:1%

TV ORIWN MR MWA 7Y TV Avwaa Ppa abRa 0ohanni
... OYWIR WY

Those who walk according to these (statutes) in the wicked end-time until
the rising of the Messiah of Aaron and Israel; and (they shall form groups)
of up to ten men. . . .

Here one should read N*Wn. One might be tempted to read the plural
<>NYWn, as in 1QS 9:11, but the medieval copy clearly reads the singular.
The change to the singular has been thought to reflect a later understanding.
Whereas the Qumran community looked forward to the coming of two Mes-
siahs, the later copyist of this tenth-century manuscript seems to have
adapted the text to the medieval belief in the coming of one Messiah.4® How-
ever, the following text, especially in its 4Q form, reveals that the singular was
already used at Qumran. So it raises the question of whether the Qumran
community thought of one or two Messiahs throughout all the stages of its
existence.?’

12. CD 14:18-19%°

MY TV AYWIA PPA 072 WOW°] TWR DWOWHRR WML AN
oY DM DRI IR AW

46. See J. M. Baumgarten, Quumiran Cave 4: XIII. The Damascus Document (4Q266-
273) (DJD 18; Oxford: Clarendon, 1996) 97. The text can also be found in Wacholder and
Abegg, Preliminary Edition, 1:28. The third word 93¥, “counsel,” 1s not found in CD 5:21,
but that omission does not change the meaning. Cf. 4QDY (4Q269) 4 i 2-3, which has pre-
served some of the same text, but not the crucial words WTPR “nwn. Cf. Garcia
Martinez, The Dead Sea Scrolls Translated, 60, 68.

47. See Broshi, ed., Damascus Document, 32-35.

48. See K. G. Kuhn, “The Two Messiahs of Aaron and Israel,” in The Scrolls and the
New Testament (ed. K. Stendahl with J. H. Charlesworth; New York: Crossroad, 1992 [orig-
inally 1957]) 54-64, esp. 59.

49. One would also have to reckon with the possibly distributive sense of the nomen
regens in the construct chain; see S. Talmon, “The Concepts,” in Charlesworth, ed., The
Messiah, 105 n. 64; cf. Abegg, “The Messiah at Qumran,” 129-30.

50. See Broshi, Damascus Document, 36-37.
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This is the exact interpretation of the regulations [by]| which [they will be
judged in the wicked end-time, until the rising of the Mess]iah of Aaron
and [srael, and he will expiate their iniquity.

Again the singular RWn appears, the first part of which is restored with
certainty; note the singular verb that follows. A form of this text is found in
4QD? (4Q266) 101 11-13:

AR MOWn TIM<Y>{n} TY 02 WD [WS TWR D°VOWHI] WD N
@3 953°] HRIWN

Also possibly in the badly preserved 4QD9 (4Q269) 11 i 1-2: B°Wn 7MY TV]
DRIV 117X .51 Here the Messiah is to perform a notably priestly function
(of expiation).

13. CD 19:10%?

ROV 1R NPWA X122 2905 1M0R° DOIRWIN

And those who are left will be given over to the sword at the coming of the
Messiah of Aaron and Israel.

Again, the singular Messiah appears, who is of both Aaron and Israel;
his appearance marks the time of eschatological visitation.

14. CD 19:35-20:1°°

nwn TINY IV 1000 A9 {@vn) {717 91 A0RT OvR ...
SR 1IRN

... from the day of the gathering in {erasures} of the Teacher of the Com-
munity until the rising of a Messiah from Aaron and from Israel.

Instead of 7°1*7 one should read TN*7. It seems clear that the medieval
copyist did not understand the meaning of Tn®, “community,” and so
changed it to the better known T°1°. More interesting is the expectation of

51. See Baumgarten, Qumran Cave 4: X111, 72, 134. Cf. Wacholder and Abegg, Pre-
limninary Edition, 1:53; Garcia Martinez, The Dead Sea Scrolls Translated, 69.

52. See Broshi, Damascus Document, 42-43.

53. Ibid., 44-47.
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the rising of a Messiah, again a singular one, from both Aaron and Israel,**
marking the arrival of the end time.

15. 4QD® (4Q270) 2 ii 13-14%

[727° W MY NIR HHPY IR DORNY MY 1 DR AYN WK [IR]
[1N19A72 INNR °NNJ Ay wIpn M0 Cndwn by 770
... DR D DX

[or anyone] who will disclose a secret of his people to the Gentiles or will
curse [his people or preach] rebellion against those anointed by the holy
Spirit or leads astray [the seers of His truth in rebelling against] God’s
word. . ..

This passage, which has no counterpart in the medieval CD, seems to be
related, at least in some of its formulation, to CD 2:12 and 5:21-6:2 (texts 9
and 10 above). Whereas those passages clearly dealt with the past, this one
seems to be related to the present or future; but does the phrase 117 °wn
WIPA refer to coming Messiahs as such? It is a puzzling passage.

16. 11QMelch 1856

[...12 DRIT IR WR [NN0 MW [ AR Wwan

. .. the herald i[s] the (agent) [a]nointed of the Spir[it], [about] whom
Dan(iel] spoke . ..

In this instance a different figure, a AW2aN, “herald,” is regarded as
anointed by the holy Spirit. Possibly this instance should not be booked here,
since, though the editor A. S. van der Woude originally read N°*Wn, it was sub-
sequently corrected by Yigael Yadin to the participle MWn.>7 The phrase,
however, is problematic and may be related to that used in CD 2:12 above. If
it merits inclusion, then it associates with those figures expected in the

54. On the meaning of ORI, see Chapter 12 below, pp. 261-65.

55. See Baumgarten, Quimran Cave 4: XIII, 144. Cf. Wacholder and Abegg, Prelimi-
nary Edition, 1:41; Garcia Martinez, The Dead Sea Scrolls Translated, 64.

56. See A. S. van der Woude, “Melchisedek als himmlische Erlosergestalt in den
neugefundenen eschatologischen Midraschim aus Qumran Hohle XI,” OTS 14 (1965)
354-73. Cf. M. de Jonge and A. S. van der Woude, “11Q Melchizedek and the New Testa-
ment,” NTS 12 (1965-66) 301-26; J. A. Fitzmyer, ESBNT or SBNT, 221-67.

57. See Y. Yadin, “A Note on Melchizedek and Qumran,” IEJ 15 (1965) 152-54.
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Qumran community a coming “anointed herald,” a development possibly
from Isa 61:1. Van der Woude already suggested that the Anointed One was
meant to be more of a prophetic than a political figure.>®

17. 4Q521 2 ii + 459

MWL WA PIRM 2w D]

DWITP NZnn M0° R1? 02 WIR B 2
INTIAVI CITR CWPIN 1IHRNA 3

D252 0°onAn 9O 1IR DR IRXAND DRI R©YN 4
RIP> QWA QP T8 P2’ 22TON IR D 5
M52 7°%R° Q'IAKRY ANON M 22y BV 6
I¥ N195n ROD HY DOTON DR 722% %) 7
[@°D1]53 AP QMY NP1 00K hn 8
[(HDW]> 170123 D°oN°[N2] PRI T2 (V] 9
RN XD WIRL 20 A[wyn 951 10

[M2]7 WK °IIR YW 17 XDV NIT<A>IN 11
W2 DI 1N 0N 2°5hn XD D 12
WY %AV LA owIng [¥U)awe oI 13
()@ w]TPd %01 DUY)an 14

—_

[ for the hea]vens and the earth will listen to His Messiah,

2 [and all th]at is in them will not swerve from the commandments of
holy ones.

3 Be strengthened in His service, all you who seek the Lord!

4 Shall you not find the Lord in this, all those (= you) who hope in their
hearts?

5 For the Lord will seek out pious ones, and righteous ones He will call by
name.

6 Over afflicted ones will His Spirit hover, and faithful ones He will renew
with His power.

7 He will honor (the) pious ones on a throne of eternal kingship,

58. See van der Woude, “Melchisedek,” 367.

59. See E. Puech, “Une apocalypse messianique (4Q521),” RevQ 15 (1991-92) 475-
522. The text of this fragment can also be found in Eisenman and Wise, The Dead Sea
Scrolls Uncovered, 19-23, but it is to be used with caution; the readings do not always agree
with the preliminary publication of Puech. Cf. R. H. Eisenman, “A Messianic Vision,”
BARev 17/6 (1991) 65.Cf.J. ]. Collins, “The Works of the Messiah,” DSD 1 (1994) 98-112;
. Garcia Martinez, “Los Mesjfas de Qumurdn: Problemas de un traductor,” Sef 53 (1993)
345-60, esp. 347-52.
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8 freeing prisoners, giving sight to the blind, straightening up those be[nt
over].
9 For[ev]er shall I cling [to tho]se who hope, and in His steadfast love He
will [recompense];
10 the frui(t of a] good [dee]d will be delayed for no one.
11 Wond<r>ous things, such as have never been (before), will the Lord do,
just as He s[aid].
12 For He will heal (the) wounded, revive the dead, (and) proclaim good
news to the afflicted;
13 (the) [po]or He will satiate, (the) uprooted He will guide, and on (the)
hungry He will bestow riches;
14 and (the) intel[ligent ], and all of them (shall be) like hol[y ones]

This text differs considerably from the others that refer to the future
and mention N°Wn, but it agrees with some of them at least in its expectation
of a coming messianic figure. In this case it is again the singular *Wn, but fit-
ted with a suffix, “His,” that is, God’s Messiah. When J. Starcky first spoke of
this text, he wrote, “One fine manuscript mentions the Messiah, but the gra-
cious work of eschatological salvation, spoken of in terms of Is. xI ff. and Ps.
cxlvi, is attributed directly to the Lord, Adonay”®® As used in this Qumran
writing, Psalm 146, on which it heavily depends, is considerably modified by
the introduction of “His messiah,”a term not found in the psalm itself, where
the bounties are ascribed to God. Some echoes of Ps 146 are found in this
fragment: 6b (B2 WX 93),7 (310K °Nn), 8 (*DVI AP . ..DW NPD);
as also echoes of Isa 34:1 (PR ¥AwN); 35:5 (@MY 1Y 1InpsN); 61:1
(@MY WaL).

The editor, Emile Puech, has called this text a “messianic apocalypse,”
but what has been preserved in the fragment reveals “none of the formal
marks of apocalyptic revelation,” as Collins has rightly noted.! Collins is also
right in describing this coming Messiah as a prophetic type rather than a
kingly type. In this regard the treatment of the Messiah in 4Q521 is again a
development beyond what one finds in the Old Testament itself, even though
it resembles the way that the Qumran texts have often spoken of historical
prophets as anointed agents of God.

As the fragment has been interpreted at times, however, the wondrous
deeds of freeing prisoners, giving sight to the blind, healing the wounded, re-

60. See P. Benoit et al., “Editing the Manuscript Fragments from Qumran,” BA 19
(1956) 75-96, esp. 96 (French original in RB 63 [1956] 49-67, esp. 66).
61. Collins, “The Works of the Messiah,” 98.

94



Qumran Messianism

viving the dead, and so forth have been ascribed to the Messiah, “as God’s
agent” or as “an eschatological prophet.”®? This, however, is far from clear, for
the deeds seem rather to be those of “the Lord” (*>JTR), who is mentioned ex-
plicitly in lines 4, 5, 11.

Moreover, both the original editor and others have spoken unfortu-
nately about this text as mentioning “resurrection.”®® The word “resurrec-
tion” evokes different images among readers, Jewish and Christian; so it is
better avoided in the interpretation of this Jewish text.6* For “resuscitation,”
which is the proper understanding of line 12 of this text, is something differ-
ent from “resurrection,” whether that of Jesus Christ or of the general resur-
rection of the dead (Dan 12:2).

In this connection one should consider still another line of 4Q521,
which mentions no messiah, but speaks of ¥ *hn DX a°nnn aPp’,
“(when) the vivifier will [rai]se up the dead of his people” (7+5 ii 6).%° This is
almost certainly a reference to God, hardly to a messianic figure.®

62. Ibid., 98-99; on p. 112, Collins goes so far as to speak of such “works” as indica-
tive “of a prophetic messiah of the Elijah type rather than of the royal messiah.” This
means that Collins is now speaking even of “Elijah” as a kind of messiah! Cf. M. O. Wise
and J. D. Tabor, “The Messiah at Qumran,” BARev 18/6 (1992) 60-65, who read line 12 dif-
ferently.

63. Puech, “Une Apocalypse messianique,” 475 (“ce texte aux mentions irréfutables
de la résurrection™); J. D. Tabor and M. O. Wise, “4Q521 ‘On Resurrection’ and the Synop-
tic Gospel Tradition: A Preliminary Study,” JSP 10 (1992) 149-62. CE. G. Vermes, “Qumran
Forum Miscellanea I,” JJS 43 (1992) 299-305, esp. 303-4, who speaks of “The Resurrection
fragment,” but then adds the adjective “so-called.” At the end he says, “Line 12 displays the
most explicit evidence to date in the Scrolls concerning the doctrine of the resurrection
from the dead (7°01° 2°NMY) .. ” (p. 304); cf. also Collins, “The Works of the Messiah,” 98.

64. See the complaints of Schiffman, Reclaiming the Dead Sea Scrolls, 348. Recall the
ancient Jewish prayer, S¢moneh ‘Eére 2: “Lord, you are mighty forever, reviving the dead . ..
making the dead alive out of great mercy . . . healing the sick, freeing the captives, and
keeping your word to those who sleep in the dust. . . . You are faithful in making the dead
alive. Blest are you, Lord, who make the dead alive”

65. Puech, “Une apocalypse messianique,” 501. Puech reads the lines 7-8 as follows:
[ Mm% /MMap NN AM(AN 13 [ WK IR MN[P]TE 2% 77TAN 310N,
which he translates, “Alors nous ren[d]rons grace et nous vous annoncerons les actes de
jus[tiJce du Seigneur qui [a délivré/ressucité?] les fil[s de la m]ort et a ouvert [leurs
tombeaux/les tombeaux des (justes)/les tablettes].” Cf. Ps 79:11; 102:21. Puech’s restoration
of MNP, “graves,” is far from certain, even if it suits his thesis about “resurrection.”

66. As Collins (“The Works of the Messiah,” 101) agrees; see his critical note on
J. Neusner (ibid., n. 12). That “the resurrection of the dead shall come through Elijah of
blessed memory” (m. Sotah 9:15) is clearly a still further development in the Mishnah of
the rabbinic period, a teaching that cannot be ascribed to the Qumran community with-
out further ado. How legitimate is it to cite Pesiqta de R. Kahana 76a for the interpretation
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18. 4Q521 8:9%7
nwn Ho n| ]
[ |H and all its (fem.) Anointed Ones (or Messiahs).

The text seems to deal with the Temple, but it is broken; so it is impossi-
ble to determine further the sense of N Wn.8

19. 4Q521 9:369
Inown 70°)2 anvn a9 ]

[ | your | | you will abandon into the [ha]nd of (your?) Messiah
(or Anointed One).

Again, because of the broken state of the text, the meaning is uncertain.

20. pap4QparaKings (4Q382) 16:27°
[ 1. RIR]W pw(n ]
[ Messiah of Isr[alel] l.

The context is lost on this small fragment of four lines.

21. 4Q375 (4QapMos?) 1 i 97!

WA 1w WK HY PEY WR nwnan 1Mo/ 0mh

of a Qumran text? At the earliest, that text is dated to the fifth century a.p.; some have even
dated it ca. A.p. 700 (H. L. Strack and G. Stemberger, Introduction to the Talmud and Mid-
rash [Edinburgh: Clark, 1991] 321).

67. See Puech, “Une Apocalypse messianique,” 508.

68. Puech (ibid.) restored 1[113 before the phrase, translating it, “la prétri]se et tous
ses oints.” Cf. Abegg, “The Messiah at Qumran,” 142.

69. See Puech, “Une Apocalypse messianique,” 509.

70. See S. Olyan, “4Qpap paraKings et al.,” in H. Attridge et al., Qumran Cave 4: VIII
Parabiblical Texrs, Part 1 (DJD 13; Oxford: Clarendon, 1994) 363-416, esp. 372.

71. See ]. Strugnell, “375. 4QApocryphon of Moses?” in Qumran Cave 4: X1V,
Parabiblical Texts, Part 2 (D]JD 19; Oxford: Clarendon, 1995) 111-19, esp. 113; cf. his arti-
cle, “Moses-Pseudepigrapha at Qumran: 4Q375, 4Q376, and Similar Works,” in Archaeol-
ogy and History in the Dead Sea Scrolls: The New York University Conference in Memory of
Yigael Yadin (JSPSup 8; ed. L. H. Schiffman; Sheffield: JSOT Press, 1990) 221-56.
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.. . before the anointed priest, upon whose head will be poured the oil of
anointing.

The context in which these words occur is fragmentary and uncertain,
but it seems to be giving general prescriptions about what Israel is to do with
a prophet accused of advocating apostasy, whom some try to defend. They are
to come to a certain place that God will choose (probably the sanctuary) and
appear before an “anointed priest.” Nothing in the text is eschatological; so it
scarcely has to do with the so-called Mosaic eschatological prophet. It uses
the noun MW instead of the passive participle 17Wn, which one might ex-
pect. The words are actually a modified quotation of Lev 21:10, which reads
INWAT 1AW TWRD HY PR WR 1PARA DITAT 1000, “the priest who is
chief among his brethren, upon whose head the anointing oil is poured. .. ”
In any case, WM is here an appositive to 1113[7], and it is hardly being used
in the sense of “Messiah.”

22. 4Q376 (4QapMosP) 1172
nowna 17197 1 ] 1

[ ...].NY the anointed priest

This may be another copy of the same text, the preceding 4Q375, or one
related to it. The four-lined fragment is too small to ascertain any real con-
text.

23.4Q381 15:773

NIIANKR NPWR CIRY 170 DAIRDN[ DK 3]

[For you are] the glory of (its) splendor, whereas for me, [ have grown in
understanding from your MSYH.

Here the text is problematic. Eileen Schuller has probably translated the
word INWn correctly as “from Your discourse.””* In doing so, she has pre-
ferred to relate it to the root $yh, “muse, talk,” having considered the possibil-
ity of “Your anointed one.” The fragment is broken, and the first half of the

72. See J. Strugnell, “376. 4QApocryphon of Moses®,” in Qumran Cave 4: XIV, 122-
36, esp. 123.

73. See E. M. Schuller, Non-Canonical Psalms from Quimran: A Pseudepigraphic Col-
lection (HSS 28; Atlanta: Scholars Press, 1986) 94-97, 101-2.

74. 1bid., 97.
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lines is missing; so there is no certainty about the context or the subject mat-
ter. It is mentioned here only for the sake of completeness of coverage.

To these instances one may eventually have to add consideration of
three other texts where M*WnN occurs in a badly broken context: 4Q287
(4QBerakot®) 10:3; 4Q377 (4QapMos©); 4Q458 (4QNarrative).”s

These, then, are the Qumran texts in which N1 occurs, many of which
clearly express messianic expectations. Some, however, have at times been
considered “messianic,” but are only problematically so. Some, too, use the
word to refer to prophets of old and so are not utilized in a truly messianic
sense. Other problematic texts, however, have to be considered.

