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PREFACE

This volume represents the literary record of the international confer-
ence convened by the Israel Museum to celebrate the sixtieth anniver-
sary of the discovery of Dead Sea Scrolls, entitled “The Dead Sea Scrolls
and Contemporary Culture.” In 1997, the Israel Museum hosted a gala
international conference to mark the fiftieth anniversary of the Dead
Sea Scrolls. At that time, over three hundred scholars from Israel and
around the world gathered to participate in nearly a week of sessions,
in which more than a hundred lectures were presented on a broad
range of topics. Rather than attempting to replicate that near-mythical
event for the sixtieth anniversary of the discovery, the Israel Museum
sought to implement an alternative model of commemoration. The
conference held at the Museum in July 2008 was different in its scope,
character, and aims.

This time, the conference was on a smaller scale, with presentations
by thirty-eight scholars from Israel and abroad. Instead of parallel ses-
sions, all of the lectures took place in a single hall in order to enable
all of the participants to be exposed to the same content and to engage
in spirited and fruitful dialogue. There was a particular emphasis on
including outstanding young scholars in the field. Finally, the steer-
ing committee of the conference asked the participating scholars to
look beyond the state of current scholarship, and to venture into new
path-breaking fields of inquiry. The overall aim of the conference was
to move beyond the strict confines of conventional scholarship and,
as indicated by its title, to examine the place of the findings in con-
temporary culture.

Most of the presentations from the three-day conference have been
gathered together in this volume. The book is divided into five main
sections: (1) the Identity and History of the Community; (2) the Qum-
ran “Library”: Origins, Use, and Nature (2a. Biblical Texts; 2b. Biblical
Interpretation; 2c. Sectarian and Non-Sectarian Literature; 2d. Sectar-
ian vis a vis Rabbinic Halakha); (3) Christianity in Light of the Dead
Sea Scrolls; (4) Gender at Qumran; and (5) New Perspectives (5a.
Methodological Approaches; 5b. Educational Approaches).

The different sections faithfully reflect the approach of the organiz-
ers of the conference, who sought to enter into a deeper examination
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of issues that have long been part of traditional Qumran studies (such
as the identification of the community and the textual and exegetical
aspects of the representation of Scripture in the scrolls), and at the
same time, to engage in relatively more recent avenues of study (such
as the question of gender), and also to re-open areas of examination
that have been dormant (like Karaism and the scrolls), and to enter
those that have never been explored before (such as the influence of
the scrolls on Reform Judaism). It is particularly noteworthy that this
was the first time that a session on “education and the scrolls” was
included in an academic conference, representing the growth and
development of an emerging field that is creating a new pedagogi-
cal-museological language for the dissemination of knowledge about
Qumran and the scrolls amidst the broader community.

This reflected another aim of the conference organizers, namely the
broadening of access to the findings of Qumran studies beyond the
specialist academic community. If the “boutique” nature of the scien-
tific sessions was intended to maximize the effectiveness of scholarly
discourse, concomitant arrangements were made to include the general
public in the event in appropriate fora. A special session conducted in
Hebrew in the Weis auditorium of the Hebrew University campus at
Givat Ram, entitled “Cherchez la Femme: The Presence of Women
at Qumran,” attracted about 300 attendees. Two of the participat-
ing scholars in the conference, Professor John Collins and Professor
James VanderKam, each led a public tour of the Shrine of the Book.
A significant innovation was the fact that the conference sessions were
streamed live on the internet, so that the proceedings could be viewed
in real time around the globe.

While this volume was in press, we were saddened to learn of the
passing of Professor Edna Ullman-Margalit (1946-2010), professor of
philosophy at the Hebrew University, and a former director of the
Center for the Study of Rationality at the University. Prof. Ullman-
Margalit’s contribution to this volume, “Interpretive Circles: The Case
of the Dead Sea Scrolls,” which built upon her recent book, Out of
the Cave: A Philosophical Inquiry into The Dead Sea Scrolls Research
(Magnes Press and Harvard University Press, 2006) exemplifies the
broad multidisciplinary approach of the conference and this publica-
tion. 7172 7721 A

An event of this type could not have been possible without the
assistance and efforts of the institutions and people whose time and
energy brought the project from conception to fruition. We are grate-
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ful to the director of the museum, James Snyder, to the Vice President
for Development and International Relations, Daniel Ben-Natan, and
to the chief curator of archaeology, Ms. Michal Dayagi-Mendels for
their support for the concept. A special thank you is due to the Dorot
Foundation and its directors—Prof. Ernest S. Frerichs, President, and
Michael Hill, Executive Vice President, and to the Nussia and André
Aisenstadt Foundation for their generous funding of the conference;
and to the Hebrew University’s Orion Center for the Study of the Dead
Sea Scrolls and Related Literature and to its then-director, Prof. Steve
Fassberg, for their cooperation. Thank you also to Prof. Florentino
Garcia Martinez and to Brill Publishers for agreeing to publish this
volume in the series devoted to Studies on the Texts of the Desert of
Judah. Thank you to all the scholars who worked so hard to keep to
designated timetables for submitting their articles. Finally, thank you
from our hearts to the staff of the Israel Museum, Dr. Susan Hazan,
Doron Eisenhamer and his staff, Nirit Zur and her staff, Roni Peled
and his staff, Shai Yamin and his staff and, especially, to Carina Auer-
bach-Hod and Judith Amselem for their indispensible contribution to
the success of the event. 1272 0912 5 K1an.

Dr. Adolfo Roitman
Prof. Lawrence H. Schiffman
Dr. Shani Tzoref
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SOME THOUGHTS AT THE CLOSE OF THE DISCOVERIES IN
THE JUDAEAN DESERT PUBLICATION PROJECT

EMANUEL Tov

I would like to devote some thoughts to the publication process of
the Dead Sea Scrolls, especially to its completion, and subsequently
to some unknown aspects of the published texts. Such thoughts are
offered at this juncture when we commemorate the find of the first
scrolls sixty years ago.

At this point, we are rounding off a stage in the [ife of the Dead Sea
Scrolls. Upon the imminent completion of the publication of these
scrolls, the Discoveries in the Judaean Desert (hereafter DJD) series will
be discontinued. My predecessors had no idea what the final scope of
the series would be, since Lankester Harding, when writing to Oxford
University Press in 1955, thought in terms of four volumes for the Cave
4 publications. We ended up with twenty-seven volumes dedicated to
the findings of that cave. When I started, I devised a master plan for
the publications, but it turned out to be too minimalist. In 1991, I
thought in terms of a total of thirty volumes for the DJD series, while
we ended up with forty. I was asked to complete the publication in
a decade, but it has taken us eighteen years, partly because we did
more than we were asked to do. For example, we published the Jer-
icho fragments that were found in 1986 and 1993 as well as the Wadi
Daliyeh papyri that had nothing to do with the Judean Desert texts
(vol. XXXVIII). My present declaration that we are now, in 2008, wind-
ing up the publication may sound like a familiar song, one that you
heard already seven years ago. The announcement in 2001 was more or
less correct, since by that time almost all the scroll fragments could be
examined in scholarly editions. Subsequently, we have produced two
more text volumes (vol. XVII, vol. XXXVII), an Introduction volume
(vol. XXXIX), a Concordance (see n. 4) and two re-editions of Cave
1 scrolls (vol. XXXII, vol. XL). The publication of these re-editions
somewhat blurred the nature of our enterprise since we had not been
asked to produce such volumes when we started the project. The pres-
ence of these re-editions is, of course, a great blessing to scholarship.
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The frequent appearance on the market of new scroll fragments like-
wise put into question the nature of our undertaking. The surfacing of
these approximately forty fragments could not have been predicted in
1990, and accordingly they were not part of our original assignment.
We published a few of these recently surfaced fragments in the final
DJD volumes, but we could not wait for the remainder to be analyzed.
In some cases, we merely know of the existence of a fragment, while
in other cases photographs are known; in all cases one has to wait
until the fragments have landed at a place where scholars have access
to them. Most of these fragments are rather minute, while a few are
substantial in size. The floating around, so to speak, of these fragments
has created the impression that the publication of the scrolls has yet to
be completed. However, we would probably have to wait another three
to four years for a sufficient number of fragments to be ready to justify
a book-size publication. Beyond all this, neither these fragments nor
the re-editions of the Cave 1 scrolls were part of our assignment.