The first of such texts is 4QTestim (4Q175).7¢ This testimonia list pre-
sents a number of biblical and nonbiblical passages written on a single sheet of
skin: Deut 5:28-29 + 18:18-19; Num 24:15-17; Deut 33:8-11; and 4QPsalms of
Joshua. The original editor, John M. Allegro, admitted that the last paragraph,
the excerpt from 4QPsJosh, had no messianic import, but he and others have
often understood the first three paragraphs as referring to the prophet and the
Messiahs of Aaron and Israel mentioned in 1QS 9:11 (text 1 above).

The first paragraph in 4QTestim, which combines Deut 5:28-29 and
18:18-19 and promises a prophet like Moses, has no more “messianic” mean-
ing than the last paragraph, but it is considered to have “messianic” connota-
tion by extrinsic denomination. It contains the Deuteronomy passage to
which the “prophet” in the expectations of 1QS 9:11 refers, which also men-
tions Messiahs.”’

The second paragraph in 4QTestim is an excerpt from the Oracle of
Balaam (Num 24:15-17), which has no more “messianic” connotation than
the first. The “star that shall march forth from Jacob” and the “sceptre that
shall arise from Israel” are, in the Old Testament, not yet references to a “Mes-
siah” in this book of the Pentateuch. This pentateuchal passage enjoyed favor

75. See M. G. Abegg, Jr., “The Messiah at Qumran,” 140-41.

76. See . M. Allegro, Qumran Cave 4, 57-60; cf. JBL 75 (1956) 174-87, esp. 182-87.
Cf. ]. A. Fitzmyer, ESBNT or SBNT, 59-89. This text has been regarded as messianic by
Milik, TYDW]J, 124-25; A. Dupont-Sommer, The Essene Writings from Qumran (Oxford:
Blackwell, 1961) 315-18; G. Vermes, The Dead Sea Scrolls in English, 295-96; and T. H.
Gaster, The Scriptures of the Dead Sea Sect (London: Secker and Warburg, 1957) 353-59.

77. Years ago P. W. Skehan noted that “the passages named . . . are given as one single
text, continuously, in one paragraph ... [as] a citation from Ex 20,21b, according to the Sa-
maritan recension of the Pentateuch, beginning as that text does with the introductory
formula INRY 7WN YR 7I7° 9377 instead of with Dt’s 2R 17973 9MR"Y” (“The Period of
the Biblical Texts from Khirbet Qumran,” CBQ 19 [1957] 435-40, esp. 435). 4QTestim ac-
tually begins thus: 9MKY WM YR ... 937". Cf. J. A. Fitzmyer, ESBNT or SBNT, 83.
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among the Qumran community, as can be seen from the use of it in 1QM
11:6 and in CD 7:18-21. In the latter instance, the star and the sceptre are in-
terpreted as two figures: “the star is the Interpreter of the Law (77101 wI17),
who will come to Damascus,””® and who is usually understood to be an es-
chatological priest. If he is meant to be the same as the Messiah of Aaron, it is
only by indirection. “The sceptre is a Prince of the Whole Congregation
(7Y 93 R°W31).” of whom it is said that “when he rises, he will destroy all
the children of Seth” (7:18-21).7° The future or eschatological role predicated

78. Another passage in CD perhaps sheds some light on this 3703 WN7T: “God re-
membered the covenant of (the) first members and raised up from Aaron discerning ones
and from Israel sages, and he made them listen. They dug the well: ‘A well that the princes
dug, that the nobles of the people delved with the staff’ (Num 21:18). The ‘well’ is the Law,
and those who dug it are the returnees of Israel, who went out from the land of Israel and
sojourned in the land of Damascus. All of them God called princes because they sought
Him, and their renown has not been diminished in anyone’s mouth. The ‘staff’ is the In-
terpreter of the Law, of whom Isaiah said, ‘He brings forth a tool for his work’ (Isa 54:16).
The ‘nobles of the people’ are those who come to dig the well with the staves, which the
‘scepter’ decreed: to walk according to them in all the age of wickedness, and without
which they will not attain it (instruction), until there arises one who teaches righteousness
at the end of time” (CD 6:2-11; on this text, see p. 103 below). From this passage it would
seemn clear that 1IN W7 was not always understood as a coming, future figure, as he is
in 4QFlor (4Q174) 1-21 11-12, but that it was a title sometimes given to a historical person
in the community, a teacher who has already imparted an interpretation of the law (com-
pare 1QS 6:6). He would have been someone like the historical P87 171, “Teacher of
Righteousness,” not necessarily the same as the expected P72 177, of whom CD 6:10-11
speaks. Note that in this text the 1M W7 is likewise distinct from the P87 777,

79. Recall that 77¥1 R°®1 is also mentioned in (1) 4QQ285 4:2: IV 17¥A RV (1]
[...5112]7 ©°7, “the [P]rince of the Congregation as far as the [Great] Sea” (if the final word
is rightly restored?); (2) 4Q285 5:4 (on which see below); 6:6, 10; (3) 1QM 5:1 (“on the
sh[ield] of the Prince of the Whole Congregation they shall write his name and the name of
Israel, Levi, and Aaron and the names of the twelve tribes of Israel .. ”; this refers to the es-
chatological war, but it does not make “the Prince of the Whole congregation” an eschatolog-
ical figure any more than the rest of those whose names are to be so inscribed; in fact, it sug-
gests that he was indeed a historical figure); (4) 4Qplsa® (4Q161) 5-6:3 (in a broken context);
(5) 4Q376 1 iii 1 (MTVR 993 X'W3I mentioned as being “in the camp”). (6) In 4QSap®
(4Q423) 5:3 a figure called 1ONY R W1 appears, who has been taken to be the same as R0
71V, (7) Only in CD 7:20, copies of which are also found in 4QD? (4Q266) 3 iii 21 and
4QDd (4Q269) 5:4, is his “rising” mentioned. The title R>®1 may well be derived from Ezek
34:24; 37:25, where it is used of the future “David”; this may explain why a figure with this ti-
tle is given an eschatological role. The title, however, seems to have been used for a historical
leader of the comrmunity as well as for an expected figure, who would duplicate the role of
the historical leaders in an eschatological sense, just as the historical P72 7171 did not ex-
clude the expectation of one who would come to “teach righteousness” (CD 6:10-11). That
the title has such a double function is not always reckoned with.
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of the Prince may be meant to identify him as the Messiah of Israel, but again
that is done only by indirection. Moreover, any messianic connotation given
to both these pentateuchal figures is derived from Qumran interpretation;
this does not mean that Num 24:15-17 had such a meaning in itself.

The third paragraph in 4QTestim, quoting Deut 33:8-11, is from the
Blessing of Moses pronounced over Levi, whose task it was to teach Israel and
minister at the altar in the Temple. It is thus clearly a priestly text, referring to
an eschatological figure. Is he the Messiah of Aaron? If so, is he different from
“the star that shall march forth from Jacob” mentioned in the second para-
graph? In other words, the purpose of the composition of the so-called
Testimonia from Qumran Cave 4 is badly in need of reassessment.20 Its messi-
anic character has simply been overstated.8!

The second text that needs to be reconsidered is 1QSb, the second ap-
pendix of the Manual of Discipline, which formulates various blessings. J. T.
Milik originally named it “Recueil des Bénédictions,’®? and doubted that the
blessings were ever used in a community liturgy, calling it rather “une com-
position livresque” (a bookish composition).83 The phrase D°n*1 N*INXR3,
“at the end of days,” never occurs in this text, and so the reason for regarding
it as “bénédictions de la Congrégation eschatologique” (blessings of the escha-
tological congregation)84 is far from clear. In it Milik distinguished a blessing
for faithful members of the congregation (1-8 i 1-20), a blessing for the High
Priest (1-8121-iii 21), a blessing for the Sons of Zadok, the priests (1-8 iii 22-
v 19),and a blessing for the Prince of the Congregation (1-8 v20-29[?]). Geza
Vermes concurred with Milik’s messianic analysis.8> Despite the reasons that
Milik gives, however, nothing in the text indicates that the second blessing
was intended for a high priest or for the Messiah of Aaron,¢ or that the last

80. Collins (The Scepter and the Star, 64) rightly calls this text “a collection of pas-
sages with eschatological significance”; but it is far from clear that “Balaam’s oracle was
widely understood in a messianic sense, and that ‘Prince of the Congregation’ was a messi-
anic title” (ibid.). See further J. Libbe, “A Reinterpretation of 4QTestimonia,” RevQ 12
(1985-87) 187-97. Liibbe rightly questions the messianic interpretation of 4QTestim, but [
am not sure that his alternative interpretation will convince many.

81. See further my article, “‘4QTestimonia” and the New Testament,” ESBNT or
SBNT, 59-89, esp. 82-86, where | went along with the then-prevailing interpretation.

82. See Barthélemy and Milik, Qumran Cave I, 118-30.

83. 1bid., 120.

84. Ibid., 121: “bénédictions de la Congrégation eschatologique” (my emphasis).

85. See Vermes, Dead Sea Scrolls in English, 235.

86. Milik introduced into his translation of 1QSb 1-8 i 21 the phrase, “pour bénir le
Grand Prétre .. ” (to bless the High Priest [in brackets]), but nothing in the text itself men-
tions WX1I1 1113, a title for the High Priest that is otherwise used in the sectarian writings
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blessing was for the Messiah of Israel. More likely the second blessing was to
be uttered by the 5%9wn, “Instructor,” over the priestly head of the Qumran
community, whoever he might have been at a given time, and the last blessing
over the Prince of the Congregation, some historical member of the commu-
nity who enjoyed this title.8” The blessings in this collection, which were in-
fluenced by Isaiah 11 and were to be recited by the Instructor, are florid in
their poetic and rhetorical phrasing. They were undoubtedly to be used on li-
turgical occasions, when the Instructor uttered blessings over members of the
community: ordinary members, the priestly leader, the sons of Zadok, and
the Prince of the Congregation. Consequently, both the eschatological and
the messianic nuances of this text are far from certain.

The third text that needs scrutiny is what some have called the Pierced
Messiah text of Qumran Cave 4 (4Q285). It is related to the War Scroll, and
according to Milik represents a portion that is now lost from the end of
1QM.®8 1t has to be considered along with other texts of the War Scroll from
Cave 4.8 Fragment 5 of this text runs as follows:*°

(15PN X237 WYY [ D02 21D IWRD ] 1

WY YT VIN REM DD TR 1132507 H122 wen 0an] 2
[299] DR WBWI 117 Nny| 7990 YwAawn xN] 3

[M]n% 7797 XOWI N [LOwAS ™Na7 Ton Ty Hyha n) 4
119 MY MHYINN2Y 051N IRYD ™7 5

] 6

[@ya 1201971 202 1P (0 0771 DIW2A DR VL WRIN

(1QM 2:1; 15:4; 16:13; 18:5; 19:11; 4QMY 1 ii 4); or even 91727 17120 (11QTemple 15:15;
23:9; 25:16; 26:3; 58:18). Milik’s interpretation has been queried as well by J. Licht (n%°an
D°2901, 274-75) and J. VanderKam (“Messianism in the Scrolls,” 224-25).

87. See my comment on the diverse usage of this title in n. 79 above.

88. See Milik, “Milki-sedeq et Milki-resa” dans les anciens écrits juifs et chrétiens,” JJS
23 (1972) 95-144, esp. 143. Another copy of fragments 3-4 of 4Q285 is found in A. S. van
der Woude, “Ein neuer Segensspruch aus Qumran (11 Q Ber),” in Bibel und Qumran:
Beitriige zur Erforschung der Beziehungen zwischen Bibel- und Qumranwissenschaft: Hans
Bardtke zum 22.9.1966 (ed. S. Wagner; Berlin: Evangelische Haupt- Bibelgesellschaft, 1968 )
253-58 (+ pl).

89. See 4QM"'f (4Q491-96), in M. Baillet, Qumirdn Grorte 4: ITI (4Q482-4Q520)
(DJD 7; Oxford: Clarendon, 1982) 12-68. Possibly 4Q285 should now be labeled 4QMS, as
F. Garcia Martinez has suggested.

90. The text of 4Q285 can be found in Wacholder and Abegg, Preliminary Edition,
2:223-27 (fragment 5 on p. 225). Tentatively, I am following the form of fragment 5
given by M. G. Abegg, “Messianic Hope and 4QQ285: A Reassessment,” JBL 113 (1994)
81-91, esp. 87 (with a slight modification). Cf. Garcia Martinez, The Dead Sea Scrolls
Translated, 124.
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I[As is written in the book of| Isaiah the prophet, 2“[ And the thickets of the
forest] shall be cut down [with an iron axe, and Lebanon with (its) splen-
dor] shall fall. A shoot shall sprout from Jesse’s stump, 3[and a bud shall
blossom from his roots” (Isa 10:34-11:1) ] the Scion of David. And
they shall enter into judgment with [all 4the army of Belial; the king of the
Kittim shall stand for judgment], and the Prince of the Congregation, the
Sci[on(?) of 5David,] shall put him to death. | They shall go forth
with timbrel]s and with dances. Then 6[the high] priest shall give an order |
to cleanse their flesh of the blood of th]ose woun|ded by] the Kittim; [and
al]l [the people . . .].%!

In this unfortunately badly preserved text, 7°17 NMX may be in apposi-
tion to ATYA R*W1 (line 4), but one has to reckon with the broken condition
of the text. First, 7°17, “David,” is wholly restored at the beginning of line 5.
Second, the letter following sade in line 4 is not certainly a mem; it could just
as well be a bet or a kap.? Yet even if one admits the correctness of the resto-

91. 1QIsa? 10:19 reads the singular 7?1 along with the MT, but otherwise the text
of [saiah in this fragment agrees with the MT and 1QIsa®. The niphal of YB® is used in line
3 with the preposition NRX, as in Jer 2:35; Ezek 17:20; 20:35-36, in the sense of “entering
into judgment with.” The text of this fragment should also be compared with 4Qplsa®
(4Q161) 8-10:2-9, where parts of Isa 10:34-11:1 are preserved and interpreted in a pesher
(see Allegro, Qumran Cave 4:1, 13-15). The pertinent part reads:

(YR X307 Yy 1wp 519°] /IR 13D 1923 [IY°R] 320 [vpeN]
/ [@3]5 DA NN DR DOR1AT 13| ]/ SR> nma n
BRI I[MR WK/ [R°R]IN3 MMAX 0 DI P [ ]

/9°7IR2 13 2°R°N3 Nannb o) 1/ [7n]7 %1922 W ([R] *52W
N0 o0 1/1 PPITX T2 NN WK QRN BY wh D

[ In[ 1.5 15n

2“The thickets [of the forest] will be cut down with an iron axe, and by a majestic
one [will] Lebanon 3[fall” The interpretation of it concerns the KJittim, who will
crush the house of Israel and the afflicted ones off 4 ]all the Gentiles and war-
riors will be dismayed; and their hea[rt(s)] will melt. [ > “the great] in height
will be hewn down”: They are the warriors of the Kit[tim © And as for what it
salys, “And the thickets of [the] forest will be cut down with an iron axe,” they
7'1.M for the war of the Kittim. “And by a ma jestic one will] Lebanon 8(fall,” the in-
terpretation of it concerns the] Kittim, who will be given over into the hand of His
great one[ ].°( ].YM in his flight from before L[ .

This pesher on [saiah, which clearly expresses a promise of eschatological victory
over the Kittim, is pertinent to the understanding of 4Q285, because it gives an interpreta-
tion of Isa 10:34-11:1 by alluding to the Romans under that code name, but makes no
mention of a messianic figure. Even the phrase 19173 7°2 (line 8) is a studied circumlocu-
tion avoiding that.

92. Wacholder and Abegg read R]2X, as did the preliminary concordance of the
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ration of line 4 and the application of 7°17 NIAX to the Prince of the Congre-
gation, his “messianic” character is not eo ipso evident. Third, I agree with
those who have interpreted the text by making the Prince of the Congrega-
tion the subject of the verb 1N, against the interpretation of Robert
Eisenman.®? The phrases 7°17 NNY and 7Y X°W3 appear together here and
may ascribe an eschatological role to the Prince of the Congregation in exe-
cuting an enemy. That is the most one can say about this text. It only shows
how complicated the interpretation of Isaiah was at Qumran in the develop-
ment of the community’s eschatological beliefs.

The fourth text that needs to be scrutinized is CD 6:10-11, which reads:
2°1°7 NPINRD PRI 091 TAY TV 1w XY 2NN, “and without them they
will not attain it (instruction) until there arises at the end of days one who
teaches righteousness.”®* In the last clause PTX7 7173, “one who teaches righ-
teousness,” 1s a play on Hos 10:12, P7¥ 77" X12° ¥ 77° DX YT Ny
DY, “It is time to seek Yahweh that He may come and rain down upon [or:
teach] you righteousness.” The expression, “one who teaches righteousness,”
derived from Hosea, now becomes a way of referring to an expected figure. The
awaited PTX7 171" may be a teacher like the historical Teacher of Righteous-
ness, but he is not the same person; the text does not imply that the historical
PTXT 7717 is somehow to return to become “their resurrected Teacher who
would lead the theocratic community of the New Israel in the Last Days.”>> The
historical Teacher of Righteousness was a priest, but nothing in this text sug-
gests that the expected PTXT 771° was to be the Messiah of Aaron.*

nonbiblical texts from Cave 4, compiled back in the late 1950s by myself, R. E. Brown, and
W. G. Oxtoby.

93. Eisenman understood NT¥1 R*W1 as the object of the plural verb MN°A7Y, de-
spite the absence of the sign of the accusative before those words, maintaining that the text
“refers to the execution of a Messianic leader” (California State University, Long Beach,
News Release, 1 November 1991, p. 1; cf. New York Times, 8 November 1991, p. A8). See
further M. Bockmuehl, “A ‘Slain Messiah’ in 4Q Serekh Milhamah (4Q285)?” TynBull 43
(1992) 155-69; G. Vermes, “The Oxford Forum for Qumran Research Seminar on the Rule
of War from Cave 4 (4Q285),” JJS 43 (1992) 85-90, summarized in “The ‘Pierced Messiah’
Text — An Interpretation Evaporates,” BARev 18/4 (1992) 80-82; R. Bauckham, “The Mes-
sianic Interpretation of Isa. 10:34 in the Dead Sea Scrolls, 2 Baruch and the Preaching of
John the Baptist,” DSD 2 (1995) 202-16, esp. 203, 206. Cf. M. O. Wise and J. D. Tabor, “The
Messiah at Qumran,” BARev 18/6 (1992) 60-63, 65;]. D. Tabor, “A Pierced or Piercing Mes-
siah? — The Verdict Is Still Qut,” BARev 18/6 (1992) 58-59; VanderKam, “Messianism in
the Scrolls,” 217.

94. See Broshi, ed., Damascus Document, 20-21.

95. As J. M. Allegro once put it (The Dead Sea Scrolls: A Reappraisal (2d ed.; Har-
mondsworth, Middlesex: Penguin, 1964) 167.

96. See further Collins, “Teacher and Messiah?” 193-210; M. Knibb, “The Teacher of
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The fifth text that needs to be reconsidered is 4Q246, which mentions
the “Son of God” and “Son of the Most High,” but which in my opinion is not
messianic. I have treated this text above in Chapter 3 and shall simply refer
here to that treatment.”’

In any case, one sees in the differing Qumran texts that use the term
n°wn three main developments beyond the Old Testament usage itself. The
first is the clear application of the title to prophets of old. If this was a debat-
able issue in the Old Testament itself, it is found clearly in texts 5 and 8-10
above, with a verb in the past tense, and doubtfully in text 15.