Every publication project needs a beginning and an official end. The
publication started with DJD I, and ends with the three volumes that
are currently in press.

The total number of volumes in the DJD series published by Oxford
University Press is forty, to which we need to add Brill’s concordance
volumes by M. Abegg, one published, and two in preparation. Alto-
gether there are now forty-one volumes, thirty-two of which we our-
selves prepared. The last ones are the Stegemann-Schuller re-edition of
1QHodayot* with parallels from 1QHodayot® and the Cave 4 Hodayot
texts (vol. XL), Puech’s second Aramaic volume covering 4Q550-587
(vol. XXXVTI), and the re-edition of the Cave 1 Isaiah scrolls by Ulrich
and Flint (vol. XXXII).

When using these forty-one volumes, it will not be easy to digest,
use, and absorb the enormous amount of information included in
these sources. The DJD series may well be a treasure trove, but this
treasure resembles that described in the Copper Scroll—often elusive.
Use of these volumes is as difficult as those of the Oxyrhynchus papyri
or any other fragmentary corpus. Each DJD volume contains many dif-
ferent texts, and one needs an index in order to locate the item(s) one
is looking for. Many Cave 4 volumes are arranged by literary genre, but
they don’t contain all the texts belonging to that genre. For example,
the contents of the so-called parabiblical volumes are not predictable.
Various types of reference tools for locating texts are found in the
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DJD introductory volume, vol. XXXIX.! One can also use the topical
arrangement of the six-volume Dead Sea Scrolls Reader? or that of
The Dead Sea Scrolls Translated by Florentino Garcia Martinez.’ Or,
when looking for a specific word, the printed concordance by Abegg
is very helpful.* When looking for a word, phrase, or grammatical fea-
ture, you may also use Abegg’s module in the Accordance computer
program for the Macintosh and Logos, or my own Dead Sea Scrolls
Electronic Library for the PC,* the latter covering only the non-biblical
scrolls. That program also allows you to see the PAM images of each
fragment together with the texts. The future looks even brighter. The
IAA has announced a large photography and inventory project com-
bining new color photographs of all the fragments together with the
earlier photographs. The Charlesworth project continues to present
new editions,® Logos has announced a new electronic edition of the
scrolls by Stephen J. Pfann, Qimron has announced his own printed
edition of the non-biblical scrolls, and Ulrich plans a printed Qumran
Bible in the source languages.’”

Until now we dealt with the availability of editions and some tools
surrounding these editions. Now that the Dead Sea Scrolls have been
published and we think we know everything about them, it is time to
contemplate on the things we do not know regarding the published
fragments.

! Emanuel Tov, The Texts from the Judaean Desert: Indices and an Introduction
to the Discoveries in the Judaean Desert Series (DJD XXXIX; Oxford: Clarendon,
2002).

2 Donald W. Parry and Emanuel Tov, The Dead Sea Scrolls Reader (Leiden: Brill,
2004-2005).

3 Florentino Garcia Martinez, The Dead Sea Scrolls Translated (trans. Wilfred G. E.
Watson; Leiden: Brill, 1994).

* Martin G. Abegg, Jr., with James E. Bowley and Edward M. Cook, in consultation
with Emanuel Tov, The Dead Sea Scrolls Concordance 1. The Non-Biblical Texts from
Qumran (Leiden: Brill, 2003).

* The Dead Sea Scrolls Electronic Library, Brigham Young University, Revised Edi-
tion 2006, part of the Dead Sea Scrolls Electronic Reference Library of Brill Publishers
(Leiden: Brill, 2006). This contains “All the texts and images of the non-biblical Dead
Sea Scrolls, in the original languages and in translation, with morphological analysis
and search programs.”

¢ James H. Charlesworth et al., The Dead Sea Scrolls: Hebrew, Aramaic, and Greek
Texts with English Translations (PTSDSSP; Tibingen: J. C. B. Mohr [Paul Siebeck],
1994-).

7 See now Eugene Ulrich, The Biblical Qumran Scrolls: Transcriptions and Textual
Variants (VTS 143; Leiden: Brill, 2010).
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1. Reconstruction of the Segments That Have Been Lost. Scholars are
used to working with the preserved fragments, but they also attempt
to reconstruct the missing material. In multiple copies of the same
composition, such as the Community Rule, the Damascus Document,
and all the biblical scrolls, the overlapping texts are of great help for
such reconstructions.

There are no objective criteria for such reconstructions. For exam-
ple, Qimron and Puech reconstructed 4Q522 in a completely differ-
ent way from one another. The left column of the largest fragment,
frg. 9 ii, was published preliminarily by Puech in 1992 and described
by him as dealing with “David and his son as well as the temple and
tabernacle.” This topic was, according to Puech, the reason for the
inclusion of the “Jerusalem Psalm,” Psalm 122, in that composition.
The 1992 study by Puech also contains a long exposition on the Rock
of Zion and the place of the altar. Reacting to this publication, Qimron
republished frg. 9 ii with several new readings and reconstructions,
based on the photograph published by Puech.” Qimron proposed a
completely different interpretation of this column, describing it as a
fragment of what he named the “Joshua Cycles.”" In the final publica-
tion of this text in DJD, Puech reflects this understanding when nam-
ing the text “Prophétie de Josué (4QApocrfosué?).”" A comparison
of the publications by Puech and Qimron is a veritable exercise in
the method of comparing the exegesis of Qumran fragments in which
scholars necessarily read much into the lacunae.

A cause célébre in this regard is 4Q341 that came into this world
as 4QTherapeia in Allegro’s analysis in 1979. At that point, the text
was taken as a transliteration in Hebrew of a Greek medical document
containing such words as Magnus (line 4) and Horqanus (line 7).
According to Allegro, its “language is an extraordinary mixture of
transliterated Greek, Aramaic, and a grammatically irregular Hebrew,

$ Emile Puech, “La pierre de Sion et I'autel des holocaustes d’aprés un manuscrit
hébreu de la grotte 4 (4Q522),” RB 99 (1992): 676-96.

° Elisha Qimron, “Concerning ‘Joshua Cycles’ from Qumran,” Tarbiz 63 (1995):
503-8 (Hebrew with English summary).

9 In this interpretation, Qimron was actually preceded by Robert H. Eisenman
and Michael O. Wise, The Dead Sea Scrolls Uncovered (Shaftesbury, Dorset: Ele-
ment, 1992), 89-93, who were probably the first to recognize the true meaning of this
document.