The second development is the clear use of 1*Wn in the sense of an ex-
pected or future Messiah. Although some writers have thought it better to
speak only of an “Anointed One,”®® in my opinion the Qumran texts show
that the term had already become titular in Judaism, referring to an expected
or eschatological anointed agent of God to be sent for the good of His people.
Many of these texts were written (or at least copied) shortly after the final re-
daction of the book of Daniel and speak of one or two expected figures, some
of them using N°WnN in a future sense. This is a development beyond the fu-
ture reference found in Dan 9:25, 7°21 N°wn Y. The thrust of Daniel 9
makes one hesitate to say that the translation “Messiah” (with a capital M)
should be used there. This, however, is not the case with the Qumran texts
cited above, where [ have translated N°®Wn as “Messiah” (texts 1, 2, 3, 4, 6, 7,
11,12,13, 14, 17). They show clearly the belief in the coming of a Messiah, or
of two Messiahs, as prevalent among Essene Jews in Palestine of the last two
pre-Christian centuries.?

The third development is the expectation of other figures along with
the Messiahs of Aaron and Israel. One is the “prophet” like Moses; another is
the “anointed herald”; another is “one who teaches righteousness at the end
of days,” and another is the “Prince of the (Whole) Congregation,” who may
or may not be the same as the Messiah of [srael.

This development of a clear messianic expectation and of other escha-

Righteousness — A Messianic Title?” in A Tribute to Geza Vermes: Essays on Jewish and
Christian Literature and History (JSOTSup 100; ed. P. R. Davies and R. T. White; Sheffield:
JSOT Press, 1990) 51-65. Both write against the interpretation given by P. R. Davies, “The
Teacher of Righteousness and the ‘End of Days,” RevQ 13 (1988-89) 313-17.

97. See pp. 41-61 above.

98. See L. H. Silberman, “The Two ‘Messiahs’ of the Manual of Discipline,” VT 5
(1955) 77-82. Cf. M. de Jonge, “The Use of the Word ‘Anointed’ in the Time of Jesus,”
NovT 8 (1966) 132-48.

99. See further L. H. Schiffman, “Messianic Figures and Ideas in the Qumran
Scrolls,” in Charlesworth, ed., The Messiah, 116-29.
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tological expectations may be tied in with the Qumran community’s under-
standing of itself as the “New Covenant” (1QpHab 2:3; CD 6:19; 8:21; 19:33-
34; 20:12).

In any case, WA as a title for a coming Messiah is not a Christian in-
vention. [t was in use among Palestinian Jews long before Jesus of Nazareth,
and even before the period of Roman occupation. How widespread the use of
that title was among Palestinian Jews in the last pre-Christian centuries is an-
other question, one to which we have no answer at this time.

There are also passages in other intertestamental Jewish literature that
have entered into the discussion of Messianism, on which I should comment,
even though they have nothing to do directly with Qumran Messianism. For
instance, in the early Enochic literature “Messiah” occurs twice in the so-
called Similitudes (I Enoch 48:10; 52:4): “His Anointed” or “His Messiah”
(= the Lord’s). It is a title used of the mysterious expected figure who is also
called “Elect One,” “Son of Man,” and “Righteous One.” These titles seem to
refer to a coming ideal ruler of Israel, and they show how various titles were
beginning to be conflated and attributed to one individual already in pre-
Christian Judaism. The Enochic literature found at Qumran is not clearly
sectarian, and undoubtedly it was used by many Jews other than the Qumran
community. The title “Messiah” in 1 Enoch undoubtedly fed into the develop-
ment of Qumran Essene expectations, even if no part of the Similitudes has
been found among the fragments of Enoch at Qumran.!% A small fragment
of 4QEn® 5 i contains a word or two of I Enoch 105,'°! but nothing that corre-
sponds to the passage in 105:2 that is often thought to be “Messianic”: “For I
and my son will join ourselves with them for ever in the paths of uprightness
during their lives, and you will have peace”102 “My son” is often taken to be a
designation of a messianic figure,'% but rightly?

100. I consider it sheer chance that the so-called Similitudes have not turned up
among the fragments of Qumran Cave 4.1 do not share the conviction of J. T. Milik that
they were a Christian substitute for the Enochic Book of Giants ( The Books of Enoch: Ara-
maic Fragments of Qumran Cave 4 [Oxford: Clarendon, 1976] 89-107). See my article,
“Implications of the New Enoch Literature from Qumran,” TS 38 (1977) 332-45; cf. J. C.
Greenfield and M. E. Stone, “The Enochic Pentateuch and the Date of the Similitudes,”
HTR 70 (1977) 51-65; “The Books of Enoch and the Traditions of Enoch,” Numen 26
(1979) 89-103; M. Knibb, “The Date of the Parables of Enoch: A Critical Review,” NTS 25
(1978-79) 345-59.

101. See Milik, The Books of Enoch, 207 (+ pl. X1V).

102. See M. A. Knibb, The Ethiopic Book of Enoch (2 vols.; Oxford: Clarendon, 1978)
2:243-44.Chap. 105 is not extant in Greek Enoch, and Knibb’s interpretation of the chapter
as a “Messianic reference” is unsubstantiated.

103. See the quotation from P. Billerbeck in Chapter 4, n. 14 above.
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In the late first-century-8.c. writing Psalms of Solomon the Greek word
christos occurs four times, but never in an absolute, unmodified form. Psalm
18 is entitled epi tou Christou Kyriou, “About the Anointed of the Lord” (or
“the Anointed Lord”), and this form is also found in 17:32 and 18:7; but 18:5
has Christou autou (i.e., Kyriou). Christos refers not to a priestly Messiah, but
to an awaited faithful descendant on David’s throne, who will do God’s will in
Israel: basileus dikaios didaktos hypo theou . . . hoti pantes hagioi, kai basileus
auton christos Kyriou, “(he will be) a righteous king, taught by God . . . be-
cause they all (will be) saints, and their king the Messiah of the Lord”
(17:32).194 This may be the beginning of a restricted use of “Messiah” in the
Davidic or kingly sense that one finds later on.

Here one might also consider 4 Ezra 7:28-29; 12:32; 13:32, 37, 52; 14:9,
if one could establish the text of these verses, which are badly transmitted
(mainly in Latin).!% The occurrence of a “Messiah” in 7:28-29 is question-
able, because it speaks of filius meus Jesus, “my son Jesus,” and filius meus
Christus, “my son the Messiah (or Christ),” whereas 14:9 uses only cum filio
meo, without any mention of an anointed figure.!% The use of “my son” in
this text is often called “messianic,” as in the case of I Enoch 105:2 (above).

There are also problematic passages in the Greek Testaments of the
Twelve Patriarchs. T. Levi 8:13-14 possibly alludes to a priestly and a Davidic
Messiah, but there Xp1o1dg is used as a title for neither figure. T. Reuben 6:8
speaks of péxpt TErEIwoEWS XpOvwy dipx1epéws XptoTod, “the fulfillment of the

104. See M. de Jonge, TDNT, 9:513-14; cf. S. P. Brock, “The Psalms of Solomon,” in
Sparks, ed., The Apocryphal Old Testament, 649-82, esp. 678-79, 681; M. Knibb,
“Messianism in the Pseudepigrapha in the Light of the Scrolls,” DSD 2 (1995) 165-84.

105. 4 Ezra is extant also in Syriac, Ethiopic, Arabic, Armenian, Sahidic, and Geor-
gian, almost all of which are translations of a lost Greek text, which is occasionally quoted
by patristic writers. It was written originally in a Semitic language by a Jew at the end of
the first century a.p. M. E. Stone (Fourth Ezra [Hermeneia; Minneapolis: Fortress, 1990]
207-8) compares various versions that have rendered the verses, but he never uses the term
“Messiah” or “Anointed One,” and speaks only of a “redeemer figure” Cf. B. Violet, Die
Esra-Apokalypse (IV. Esra): Erster Teil. Die Uberlieferung (GCS 18; Leipzig: Hinrichs, 1910)
140-41.

106. The Syriac version of 4 Ezra 7:28-29 has béri mé$iha’, but that of 14:9 does not.
Moreover, there is no mention of a “Messiah” in chap. 13, even though verses 32, 37, 52
speak of filius meus or in Syriac béri. See further J. A. Robinson, ed., Liber Esdrae Quartus
(Texts and Studies 3/2; text prepared by R. L. Bensley; Cambridge: Cambridge University
Press, 1895) 27, 69. Cf. R. J. Bidawid, 4 Esdras (The Old Testament in Syriac according to
the Peshitta Version 4/3; Leiden: Brill, 1973) 16, 45; L. Gry, Les dires prophériques d’Esdras
(IV. Esdras) (2 vols.; Paris: Geuthner, 1938); S. Gero, “‘My Son the Messiah’: A Note on
4 Ezr 7,28-29, ZNW 66 (1975) 264-67; F. Zimmerman, “The Language, the Date, and the
Portrayal of the Messiah in IV Ezra,” Hebrew Studies 26 (1985) 203-18.
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times of an anointed high priest”197 T Simeon 7:2 reads: &vaotfioer yap
KUp1og €x 1o Aegul ¢ apxiepéa, kol éx Tod Tolda ¢ Baciiéa, Bedv kol
avOpuwrov, “and the Lord will raise up from Levi as it were a high priest, and
from Judah as it were a king, God and man.” Still other passages in the Testa-
ments speak of a coming kingdom or priesthood, but make no mention of an
anointed figure or an anointing, so they may well be eschatological but are
not “messianic” in any sense. The problem with these passages is obvious, be-
cause the Testaments have always been suspected of Christian interpolation in
their Greek form, even though some of them are related to earlier Jewish
writings.!08

As for much later Judaism, “Messiah” is found in two places in the
Mishnah: m. Berakoth 1:5 interprets the phrase “all the days of your life”
(Deut 16:3) to “include the Days of the Messiah” (R*wni NA'h X°279),
which tells us little about the sense in which the title was used; and m. Sotah
9:15 speaks of “the footprints of the Messiah” as signs that herald his coming
at the end of the time of exile.1%° Thus the rabbinic tradition by the beginning
of the third century a.p. had formulated some different nuances of messianic
belief, and to these should be added the instances of XNWN inserted in the
classic targums of the third and later centuries, mentioned at the beginning of
this paper.110

»n

107. A footnote in M. de Jonge’s translation reads: “Or ‘of Christ, the high priest.
See H. F. D. Sparks, The Apocryphal Old Testament, 520.

108. See M. de Jonge, The Testaments of the Twelve Patriarchs: A Study of Their Text,
Composition and Origin (2d ed.; Assen: Van Gorcum, 1975); idem, The Testaments of the
Twelve Patriarchs: A Critical Edition of the Greek Text (PVTG 1/2; Leiden: Brill, 1978). CE.
L. Rost, Judaism outside the Hebrew Canon: An Introduction to the Documents (Nashville:
Abingdon, 1976) 140-46.

The only other pre-Christian text that might be considered is The Sibylline Oracles,
Book 3, which Schiffman (Reclaiming the Dead Sea Scrolls, 320) has cited as a text that
treats of messianism in the Second Temple Period. It speaks, indeed, of an expected “king,”
but the references are to an expected Egyptian (Ptolemaic) king. Even though the oracles
may stem from second-century-B.c. Alexandrian Judaism, it hardly refers to a Messiah (in
the strict sense). Collins, who translated the text of Book 3 in The Old Testament Pseud-
epigrapha (2 vols.; ed. ]. H. Charlesworth; Garden City, N.Y.: Doubleday, 1983-85) 1:354-
80, calls the king “a virtual messiah” (p. 355). That title for a non-Jewish king may be influ-
enced by the use of W1 for the Persian King Cyrus in Isa 45:1, but it is not evidence for a
Jewish Messiah.

109. So it is explained in H. Danby, The Mishnah (Oxford: Oxford University Press,
1933) 306 n. 9. Cf. A. S. van der Woude, TDNT, 9:522, who discusses reasons why Messi-
anic expectations seem to have died out. Also Schiffman, “The Concept of the Messiah,”
241-42.

110. See p. 75 above. Note also the way Hos 10:12 was eventually interpreted in
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I have mentioned these non-Qumran passages in the preceding para-
graphs only to state where I stand with reference to them, since they have of-
ten entered into the discussion of the Qumran texts. Some of them are of du-
bious value, but others manifest how the developing messianic tradition
progressed among Jews and later among Christians.

Implications for New Testament Usage

Early disciples may have thought of Jesus as a “Messiah” during his public
ministry, but apart from Mark 14:62a, where Jesus himself is depicted by an
evangelist as admitting before the Sanhedrin that he was “the Messiah, the
Son of the Blessed One,” the Gospel tradition displays a reluctance to depict
Jesus accepting that title during his ministry (see Matt 16:20; Luke 9:21; the
reformulation of the Marcan Jesus’ answer before the Sanhedrin in Matt
26:64b; cf. Luke 22:67-70). Even the confession of Peter, “You are the Messiah”
(Mark 8:29), is immediately corrected by Jesus, who “charges” the disciples
not to use that title (8:30; Luke 9:21) and rebukes Peter (Mark 8:32). The
evangelist substitutes for that another title: “he began to teach them that the
Son of Man must suffer” (8:31; Luke 9:22). That early Christians soon after
Jesus’ death began to refer to him as “the Messiah” or in Greek as 6 Xp1676¢ is
the widespread message of New Testament writers. Only rarely in the New
Testament, however, is Xp1016¢ found as a title for Jesus, Rom 9:5 being one
such instance. For Xp1o1é¢ quickly became, as it were, Jesus’ second name, Je-
sus Christ. Here one is dealing with a Christian development of messianism;
it goes beyond the Palestinian Jewish data in its own way. Martin Hengel has
rightly noted that “Auferweckung bzw. Entriickung zu Gott haben mit
Messianitat nichts zu tun”!'! Yet resurrection and heavenly exaltation are
what New Testament writers have predicated of the Christian Messiah, espe-
cially Luke in Acts 2:36: “God has made him both Lord and Messiah, this Je-
sus whom you crucified” (cf. 2:32). This is what God has made of the cruci-
fied Jesus in the view of early Christians.

The title “Messiah” used of Jesus by later disciples may have to be re-
lated to the inscription that Pilate affixed to the cross on which Jesus died.

terms of a coming Elijah; see J. J. Collins, “Teacher and Messiah?” 206 n. 42,210 n. 56. Cf.
G. Molin, “Elijahu der Prophet und sein Weiterleben in den Hoffnungen des Judentums
und der Christenheit,” Judaica 8 (1951) 81.

111. See M. Hengel, “Jesus, der Messias Israels,” in Messiah and Christos: Studies in
the Jewish Origins of Christianity Presented to David Flusser . . . (ed. 1. Gruenwald et al;
Tiibingen: Mohr Siebeck, 1992) 155-76, esp. 158.

108



Qumran Messianism

The inscription has come down to us in four different forms, but the sub-
stance of it identifies him as 6 Baociredg TV Tovdaiwy (Mark 15:26; Matt
27:37; Luke 23:38; John 19:19). Pilate’s inscription and the title he used un-
doubtedly became the catalyst for Jesus being recognized as 6 Xp1676g, as Nils
A. Dahl has argued.!!? Christians would never have said that Jesus was “the
king of the Jews,” and the Johannine Gospel even records a Jewish objection
to Pilate’s use of the term (John 19:21). Pilate’s use of “king,” however, and
the contemporary Jewish expectation of a kingly Messiah undoubtedly led
Christians to call the crucified Jesus “the Messiah” (6 Xp1076¢), even if that
does not explain all the nuances of the title.

In light of the above Qumran evidence, one should consider the Q pas-
sage in which Jesus is depicted answering the question put to him by the mes-
sengers sent by John the Baptist (Luke 7:18-23; Matt 11:2-6): “Go and inform
John of what you have seen and heard: blind people recovering their sight,
cripples walking, lepers being cleansed, deaf hearing again, dead being re-
vived, and good news being preached to the poor” (Luke 7:22; cf. Matt 11:5).
The Q passage conflates phrases that allude to Isa 35:5; 26:19; 61:1, without
exact quotation.!'® This kind of conflation one finds in 4Q521 2 ii + 4:8,12,
even if it is not identical. I have already noted the allusions to Ps 146:6-8 as
well as to various Isaian passages in that Qumran text. [n any case, Jesus” an-
swer preserved in this Q passage implies that he is not a fiery reformer like
Elijah, as the Baptist’s question implied, “Are you the ‘One who is to come, or
are we to look for someone else?” (Luke 7:19), where “One who is to come” is
a title derived from Mal 3:1, which in that prophetic oracle was eventually un-
derstood of the fiery reformer, Elijah (Mal 3:23-24). Now that a Qumran text
speaks of “His (i.e., God’s) Messiah” to whom “heaven and earth will listen”
and ascribes to God such wondrous deeds as those mentioned in the con-
flated phrases from Isaiah and Psalm 146 as characteristics of the time and
coming of such a Messiah, one sees that Jesus’ answer was making use of ter-
minology that implied that he was not a fiery reformer like Elijah, but rather a
messianic figure, as his followers would eventually recognize, and undoubt-
edly a messianic figure of prophetic type.

112. See N. A. Dahl, The Crucified Messiah and Other Essays (Minneapolis:
Augsburg, 1974) 10-36; idem, “Messianic Ideas and the Crucifixion of Jesus,” in
Charlesworth, ed., The Messiah, 382-403.

113. Collins (“The Works of the Messiah,” 107) limits the allusion to Isa 61:1, where
one does not find any mention of reviving the dead. For a better interpretation of this
Gospel passage, see J. A. T. Robinson, “Eljjah, John and Jesus: An Essay in Detection,” NTS
4 (1957-58) 263-81, reprinted in Twelve New Testament Studies (SBT 34; Naperville, 111.:
Allenson; London: SCM, 1962) 28-52.
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This, then, is the contribution that Qumran texts have made to the
study of messianism in Judaism in the last two pre-Christian centuries and
the first of the Christian era. The Qumran texts show that one does not have
to work with such a vague definition of “messiah” as Collins has proposed:
“an agent of God in the end-time who is said somewhere in the literature to
be anointed, but who is not necessarily called ‘messiah’ in every passage”!!4
That is another instance of the “rubberband extension” of the term with
which I began. “Somewhere in the literature” means that one can predicate
“messiah” of every stage of the development of eschatological expectations
without any regard for the history of ideas. That is what I question.!1®

114.].]. Collins, “‘He Shall not Judge by What His Eyes See’: Messianic Authority in
the Dead Sea Scrolls,” DSD 2 (1995) 145-64.

115. See now J. Zimmermann, Messianische Texte aus Qumran: Konigliche,
priesterliche und prophetische Messiasyorstellungen in den Schriftenfunden von Quinran
(WUNT 2/104; Tiibingen: Mohr Siebeck, 1998).
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CHAPTER 6

A Palestinian Jewish
Collection of Beatitudes

Beatitudes uttered by Jesus are preserved in two main places in the New Testa-
ment, a series of nine beatitudes in Matt 5:3-11 and a series of four in Luke
6:20-22. In the latter instance the beatitudes are paralleled by four woes, a dis-
tinctive feature of the Lucan Gospel. Other isolated beatitudes of Jesus are
scattered throughout the various Gospels. The collection of nine or four beat-
itudes has always been considered unique. Yet the Gospel beatitudes are not
the only ones found in New Testament writings.