1 Emile Puech, Qumran Cave 4. X VIII: Textes hébreux (4Q521-4Q528,4Q576-4Q579)
(DJD XXV; Oxford: Clarendon, 1998), 39-74.



DISCOVERIES IN THE JUDAEAN DESERT PUBLICATION PROJECT 7

giving the inescapable impression of deliberate obscurantism, not
entirely unfamiliar in medical writing.”"* This idea was taken up by
J. H. Charlesworth who essentially accepted Allegro’s transcription."’
This interpretation gave rise to new theories concerning the nature of
the Qumran community. However, not much later the real nature of
this document was discovered by Naveh who demonstrated that this is
a Hebrew writing exercise by a fairly skilled person, perhaps a scribe.
This scribe used a small left-over piece of leather in order to write
some meaningless words and letters while accustoming his hand to
the pen and ink and to the writing material before beginning to write
in earnest."

In these two cases, the reconstruction pertained to the understand-
ing of the scroll as a whole. On a smaller scale, should we indulge in
reconstructing the missing material in 4QSam® and, if so, in which
way? The lacunae in this scroll should clearly not be reconstructed on
the basis of MT since the preserved parts of that scroll do not reflect
MT. Should they be reconstructed on the basis of the LXX since the
Samuel scroll is often very close to the LXX? This was the practice of
the DJD editors of that volume,' and that procedure is probably cor-
rect in several cases, but not all reconstructions in the lacunae in the
scroll should be based on retroversion from Greek into Hebrew.

Obviously, the understanding of important details often depends on
the reading of single letters, which equally often are contested. Thus, as
one of the proofs for the gradual development of the tripartite canon in
the second century B.C.E., one always quotes 4QMMT C lines 10-11,
“[...And] we have [written] to you so that you may study (carefully)
the book of Moses and the books of the Prophets and (the writings of)
David” [ 7]"72) 0'R*2[371 °]7902[1] AWIA 1802 PANW IR 11[AND].16

2 John M. Allegro, The Dead Sea Scrolls and the Christian Myth (London: Pro-
metheus, 1979), 235-40, pls. 16-17. The quote is from p. 235.

B James H. Charlesworth, The Discovery of a Dead Sea Scroll (4Q Therapeia): Its
Importance in the History of Medicine and Jesus Research (Lubbock, Tex.: Texas Tech
University, 1985).

' Joseph Naveh, “A Medical Document or a Writing Exercise? The So-called
4QTherapeia,” IE] 36 (1986): 52-5, pl. II. This understanding was later accepted in
Naveh’s edition in Stephen J. Pfann et al., Qumran Cave 4.XXVI: Cryptic Texts and
Miscellanea, Part 1 (DJD XXXVTI; Oxford: Clarendon, 2000), 291-93.

> Frank Moore Cross et al., Qumran Cave 4.XII: 1-2 Samuel (DJD XVII; Oxford:
Clarendon, 2005), 1-216.

!¢ Restoration and translation according to Elisha Qimron and John Strugnell,
Qumran Cave 4.V: Migsat Ma‘ase ha-Torah (DJD X; Oxford: Clarendon, 1994), 59.
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The reading of the key words, based on the combination of three
separate fragments on pl. VI, is very tentative. However, in a 2003
paper Ulrich suggested that these words should be read differently."”
According to him, the juxtaposition of the three fragments 18, 17, and
15 is far from certain, and the reading of the remnants of the preserved
letters is likewise questionable. He shows that possibly Moses is not
mentioned in this context, and that there was no phrase “books of the
Prophets.”

Scholars approach these reconstructions in different ways. Also in
DJD there have been different approaches towards the inclusion of
reconstructions in DJD over the course of the years. In recent years,
we have become accustomed to the inclusion of reconstructions, while
the earlier volumes had no fixed system. This uncertainty is clearly
visible in the different approaches of Barthélemy and Milik in DJD
I (1955). Barthélemy hardly included any reconstructions of missing
words, while Milik incorporated lengthy and often questionable recon-
structions. Thus 1QDibre Moshe (1Q22), a composition for which no
parallels are known, has been reconstructed very generously.'®

2. Percentage of Scrolls Preserved. How fragmentary the scrolls are
can be determined only when we are aware of their complete text as
in the case of the biblical scrolls and some other works. The scrolls are
actually much more fragmentary than we realize. The great majority
of the biblical fragments do not exceed more than 5 percent of the
complete books. For example, the Genesis scrolls cover only between
0.2 and 3% of the book. In Exodus, most scrolls cover between 0.1 and
5%, while 4QExod* covers 13.5% of the book, and 4QpaleoExod™ cov-
ers 36%." In the long book of Isaiah, most scrolls from Cave 4 cover
between 0.1 and 7.0%, while 4QIsa® and 4QIsa cover 17% and 5%
respectively. Of course, the large Isaiah scroll from Cave 1 is complete.
In the case of the non-biblical scrolls, it is difficult to ascertain the

7 “The Non-attestation of a Tripartite Canon in 4QMMT,” CBQ 65 (2003):
202-14.

8 By the same token, some published texts do not indicate exactly where in the
column the fragments were placed, while others are very specific. Thus in some pub-
lications, the structure of individual text columns within a given composition, extant
or reconstructed, is often based on physically unconnected fragments placed in an
extant or reconstructed column sequence. Some scholars were more insistent than
others regarding the reconstruction of the column structure of the scroll made on the
basis of the preserved fragments.

! The actual coverage of the words of the book is smaller, since I also counted
single letters preserved as representing a complete verse.
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percentage preserved because several ancient scrolls of what looks like
the same composition contained different literary editions. A compari-
son of the scrolls of the Damascus Covenant with the medieval text of
CD is therefore of limited value only. Three Cave 4 manuscripts of the
Damascus Covenant (4QD**<) contain respectively 38%, 13% and 3%
of the coverage of CD. The little fragment of the Targum of Leviti-
cus, 4Qtglev (4Q156), contains no more than 1% of the whole book.
Likewise, 4QLXXLev* and 4QLXXLev’ covered 1% and 5% respectively
of the Greek translation, while 4QLXXNum and 4QLXXDeut covered
2.0% and 0.1% respectively. These small percentages should lead to
some modesty with regard to our statements on the scrolls. At the
same time, for the non-biblical scrolls we often have no clue as to how
much of the original composition has been preserved. Thus, in the case
of the parabiblical texts relating to Jeremiah and Ezekiel published by
Dimant in DJD XXX, we do not know whether these texts present for
example 5%, 10%, or 30% of the complete compositions.

3. Find-sites of the Scrolls. Scholars worked out a detailed inventory
system of the scrolls, but it is mostly based on information volunteered
by the Bedouin and only very partially on controlled excavations. It is
essential to know from which site and cave the documents derived,
because several aspects of our analysis are based on such informa-
tion. Cave 4 probably housed the community’s central depository of
scrolls, but we are not certain as to exactly which scrolls were found
there. Thus 4QGen®, a presumed Qumran scroll that is very close to
the medieval MT, was suspected by its editor, Davila, to have derived
from Murabba‘at. Its script is late and among the Qumran scrolls
this text, though fragmentary, is closer to the medieval text than the
other scrolls.”® The decision as to whether or not this text derives from
Qumran is thus rather central to our study of the biblical text, since
all the proto-Masoretic texts from Qumran (57 texts)*! are somewhat
removed from the medieval text, while those from the other find-sites
in the Judean Desert are identical to the medieval text. This evidence
leads to certain conclusions regarding Masada, Nahal Hever, and
Murabba‘at, while 4QGen® forms an exception. On the other hand, if
this text indeed derived from Murabba‘at, there is no case for its being

» James R. Davila in Qumran Cave 4.VII: Genesis to Numbers (ed. Eugene Ulrich
and Frank M. Cross; DJD XII; Oxford: Clarendon, 1994 [repr. 1999]), 31 (“late
Herodian, or perhaps even post-Herodian”).