In the New Testament one can count at least forty-one beatitudes intro-
duced by paképioc or paxdpior, “blessed (is/are)”: thirteen in Matthew’s Gos-
pel (5:3,4,5,6,7,8,9,10, 11; 11:6; 13:16; 16:17; 24:46); fifteen in Luke’s Gos-
pel (1:45; 6:20, 21 [bis], 225 7:23; 10:23; 11:27, 28; 12:37, 38, 43; 14:14, 15;
23:29); two in John’s Gospel (13:17; 20:29); three in Romans (4:7, 8; 14:22); at
least one in James (1:12; cf. 1:25); and seven in Revelation (1:3; 14:13; 16:15;
19:9; 20:6; 22:7, 14).

In most cases the adjective paxdpiog is predicated of a substantivized
adjective or participle, such as of ol mtwyxof, “the poor” (Matt 5:3), oi
nevBolvreg, “those mourning” (Matt 5:4), f| motedooca, “she who has be-
lieved” (Luke 1:45), or a relative clause, d¢ £&v, “whoever . . ” (Luke 7:23),
éotic, “whoever . . > (Luke 14:15), or &v, “of those who .. > (Rom 4:7). Occa-
sionally, parts of the body are the object of the macarism: oi d¢pOaruoi, “eyes”
(Luke 10:23), f} xonia, “the womb” (Luke 11:27). In a few instances a noun
for a person appears, &vrip, “(the) man” (Rom 4:8 [= Ps 32:2]; James 1:12).!

1. See G. Strecker, “Maképiog,” EDNT, 2:376-79. Also S. Agourides, “La tradition des
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“Blessed” is the usual translation of the Greek paxépiog, the adjective
used to express a “beatitude” or “macarism.” Together with the Lucan woes,
the beatitudes belong to a literary form called “ascription.”? They consist of
an exclamation in a nominal sentence, introduced with some word or phrase
like “Blessed the one who. . . ” Counterparts of the New Testament beatitudes
or macarisms have been found in Egyptian literature,? classical and Hellenis-
tic Greek literature,* and the Old Testament.>

The immediate background for the New Testament beatitude as a liter-
ary form is usually regarded as the Greek Old Testament, where the adjective
uokdiprog is employed to translate Hebrew *WR, a construct plural noun de-

noting concretely something like “the happiness of . . ” or “the fortunate

things of. . . ” Thus in Psalm 1: QYW NXYA 727 KD MWK WX MWK,
“Blessed is the one who walks not according to the counsel of the wicked.”
This becomes in the LXX, paképiog éviip, 8¢ otk Emopetidn v BouvAij dcefov.
The beatitude form was especially used in the wisdom literature of the Old
Testament and took on a religious sense as the expression of God’s good favor
toward human beings.6

béatitudes chez Matthieu et Luc,” in Mélanges bibliques en honmmage au R. P. Béda Rigaux (ed.
A. Descamps and A. de Halleux; Gembloux: Duculot, 1970) 9-27; S. Bartina, “Los
macarismos del Nuevo Testamento: Estudio de la forma,” EstEcl 34 (1960) 57-88; J. Dupont,
Les Béatitudes (3 vols.; Paris: Gabalda, 1969 [reprint of 1958 edition], 1973, esp. vol. 1, pp.
355-58 (bibliography on the beatitudes); A. George, “La ‘forme’ des béatitudes jusqu’a Jésus,”
in Mélanges bibliques rédigés en Phonneur de André Robert (Travaux de I'Institut Catholique
de Paris 4; Paris: Bloud et Gay, 1957) 398-403; C. de Heer, Makar, eudaimon, olbios, eutychés:
A Study of the Semantic Field Denoting Happiness in Ancient Greek to the End of the 5th Cen-
tury B.C. (Amsterdam: Hakkert, 1969); P. Humbert, Recherches sur les sources égyptiennes de
la lintérature sapientiale d’Israél (Mémoires de I'Université de Neuchitel 7; Neuchitel:
Delachaux et Niestl¢, 1929); K. Kohler, “Die urspriingliche Form der Seligpreisungen,” TSK
91 (1918) 157-82; G. Lejeune Dirichlet, De veterum macarismis (Religionsgeschichtliche
Versuche und Vorarbeiten 14/4; Giessen: Topelmann, 1914) 71; E. Lipiiski, “Macarismes et
psaumes de congratulation,” RB 75 (1968) 321-67; G. Strecker, “Die Makarismen der
Bergpredigt,” NTS 17 (1970-71) 255-75; N. Walter, “Die Bearbeitung der Seligpreisungen
durch Matthius,” in SE IV (TU 102; Berlin: Akademie, 1968) 246-58.

2. See T. Y. Mullins, “Ascription as a Literary Form,” NTS 19 (1972-73) 194-205.

3. See J. Dupont, “Béatitudes égyptiennes,” Bib 47 (1966) 185-222; P. Humbert,
Recherches.

4. See F. Hauck, “Maxképroc,” TDNT 4 (1967) 362-64; C. de Heer, Makar.

5.See G. Bertram, “Maképtog,” TDNT 4 (1967) 364-67; H. Cazelles, TDOT 1 (1974)
445-48. There are fifty such beatitudes in the Old Testament, or fifty-three, if one counts
the paired beatitudes separately.

6. W. Janzen, “*MX in the Old Testament,” HTR 58 (1965) 215-26. Cf.
C. Westermann, “Der Gebrauch von *$ry im Alten Testament,” in Forschung am Alten Tes-
tament: Gesammelte Studien IT (Theologische Biicherei 55; ed. R. Albertz and E. Ruprecht;
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In the Greek world the gods were often considered to be supremely
uékopeg (e.g., Homer, Odyssey 5.7), but in the Jewish and Christian tradition
the beatitude form is not used of God.” In the LXX, God is, indeed, said to be
“blessed,” that is, blest, praised, extolled, but this is not really a beatitude or
macarism. For the term employed is then the adjective ebAéyntog or the par-
ticiple edbhoynuévog, both of which translate the Hebrew participle 7192.
Thus frequently in prayers, “Blest be God/Yahweh” (Exod 18:10; Gen 9:26;
24:27). The same Greek terms can also be used of human beings, but then
they express the fact of being blessed (i.e., blest) by God, whereas paxdépiog,
“blessed,” emphasizes rather the person’s happy, prosperous, or fortunate
condition as the result of such divine blessing.

In the Old Testament the beatitude form is never found in a legal text; it
occurs only once in narrative texts (in the double beatitude uttered by the
Queen of Sheba over the wives and servants of Solomon who were able to lis-
ten to his wisdom, recorded both in 1 Kgs 10:8 and 2 Chr 9:7), and once in a
poetic text (Deut 33:29). It is found three times in prophetic texts (Isa 30:18;
32:20; 56:2). Otherwise it occurs frequently in the wisdom literature of the
Old Testament, both of poetic and hortatory or eschatological types.®

Given this Old Testament usage, it is not surprising that the literary
form has been found in Qumran literature. In 4Q185 1-2 ii 8 one reads, *IWR
[ ] .X1m1% 7303 DR, “Blessed is the one to whom is given by Glod .. .]°
Again, in 4Q185 1-2 ii 13-14 one reads, ]°7¥ 739 X1 MWy DR WK
7PN’ XD NPHRAY WP’ XD Ann [R]192[1, “Blessed is the one who
does it and utters no slander against [her or] with a deceitful spir[it] seeks
her not out and lays hold of her with flatteries.”!® Again, in IQH 6:13, Emile

Munich: Kaiser, 1974) 191-95; C. Keller, “Les ‘béatitudes’ de I’ Ancien Testament,” Maggél
Shaqédh . . . Hommage a Wilhelm Vischer (Montpellier: Causse, Graille, Castelnau, 1960)
88-100.

7.8ee 1 Tim 1:1, 11; 6:15 for a different use of naxképio¢ when applied to God.

8. See the varied use of WX in Deut 33:29; 1 Kgs 10:8; Isa 30:18; 32:20; 56:2; Ps 1:1;
2:12; 32:1-2; 33:12; 34:9; 40:5; 41:2; 65:5; 84:5, 6, 13; 89:16; 94:12; 106:3; 112:1; 119:1-2;
127:5; 128:1-2; 137:8-9; 144:15; 146:5; Job 5:17; Prov 3:13; 8:32, 34; 14:21; 16:20; 20:7;
28:14; 29:18; Qoh 10:17; Dan 12:12; 2 Chr 9:7. Cf. also the varied use of paképiog in the
LXX of Gen 30:13; Isa 31:9; Sir 14:1, 2, 20; 25:8, 9; 26:1; 28:19; 31:8; 34:15; 48:11; 50:28; Tob
13:16; Wis 3:13; Bar 4:4; 4 Macc 7:15; 18:9.

Cf. Ps. Sol. 6:1; 10:1; 17:44; 18:6; Greek Enoch 99:10; 103:5; I Enoch 58:2; 81:4; 82:4;
As. Mos. 10:8; Sib. Orac. 3:371.

9. See J. M. Allegro, Qumran Cave 4:1 (4Q158-4Q186) (D]D 5; Oxford: Clarendon,
1968) 85-86.

10. Ibid., 86. CL.]. Strugnell, “Notes en marge du Volume V des ‘Discoveries in the
Judaean Desert of Jordan,” RevQ 7 (1969-71) 163-276, esp. 271.
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Puech has rightly restored the beatitude: P7]¥ *73°N21 AKX "WIR [IWX]
215w 1312 7292 *wpant Bow [wIT, “[Blessed are] the people of truth
and the righteous elect, those who seek after insight and look for understand-
ing, the builders of peace”!!

However, there is an aspect of the beatitudes in the Matthean and Lucan
Gospels that is not wholly explained by the Old Testament background. In
Matt 5:3-11 there are nine continuous instances of beatitudes introduced by
paxépior, and in Luke 6:20-22 there are four. Such a collection of beatjtudes
has no counterpart in the Old Testament. There are, indeed, paired beatitudes
in 1 Kgs 10:8; 2 Chr 9:7; Ps 32:1-2 (quoted by Paul in Rom 4:7-8); 84:5-6;
119:1-2; 137:8-9; 144:15.12 But there is no extended collection of macarisms
such as one finds in Matthew 5 or Luke 6.

A collection of beatitudes as a distinct literary form has now turned up
in Qumran literature. In the article cited above, in which Puech reconstructed
1QH 6:13, he justified his reconstruction by quoting a Cave 4 text (4QBeati-
tudes or 4Q525), which he has now published more fully.!® It is a sapiential
text written in Herodian script,'4 which belonged originally to the lot of He-
brew fragments entrusted to Jean Starcky.!> The beatitudes are part of frg. 2,
col. ii and are written continuously in lines of Hebrew but are separated by a
blank space (vacat). Thus:

[APR 9277 WK ] o0
121N RIDY PRI OOMIN IWR (vacat) MWL DY DA RIVY L 23
(vacar) DPIR 2772 W20 X1 72 2927 (AWK (vacar) AW D771 2
WIIT R

11. E. Puech, “Un hymne essénien en partie retrouvé et les béatitudes: 1QH V 12—
VI 18 (= col. XIII-XIV 7) et 4QBeat.,” RevQ 13 (Mémorial Jean Carmignac, 1988) 59-88,
esp. 66.

12. Also Sir 25:8-9. Cf. A. Mattioli, “Identit letteraria e dottrinale delle beatitudini
della Bibbia ebraica — classificazione tematica,” Anton 63 (1988) 189-226, esp. 203; C. H.
Dodd, “The Beatitudes,” in Mélanges bibliques rédigés en honneur de André Robert
(Travaux de I'Institut Catholique de Paris 4; Paris: Bloud et Gay, 1957) 404-10, esp. 408.

13. E. Puech, “4Q525 et les péricopes des béatitudes en Ben Sira et Matthieu,” RB 98
(1991) 80-106 (+ pl. 1). Here the photograph of three fragments is supplied, together with
a transcription and translation of them.

14. See Puech, “Un hymne,” 84-88.

15. See P. Benoit et al., “Editing the Manuscript Fragments from Qumran,” BA 19
(1956) 75-96, p. 96: “One Ms of sapential variety contains a series of beatitudes directed to
those who keep the commandments and a description of torments which await the impi-
ous, which are not to be identified with similar passages in I Enoch” Cf. RB 63 (1956) 49-
67 (the French original).
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90" RN WA TR IWR (vacar) IR 293 710w K1Y 2°0) T1a3
010N AT MYOAY I PORNN (vacar) 127 1°37T2 191 1Y NOINA
D A [INOWS RIPY 713N R ApIX NYIAY [1P]0%R 1WA vt RN

51931 17INA] AMW® 1N AN TAT 73 % [N25VA R WDl Ny

10.
11
12.
13.

[ ]°5973 n5Y *nbab 1w AR anwn 2w a3 nen
[ ] °9R 12% onn ne ]

[ W/23°]wIn 0°0%n oY1 WIRT DY 2 pavy pwm]
[ ]1.99° o°nR.[ ] 10

[ 1| ] 11

[ LoD BRI Y waw oua Y ] 12

[ 1] ] 13

O o NN U Wk W

[ Blessed is the one who speaks truth]

. with a pure heart and slanders not with his tongue. Blessed are those

who cling to her statutes and cling not

. to paths of iniquity. Bles[s]ed are those who rejoice in her and babble

not about paths of foolishness. Blessed are those who search for her
with clean hands and seek not after her with a deceitful heart. Blessed is
the man who has attained wisdom and walks
by the law of the Most High and fixes his heart on her ways, gives heed
to her admonishments, delights con[stant]ly in her chastisements,
and forsakes her not in the stress of [his] trou[bles]; (who) in time of
distress abandons her not and forgets her not [in days of] fear,
and in the affliction of his soul rejects [her] not. For on her he meditates
constantly, and in his anguish he ponders [the law; and in al]l
his existence [he considers] her [and puts her] before his eyes, so as not
to walk in the paths of | ]
[ ] his [ | together, and he perfects his heart for her
[ ]
[and she will put a crown upon] his [hea]d and make [him s]it
with kings
[ | he will pr{ ] brothers | ]

]
And now, children, listen to me, and] turn [n]ot away [from . .. |

Jm| ]

—_—— —

Here in a clearly sapiential text from Qumran, we have a collection of

five beatitudes. The text is fragmentary, and no one knows how many beati-
tudes would have preceded the extant five. The feminine suffix that occurs
throughout the text undoubtedly refers to “wisdom” (f14311), mentioned in
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line 3, but it could conceivably refer to “the law of the Most High” (n21n
11°59), in line 4, since both nouns (“wisdom” and “law”) are feminine in He-
brew. In any case, the “wisdom” is the “law of the Most High,” and the Mosaic
law is thus being proposed as the wise guide of human conduct for the Essene
community of Qumran.

Such a collection of beatitudes in a pre-Christian Palestinian Jewish
writing thus provides an interesting example of a literary form that until now
was attested only in the Greek New Testament, or in literature dependent on
the beatitudes in Matthew 5 and Luke 6. It shows why Jesus’ beatitudes were
gathered into a collection in imitation of such a Palestinian Jewish literary
convention. The utterance of beatitudes in multiple form is now seen as char-
acteristic of that background.

The Qumran beatitudes are different from those of Jesus in that they
are centered on one topic, wisdom or the térdh, and its influence in human
conduct. There is little of the eschatological nuance that characterizes the
Matthean or Lucan beatitudes, just as there is little of the sapiential content or
formulation in the Matthean or Lucan collection of Jesus’ beatitudes.

Another difference is seen in the form of the Qumran beatitudes. The
first four of the five begin with a positive statement (. . . *IWX), which is then
followed by a negative one (... RY21). The fifth one is only positive in formu-
lation and much longer, resembling the ninth Matthean beatitude.

Another element that runs through the Qumran collection of beati-
tudes and makes it different is the mention of parts of the body, “heart” (lines
1, 3), “tongue” (line 1), and “hands” (line 3). This makes one think of the
catchword bonding used to link Old Testament quotations in the testimonia
list of Rom 3:10-18.16

In his fuller presentation of the text, Puech suggests that the beginning
of the collection would have been preceded by three other beatitudes now
lost.’” This would mean that the Qumran collection had eight beatitudes.
While this is theoretically possible, there is no certainty. Puech seeks to make
this plausible by comparing the Qumran collection with the Matthean, while
recognizing the problem about the number of the latter, whether they should
be reckoned as eight or nine.'® To make the number eight more acceptable, he

16. See J. A. Fitzmyer, ““4QTestimonia’ and the New Testament,” in ESBNT or SBNT,
59-89, esp. 66; cf. idem, Romans: A New Translation with Introduction and Commentary
(AB 33; New York: Doubleday, 1993) 333-40.

17. See Puech, “4Q3525 et les péricopes,” 90.

18. See A. A. Di Lella, “The Structure and Composition of the Matthean Beati-
tudes,” in To Touch the Text: Biblical and Related Studies in Honor of Joseph A. Fitzmyer, S.].
(ed. M. P. Horgan and P. J. Kobelski; New York: Crossroad, 1989) 237-42.
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compares the expanded macarism of Sir 14:20-27. Whereas there are, indeed,
eight items in Sirach, they are not all introduced by poxépiog or *IWK; in fact,
there is only one instance of this introductory formula for the group of eight
in Sirach.

George J. Brooke has also compared 4QBeatitudes with the Matthean be-
atitudes and studied varied similarities in the two passages.'® Unfortunately,
some of his comparisons are overdrawn (e.g., the comparison of 4QBeatitudes
with Ps 37:29-31, which is not used in the Qumran text). It may also be ques-
tioned whether the Matthean beatitudes are all that concerned with wisdom, as
Brooke tries to make out. The Qumuran beatitudes are certainly so concerned;
but Brooke is reading too much of the sapiential background of the Qumran
collection into the Matthean text and has not sufficiently attended to the differ-
ent kinds of beatitudes that were in use in the Jewish tradition. Jacques Dupont
has shown that there are two kinds of beatitudes, sapiential and eschatologi-
cal.?® The Matthean beatitudes belong to the latter class, whereas this Qumran
collection is clearly an example of the former.

One must also stress the use of Old Testament phrases, which make up
the beatitudes, in both instances. For instance, 4QBeatitudes begins with a
paraphrase of Ps 15:3, which in the MT reads, ?¥ %37 8% 12252 nnk 92N
WY, “who speaks the truth in his heart and scandals not with his tongue.”
Instead of 12253, 4QBeatitudes uses V1Y 293, “with a pure heart,” a He-
brew phrase that is closer to the Matthean expression xa®apol Tfj kapdig,
“clean of heart” (5:8).2! The phrase B°®2 113, “cleanness of hands,” is derived
from Job 9:30 or 22:30, where the singular occurs (3 92).22 Similarly, two of
the phrases can be found elsewhere in Qumran literature: 121 397, “paths
of iniquity” (line 2), finds a parallel in 191% 797 93 of 1QH 14:26; and NNV
W13, “the affliction of his soul” (line 6), may have its counterpart in 1QS 3:8,

19. See G. J. Brooke, “The Wisdom of Matthew’s Beatitudes (4QBeat and Mt. 5:3-
12),” ScrBull 19 (1989) 35-41. Strangely enough, though he recognizes the sapiential char-
acter of the Qumran beatitudes, Brooke translates 1°1 *21N as “who hold fast to his
statutes,” when the suffix on the second word is clearly feminine, “her statutes,” that is, the
statutes of wisdom.

20. See ]. Dupont, “Beatitudine/Beatitudini,” in Nuovo dizionario di teologia biblica
(ed. P. Rossano et al.; Cinisello Balsamo (Milano): Paoline, 1988) 155-61, esp. 156. Also in
the Spanish version, “Bienaventuranza/Bienaventuranzas,” in Nuevo diccionario de teologia
biblica (ed. G. Barbaglio and S. Dianich; Madrid: Cristiandad, 1990) 264-72.