21 57 out of 127 texts that are sufficiently extensive for textual analysis.
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a Qumran exception. It is not impossible that the Bedouin claimed
that this text derived from Qumran in the hopes of receiving a better
financial reward.

The same issue comes up with regard to the documentary texts
4Q342-348, 351-361 that are also rather exceptional among the
Qumran texts. These texts contain deeds, letters, and accounts, types
of documents rarely found at Qumran.”? Indeed, the collection of
Qumran texts is exceptional among the corpora found in the Judean
Desert, since all other Judean Desert corpora contain only or almost
only documentary texts, while the Qumran corpus contains almost
only literary texts. If some or all of 4Q342-361 derived from other
sites in the Judean Desert, the Qumran collection would be more uni-
form. Indeed, 4Q347 and XHev/Se 32 (XHev/Se papDeed F) have been
proven to be part of the same document deriving from Nahal Hever.
Further doubts on the alleged Qumran origin of these texts were raised
by Cotton and Yardeni.” These and additional doubts on the origin of
the scrolls were summarized in a valuable study by S. Reed in 2007.**
For example, Reed pointed out that no more than ninety-four of the
approximately 600 texts from Cave 4 derived from controlled excava-
tions.” The original international team believed what was told them
by the Bedouin, but it slowly dawned on scholars that this source of
information was very questionable. After all, the Bedouin obtained a
higher price for documents that were presented as “Qumran” or even
Nahal Hever. Likewise, most of the texts named Seiyal (Jordan) prob-
ably derived from Nahal Hever (Israel), because the Bedouin did not
want to admit in the 1950s that they had crossed the border into Israel
and retrieved these texts from Nahal Hever.?

2 For a list, see Armin Lange in Tov, The Texts, 143-4.

2 Ada Yardeni in Hannah M. Cotton and Ada Yardeni, Aramaic, Hebrew, and
Greek Documentary Texts from Nahal Hever and Other Sites, with an Appendix Con-
taining Alleged Qumran Texts (The Seiyal Collection II) (DJD XXVII; Oxford: Claren-
don, 1997) 283-84.

2 Stephen A. Reed, “Find-Sites of the Dead Sea Scrolls,” DSD 14 (2007): 199-221.
Among other things, Reed tabulated the finds in controlled archeological digs and
by Bedouin, using the earlier analysis by Stephen J. Pfann in the Companion Volume
to Emanuel Tov with the collaboration of Stephen J. Pfann, The Dead Sea Scrolls on
Microfiche: A Comprehensive Facsimile Edition of the Texts from the Judaean Desert
(Leiden: Brill/IDC, 1993).

% Reed, “Find-Sites,” 206.

% See Emanuel Tov with the collaboration of Robert A. Kraft, The Greek Minor
Prophets Scroll from Nahal Hever (8HevXIigr) (The Seiydl Collection I) (DJD VIII;
Oxford: Clarendon, 1990), 1: “At first the exact location of the find was unknown, but
subsequent excavations in the ‘Cave of Horror’ in Nahal Hever (Wéadi Habra) brought
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4. Position of the Fragments in the Caves. Very little is known about
the placement of the fragments in the caves at the time of their discov-
ery. In most cases, the Bedouin were the first to enter the caves, where
they collected some fragments and brought them to antiquity dealers.
Thus, the Bedouin are the sole source of the information that the Cave
1 scrolls were found in jars.”” In his sworn statement, Muhammed
ed-Deeb said that one of the two jars found in Cave 1 contained three
scrolls, two of which were covered with cloth, but we do not know
which scrolls they were. Furthermore, we have no information at all
regarding the placement of fragments in relation to each other. This
lack of information greatly complicated the work of reconstruction.
For one thing, the years-long identification work in the “scrollery” in
the Rockefeller Museum would have been greatly facilitated had this
and similar information been available.

5. Relation Between the Contents of the Individual Caves. If we were
to understand the relation between the contents of the individual caves
we possibly would be in a better position to evaluate the writings found
there. From a quantitative point of view, Cave 4 housed the central
depository, including multiple copies of the same works. The other
caves contained at least one copy of every composition represented by
multiple copies in Cave 4, as noted by Devorah Dimant.?® Addressing
the relation between the caves from a different angle, Stokl Ben Ezra
distinguished between Caves 1 and 4 that contained an older stage of
the manuscript collection and Caves 2, 3, 5, 6, 11 that represented more
recent stages.” According to him, “[i]n one hypothetical scenario, the
scrolls from Cave 1 were hidden there long before 68 C.E., around the

to light a few scraps of the same scroll, together with other documents and artifacts,
so that the place of origin of the scroll is now known.”

¥ See Anton Kiraz’s Archive on the Dead Sea Scrolls (ed. George A. Kiraz; Piscat-
away, N.J.: Gorgias, 2005), 91 (undated statement relating to 1960-1965). See also
Weston W. Fields, The Dead Sea Scrolls, A Short History (Leiden: Brill, 2006) 109. The
Cave 1 scrolls covered with cloth and placed in jars were probably considered especially
precious. Thus Hartmut Stegemann, Die Essener, Qumran, Johannes der Tdufer und
Jesus—Ein Sachbuch (9th ed.; Freiburg/Basel/Vienna, 1993) 90 = idem, The Library of
Qumran: On the Essenes, Qumran, John the Baptist, and Jesus (Grand Rapids: Eerd-
mans and Leiden: Brill, 1998), 81.

# Devorah Dimant, “The Qumran Manuscripts: Contents and Significance,” in
A Time to Prepare the Way in the Wilderness. Papers on the Qumran Scrolls by Fellows
of the Institute for Advanced Studies of the Hebrew University, Jerusalem, 1989-1990
(ed. Devorah Dimant and Lawrence H. Schiffman; STDJ 16; Leiden: Brill, 1995),
23-58, at 30.

¥ Daniel Stokl Ben Ezra, “Old Caves and Young Caves—A Statistical Reevaluation
of a Qumran Consensus,” DSD 14 (2007): 313-33, at 315-16.
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turn of the era when Qumran was destroyed by a fire after an attack.
Cave 4 might have been used as an emergency hiding place, library,
or as a depository already around the same time, though some manu-
scripts were added later.”®

Most caves contain similar proportions of the various literary genres,
biblical manuscripts, community compositions, and non-community
compositions.” The only features characterizing the individual caves
seem to be: (1) Cave 7 contains only Greek papyrus fragments (19
items), probably mainly biblical texts. (2) Most of the texts from Cave
6 are Hebrew papyri (21 papyri out of a total of 31 items), including
a few biblical papyri. This collection of texts must have derived from
a special source, different from that of the main depository of texts in
Cave 4.7 (3) A large percentage of the identifiable texts from Cave 11
reflect the Qumran scribal system, or are sectarian, or are of interest
to the Qumran community.”

6. Number of Scrolls Preserved. We usually calculate the number of
preserved Qumran scrolls as 930 items in our inventory, but we have
no certainty at all that this number is even close to the truth. There are
simply too many uncertainties relating to small fragments and scribal
hands. It could be one hundred more or one hundred less. Obviously
we do not know how many scrolls were originally deposited in the
caves. Stegemann calculates the number of scrolls deposited in the
caves at 1000, but we have no criteria for any type of calculation.*

7. Relation Between Multiple Copies. There is no standard formula
for evaluating the relationship between multiple copies of the same
composition. For example, if we approach the 36 copies now named
“Psalms” as copies of the biblical book of Psalms, we may be very far
from the truth. All these copies indeed contain psalms, but not all of
them are biblical psalms. Only one Qumran copy reflects the Maso-

30 Stokl Ben Ezra, “Old Caves,” 316.

31 Dimant, “Qumran Manuscripts,” 35.

2 According to Michael O. Wise, Thunder in Gemini (JSPSup 15; Sheffield: JSOT
Press, 1994), 130-32, this cave housed a collection of private study copies.

% See my paper “The Special Character of the Texts Found in Qumran Cave 11,”
in Things Revealed. Studies in Early Jewish and Christian Literature in Honor of
Michael E. Stone (ed. Esther G. Chazon et al.; JSJSup 89; Leiden: Brill, 2004), 187-96.
On the other hand, Garcia Martinez, “The Study of the Texts from Qumran: A Gron-
ingen Perspective,” in his Qumranica Minora I: Qumran Origins and Apocalypticism
(STDJ 63; Leiden: Brill, 2007), 297-310, at 306-9, believes that Cave 11 is as “sectarian”
as Cave 1.

** The Library of Qumran, 79.
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retic book of Psalms, 4QPs, while the other copies contain different
collections of psalms. At least seven psalm collections from Caves 4
and 11 contain psalms in a different sequence from that in MT, some-
times with additional psalms to those in the canon. If the view sug-
gested by Sanders, Wilson, and Flint carries the day,” according to
which these scrolls reflect alternative biblical Psalters, it implies that
the psalm texts from Caves 4 and 11 constitute the group of Qum-
ran evidence that deviates most from MT. However, the arguments
adduced in the past in favor of the assumption that 11QPs? reflects
a liturgical collection also hold with regard to the texts from Cave 4,%
and this view seems preferable to us. The deviations from MT pertain
to both the sequence of the individual psalms and the addition and
omission of psalms, among them non-canonical psalms.

Consequently, a common name for compositions is not always
meaningful, since the scrolls may represent different editions of the
same or similar compositions. Likewise, the different Jeremiah texts
reflect two different editions of the book, a long one (4QJer*) and
a short one (4QJer™?), differing greatly in scope and sequence. The
various copies of the Community Rule, the Damascus Document and
the War Scroll also show evidence of different editorial versions of
these compositions. As a result, the naming by modern editors of all
the texts of S, D, M, or of the Psalms texts or those of Jeremiah with
a single name is convenient, but may be misleading for some. Never-
theless, it is a correct procedure since books that developed in such a
fashion in antiquity may have existed in various forms.

I have been asked to share with you some of my thoughts at the
close of the DJD Publication Project. I have used this occasion not
only to describe all the positive things that have been achieved, but
also to elaborate on some of the areas where our information is greatly
deficient. Sometimes we need to stress how little we know, especially at
this juncture of pride in our achievements of the past sixty years.

* James A. Sanders, The Psalms Scroll of Qumrdn Cave 11 (11QPs®) (DJD 1V;
Oxford: Clarendon, 1965); Gerald H. Wilson, The Editing of the Hebrew Psalter
(SBLDS 76; Chico, Calif.: Scholars Press, 1985); Peter W. Flint, The Dead Sea Psalms
Scrolls and the Book of Psalms (STD] 17; Leiden: Brill, 1997).

% 11QPs* contains prose as well as poetry sections showing the purpose of the col-
lection (focus on David). To one of the psalms (Psalm 145), the scroll added liturgical
antiphonal additions.
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THE GRONINGEN HYPOTHESIS REVISITED

FLORENTINO GARCIA MARTINEZ

1. INTRODUCTION

I am most honored and thankful to the organizers of this joyous
celebration of the sixtieth year since the Discovery of the Scrolls
for inviting me to talk about “the Groningen Hypothesis” in the ses-
sion dedicated to discussing the “Identity and History of the Qumran
Community.”

When I first presented the core of what later became known as “the
Groningen Hypothesis” at a symposium of Spanish Biblical Scholars
in Cdrdoba in 1986,' only the first seven volumes of the Discoveries
in the Judaean Desert Series had been published. Of course, the seven
largest and most well preserved manuscripts from Cave 1 had been
available for a long time, and many other fragments from Cave 4 were
also known in preliminary form. But at that time, in 1986, not even a
simple listing of all the materials found in the caves, which could have
given us an idea of the collection as a whole, was publicly available.
There was a list compiled by Elisha Qimron in the seventies, and a
complete inventory of PAM photographs, Museum Plates, and compo-
sitions, completed by Strugnell in 1985, but those were not accessible
to scholars. The first such list (culled from the most disparate sources)
was the one I published in 1989 in the periodical Henoch.* This was
followed by the much more complete listing, published by Stephen A.
Reed, first in 14 fascicles, starting in 1991, and then in book form in
his The Dead Sea Scrolls Catalogue of 1994.° This has been superseded
since 1993 by the data-base prepared by Stephen Pfann and edited by

! Florentino Garcia Martinez, “Origenes del movimiento esenio y origenes qumra-
nicos: pistas para una solucion,” in II Simposio Biblico Espafiol (ed. Vicente Collado-
Bertomeu and Vincente Vilar-Hueso; Fundacion Biblica Espafiola-Caja de Ahorro de
Coérdoba: Valencia-Coérdoba, 1987), 527-56.

% Florentino Garcia Martinez, “Lista de MSS procedentes de Qumréan,” Henoch 11
(1989): 149-232.

* The Dead Sea Scrolls Catalogue: Documents, Photographs and Museum Inventory
Numbers, Compiled by Stephen A. Reed, Revised and Edited by Marylyn J. Lindberg
with the collaboration of Michael B. Phelps (SBLRBS 32; Atlanta: Scholars, 1994).
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Emanuel Tov in the Companion Volume to the Dead Sea Scrolls on
Microfiche,* which, in turn, forms the base of the list published in DJD
XXXIX and which gives an overview of the whole collection retrieved
in the caves.’

This simple detail (of the very partial availability of the contents of
the corpus) shows how pretentious I was (or I should say, unaware)
to offer in 1986 a general hypothesis to explain a set of data that was
so poorly known at the time. And nonetheless, during the last twenty
five years the Groningen Hypothesis has been a useful tool which has
helped us to understand the makeup of the collection of manuscripts
and the group which collected and preserved them, to the point that
in the words of Albert Baumgarten, one of its critics, “it is probably
closest to being the scholarly consensus.”™

Now the situation is completely different since we have all the pre-
served evidence at our disposal (the latest DJD with the second part of
the Aramaic texts of Starcky’s lot has been recently published by the
Clarendon Press).” We are no longer unduly dependent on the first
published manuscripts (many with clearly “sectarian” characteristics)
and we can analyze the collection as a whole. And the study of the col-
lection as a whole (while we are very much aware of the fragmentary
and circumstantial character of the evidence that has reached us) has
yielded two fundamental insights (at least to me) that were not avail-
able at the moment the Groningen Hypothesis was formulated: First,
the change in the proportions of which categories contain the majority
of the collection’s manuscripts (i.e., the change of proportions among
the so-called “biblical,” “para-biblical,” and “sectarian” manuscripts),
and the increased importance of “para-biblical” materials as compared

* Emanuel Tov with the collaboration of Stephen J. Pfann, Companion Volume to
the Dead Sea Scrolls on Microfiche (Leiden: Brill-IDC, 1993 and 1995).