21. Brooke (“The Wisdom,” 37) rightly points out that this Hebrew phrase, used in a
macarism from Qumuran, reveals how pointless was M. Black’s attempt to regard the
Matthean phrase as a mistranslation of an Aramaic expression (3% %37) in An Aramaic
Approach to the Gospels and Acts (3d ed.; Oxford: Clarendon, 1967) 158 n. 2.

22. Cf. 2 Sam 22:21; Ps 18:21, 25, where a similar phrase (7> 92) occurs.
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if the meaning is the same. Moreover, the third Matthean beatitude is derived
from Ps 37:11.

A similar collection of beatitudes is known from the pseudepigraphon
2 Enoch, but the date of that composition is quite disputed.?* In 13:64-70,
each of seven macarisms is introduced with the formula, “Blessed the one
who . . . ) and in each instance it is paralleled with “Cursed be the one
who. .. ” This formulation imitates not only the Palestinian Jewish collection
of beatitudes now known from Qumran, but also the Greek Old Testament
parallelism of poxépiog and obaf in Eccl 10:16-17. Possibly too the collection
form in this writing is influenced by the New Testament collections of Mat-
thew and Luke themselves, especially the latter with its parallel macarisms
and woes.

Note also the Christian collection of beatitudes in the Acts of Paul and
Thecla 3:5-6, which may number thirteen.?>

So once again, a Qumran text has been discovered that sheds light on an
important New Testament feature. We have, however, to await the full publi-
cation of 4Q525 in order to situate it in its own proper context. Even though
Starcky had revealed to the scholarly world in 1956 the kind of text that he
had, it is regrettable that New Testament interpreters had to wait more than
forty years for the publication of such a text.?

23. See H. E D. Sparks, ed., The Apocryphal Old Testament (Oxford: Clarendon,
1984) 348-49.

24. R. H. Charles thought that it was written in Greek by an Alexandrian Jew about
the beginning of the Christian era; A. S. D. Maunder attributed it to a Bogomil author
sometime between the twelfth and the fifteenth century a.p. A. Vaillant more rightly re-
gards it as the work of a Jewish Christian who sought to compose in Greek a counterpart
of the Jewish 1 Enoch in the second or third century a.p.; see H. F. D. Sparks, ed., The Apoc-
ryphal Old Testament, 323. See further L. Rost, Judaism outside the Hebrew Canon: An In-
troduction to the Documents (Nashville: Abingdon, 1976) 112: . . should probably be
dated in the first half of the first century c.e. Its final form is due to a Christian revision in
the Eastern church dating from the seventh century.”

25. See C. Schmidt, Acta Pauli aus der Heidelberger koptischen Papyrushandschrift
Nr. 1(2 vols.; 2d ed.; Leipzig: Hinrichs, 1904-5; reprint, Hildesheim: Olms, 1965) 2:29-30;
5*-6*; cf. W. Schneemelcher, New Testament Apocrypha (2 vols.; Louisville: Westminster
John Knox, 1992) 2:239-40.

26. See now the full publication of 4Q525 in E. Puech, ed., Qumran Grotte 4: XVIII.
Textes hébreux (4Q521-4Q528, 4Q576-4Q579) (DJD 25; Oxford: Clarendon, 1998) 115-78.
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CHAPTER 7

Aramaic Evidence Affecting
the Interpretation of Hosanna
in the New lestament

Three of the evangelists preserve the Semitic word hésanna in their Greek ac-
counts of Jesus’ entry into the city of Jerusalem. The earliest occurrence is
found in Mark 11:9-10: ol mpo&yovteg xoi ol &xorovBolvreg Expalov:
‘Qoavvée ebloynuévog O EpxouUevog €v OvouaT xupiov ebloynuévn 1)
gpyouévn Boaoeia 100 ToTpdg NUAY Acvid ‘Qoavva v Toi¢ bioToig. “Those
who went before and those who followed kept crying aloud, ‘Hosanna! Blest
be he who comes in the name of the Lord! Blest be the kingdom of our Father
David that is coming! Hosanna in the highest!’”

Matthew has slightly redacted the same acclamation in 21:9: oi 8¢ 8xAo1 of
mpodtyovteg avTOV Kod ol dixohovBoivreg Expalov Aéyovreg ‘Qoavvi 16 vikd
Aowid Ebhoynuévog 6 gpxousvog év dvouati kupiov: ‘Qoavva év Toig byioToig,
“The crowds that went before him and those following kept crying aloud, say-
ing, ‘Hosanna to the son of David! Blest be he who comes in the name of the
Lord! Hosanna in the highest!”” Matthew also repeats the first part of the accla-
mation as he recounts the reaction of the chief priests and the scribes to Jesus’
purging of the Temple and the children crying aloud in the Temple precincts
(21:15), ‘Qoavva 76 viE Aowid, “Hosanna to the son of David!”

The third and last evangelist who records the cry is not the Synoptist
Luke,! but John in his account of Jesus’ entry into Jerusalem (12:13): & ofov

1. Luke undoubtedly omitted doavvé because its meaning would have been missed
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T Bota TGOV poivikwv kol EEfABOV gig mbvinow adtd kol Expadyalov:
‘Qoavvé edDhoynuévog O £pxOLEVOG v dvOLaTI TOD Kupiov, kKot 6 BacIAEDG TOD
Topanh, “They took branches of palm trees and went out to meet him, crying
aloud, ‘Hosanna! Blest be he who comes in the name of the Lord, the King of
Israel!’”

Commentators recognize that the acclamation quotes in part the Greek
translation of Ps 118:25-26,2 & xUpie, o®oov B, @ KkOpIE, EDOdWOOV BY.
ebAoynuévog O épxduevog &v ovéuat xuvpiov, “O Lord, save (us); O Lord,
make prosperous (our) way! Blest be he who comes in the name of the Lord!”
This Greek translation renders well the sense of the Hebrew original, RIX
7170 DWW R3I7 T712 K3 O0U9X0 0100 RIR KD VORI 090, “save (us), we
pray, O Lorp! O LorD, we pray, give us success! Blest be the one who comes in
the name of the Lord.”® The acclamation is derived from that part of Psalm
118 in which thanks are expressed to Yahweh for deliverance from distress, as
the psalmist makes a summons for a procession of gratitude. The acclamation
itself is a cry for help addressed to Yahweh, whose blessing of salvation and
success is being invoked on those who process in his name. The imperative
YW is elsewhere addressed to Yahweh, especially in the Psalter (Ps 12:2;
20:10; 28:9; 60:7; 86:16; 108:7); a shorter form of the imperative Y117 is used
of Yahweh in Ps 86:2 and possibly in Jer 31:7.4 The long imperative ¥ W17 is
further addressed by a woman of Tekoa to King David (2 Sam 14:4; cf. 2 Kgs
6:26) and by the men of Gibeon to Joshua (Josh 10:6). In every instance the
imperative is translated into Greek in the LXX by o®doov, “save,” except in
Josh 10:6, where £€ehob, “deliver (us),” is found instead. Nowhere in the Greek

by his predominantly Gentile Christian readers. See F. D. Coggan, “Note on the Word
hésanna,” ExpTim 52 (1940-41) 76-77; also E. Lohse, “Hosianna,” NovT 6 (1963) 113-19,
esp. 114.

2. See A. Rahlfs, Psalmi cum Odis (Géttingen Septuaginta 10; Géttingen:
Vandenhoeck & Ruprecht, 1931) 287.

3. Other discussions of this term can be found in L. S. Potvin, “Words in New Testa-
ment Greek Borrowed from the Hebrew and Aramaean,” BSac 33 (1876) 52-62; E. Spitta,
“Der Volksruf beim Einzug Jesu in Jerusalem,” ZWT 52 (1910) 307-20; F. C. Burkitt, “W
and ©: Studies in the Western Text of St Mark (Continued): Hosanna,” JTS 17 (1916) 139-
52; E. E F Bishop, “Hosanna: The Word of the Joyful Jerusalem Crowds,” ExpTim 53
(1941-42) 212-14; J. S. Kennard, Jr. “‘Hosanna’ and the Purpose of Jesus,” /BL 67 (1948)
171-76; T. Lohmann, “Hosianna,” Biblisch-Historisches Handworterbuch (4 vols.; ed.
B. Reicke and L. Rost; Gottingen: Vandenhoeck & Ruprecht, 1962-79) 2:752; B. Sandvik,
Das Kommen des Herrn beim Abendmahlim Neuen Testament (ATANT 58; Zurich: Zwingli
Verlag, 1970) 37-51; W. Rebell, “Goavvd,” EDNT, 3:509.

4. In the latter case the LXX (38:7) understood YW1 not as an imperative, but as a
perfect, and rendered it £Eowoev, “he saved.”
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version does a transliterated Semitic word occur for ¥ W11 or YW, as in
the New Testament, and only in Ps 118:25 does the precative particle X3 fol-
low the imperative A¥> 1, which is translated odoov 81, “save, we pray.”

Even if one has to recognize that Ps 118:25-26 lies behind the acclama-
tion in the Gospels, it is noteworthy that the Semitic form X3 YW1 is tran-
scribed here in its earliest attestation in Greek as woavvd; none of the evange-
lists has used the Greek translation of it from the LXX. It stands, for that
reason, a good chance of representing a genuine primitive Christian recollec-
tion of what was shouted to Jesus on the occasion of his entry into Jerusalem
or at least of what was often shouted to pilgrims like him coming to the city of
Jerusalem.

The later rabbinic tradition associated Ps 118:25-26 with the feast of Ta-
bernacles and its liturgy.® Indeed, it used the term as a name in Aramaic for
the seventh day of that feast, RIVW 117 XM1?, “the day of Hosanna” (Leviticus
Rabbah 37.2).° Moreover, the term was even used of the branches, otherwise
called 2919, waved in the rain-making ceremony, which was part of the lit-
urgy (b. Sukkah 30b, 37b; cf. Tg. Esther II 3:8).” By the time these rabbinic
texts were written down, roughly in the fifth century a.p.,? the sense of the
original cry of help to Yahweh had disappeared. The term had undergone a
semantic shift and become “a fixed formula in the procession round the altar
of burnt offering””® How early did this shift in meaning take place? Before we
try to answer that question, there are other aspects of the word hésanna that
have to be considered.

When Origen (a.p. 185-254) commented on Matt 21:9, he realized that
the Gospels were written (copied?) “by Greeks . . . who did not know the lan-

5. See Str-B, 1:845-50. Cf. Lohse, “Hosianna,” 114-16.

6. See Midrash Rabbah (10 vols.; ed. M. Freedman and M. Simon; London: Soncino,
1951) 4:466: “Hoshana Rabbah” as the name of the seventh day of the feast of Tabernacles.

7. See L. Goldschmidt, Der babylonische Talmud (9 vols.; Berlin: 1897-1935) 3:83.
Also A. Sperber, The Bible in Aramaic (4 vols., vol. 4 in two parts; Leiden: Brill, 1959-68)
4a:189; P. de Lagarde, Hagiographa chaldaice (Osnabriick: Zeller, 1967) 247. Cf. J. J.
Petuchowski, “Hoshi‘ah na” in Psalm cxviii 25 — A Prayer for Rain,” VT'5 (1955) 266-71.

8. The first two of these writings date from about A.D. 450. See M. D. Herr, “Mid-
rash,” Encyclopedia Judaica (16 vols.; New York: Macmillan; Jerusalem: Keter, 1972)
11:1507-14. Herr dates Leviticus Rabbah among the classical Amoraic midrashim of the
early period (a.p. 400-640). E. Berkovits dates the Babylonian Talmud “from the days of
Abba Aricha .. .and Samuel, in the first half of the third century, to the end of the teaching
of Ravina in 499” (“Talmud, Babylonian,” ibid., 15:755-68, esp. 755). Tg. Esther 1I would
come from a still Jater date. See Y. Komlosh, “Targum Sheni,” ibid., 15:811-15: “at the end
of the seventh or the beginning of the eighth century”

9. See E. Lohse, “Héasanna,” TDNT, 9:682.
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guage” (b1 ‘EMfjvoov . . . un €iddétwv v didiektov) and were confused by
what was written in Psalm 118. He transliterated the Hebrew of verses 25-26
thus: dwo &doval odotavvd, dvwe ddovol doitévvar Bopodk afpd Pooiu
&dovad.!° Origen understood the psalm correctly but made no attempt to ex-
plain the Greek transliteration in the Gospels, Goovvd, or how it differed
from Hebrew X3 ¥°W17. Eusebius (A.D. 260-340) did not understand woavvé
at all, when he wrote about “the great crowd of men and children (who) went
before him [Jesus], shouting with joy ‘Qoovvi 7@ vi®d Aowid.” He commented
that “instead of @ k0pie, o@oov 81}, which he found in the (Greek) psalm, they
shouted in a more Hebraic (form) @wg &vvé,” writing the word as two and
wrongly dividing it.!! Later, when Jerome (a.D. 342-420) wrote to Pope
Damasus about the term, he cited Hilary’s explanation of hésanna as mean-
ing “redemptio domus David” (redemption of the house of David), written
hebraico sermone and rejected Hilary’s explanation, along with that of other
unnamed interpreters who said that hasanna was Hebrew for “glory” or
“grace.”1? Jerome then cited the Hebrew of what he called Psalm 117 in a form
almost identical with Origen’s transliteration given above. He further noted
that the Hebrew word is osianna, which “we in ignorance corruptly pro-
nounce osanna,” and he further interpreted Hebrew anna (with initial aleph)
as obsecro, “1 beg, pray,” and osianna as salvifica or salvum facere, “save” or
“make safe”’!’ Jerome also explained the difference between hosanna and
osianna as an elision of a medial vowe].!1

When E. J. Goodspeed was preparing his English translation of the New
Testament, he surveyed older English versions of Matt 21:9 and published a
note that gave many of the variant ways in which English translators had han-
dled @woavvd: from “Osanna (that is [ preye save)” of Wyclif (1382), to
“hosaianna” of Tyndale (1525) and Coverdale (1535), to “Hosanna the sonne
of Davie” of Geneva (1560), to “Hosanna to the Son of David” of many subse-
quent versions. Goodspeed himself maintained that the cry had lost its litur-
gical character and had become a spontaneous outburst like “Vive le roi!” or
“God save the King!” He explained, “The pilgrims called down blessings upon

10. Origen, Comm. in Marth. 16.19; GCS 40.541-42.

11. Eusebius, Dem. evang. 6.8.2; GCS 23.258). E. Lohse analyzes the Eusebian form
as Greek &¢ (= €ic) &vé (TDNT, 9:683 n. 14).

12. Jerome, Ep. 20.1 (Ad Damasum, CSEL 54.104).

13. Jerome, Ep. 20.3; CSEL 54.106.

14. Jerome, Ep. 20.5; CSEL 54.109: “‘osianna’ sive, ut nos loquimur ‘osanna,” media
uocali littera elisa” For other ancient uses of the cry, see A. Resch, Aussercanonische
Paralleltexte zu den Evangelien gesammelt und untersucht (TU 10/1-5; Leipzig: Hinrichs,
1893-97) 2:533-35,
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Jesus as he went by: ‘God bless the Son of David! . .. God bless him from on
high?”15

When E. Kautzsch discussed the Aramaic words in the New Testament,
he recognized that commentators rightly explained the relation of the accla-
mation in the Gospels to Psalm 118, but that “the form @woavvé cannot be
identified with X3 A¥*®I7”; he quoted Elias Levita’s explanations that the
Greek form was a “shortened pronunciation of the prayer cry = hésa‘na’ and
compared Syriac ‘awsa‘na’, citing A. Hilgenfeld’s suggestion that Greek
woavvd reflected “Aram. *65a‘na’>'6

The problem with this explanation has always been the lack of any evi-
dence that the root y5* was ever used in Aramaic prior to or contemporary
with the New Testament.!” The root appears abundantly in Hebrew,!8 and it
is attested in Moabite,'® but neither Jean-Hoftijzer,?® I. N. Vinnikov,2! nor
K. Beyer?? gives any evidence of its use in Aramaic, apart from the proper
name 1YWY (AP 5:16; 8:33; 9:21), which is undoubtedly a Hebrew name,
identical with that of the famous Old Testament prophet, Isaiah. Because of
this situation scholars have at times called attention to the short form of the
imperative YW1 used in Ps 86:2 and possibly in Jer 31:7.2% This does not help,

15. See E. J. Goodspeed, Problems of New Testament Translation (Chicago: Univer-
sity of Chicago Press, 1945) 34-35. See also The Complete Bible: An American Translation
(Chicago: University of Chicago Press, 1960), NT, 21.

16. E. Kautzsch, Grammatik des Biblisch-aramdischen mit einer kritischen Erérterung
der aramiiischen Worter im Neuen Testament (Leipzig: F. C. W. Vogel, 1884) 173. Cf.
A. Hilgenfeld, ZWT 27 (1875) 358 (non vidi); also Evangeliorum secundum Hebraeos . . .
quae supersunt (2d ed.; Leipzig: T. O. Weigel, 1884) 25. He translates Aramaic X1 YW1 as
“serva nos.”

17. See P. Jotion, L’Evangile de Notre-Seigneur Jésus-Christ (VS 5; Paris: Beauchesne,
1930) 128: “totalement inconnue en araméen.” Cf. J. Jeremias, “Die Muttersprache des
Evangelisten Matthius,” ZNW 50 (1959) 270-74, esp. 274.

18. See HALAT, 427-28.

19. See H. Donner and W. Réllig, Kanaandische und aramdische Inschrifren (2d ed.;
Wiesbaden: Harrassowitz, 1966-69) §181:3-4.

20. C. E. Jean and J. Hoftijzer, Dictionnaire des inscriptions sémitiques de Pouest
(Leiden: Brill, 1965) 112. Similarly J. Hoftijzer and K. Jongeling, Dictionary of the North-
West Semitic Inscriptions (HdO 1/21; 2 vols.; Leiden: Brill, 1995) 476.

21. 1. N. Vinnikov, “Slovar arameyskich Nadpisey,” Palestinskii Sbornik 7/70 (1962)
236.

22. K. Beyer, Die aramiischen Texte vom Toten Meer samt den Inschriften aus
Paléistina, dem Testament Levis aus der Kairoer Genisa, der Fastenrolle und den alten
talmudischen Zitaten (Gottingen: Vandenhoeck & Ruprecht, 1984) 601. See now the
Erginzungsband (1994) 359, where Beyer lists it as a Hebraism: “(< hebr.) ‘retten.”
23. See n. 4 above for the problem of Jer 31:7.

123



THE DEAD SEA SCROLLS AND CHRISTIAN ORIGINS

however, since there is no evidence that the short YW1 was ever used with
the precative particle X3 in Hebrew; it seems to occur only with the long im-
perative, and then only in Ps 118:25.

Now, however, two instances of the root ys§*have come to light in Ara-
maic texts, and even though X1 YW1 has not yet been found, the instances
lend support to the interpretation of Greek woavvd as a transcription of Ara-
maic X1 YWIA.