> Emanuel Tov with the collaboration of Stephen J. Pfann, “List of the Texts from
the Judaean Desert,” in The Texts from the Judaean Desert: Indices and Introduction
to the Discoveries in the Judaean Desert Series (ed. E. Tov et al.; DJD XXXIX; Oxford:
Clarendon, 2002).

¢ Albert I. Baumgarten, “Reflections on the Groningen Hypothesis,” in Enoch and
Qumran Origins: New Light on a forgotten Connection (ed. Gabriele Boccaccini; Grand
Rapids: Eerdmans, 2005), 257. The same volume also contains the critical remarks on
the Groningen Hypothesis of Charlotte Hempel, Mark A. Elliot, Torleif Elgvin, Lester
L. Grabbe, Benjamin G. Wright, Timothy H. Lim, Shemaryahu Talmon, Emile Puech
and Gabriele Boccaccini.

7 Emile Puech, Qumran grotte 4. XXVII: Textes araméens deuxiéme partie (DJD
XXXVII; Oxford: Clarendon, 2009).
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with the two other categories, to the point where we may say with-
out exaggeration that this sort of material constitutes the majority of
the collection, adding up to more than the “biblical” and “sectarian”
manuscripts together.® Second, the questioning of those same labels as
anachronistic and inadequate to reflect the historical reality the manu-
scripts reveal to us.’ This second insight seems to me highly relevant
because the labels we use are not neutral designations, but are highly
charged (in a conscious or unconscious way) with value.

In evaluating the Groningen Hypothesis in the twenty-first century,
we must look critically at the “Groningen Hypothesis” with this new
understanding of the collection as a whole, in order to test its validity
as a global explanation of the Dead Sea Scrolls findings, and in this
way try to answer the question put forth by Albert Baumgarten in his
“Reflections on the Groningen Hypothesis™:

Has the Groningen Hypothesis reached the limits of its explanatory pow-
ers, such that it is ripe for replacement by some alternative, the inevitable
fate of all human attempts to make sense of complex and messy reality?'°

If the answer is yes, I will abandon it without regrets. If the “Gron-
ingen Hypothesis” has already lost its capacity to explain the data we
now know, what better occasion to bury it definitively than this meet-
ing in Jerusalem? But before we proceed to the Gehinnon valley for a
solemn funeral, allow me to look at two basic elements of the Gronin-
gen hypothesis: the origins of the group as a breakaway from another
group, and the general character of the collection, taking into account
the two fundamental insights I have just have mentioned (the change
of proportions of the compositions and the anachronistic and inad-
equate character of the labels).

2. THE QUMRAN GROUP AS A SPLINTER GROUP

What does the Groningen Hypothesis say about the identity and ori-
gins of the Qumran community? In the English version of my proposal

¢ T have developed this point in a recent contribution, Florentino Garcia Martinez,
“Qumran, 60 ans apres la découverte,” The Qumran Chronicle 15 (2007): 111-38.

° As I have also proved in a recent article, Florentino Garcia Martinez, “;Sectario,
no-sectario o qué? Problemas de una taxonomia correcta de los textos qumrénicos,”
RevQ 23/91 (2008): 383-94.

1 Baumgarten, “Reflections on the Groningen Hypothesis,” 258.
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published in 1988, I summarized the aspects related to the origins and
history of the community in the following way:

What we are here calling: “A Groningen Hypothesis” is an attempt (yet
another) coherently to relate to each other the apparently contradictory
data furnished by the Dead Sea manuscripts as to the primitive history
of the Qumran Community.

In essence, this hypothesis proposes:

1) to make a clear distinction between the origins of the Essene move-
ment and those of the Qumran group;

2) to place the origins of the Essene movement in Palestine and specifi-
cally in the Palestinian apocalyptic tradition before the Antiochian
crisis, that is at the end of the third or the beginning of the second
century B.C.E;

3) to place the origins of the Qumran group in a split produced within
the Essene movement in consequence of which the group loyal to the
Teacher of Righteousness was finally to establish itself in Qumran;

4) to consider the designation of the “Wicked Priest” as a collective one
referring to the different Hasmonean High Priests in chronological
order;

5) to highlight the importance of the Qumran group’s formative period
before its retreat to the desert and to make clear the ideological devel-
opment, the halakhic elements, and the political conflicts taking place
during this formative period and culminating in the break which led
to the community’s establishing itself in Qumran."

The Groningen Hypothesis was operating within the usual categories
of the time, which were, if I may say, “pan-Essenic.”*? The core of the
Hypothesis (if we disregard the labels, like “Qumran group,” “Essene
movement” and “Apocalyptic tradition” I used at the time) was the
consideration of the group who collected the manuscripts as a splinter
group or offshoot from a parent group, taking seriously the indications
of the beginning of the Damascus Document and the indications of
some other manuscripts which mention the “Teacher,” like the Pesher
Habakkuk. And that this split was centered around a person to whom
these manuscripts refer as “Teacher of Righteousness.”

' Florentino Garcia Martinez, “Qumran Origins and Early History: A Groningen
Hypothesis,” Folia Orientalia 5 (1988): 113-36, repr. in Qumranica Minora I (STD] 63;
Leiden: Brill, 2007), 3-29.

2 Charlotte Hempel, “The Groningen Hypothesis: Strengths and Weaknesses,” in
Enoch and Qumran Origins: New Light on a forgotten Connection (ed. Gabriele Boc-
caccini; Grand Rapids: Eerdmans, 2005), 251, underlines the different use of the termi-
nology in German scholarship: “essenich in the sense of sectarian and its counterpart
vor-essenich, in the sense of pre-sectarian.”
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This element has been seriously criticized by the many colleagues
(and with good arguments), who interpret the allusions to the rift that
are present in the documents as a reference to the separation of the
group from “all Israel” and not from a parent group. Some of the
critics have been apparently misled by the dichotomist language of
“sons of light” and “sons of darkness” in some of the manuscripts,
although the three groups (the “we” group, the “you” group and the
“they” group) present in 4QMMT should have given pause in the
interpretation of the boundary fixing language used by the different
documents. Others, like John Collins, have correctly insisted that the
closest parallels with the classical description of the Essenes are in the
Serekh haYahad, and that the yahad group should logically be consid-
ered the parent group.”

But, in spite of these criticisms, I think that it is precisely this ele-
ment of the Groningen Hypothesis that has proved the most fruitful
when dealing with the evidence published after its formulation. As I
said at the beginning, the proportions of the categories of manuscripts
have dramatically changed, and the so-called “sectarian” manuscripts
are no longer a majority but a minority of the holdings recovered.
Nonetheless, the new publications have brought to light some addi-
tional new “sectarian” texts previously unknown, and, what is much
more important, many copies of the core documents, like the Damas-
cus Document and the Serekh haYahad. In the collection, thus, we do
have some writings produced by a particular group, or groups, of Jews
who were different from (and opposed to) what we may call the rest
of the Jews of the time. Even if they do not form the majority of the
collection, the so-called “sectarian” documents are a reality, and these
compositions can tell us something about the group that produced
them and lived according to the norms there recorded.