The first bit of evidence is found in the recently discovered Old Aramaic
inscription from Tell Fakhariyah. In it a “king of Gozan” (111} 7?1) sets up a
statue of himself before the god Hadad of Sikan. The king’s name is written as
'w0°71. Line 1 of the Aramaic text reads: : QTP : QW : 1 : %9077 /7 / RNINT
190777, “The likeness of Hadduyith'i, which he erected before Hadad of
Sikan. . . 724 Thus begins the long Aramaic inscription from the ninth cen-
tury B.c., from the phase of Old Aramaic. It is a translation, not exact in all
details, of an accompanying Assyrian inscription; the latter is inscribed on the
front skirt of the statue of the king, and the Aramaic on the back skirt. The
Assyrian text has no counterpart of line 1 of the Aramaic, but in line 8 of the
Assyrian text the name of the king is given as 1U-it-"i GAR.KUR YRUgyy_z4-ni,
that is, lﬂdﬂdz—it- i Sakin mati “Gu-za-ni, “H., governor of the land of
Gozan.”?®

The striking thing about this name is the newly attested preservation of
an effort to represent by the consonant samekh in the borrowed Phoenician
alphabet the interdental t (tha), which was still being so pronounced by the
Arameans of this period. In other Old Aramaic inscriptions this interdental
was usually represented by $in (e.g., in the Sefire inscription: 2, Sf 111 6, 20,
24,25;2w°,Sf 1117, 17, QW, SF 111 6).26 In this new inscription, however, it ap-
pears as samekh.

The king’s name appears to be Aramaic; its theophoric element is that
of Hadad, the storm god of the Aramean pantheon. His name means “Hadad
is my salvation” The second half of the name is a form of the root y¢*and is
related to the Hebrew noun YW* (see Mic 7:7; Hab 3:18; Ps 18:47 [for the
same suffixal form in Hebrew]). The editors have vocalized the king’s Ara-
maic name as “Hadad-yis'i” (and the Assyrian form as Adad-it’i). S. A.

24. See A. Abou-Assaf, P. Bordreuil, and A. R. Millard, La statue de Tell Fekherye et
son inscription bilingue assyro-araméenne (Etudes Assyriologiques, cah. 7; Paris: Editions
Recherche sur les civilisations, 1982) 23. Cf. S. A. Kaufman, “Reflections on the Assyrian-
Aramaic Bilingual from Tell Fakhariyeh,” Maarav 3/2 (1982) 137-75.

25. La statue, 13, 15; cf. Kaufman, “Reflections,” 159.

26. See ]. A. Fitzmyer, The Aramaic Inscriptions from Sefire (rev. ed.; BibOr 19/A:
Rome: Biblical Institute, 1995) 187.
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Kaufman vocalizes the Aramaic name as “Had-Yit'i,” explaining it as
“Had(du) is my help” He notes that the name of the god is otherwise spelled
777 in the Aramaic inscription (lines 1, 15, 17), that Haddu is the Amorite
form of the name, and that the Akkadian form is sometimes Ad.2” The form
Had-Yit'i is strange for an Aramaic name, and I should prefer to read it as
Haddu-vit'i. In any case, no matter what the correct form of the name may
be, it shows that the Proto-Semitic root yt', “save,” was used in Aramaic.
Kaufman further commented, “The root yt', well known in its Hebrew guise
of y§% is found in Aramaic only in proper names from this early period.”?®
This comment leads to my second instance.

In a fragmentary text from Qumran Cave 4, which J. T. Milik had partially
published and provisionally labeled Pseudo-Daniel?, there is an instance of y5°
in an Aramaic text written in Herodian script.® In fragment 16, line 2 one
reads, [J1JIR YW1 XN 772 ... ], “[. .. with] his great [ha]nd, and he will
save th[em].” Here the root y5° clearly appears, and in a form that is again strik-
ing. One would have expected it to appear as YD1 in the Middle Phase of the
Aramaic language, but instead it appears as in Hebrew as ¥W1°. This is, however,
not the only instance of §instead of #in the Aramaic of this period, since MWK,
“Asshur, Assyria,” appears in 1QapGen 17:8,°0 whereas IR is regularly the
form in Ahigar (lines 3-5, 8, 10-14, 20, 32, etc.). So it seems that y$* was occa-
sionally used in Aramaic, even outside of proper names.

Although X1 YW1 as such has not yet been found in Aramaic, the two
instances noted above show that the root yt*/y$" was not completely unknown
in Aramaic, even if only rarely attested. Moreover, the precative particle 13/X3
is likewise attested in the Middle Phase of the Aramaic language: 11QtgJob
30:1; 34:3, 6, 7; 37:6 (used after an imperative in each instance); 1QapGen
20:25 (used after a jussive).>! There is no long form of the imperative in Ara-

27. Kaufman, “Reflections,” 163-64.

28. Ibid., 164.

29.]. T. Milik, “Priere de Nabonide et autres écrits d’un cycle de Daniel: Fragments
araméens de Qumran 4, RB 63 (1956) 407-15, esp. 411-15 (what Milik then called frag-
ment D). See now 4QQ243 16:2, as published by J. J. Collins, “243. 4QPseudo-Daniel?,” in
Qumpran Cave 4: XVII. Parabiblical Texts, Part 3(D]JD 22; ed. G. Brooke et al.; Oxford: Clar-
endon, 1996) 97-121, esp. 108 (+ pl. VIII).

30. See N. Avigad and Y. Yadin, A Genesis Apocryphon: A Scroll from the Wilderness of
Judaea (Jerusalem: Magnes, 1956) 22; and my commentary, The Genesis Apocryphon of
Qumiran Cave 1: A Commientary (2d ed.; BibOr 18A; Rome: Biblical Institute, 1971) 58,
103.

31.See J. P. M. van der Ploeg and A. S. van der Woude, Le targum de Job de la grotte
xi de Qumran (Leiden: Brill, 1971) 70, 78, 84; Avigad and Yadin, A Genesis Apocryphon, col.
20.
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maic; so YW1 would be the normally expected form. Indeed, one wonders
whether the short Hebrew form in Ps 86:2 and Jer 31:7 (if imperatival) is not
really Aramaized.??

Such, then, is the Aramaic evidence that affects the interpretation of
woavvé in the Greek accounts of Jesus’ entry into Jerusalem. It makes it plau-
sible that X3 YW1, and not X3 Y W17, was the current Aramaic form of the
acclamation shouted to Jesus, as a greeting, the first evidence of which is,
strikingly enough, preserved in the Greek text of the Gospels.

The evidence for the relation of X3 YW1 to the feast of Tabernacles in
the later rabbinic tradition has been cited above. The shift in meaning thus
attested is clear, but is there any evidence that that shift had already taken
place in the first century A.p.? Was it being used then as a cry to greet pilgrims
coming to Jerusalem for the feast of Tabernacles, or even some other feast? In
other words, had it already lost its original meaning of a cry for help ad-
dressed to Yahweh, as in Ps 118:25? No little debate has surrounded this ques-
tion in modern times. [ turn to a review of the explanations, because some of
them are farfetched. As far as [ can see, the evidence for the shift having taken
place in the first century is found in the Greek of the Gospel texts themselves.

If we had only the Johannine form of the tradition about Jesus’ entry
into Jerusalem, the debate would probably not have arisen, since there (John
12:13) Ps 118:25-26 is quoted and modified only by the addition of [kal] 6
Baoieds Tob Topani, “[even] the King of Israel.” However, both Mark 11:10
and Matt 21:9 record the cry ‘Qoavvd v Toic byioTorig, “Hosanna in the high-
est,” which suggests that the cry had acquired a stereotyped meaning that no
longer corresponded to its original sense in Psalm 118. Otherwise, how could
woavvd have been joined to the following phrase, “in the highest”? This
meaning is further suggested by the cry twice used in Matthew alone,
Qoavvd 7@ viK Aowid, “Hosanna to the son of David!” (Matt 21:9, 15). The
dative is clear in the Matthean Greek. If woavvé were felt as reflecting the
original sense of the transitive X3 ¥ W17 of Ps 118:25 or even of Greek
owoov 81}, why would the dative be used? Hence, it must have carried the
sense of “Hail to the son of David,” or something like the forms suggested by
Goodspeed above.

Attempts have been made to explain the dative by citing Old Testament
examples of YW1 followed by -2 (e.g. Ps 72:4, 11°2R °12% ¥ W1, “may he
save the poor”; Ps 86:16, TNNXR 12% Y WY, “and save the son of your hand-
maid”; Ps 116:6, W11 °91, “and he saves me”). G. Dalman appealed to such
instances to show that Hebrew ¥°@ 171 could be construed with -9, and so

32. See n. 4 above.
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®woovvd would not mean “give greeting to.”3® Apparently unaware of
Dalman’s treatment, C. T. Wood repeated the argument, regarding the exam-
ples from the psalms as cases of the “Dative in late Hebrew”: “a fortiori must
the dative follow in Aramaic.” Hence Wood translated Matt 21:9: “Oh save the
Son of David.”3 If the Hebrew of the psalms cited is, indeed, “late,” would not
the more logical explanation of -9 in such passages be that it represents Ara-
maic interference, with -7 being the sign of the accusative, as it is frequently
used in Aramaic, and not a mode of expressing a dative?*> For the LXX has
rendered these clauses with the object in the accusative: owoer Tobg viodg TRV
meviTwy (71:4); c@oov TOv vidy Tfig maudiokng cov (85:16); and kol éowaoév pe
(114:6). If this be correct, one would have to claim either that Matt 21:9 is an
overliteral translation of -9 R3 YW1 or that the Greek ®oavvd there reflects
the semantic shift of X3 YW1 from a cry for help to a greeting. The reason
why the latter is preferred is the form that the cry eventually takes in Didache
10:6, where one finds ‘Qooavvi 7@ @e®d Acveld. This hardly means, “Save the
God of David.” It is rather, “Hosanna (Hail) to the God of David!”

The debate, however, continues in another fashion, since E. D. Coggan
tried to insist on the association of woavvé with the meaning of Jesus’ own
name ('Incod¢ = MW / ¥IW?), related by him to the root y5* “Do now that
which your name implies — that for which we have been so long waiting,
namely, be a modern Joshua and bring about a national deliverance and save
us from our enemies. . . . ‘Save, we pray thee’ goes up the cry. ‘Jesus, live up to
the honored name “Joshua” and be at once deliverer and King.”%¢ Coggan
squirmed, however, in seeking to get around the formulation of Matt 21:9, 15
with its dative, by claiming its originality and suggesting the translation,
“Save (us), we pray! (Hither) to the Son of David!”37 Such an explanation of
woavvd may seem to suit the Matthean Gospel, because the evangelist records
the popular etymology of Jesus’ name in 1:21, koiéceig TO Gvopa abToD
‘Incodv' abtdg yap oWoel TOV Aadv avTod &mmd TOV HuapTidy adt®y, “You
shall name him Jesus, for he will save his people from their sins.” That the real

33. G. Dalman, The Words of Jesus Considered in the Light of Post-Biblical Jewish
Writings and the Aramaic Language (Edinburgh: Clark, 1909) 220-23, esp. 221.

34. C. T. Wood, “The Word hosanna in Matthew xxi.9,” ExpTim 52 (1940-41) 357.

35.See GKC §117n; P. Joiion, Grammaire de ’hébreu biblique (2d ed.; Rome: Biblical
Institute, 1947) §125k. C. C. Torrey (Documents of the Primitive Church [New York:
Harper & Bros., 1941] 77-78) had recognized this feature earlier.

36. Coggan, “Note,” 77.

37. Coggan thinks that the Matthean form is more original, despite the fact that 1@
vie Aawid is absent from the earlier Marcan form and the independent Johannine tradi-
tion.
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etymology of the name of Jesus, however, is a form of y5°is another matter.
shall not repeat here all the reasons why the form W (Yéhosud',
“Joshua”), of which ¥1W* (Yésad', “Jesus”) is an abridgement, is to be related
to the root ¥1W and why the full name really means “Yahweh, help!”* Conse-
quently, I am highly skeptical about Coggan’s suggestion. The best explana-
tion of the dative T¢ vi® Aavid remains that XI YW1 had lost its original
meaning of a cry for help and had become a cry of greeting to pilgrims com-
ing to Jerusalem for feasts.?? If this be correct, then the other cry, ‘Qoavvix ¢v
Toig bypioToig is equally explicable: Let the greeting being given to the Son of
David extend even to the heights of heaven (where God Himself dwells)!4°
What had been originally a cry for help in pre-Christian Judaism (Ps
118:25) thus became in first-century Palestine a spontaneous cry of greeting
or a cry of homage.*! That woavvé was a prayer addressed to God for help to
be shown to the Messiah, as E. P. Gould once sought to explain it,*? is unlikely.
That the greeting is extended to him who is the Messiah in Christian belief in
Mark 11:10 or Matt 21:9 is clear, but there is simply no evidence for the asso-
ciation of the cry XJ YW1 with a messianic expectation in pre-Christian Ju-
daism. The same has to be said for E. Werner’s interpretation of X1 YW1 as a
“messianic supplication,” which was later suppressed by both Jews and Chris-
tians. Werner tried to show further that “in apostolic times, Ps 118 was con-
sidered a direct prophecy of the coming of Christ,” and he cited 1 Pet 2:4-7 as
an indication of such an interpretation.®* That it was so considered may be

38. See my commentary, The Gospel according to Luke (2 vols.; AB 28-28A; Garden
City, N.Y.: Doubleday, 1981) 1:347. Cf. W. Baumgartner, HALAT, 379-80; M. Noth, Die
israelitischen Personennamen (Beitrige zur Wissenschaft vom Alten und Neuen Testament
3/10; Stuttgart: Kohlhammer, 1928; reprint, Hildesheim: Olms, 1966) 101-10, 154.

39. See H. Bornhiuser, Sukka (Laubhiittenfest) (Die Mischna [1/6; Berlin: Topel-
mann, 1935) 106-7.

40. Jerome’s interpretation: “Denique Matthaeus, qui euangelium Hebraeo
sermone conscripsit, ita posuit: ‘osianna barrama’ Id est ‘osanna in excelsis, quod
saluatore nascente salus in caelum usque, id est etiam ad excelsa peruenerit pace facta non
solum in terra, sed et in caelo” (Ep. 20.5; CSEL 54.110). W. C. Allen interprets it thus: “Let
those in the heights of heaven say, ‘Hosanna’” (Critical and Exegetical Commentary on the
Gospel according to St. Matthew [3d ed.; ICC; Edinburgh: Clark, 1912] 221). To what extent
has Ps 148:1 affected the interpretation of this phrase?

41. Pace E. Werner, “‘Hosanna’ in the Gospels,” JBL 65 (1946) 97-122. He claims,
“Yet in all Hebrew literature no passage in which Hosanna expresses exultation occurs”
(p- 99).

42. E. P. Gould, Critical and Exegetical Conimentary on the Gospel According to St.
Mark (ICC: Edinburgh: Clark, 1907) 208-9.

43. Werner, “Hosanna,” 114. In Ps 20:7 one reads 11°wn Mn° ¥X¥I17 %] "NyVT° DY,
“Now I know that Yahweh has saved His anointed one,” where the verb “saved” is used of an
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right, but that would be a Christian interpretation of the psalm, and it says
nothing about how the Jews of the time or in pre-Christian times would have
understood it. Moreover, Werner’s evidence for the “messianic” interpreta-
tion of Psalm 118, when he cites Jewish sources, is drawn from b. Pesahim
117b; j. Megilla 2.1; and Midrash Hallel, rabbinic documents which do not
antedate the fifth century a.p., and none of which can be associated with pre-
Christian Palestinian Judaism. Similarly, E. Lohse has claimed that Psalm 118
was “sometimes interpreted Messianically,” citing Midr. Psalms 118:22 (on Ps
118:24-29),4 but Jewish scholars themselves date this text to the middle pe-
riod of midrashic literature, between a.p. 640 and 900145

The upshot of this discussion is that, although there is now evidence
that Greek wooavvé could well represent the Aramaic form X1 Y@, and al-
though that form would merely be an Aramaized form of the Hebrew imper-
ative in Ps 118:25, the term undoubtedly represents a cry that Jerusalemites
used to greet pilgrims coming to Jerusalem for feasts like that of Tabernacles,
and perhaps even for Passover, as in the Gospels. That the original sense of
the term, a cry for help addressed to Yahweh in Ps 118:25, was in the course of
time lost is clear. The Gospel texts of Mark and Matthew themselves suggest
that the term was already a cry of greeting or homage, and the New Testament
occurrence remains the oldest available evidence for that semantic shift. It is,
indeed, confirmed by later Christian usage (Didache 10:6) and by still later
Jewish usage, but none of the later usage can be used to show that X3 ¥yWI7
was per se a “messianic supplication” in pre-Christian Judaism.

anointed one delivered by God (in the past tense). To read that deliverance of an anointed
one into X1 Y W1 of Ps 118:25 and apply it to an awaited Messiah, or even to read it into
the Gospel use of Goavvé is quite another matter. That is hardly the basis for the interpreta-
tion of the latter as a “messianic supplication”

44. E. Lohse, TDNT, 9:683; cf. idem, “Hosianna,” 116. There is no evidence whatso-
ever for Lohse’s claim that this specifically messianic shift had taken place “in pre-Chr. Ju-
daism . . . when the temple was still standing, i.e. prior to 70 a.p.”

45. See Herr, “Midrash,” 11:1511-14; W. G. Braude, The Midrash on Psalms (2 vols.;
New Haven: Yale University, 1959) xi-xxxi. Cf. C. Burger, Jesus als Davidssohn: Eine
traditionsgeschichtliche Untersuchung (FRLANT 98; Gottingen: Vandenhoeck & Ruprecht,
1970) 48. He recognizes the same defect in Lohse’s argument.
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CHAPTER 8

The Significance of
the Qumran Tobit Texts
for the Study of Tobit

The fragmentary Aramaic and Hebrew texts of Tobit from Qumran Cave 4
were acquired in 1952 along with many others from the same cave and were
assigned for study and publication to Jésef Tadeusz Milik,! but they re-
mained unpublished until 1995.> Milik was mainly responsible for identify-
ing and piecing together the many tiny fragments that form the Tobit texts,
and [ am happy to recognize his contribution. Much of what [ have to say
here about the Qumran Aramaic and Hebrew texts depends on him, and 1
gladly acknowledge my dependence on his remarkable pioneering work.

1. See the report of J. T. Milik in P. Benoit et al., “Editing the Manuscript Fragments
from Qumran,” BA 19 (1956) 75-96, esp. 88 (French original in RB 63 [1956] 49-67, esp.
60). There Milik spoke of only two manuscripts in Aramaic. See also his article, “Le travail
d’édition des manuscrits du désert de Juda,” in Volume du Congrés, Strasbourg 1956
(VTSup 4; Leiden: Brill, 1957) 17-26, esp. 23-24, where he mentions “un troisi¢me ms. du
Tobie araméen”; and his book, TYDW], 31-32. Eventually we learned something about the
contents of the Aramaic and Hebrew fragments in his article, “La patrie de Tobie,” RB 73
(1966) 522-30, esp. 522 n. 3.