The substantial number of copies of the Damascus Document, pub-
lished in 1996," the equally substantial number of copies of the Ser-
ekh, published in 1998, and the single copy of 4Q265, known before

3 John J. Collins, “The Yahad and ‘The Qumran Community’,” in Biblical Tradi-
tions in Transmission: Essays in Honour of Michael A. Knibb (ed. Charlotte Hempel
and Judith M. Lieu; JSJSup 111: Leiden: Brill, 2006), 93: “The identification of any
group described in the Scrolls as Essenes rests primarily on the similarities between
the Serek and the account in Josephus, and so if any group described in the Scrolls is
to be identified as Essenes is the yahad.”

* DJD XVIIIL.

5 DJD XXVL
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as 4QSerekh Damascus and now as 4QMiscellaneous Rules, published
in 1999,'¢ have proved to us not only that the main “sectarian docu-
ments” have a long and complex redactional history of their own, but
that, while addressing groups which are certainly different, they are
all closely interrelated. Although the definition of the “other” in the
Damascus Document and in the Serekh is clearly different, as I think
I have proved elsewhere,"” these “sectarian” documents clearly show
that the opposition between the “us” and the “others” is not limited to
“us” and the other Jews, but includes also a parent group from which
the group that penned the document separated. Philip Davies has for-
mulated this perspective as follows:

Where the documents of the yahad are concerned with identity and dif-
ference, they are addressing not Israel as a whole, “Jewish society,” but
the group that they have abandoned, or rather, as they see it, has aban-
doned them.'®

I do not pretend that the Groningen Hypothesis can solve all the prob-
lems posed by the different manuscripts of “sectarian” compositions,
far from it. Many colleagues are intensively working to disentangle
the web of relationships with which the documentation now available
furnishes us,” and I have no doubt that we will see more clearly in
the future. My only point is that this central aspect of the Groningen
Hypothesis (that the people who brought together this wonderful col-
lection of manuscripts were an offshoot or breakaway group from a
parent movement) has not been disproved by the new publications
and the increase of “non sectarian” compositions now available; on the

16 DJD XXXV.

7 Garcfa Martinez, “Invented Memory: the ‘Other’ in the Dead Sea Scrolls,” in
Garcia Martinez, Qumranica Minora II (STD] 64; Leiden: Brill, 2007), 187-218.

8 Philip R. Davies, “‘Old’ and ‘New’ Israel in the Bible and the Qumran Scrolls:
Identity and Difference,” in Defining Identities: We, You, and the Other in the Dead
Sea Scrolls (ed. Florentino Garcia Martinez and Mladen Popovi¢; STDJ 70; Leiden:
Brill, 2008), 33-42, at 38.

1" See, among others, John J. Collins, “Forms of Community in the Dead Sea Scrolls,” in
Emanuel: Studies in Hebrew Bible, Septuagint, and Dead Sea Scrolls in Honor of Emanuel
Tov (ed. Shalom M. Paul et al.; VTSup 94; Leiden: Brill, 2003), 97-111, Eyal Regev,
“The Yahad and the Damascus Covenant: Structure, Organization and Relationship,”
RevQ 21/82 (2003): 233-62, the articles of Collins, “The Yahad and the ‘Qumran Com-
munity’,” Hempel, “Maskil(im) and Rabbim: From Daniel to Qumran,” and Sarianna
Metso, “Whom does the Term Yahad Identify?” in Hempel and Lieu, eds., Biblical
Traditions in Transmission: Essays in Honour of Michael A. Knibb, respectively 81-96,
133-56 and 213-36, and the book by Stephen Hultgren, From the Damascus Covenant
to the Covenant of the Community (STD] 66; Leiden: Brill, 2007).
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contrary, it has been somehow vindicated and is still a useful model to
understand the evidence preserved.

3. THE CHARACTER OF THE COLLECTION

As a consequence of this basic insight, the Groningen Hypothesis took
the diversity of origin and date of the materials preserved in the col-
lection seriously. This diversity was evident since, from the beginning,
everyone accepted the division of the manuscripts into “biblical” and
“non-biblical,” as well as the further subdivision of the “non-biblical”
manuscripts into “sectarian” and “non-sectarian” categories. But the
Groningen Hypothesis took also very seriously the interconnection of
all the materials as belonging to a “sectarian” Library, and that there-
fore all the texts, “biblical” and “non-biblical” alike, informed the
thought of the group who collected, preserved and in certain cases
wrote the compositions whose remains have reached us.

In the presentation of the Hypothesis during the congress held in
Groningen in 1988, I expressed this basic assumption in this way:

One of the basic assumptions of our hypothesis is that all the manu-
scripts recovered from the caves of Qumran are remnants of the library
of the group which used to live in and around Khirbet Qumran. Evi-
dently not all the MSS found at Qumran are of Qumranic origin; nobody
would ever dream of claiming a Qumranic origin for any one of the bib-
lical MSS that make up a sizeable part of the remnants from the various
caves; besides, the palaeographical dating of certain MSS formally rules
out their having been composed or copied in Qumran, and the long
editorial history of various works equally makes it clear that the oldest
levels were written in a period prior to the establishing of the commu-
nity beside the Dead Sea. But it is our contention that:

1) the texts found in the caves are not a disparate collection of loose
elements without any connection; on the contrary, they are part of
a whole and form a unity that we can describe as a religious library,
and

2) that this library belongs to and reflects the interests of the group of
Qumran, which amounts to saying that it is a sectarian library.?

0 Florentino Garcia Martinez and Adam S. van der Woude, “A Groningen Hypo-
thesis of Qumran Origins and Early History,” RevQ 14/56 (1999): 521-41, repr. in
Garcia Martinez, Qumranica Minora I, 31-52, at 31-32.
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In general terms, we may say that the first part of this basic assump-
tion has been confirmed now that the publication is complete, since
with the exception of a few documentary texts (some of them of
uncertain origin) it can be asserted that the collection as a whole is
a “religious library,” and the so-called “parabiblical” texts which now
form the majority are as religious as the rest of the compositions (be
it “biblical” or other).

I am also convinced that the second part of this assumption (that
the collection as a whole belongs to and has influenced the thought of
the group) has proved true by the new publications, and in a much
more radical way than I was able to imagine when I formulated it,
since then I was accepting as evident the usual division in categories
as reflecting the historical reality of the time when the collection was
formed.

Now, we are much more aware that the only historical context we
can apply with any certainty to the collection of compositions previ-
ously known (some as “biblical” and some as “non biblical”) as well
as to the compositions previously unknown (some labelled “sectarian”
and others “non-sectarian”) is the Qumran context. For compositions
previously unknown it is evident that the only context we can give
them is the collection where they have been found, and while this
context is independent of their origins it tells us at least that these
previously unknown compositions were acceptable to and cherished
by the group to a greater or lesser degree, in the same manner that
the compositions which later will become “Bible” in Jewish, Christian
or Ethiopic canons were acceptable to and cherished by the respective
group to a greater or lesser degree.