2. See now J. A. Fitzmyer, “Tobit,” in Qumran Cave 4, XIV: Parabiblical Texts, Part 2
(DJD 19; ed. M. Broshi et al.; Oxford: Clarendon, 1995) 1-76 (pls. [-X): “196. 4QpapTobit?
ar” 7-39; “197. 4QTobit? ar” 41-56; “198. 4QTobit¢ ar” 57-60; “199. 4QTobitd ar” 61-62;
“200. 4QTobit®,” 63-76. The Aramaic and Hebrew texts of Tobit are reprinted in Chapter 9
below. Cf. my article, “Preliminary Publication of pap4QTob? ar, Fragment 2,” Bib 75
(1994) 220-24.
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Not long ago a small part of 4QpapTob? ar was published in a questionable
form,® which made the official publication of the Tobit texts all the more
urgent.*

The Aramaic and Hebrew texts of Tobit were reassigned to me by the Is-
rael Antiquities Authority through Emanuel Tov at the end of 1991,°> and [
had the official photographs of them since the spring of 1992. Earlier I had
worked on some of the Tobit texts during the year 1957-1958, when [ began
the concordance of Cave 4 nonbiblical texts in the Scrollery of what was then
called the Palestine Archaeological Museum.® At that time only three Ara-
maic texts of Tobit had been identified (4QToba>b>c), one more than Milik had
mentioned in the report on his work on Cave 4 texts published in 1956.7
There are now four Aramaic texts, with 4QTobd being represented by only
two small fragments with eight words in all. In addition to these four Aramaic

3.See R. H. Eisenman and M. Wise, The Dead Sea Scrolls Uncovered: The First Com-
plete Translation and Interpretation of 50 Key Documents Withheld for Over 35 Years
(Rockport, Mass.: Element Books, 1992) 97-99. The readings should be checked against
the editio princeps in DJD 19 (n. 2 above). See n. 32 in Chapter 2 above.

4. A year before my publication appeared, K. Beyer published a form of the Aramaic
text in Die aramdischen Texte vom Toten Meer samt den Inschriften aus Palistina, dem Tes-
tament Levis aus der Kairoer Genisa, der Fastenrolle und den alten talmudischen Zitaten
(Gottingen: Vandenhoeck & Ruprecht, 1984) 298-300 (only the readings released by Milik
in various earlier publications); and then fully in the Erginzungsband (1994) 134-47. See
also B. Z. Wacholder and M. Abegg, A Preliminary Edition of the Unpublished Dead Sea
Scrolls: The Hebrew and Aramaic Texts from Cave Four, Fascicle Three (Washington, D.C.:
Biblical Archaeology Society, 1995) 1-5 (the Hebrew text of 4Q200).

See further C. A. Moore, Tobit: A New Translation with Introduction and Commen-
tary (AB 40A; New York: Doubleday, 1996); E. M. Cook, “Our Translated Tobit,” in Essays
in Honour of Martin McNamara (JSOTSup 230; ed. K. J. Cathcart and M. Maher; Sheffield,
UK: Sheffield Academic Press, 1996) 153-62; P. Grelot, “Les noms de parenté dans le livre
de Tobie,” RevQ 17 (1996) 327-37; G. W. E. Nickelsburg, “The Search for Tobit’s Mixed An-
cestry: A Historical and Hermeneutical Odyssey,” RevQ 17 (1996) 339-49.

5. See E. Tov, “The Unpublished Qumran Texts from Caves 4 and 11,” BA 55 (1992)
94-104, esp. 97.

6. Available only in a limited edition: H.-P. Richter, ed., Preliminary Concordance to
the Hebrew and Aramaic Fragments from Qumran Caves II-X (5 vols.; Gottingen: Private
Publication, 1988). The concordance was based on the tentative readings of texts by the
different scholars who provided the texts for the composition of the concordance. They
are at times far from the definitive readings.

This concordance was used by B. Z. Wacholder and M. Abegg in their edition of
Qumran texts: A Preliminary Edition of Unpublished Dead Sea Scrolls. See ]. N. Wilford,
“Computer Hacker Bootlegs Version of Dead Sea Scrolls,” New York Times, 5 September
1991, Al.

7. See n. 1 above.
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texts, now officially numbered as 4Q196-4Q199, there is also one fragmen-
tary text of Tobit in Hebrew (4QTob¢, 4Q200).8

Of the Aramaic texts, the first, 4QpapTob? ar, is written on light brown
papyrus in a late semiformal Hasmonean script (ca. 50-25 B.c.).” It uses a
looped taw; there are no ligatures, and the yods are clearly distinguishable
from waws, as are the bets and kaps. The second, 4QT0bb ar, is written on tan
skin in a beautiful Herodian formal script (ca. 25 B.c.—A.D. 50).1° The third,
4QTob¢ ar, is also written on skin in an early Herodian book hand (ca. 50
B.c.),!! and the fourth, 4QTobd ar, is inscribed on skin in a typical
Hasmonean script (dating from ca. 100 B.c.).!> The Hebrew text of Tobit
(4QTob®) is written on light brown skin in an early Herodian formal hand
(ca. 30 B.c.—A.D. 20).13 These dates, roughly 100 B.c. to A.D. 50, are those of
the copies, and they tell us little or nothing about the date of the composition
of the book. That dating, usually said today to be about the beginning of the
second century B.c., is scarcely affected by the discovery of the Aramaic and
Hebrew texts from Qumran Cave 4. (A further comment on this matter will
be made later.)

My remarks on the Qumran Tobit texts will fall under four headings:
the contents of them, the kind of Aramaic and Hebrew in which they are
written, new Aramaic words, and references to Ahigar.

Contents

For centuries Christians, for whom the book of Tobit was a deuterocanonical
writing and part of the Old Testament, had read the story of Tobit mainly in
the short form, either that found in the Greek manuscripts Alexandrinus (A},
Vaticanus (B), and Venetus (V), or that of the Latin Vulgate.!* The longer

8. For a recent general introduction to the literature on Tobit, see C. A. Moore,
“Scholarly Issues in the Book of Tobit before Qumran and After: An Assessment,” JSP 5
(1989) 65-81; idem, “Tobit, Book of,” ABD, 6:585-94.

9. Compare F. M. Cross, “The Development of the Jewish Scripts,” in The Bible and
the Ancient Near East: Essays in Honor of William Foxwell Albright (ed. G. E. Wright; Gar-
den City, N.Y.: Doubleday, 1961) 170-264, esp. 190 §4. The dates are my own, but I have
been able to check them with Prof. Cross, to whom 1 express my thanks.

10. Ibid., 176 $§5.

11. [lad., 176 §3.

12. There are so few letters preserved on this text, and none of them very distinctive,
that one cannot establish a more precise date for these two fragments.

13. Cross, “The Development of the Jewish Scripts,” 176 §5.

14. See . Gamberoni, Die Auslegung des Buches Tobias in der griechisch-lateinischen
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Greek text, now known mainly from Sinaiticus (S), came to light only in
1844.15 Even though the longer form was extant in the Vetus Latina, it was by
and large neglected throughout the centuries, once Jerome’s shorter version
appeared in the Vulgate. Moreover, the ancient story of Ahiqar, to which allu-
sion is made in the book of Tobit, came to light only in 1907, when the Ara-
maic form of that story was discovered among the papyri of Elephantine.!

Of the 245 verses found in the fourteen chapters of Tobit according to
the numbering of S in the Gottingen Septuagint,'” parts of 103 verses are pre-
served in the Aramaic texts. In some cases, however, this might mean only
one word or part of a word. In any case, about 42 percent of the verses are
thus represented in the preserved Aramaic text. Of the Hebrew text, parts of
only 32 verses are preserved; by the same count that means about 13 percent
of the verses are represented. Would that these figures really represented 42
percent and 13 percent of the whole text! Alas, less than half of that might be
a truer estimate.

In Aramaic text a, nineteen fragments or groups of fragments are cer-
tainly identified, sometimes with multiple columns, and about thirty hope-
less cases, papyrus fragments too tiny and with too few letters on them to per-
mit certain identification. The verses of Tobit identified are: 1:17; 1:19-2:2;
2:3;2:10-11; 3:5; 3:9-15; 3:17; 4:2, 5, 7; 4:21-5:1; 5:9; 6:6-8; 6:13-18; 6:18-7:6;

Kirche der Antike und der Christenheit des Westens bis zum 1600 (SANT 21; Munich: Kosel,
1969).

15. See C. Tischendorf, Codex Friderico-Augustanus sive fragmenta Veteris
Testamenti e codice graeco . . . (Leipzig: Koehler, 1846), containing Tob 1:1-2:2 (fuav);
Bibliorum codex sinaiticus petropolitanus (St. Petersburg: Publisher unknown, 1862; repr.
Hildesheim: Olms, 1969) 2:2-8, containing Tob 2:2-14:15 (with two significant lacunae,
4:7-19D; 13:6h-10Db). Related to S are two other fragmentary manuscripts: the important
319 (Vatopedi [Batomaudiov] 513, dated 1021) and 910 (Papyrus Oxyrhynchus 1076). The
former contains only 3:6-6:16, which fills in the first lacuna of S, and the latter has only
2:2-8. Cf. M. Lohr, “Alexandrinus und Sinaiticus zum Buche Tobit,” ZAW 20 (1900) 243-
63.

16. See E. Sachau, Aramdische Papyrus und Ostraka aus einer jildischen Militir-
Kolonie zu Elephantine (2 vols.; Leipzig: Hinrichs, 1911) 147-82. Cf. AP, 204-48. The
Ahiqar story was known earlier in expanded translations. See F. C. Conybeare, ]. R. Harris,
and A. S. Lewis, The Story of Ahikar from the Syriac, Arabic, Armenian, Ethiopic, Greek and
Slavonic Versions (London: C. J. Clay, 1898). After the publication of the Elephantine Ara-
maic text, these authors put out a second edition, in which Aramaic was added to the title
(Cambridge: Cambridge University, 1913).

17. See R. Hanhart, Tobit (Septuaginta: Vetus Testamentum graecum auctoritate
Academiae Scientiarum Gottingensis editum 8/5; Gottingen: Vandenhoeck & Ruprecht,
1985). The numbering of chapters and verses of the book of Tobit in this article follows
that of GI' in Hanhart’s edition.
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7:13;12:1; 12:18-13:6; 13:6-12; 13:12-14:3; 14:7. There is nothing from chap-
ters 8-11. These figures differ slightly from those already made known by
Milik.!8

In Aramaic text b, five substantial fragments have been identified with
certainty, one having parts of three columns; two other tiny fragments are
problematic. The following verses are represented: 3:6-8; 4:21-5:1; 5:12-14;
5:19-6:12; 6:12-18; 6:18-7:10; 8:17-9:4.

In Aramaic text ¢, one fragment is identified with certainty, containing
14:2-6; and another possibly contains part of 14:10. The second fragment was
torn in antiquity and stitched together again, making it very difficult to read.

In Aramaic text d, two small fragments contain parts of 7:11 and 14:10.

In the Hebrew text, seven fragments, two of which have double columns,
are certainly identified, on which the following verses appear: 3:6; 3:10-11; 4:3-
9;5:2;10:7-9; 11:10-14; 12:20—13:4; 13:13-14; 13:18-14:2. Two other fragments
are not identified with certainty, but one may be part of 3:3-4.

The fact that we now have both Aramaic and Hebrew forms of the book
of Tobit reveals something about the book which neither Origen nor Jerome
knew. In his Letter to Africanus, written ca. A.p. 240, Origen cited a form of
Tob 2:3, which agrees verbatim with none of the extant Greek versions but
does correspond to them in sense, telling of persons “strangled and thrown
on the streets unburied.” Having thus alluded to the text of Tobit, Origen then
added,

Concerning it, we must recognize that Jews do not use Tobit; nor do they
use Judith. They do not have them even among the Apocrypha in Hebrew,
as we know, having learned (this) from them. But because the churches use
Tobit, one must recognize that some of the captives even in their captivity
became rich and well to do.!®

The Tobit texts from Qumran now show that some Jews at least in pre-
Christian Palestine did read the Tobit story in Hebrew, and not only in He-
brew, but also in Aramaic. The Qumran texts thus correct the ignorance of

18. Milik, “La patrie de Tobie,” 522 n. 3.

19. Ep. ad Africanum 19 (SC 302.562). The Greek text runs as follows: [Tepi 00 Audg
&xpnv tyvokévon ém1 ‘Efpoior ¢ TwBia ob xpdvroa, ovde Th "TovdiB- ovde yop €xovoiv
avTd kbv év amokpvdolg ERpatoTi, Mg AT’ AOTOV HABOVTES Eyvidkouey. AAN Emel XpdvTal
0 TwBig al Ekkinoial, ioTéov §T1 kal Ev TR aixuohweia TIVEG TOV dixuoAWTwY EmAodTOLY
kol €6 Empartov. See further J. Ruwet, “Les ‘antilegomena’ dans les oeuvres d’Origene,” Bib
24 (1943) 18-58; “Les apocryphes dans les oeuvres d’Origene,” Bib 25 (1944) 143-66, 311-
34; W. Reichardt, Die Briefe des Sextus Julius Africanus an Aristides und Origenes (TU 34/3;

Leipzig: Hinrichs, 1909) 65.
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Origen and reveal that the Greek form of the story with which he was ac-
quainted was a version produced perhaps in Alexandria, along with the rest
of the Greek Old Testament.

Nor did Jerome know of a Hebrew form of Tobit, for he seems to have
regarded it only as an Aramaic composition. The Qumran Aramaic form of
the Tobit story may supply, then, a basis for Jerome’s explanation of the way
he produced his translation, but certainly not for the translation of it into
Latin, known as Liber Tobiae or sometimes as Liber utriusque Tobiae, which
he produced for the Vulgate. In his letter to the bishops Chromatius and
Heliodorus, which is used in the Vulgate as the preface to his Latin transla-
tion, Jerome tells how the Jews had excised Tobit from their collection of sa-
cred Scripture and relegated the book, written in “Chaldee,” to the Apocry-
pha. Although he was not really interested in translating the Aramaic text of
Tobit, he thought it better to yield to episcopal demands for a new Latin
translation, even though he knew that that would go against the judgment of
contemporary Pharisees about the book. He wrote:

Because the Janguage of the Chaldeans is related to the Hebrew tongue and
since I had found someone who was an expert speaker in both languages, I
devoted the work of one day (to the translation): Whatever he rendered for
me in Hebrew, I would express in Latin for an engaged secretary.?°

That is Jerome’s own account of the form of the Tobit story that we have
in the Vulgate. Modern studies of the Vulgate, however, show that Jerome’s
version was also heavily dependent on the Vetus Latina, even though his ren-

20. The Latin text of Jerome’s letter runs as follows:

Cromatio et Heliodoro episcopis Hieronymus presbyter in Domino salutem!

Mirari non desino exactionis vestrae instantiam: Exigitis enim, ut librum
Chaldeo sermone conscriptum ad Latinum stylum traham, librum utique Tobiae,
quem Hebrei de catalogo divinarum Scripturarum secantes, his, quae Agiografa
memorant, manciparunt. Feci satis desiderio vestro, non tamen meo studio.
Arguunt enim nos Hebreorum studia et imputant nobis, contra suum canonem
latinis auribus ista transferre. Sed melius esse iudicans Phariseorum displicere
iudicio et episcoporum iussionibus deservire, institi ut potui, et quia vicina est
Chaldeorum lingua sermoni hebraico, utriusque linguae peritissimum loquacem
repperiens, unius diei laborem arripui et quicquid ille mihi hebraicis verbis
expressit, haec ego accito notario sermonibus latinis exposui. Orationibus vestris
mercedem huius operis compensabo, cum gratum vobis didicero me quod iubere
estis dignati, complesse.

(Biblia Sacra iuxta latinam Vulgatam versionem ad codicum fidem . . . edita [17 vols.; Rome:
Typis polyglottis Vaticanis, 1926-87] 8:155-56. Cf. PL 29.23-26).
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dering is a considerable abridgement in comparison with the Vetus Latina,
for the Vulgate form of the Tobit story belongs to the short recension.! If
Jerome’s version is indeed based on an Aramaic form of the story, then that
must have been considerably different in places from the form now known
from the Qumran fragments.

It is customary to relate the short recension of Tobit to the Greek manu-
scripts A, B, V, and a host of minuscule texts.?? The long recension of Tobit
had been known in the Vetus Latina, but it was neglected until Constantin
von Tischendorf discovered the Greek text of Sinaiticus in 1844. Indeed, Rob-
ert Hanhart seems even to favor the short recension in his edition of Tobit in
the Gottingen Septuagint, where it is printed at the top of the page and is fol-
lowed by the long recension at the bottom.?? The discovery of § and its long

21. See G. Dalman, Grammatik des jiidisch-palistinischen Aramdisch . . . Aramitische
Dialektproben (2d ed.; Leipzig: Hinrichs, 1905 and 1927; reprint, Darmstadt, 1960, 1981)
35-37. According to Dalman (pp. 35-36), “da dieselbe [Jerome’s translation of Tobit] sich
aber also blosse Uberarbeitung der Vetus Latina gibt [in a footnote Dalman refers to
Fritzsche, Libri apocryphi Veteris Testamenti graece, xviii], lassen sich von daher keine
sicheren Schliisse auf seinen aramiischen Text ziehen, und es muss zweifelhaft bleiben, ob
auch nur eine iltere Rezension des uns bekannten aramf[iischen] Textes Hieronymus
vorgelegen hat.”

22. For a list of the minuscule manuscripts, see Hanhart, Tobir, 8-10. The text of A,
B, V, etc. has been judged to be, in general, the more original Greek version by the follow-
ing: O. E Fritzsche, Die Biicher Tobi und Judith erklirt (Kurzgefasstes exegetisches
Handbuch zu den Apokryphen des Alten Testaments 2; Leipzig: Hirzel, 1853) 8; M. Lohr,
“Das Buch Tobit,” in Die Apokryphen und Pseudepigraphen des Alten Testaments (ed.
E. Kautzsch; 2 vols.; Tiibingen/Leipzig: Mohr [Siebeck], 1900) 1:135-47, esp. 136; J. Miiller,
Beirrdge zur Erklarung und Kritik des Buches Tobit (BZAW 13; Giessen: Tépelmann, 1908)
1-53; T. Noldeke, “Die Texte des Buches Tobit,” Monatsberichte der koniglich preussischen
Akademie der Wissenschaften zu Berlin (1879) 45-69, esp. 61; M. Rosenmann, Studien zum
Buche Tobit (Berlin: Mayer & Miiller, 1894); P. Vetter, “Das Buch Tobias und die Achikar-
Sage,” TQ 96 (1904) 321-64,512-39; 87 (1905) 321-70, 497-546. They held this despite the
fact that Tob 1:6-8 in this Greek form is made to agree with the later custom set forth in
the Mishnah. See n. 23 below.

23. Hanhart makes it clear in his other book (Text und Texrgeschichie des Buches
Tobir [Mitteilungen des Septuaginta-Unternehmens 17; Gottingen: Vandenhoeck &
Ruprecht, 1984] 21-38) that he considers S to be prior to the A, B, V Greek tradition.
Manuscript S has been judged to be, in general, the more original Greek version by the fol-
lowing: H. Gritz, “Das Buch Tobias oder Tobit: Seine Ursprache, seine Abfassungszeit und
Tendenz,” MGW]J 28 (1879) 145-63, 385-408, 433-55, 509-20; J. R. Harris, “The Double
Text of Tobit: Contribution toward a Critical Inquiry,” AJT 3 (1899) 541-54; E. Nestle,
“Zum Buche Tobit,” in Sepruagintastudien 1T (Stuttgart: Maulbronn, 1899) 22-35; F. H.
Reusch, Libellus Tobir e codice Sinaitico editus et recensitus (Freiburg im B.: Herder, 1870);
E. Schiirer, “Ein chaldiischer Text des Buches Tobit,” TLZ 3 (1878) 21-22; Review of
A. Neubauer, The Book of Tobit, TLZ 3 (1878) 333-35; D. Simonsen, “Tobit-Aphorismen,”
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form of Tobit restored the Vetus Latina version to its proper and important
place in the history of the transmission of the text of Tobit.

The Qumran Aramaic texts a, ¢, d and the Hebrew text e contain parts
of verses of chapters 13 and 14, that is, parts of Tobit’s hymn of praise (13:1-
18), of his final counsel to his son Tobiah before he dies (14:1-11), and of the
account of Tobiah’s move to Ecbatana with his family after his mother’s death
(14:12-15). These texts reveal, then, that the last two chapters were already
part of the book of Tobit in pre-Christian times and thus put an end to the
long-standing controversy about whether or not chapters 13 and 14 were a
later addition to the original story of Tobit.

As far as I have been able to establish, the first to propose that chapters
13 and 14 were not part of the original composition was G. F. Hitzig in
1860.2¢ He was followed by H. Gritz (1866), A. Kohut (1872), A. Neubauer
(1878), and M. Rosenthal (1885).2° As late as 1958 a similar proposal was put
forth by F. Zimmermann.?® The latter maintained that the last two chapters
were composed in the Christian period, even after A.p. 70, whereas Gritz and
Neubauer dated the book of Tobit itself to the time of Hadrian. Neubauer
wrote that it “can scarcely have been composed earlier, since it was not known
to Josephus.”?” Now that Hadrianic or post—a.p. 70 date can safely be ruled
out.

The Qumran Aramaic text also preserves the narrative in the first per-
son in 1:3-3:15 and continues with that of the third person, beginning at
3:16. In this the Qumran Aramaic text agrees with the Greek versions (of S, A,
B, and V) as well as with the Vetus Latina, but it differs from the Vulgate,

in Gedenkbuch zur Erinnerung an David Kaufmann (ed. M. Braun and F. Rosenthal;
Breslau: Schles. Verlagsanstalt, 1900) 106-16. Compare this S version of Tob 1:6-8 with Lev
27:32-33 and Jub. 32:15 to see a tradition that is earlier than that of the Mishnah (n. 22
above).

24. See his article, “Zur Kritik der apokryphischen Biicher des Alten Testaments,”
ZWT 3 (1860) 240-73, esp. 250-61.

25. See H. Gritz, Geschichte der Juden vom Untergang des jiidischen Staates bis zum
Abschluss des Talmud (5 vols.; 2d ed.; Leipzig: Leiner, 1866) 4:465-67; A. Kohut, “Etwas
iiber die Moral und die Abfassungszeit des Buches Tobias,” Jiidische Zeitschrift fiir
Wissenschaft und Leben 10 (1872) 49-73; A. Neubauer, The Book of Tobit: A Chaldee Texr
from a Unique Ms. in the Bodleian Library, with Other Rabbinical Texts, English Transla-
tions, and the Itala (Oxford: Clarendon, 1878) xvii; M. Rosenthal, Vier apokryphische
Biicher aus der Zeit und Schule R. Akiba’s (Leipzig: Schulze, 1885) 104-50.

26. E Zimmermann, The Book of Tobit: An English Translation with Introduction and
Commentary (Jewish Apocryphal Literature; New York: Harper & Row, for Dropsie Col-
lege, 1958) 24-27.

27. Neubauer, The Book of Tobit, xvii.
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which is a narrative entirely in the third person and which Jerome claimed
was based on an Aramaic text. The Qumran text likewise differs in this regard
from the medieval Aramaic and Hebrew forms (HL and HG) published by
A. Neubauer and M. Gaster.?®

Milik had already revealed that the Qumran texts “follow the longer
recension, which is that attested by the Codex Sinaiticus and by the Vetus
Latina” and that sometimes the Qumran texts and the Vetus Latina are “the
only witnesses to certain readings, as, e.g. the seven sons of the young Tobiah
(Tob. 14.3)729

The importance of the Vetus Latina for the study of the Tobit story can-
not be underestimated. Unfortunately, there is as yet no critical text of the
Vetus Latina of Tobit.3® One has to begin the study of Old Latin Tobit with
the eighteenth-century text of P. Sabatier,! which has been reproduced in a
slightly improved form in the Septuagint edition of Brooke-McLean-
Thackeray.’? Sabatier’s text was based on two manuscripts (known in his day
as Codex Regius 3564 [now Paris, Bibl. Nat., lat. 93], often called Q; and Co-
dex Sangermanensis 15 [now Paris, Bibl. Nat. 11553], often called G). In his

28. The medieval Aramaic text (Hebrew ms. Bodleian 2339) was published by
Neubauer, The Book of Tobit. See also M. Gaster, “Two Unknown Hebrew Versions of the
Tobit Legend,” Proceedings of the Society of Biblical Archaeology 18 (1896) 208-22, 259-71;
19 (1897) 27-38; reprinted in Studies and Texts in Folklore, Magic, Mediaeval Romance, He-
brew Apocrypha, and Samaritan Archaeology . . . (3 vols.; London, 1928; reprinted with a
prolegomenon by T. Gaster; New York: Ktav, 1971) 1:1-38; 3:1-11, 11-14.

29. TYDWJ, 31-32 (his emphasis).

30. Only last year (1998) did I learn that a critical text of the VL of Tobit is being
prepared by J.-M. Auwers of Université Catholique de Louvain, Louvain-la-Neuve, Bel-
gium.

In my edition of the Qumran texts of Tobit (see n. 2 above), I had to rely on the VL
as given in Brooke-McLean-Thackeray, but I was able to learn of readings in other manu-
scripts of the VL through the gracious cooperation of P.-M. Bogaert, who has collated
many of them. See his article, “La Bible latine des origines au moyen 4ge: Apercu
historique, état des questions,” RTL 19 (1988) 137-59, 276-314. Cf. ]. R. Busto Saiz,
“Algunas aportaciones de la Vetus Latina para una nueva edicién critica del libro de Tobit,”
Sef38 (1978) 53-69.

31. Bibliorum sacrorum latinae versiones antiquae, seu Vetus Italica . . . (Rheims:
R. Florentain, 1743; 2d ed.; Paris: Didot, 1751; reprinted in 3 vols,; ed. B. Fischer;
Turnhout: Brepols, 1976) 1:706-43.

32.See A. E. Brooke, N. McLean, and H. St]. Thackeray, The Old Testament in Greek
(3 vols.; Cambridge: Cambridge University Press, 1906-1940) 3.1:85-144 (Codex B, 85-
110; Codex S, 111-22; VL, 123-44). The Greek text of R. Hanhart (n. 17 above) supersedes
this edition of the Greek today, but Brooke-McLean-Thackeray still has to be consulted for
the VL. Cf. H. A. A. Kennedy, “Latin Versions, The Old,” in A Dictionary of the Bible (5
vols.; ed. J. Hastings; New York: Scribner, 1900-1904) 3:47-62.
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apparatus criticus Sabatier also made use of a Ms C (Codex Reginensis Latinus
[Vatican Library, Regin. lat. 7]), an important manuscript which, for the book
of Tobit, has the text of the Vetus Latina up to 6:12 (the rest being that of the
Vulgate). Today there are other manuscripts of the Vetus Latina that one can
consult, but they are widely scattered. Of easy access are three: Ms M (Codex
Monacensis [Munich, Bayerische Stadtsbibliothek, Clm. 6239),%3 mMs R (Co-
dex Rodensis [Paris, Bibl. Nat. fonds lat. 6]),3* and ms X (Codex Com-
plutensis 1 [Madrid, Biblioteca de la Universidad Central, 31]).*> The last-
mentioned is, however, very paraphrastic and of little use in text-critical mat-
ters.3

In citing the example about Tobiah’s “seven sons” from Tob 14:3 and its
relation to the Vetus Latina, Milik did not tell us that only the taw of the con-
struct of some numeral is preserved before *1132, “his sons” (4QTob? ar
18:16). That taw, of course, could just as easily have been part of PNW, “six.”
Then NNW would agree with the Greek mMss A and 98 and with the Sahidic
version of the short recension, all of which mention “six sons.” In this regard,
there is no help from S, which does not mention the number of sons.

A better example of the agreement of both the Aramaic texts and the
Hebrew text with the Vetus Latina would be Tob 14:1, which mentions Tobit’s
age as fifty-eight, when he was blinded, 7anM 1wnn 10 (4QTob? ar
18:13), which agrees with the Vetus Latina, quinquaginta autem et octo
annorum erat cum oculis captus est, whereas S has EEfjxovra 8o &ridv fiv, “he
was sixty-two years old.”3” The Qumran Aramaic and Hebrew texts, however,
do agree in general with the long recension of S and the Vetus Latina, and

33. See . Belsheim, Liber Tobit, Liber judit, Liber Ester: Tobias, Judits og Esters B ger i
gammellatinsk Oversaettelse efter et Haandskrift i der Kgl. Bibliothek i Miinchen . . .
(Throndhjem: Interessentskabstrykkeriet, 1893) 31-50 (a publication of the manuscript
that is unfortunately not entirely trustworthy).

34. Published by F. Vattioni, “La Vetus Latina di Tobia nella Bibbia di Roda,” Revista
catalana de Teologia 3 (1978) 173-201. Cf. P. Klein, “Date et scriptorium de la Bible de
Roda: Etat de recherches,” Cahiers de Saint-Michel de Cuxa 3 (1972) 91-101.

35. See F. Vattioni, “Tobia nello Speculum e nella prima Bibbia di Alcala,” Aug 15
(1975) 169-200.

36. See further P.-M. Bogaert, “Bulletin de la Bible Latine,” RBén 85 (1975) [1]-[28],
nos. 1-83; 87 (1977) [29]-[64], nos. 84-181; 88 (1978) [65]-[92], nos. 182-248; 90 (1980)
[93]-[116],n0s.249-313;91 (1981) [117]-[136], nos. 314-372; 93 (1983) [137]-[164], nos.
373-444; 95 (1985) [165]-[196], nos. 445-534; 96 (1986) [197]-[200], nos. 535-601; 98
(1988) [221]-[252], nos. 602-701; 99 (1989) [253]-[280], nos. 702-774; 101 (1991) [281]-
[308], nos. 775-861; 105 (1995) 200-236, nos. 81-82; 106 (1996) 386-412. Also his “Frag-
ments de la vieille version latine du livre de Tobit,” RBén 80 (1970) 166-69.

37. Cf. ]. Alonso Diaz, “Tobit curado de su ceguera (Tb 11,7-8),” CB 26 (1969) 67-
72.
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there are times when they are fuller than either of these (with added words
and phrases), but also times when they are shorter than either S or VL. The
agreement or correspondence still has to be worked out in greater detail.

There are unfortunately no answers in the Qumran Aramaic and He-
brew texts to some of the problematic questions that the diverse forms of the
Tobit story in the ancient versions have raised. For instance, Aramaic text b
breaks off in 6:2 just where one would look for mention of the dog that goes
along on the journey with Tobiah and the angel. The dog is mentioned not
only in the Greek short recension (Tob 5:17) and the Vulgate (11:9), but also
in the long recension of S and the Vetus Latina (6:2), but it is missing in the
medieval Aramaic and Hebrew forms. Yet 4QTobb ar 415 has [7[27]3[, “and
there went,” and the text breaks off just where one looks for the mention of
the dog.3®

Similarly, the text of Tob 13:4 breaks off in the Hebrew version just after
“your Lord and your God,” where S has kol abtd¢ matnp dp@v and the Vetus
Latina has pater noster. So we shall never know whether the original text of
Tobit referred to God as Father.

Again we are left in the dark by the Aramaic and Hebrew texts of Qumran
if we want to know whether Tobiah and Sarah postponed the consummation of
their marriage until the third night (see the Vulgate of Tob 8:4) or how the
demon we call Asmodeus (Tob 3:8) was named in Aramaic. Nor does the Ara-
maic text of Tobit solve the problem of the verbs in Tob 7:9, whether two verbs
are used, as in S (éhovoavro kol évipavro, “they washed and bathed”) or one
verb, as in the Vetus Latina and Vulgate; or whether the verb corresponds to
lauerunt, “they washed,” of the Vetus Latina or to locuti sunt, “they spoke,” of
the Vulgate.? Similarly, there is nothing in these Qumran texts that helps in the
literary interpretation of the book, nothing about the Grateful Dead, the Mon-
ster in the Bridal Chamber, the tractate of Khons, or the Tale of the Two
Brothers.“? The only thing clear is the allusion to the story of Ahiqar in the Ara-

38. In my publication of the text I have restored 2L, “the dog,” on the basis of S
and VL, because the angel is already mentioned in an earlier part of the verse. Cf.
J. Abrahams, “Tobit’s Dog,” JQR 1/3 (1888-89) 288.

39. For the problem, see L. Rosso, “Un’antica variante del libro di Tobit (Tob., VII,
9),” RSO50 (1976) 73-89; B. Courovyer, “Tobie, vii, 9: Probléme de critique textuelle,” RB91
(1984) 351-61.

40. These folkloric tales have often entered the discussion of the literary sources and
motifs of the book of Tobit. See J. Goettsberger, Einleitung in das Alte Testament (Herders
theologische Grundrisse; Freiburg im Breisgau: Herder, 1928) 173-81; I. Nowell, The Book
of Tobit: Narrative Technique and Theology (Dissertation, Catholic University of America,
Washington, D.C., 1983; Ann Arbor, Mich.: University Microfilms International, 1985
[No. 8314894]); “Irony in the Book of Tobit,” TBT 33 (1995) 79-83.
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maic version, to which I shall return below. Moreover, the biblical background
of several chapters of Tobit will now have to be studied anew, for some of the
ancient versions have often recast the story, making much or little use of
phrases from various books of the Old Testament.

A problem that the Aramaic text does solve is whether the angel ate
some of the fish or not. The long recension of S tells of only Tobiah eating of
the fish, using €payev (in the third singular, “he ate,” Tob 6:6), but ms C of the
Vetus Latina and the Greek short recension (A, B, etc.) use a plural verb
(manducauerunt, Epayov, “they ate”), as does the Syriac version (’kiw). Here
4QTob® clearly reads the singular 99XY (4 i 10). Later on, 4QTob? 17 i 2
clearly depicts Raphael claiming N*NWR X[?], “I did not drink” (Tob 12:9),
with which S agrees (odk €poyov o08év, “I did not eat anything”), whereas the
Vetus Latina has wuidebatis enim me quia manducabam, sed uiso uestro
uidebatis, “for you saw me eating, but you saw with your (faculty of) vision.”
In this case, the short Greek recension has @nravéunv buiv, kol otk Epayov
oUBE Emiov, O Epaciv DUETG EBewpeiTe, “I appeared to you, and I did not eat
or drink, but you beheld a vision”

It is also clear that some of the Qumran Aramaic forms of the Tobit
story differ in slight details. In the few instances where there are overlaps, and
where one can compare the wording, there are small divergences. Thus, Tob
6:7 is partly preserved in texts a and b, and the first reads X313 22%2 00 7
17221, “what medicine is there in the heart of the fish and its liver”
(4QpapTob? 13:3), whereas, instead of 17221, the second reads 172221, “and
in its liver” (4QTobb 41 12), that is, with the preposition bé- repeated before
kabdeh. Again, in Tob 7:1 there is a difference in the clause “and they found
Raguel sitting,” for 4QpapTob? 14 ii 6 has 2N HRIWIY MOV, whereas
4QTobb 4 iii 3 has 2N DRI MNOWKY, that is, the latter uses an aphel form
of NOW, whereas the former has a haphel. Again, in Tob 14:12 the words “to
bless the Lord and to acknowledge his majesty” appear in 4QpapTob® 18:15
as 2 11992% . .. Ih17 TN, whereas 4QTobC 1:1 has ®nInb A0IM
09329 70709 RAYRY, “and he continued to fear God and to acknowledge
his majesty” The Greek text of S and the Vetus Latina agree with the latter us-
ing TOv 0edv and Deum instead of a way of representing the tetragrammaton
in a nonverbal way (four dots, which appear elsewhere at times in text a).
Again, in Tob 14:3 the word “and he ordered him” appears in 4QpapTob?
18:16 as 1721, with the first radical a bet, whereas 4QTob® 1:2 has the correct
form A7PHY, with the letter pe.

Because of these differences we have to recognize that the Aramaic form
of the Tobit story may not have been absolutely uniform in all details and that
slightly different copies of it circulated.
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This raises a further question about the relation of the Vulgate to the
Qumran fragments. The Latin text of the Vulgate is so different at times from
the Greek long recension and the Qumran forms that one wonders what sort
of Aramaic text Jerome was using. A dissertation has been written at the
Catholic University of America in Washington, D.C., by one of my students,
Vincent Skemp, who has studied this relationship in detail.

Finally, a similar study must be undertaken to investigate the relation of
the different forms of Syriac Tobit to the Qumran Aramaic and Hebrew frag-
ments. Here the question is whether the Syriac form is a translation of the Ar-
amaic or Hebrew or even of one of the Greek forms.

The Kind of Aramaic and Hebrew Used in Qumran Tobit

Long before the discovery of the Dead Sea Scrolls, scholars had recognized
that Tobit, which was known from ancient versions, Latin, Greek, Syriac, and
so forth, must have been originally a Semitic composition. | have already
noted that Origen claimed that “Jews do not use Tobit, nor do they use Judith.
They do not even have them among the Apocrypha in Hebrew.”#! Jerome too
apparently did not know of a Hebrew form of Tobit. Although he was aware
that “the language of the Chaldeans is related to the Hebrew tongue,” he sur-
prisingly could not read the Aramaic and had to get an expert Jew to translate
Aramaic Tobit for him into Hebrew, which he then translated into Latin and
dictated to a secretary.*2

From Jerome’s statement scholars knew of an ancient Aramaic form of
Tobit, and because of Origen’s denial of the existence of a Hebrew Tobit, most
of them concluded that the original Semitic form of Tobit was Aramaic.*3

41. See n. 19 above.

42. See n. 20 above.

43. For some of those who espoused this opinion, either in dependence on Jerome’s
testimony or on Neubauer’s publication, see J. H. Moulton, “The Iranian Background of
Tobit,” ExpTim 11 (1899-1900) 257-60; Harris, “The Double Text,” 541-54; D. C. Simpson,
“The Book of Tobit,” in APOT, 2:174-241; L. H. Brockington, A Critical Introduction to the
Apocrypha (Studies in Theology; London: Duckworth, 1961) 33-39; A. P. Wikgren, “Tobit,
Book of,” IDB 4 (1962) 658-62, esp. 661; O. Eissfeldt, The Old Testament: An Introduction
Including the Apocrypha and Pseudepigrapha, and also the Works of Similar Type from
Qumran (New York: Harper and Row, 1965) 583-85, 771; W. Dommershausen, “Tobias,”
Bibel Lexikon (2d ed.; ed. H. Haag; Tibingen: Benziger, 1968) 1759-61; J. M. Fuller,
“Tobit,” in The Holy Bible: Apocrypha (2 vols.; Speaker’s Commentary; ed. H. Wace; Lon-
don: John Murray, 1888) 1:149-240, esp. 152-55; ). C. Greenfield, “Studies in Aramaic Lex-
icography, I,” JAOS 82 (1962) 290-99; J. T. Milik, TYDWJ, 31; G. W. E. Nickelsburg, “Tobit,”
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Now that we have fragments of the book in both Aramaic and Hebrew with
clear overlaps, which show that it was used at Qumran in both Semitic lan-
guages, the question is posed anew: In which language was Tobit originally
composed?
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