And now, since the work of Michael Stone,® Robert Kraft?> and
Marinus de Jonge* (among others), we are all well aware that the con-
text in which a composition has been preserved and transmitted tells
us as much or more about understanding this composition than its

21 See, for example, Michael E. Stone, “Categorization and Classification of Apoc-
rypha and Pseudepigrapha,” Abr Nahraim 24 (1986): 167-77.

22 See, for example, Robert A. Kraft, “The Pseudepigrapha in Christianity,” in Trac-
ing the Treads: Studies in the Vitality of Jewish Pseudepigrapha (ed. John C. Reeves;
SBLEJL 6: Atlanta: Scholars, 1994), 55-86.

# See, for example, Marinus de Jonge, “The So-Called Pseudepigrapha of the Old
Testament and Early Christianity,” in The New Testament and Hellenistic Judaism (ed.
Peder Borgen and Soren Liversen; Aarhus: Aarhus University Press, 1995), 59-71.
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assumed origins.** For, as Baumgarten says, “discovering origins is not
the ultimate objective of historical research. At best it is incidental and
makes minimal contribution to understanding.”*

I confess that with the Groningen Hypothesis I not only attempted
to trace the origins of the Essene movement or the origins of Qumran,
but I thought that the principle of compatibility or coherence with the
thinking of the group could provide an instrument that would help us
to determine the origin of previously unknown compositions found in
the collection. I wrote:

Our assumption implies that although the fact of its having being found
in Qumran is no guarantee of the Qumranic origin of a given work, it
does assure us that the work in question was understood by the com-
munity as compatible with its own ideology and its own halakhah, that is
as coming from the Essene movement or from the apocalyptic tradition
which inspired it. Which amounts to saying that the non-biblical litera-
ture found as part of the Qumran library may be classified as follows:

* sectarian works, representing the thought or the halakhah of Qumran
in its most developed and typical form

* works of the formative period, presenting a vision still not so clearly
differentiated from the Essenism which is its ultimate source but con-
taining indications of future developments and offering an already
characteristic halakhah.

* works which reflect Essene thought and accord with what the classical
sources teach us about Essenism or what can be attributed to it

* works belonging to the apocalyptic tradition which gave rise to Ess-
enism and which were considered as part of the common heritage.?

This fourfold division was a first attempt at taxonomy of the so-called
“non biblical” compositions found in the collection, proceeding from
the core texts of the group to the works that we knew were much older
than the group itself, like 1 Enoch or Jubilees. This attempt was later
completed and developed in much more detail by the articles of Carol

2 See the articles by Robert A. Kraft, Michael A. Knibb, Daniel C. Harlow and
Christfried Bottrich, collected and edited by Jan Willem van Henten and Berndt
Schaller in the monographic issue of the Journal for the Study of Judaism, JSJ 32
(2001): 369-470.

» Baumgarten, “Reflections on the Groningen Hypothesis,” 257.

% Garcia Martinez and van der Woude, “A Groningen Hypothesis of Qumran Ori-
gins and Early History,” in Qumranica Minora I, 35-36.
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Newsom in 1990, and of Devorah Dimant in 1995. In my opinion,
this attempt has proven to be of less lasting relevance, now that the
publication of the whole collection has shown that the labels used to
describe it were anachronistic and inadequate for reflecting the his-
torical reality the manuscripts reveal to us.

It is now generally accepted that the most basic division reflected
in the official publication of the collection in DJD (that of “biblical”
manuscripts and all other) is a clear anachronism, since it reflects a
much later period and a very different set of values, and does not cor-
respond to the historical circumstances of the collection. This appears
clearly in the terminology used in DJD I to divide the manuscripts into
three categories: “Ouvrages canoniques” “Ouvrages non canoniques”
et “Ouvrages de la bibliotheque essénienne.” In fact, one of the things
that the publication of all the manuscripts has shown us (and is evident
in the work of Eugene Ulrich, George J. Brooke and many others)* is
that, in as far as we can ascertain, there was no “Bible” at Qumran;
what later will become the “Bible” in one or another of its “canonical”
forms (be it the Hebrew Bible, or the Greek Bible, not to mention the
Latin, Syriac, or Ethiopic Bibles, each one with its own “canon” of
books that are “in” and books that are “out”) was not yet extant. It was
in a process of forming, an advanced process to be sure, but a process
which was not yet completed. In the collections found in the Caves
we do find many books which later will become “biblical books,” and
in many different forms, be it in clear different textual forms, or in
different editions, or re-written in the form of new compositions, and
all of them used indiscriminately. And we do find some indications
that two groups of books, designated as “Moses (or the Torah) and the
Prophets” were already considered as different and more authoritative
than the others, although we do not know for sure what books were

«c

77 Carol A. Newsom, “‘Sectually Explicit’ Literature from Qumran,” in The Hebrew
Bible and its Interpreters (ed. William H. Propp, Baruch Halpern and David N. Freed-
man; Winona Lake: Eisenbrauns, 1990), 167-87.

# Devorah Dimant, “The Qumran Manuscripts: Contents and Significance,” in
Time to Prepare the Way in the Wilderness (ed. Devorah Dimant and Lawrence H.
Schiffman; STDJ 16; Leiden: Brill, 1995) 25-58. See now her more detailed article in
Hebrew, “Criteria for the Identification of Qumran Sectarian Texts,” in The Qumran
Scrolls and Their World (ed. Menahem Kister; 2 vols.; Between Bible and Mishnah.
Jerusalem: Yad Ben-Zvi, 2009), 1:49-86 (Hebrew).

¥ DJD I, 46-47.

% See the articles collected in Eugene Ulrich, The Dead Sea Scrolls and the Origins
of the Bible (SDSSRL; Grand Rapids: Eerdmans, 1999).
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included in these two groups, particularly in the group of the “Proph-
ets.” What we do not find at Qumran is any indication of a closed
list of authoritative books. We are still on the other side of the “Great
Divide” as Talmon has put it.*!

There were of course texts that were accepted as authoritative by
the group of Qumran (and by other Jewish groups,) and some of
these texts were much more authoritative than others. Their authority
appears in the way they were used, quoted, interpreted, or rewritten
in other compositions. But these authoritative texts were not identical
with, nor limited to, those which later we will find in the Hebrew or in
the Greek Bible. And many of these authoritative texts were present in
very different textual shapes (short, long, revised, reworked, abstracted,
versions) and even in very different editions. Which proves, as Ulrich
has emphasized, that what was considered authoritative was the com-
position itself, not the concrete textual form of the book (or the scroll,
to be precise), since all these forms and editions were kept harmoni-
ously together in the same library and (to judge from the interpreta-
tions) were used indiscriminately. When looking at the collection of
manuscripts found at Qumran we had best not use the labels “bibli-
cal,” “parabiblical” and the like, because they are clearly anachronistic
in the collection’s historical context, and they imply a value judgment
that may be ours, but certainly does not correspond to the group of
people who brought the collection together.*

The scholars of the so-called “biblical” scrolls found in the collection
have tried to avoid the taxonomic impasse by focusing on the “author-
itativeness” of the compositions within the collection as a whole. And
I suggest that we can also come out of the impasse of the so-called
“non-biblical scrolls” by giving more attention to the authority confer-
ring strategies used in them and considering the collection as a whole.
In an article recently published in the RevQ,** which originated as a
response to two other articles by Dimant and Kugler proposing to

' Shemaryahu Talmon, “The Crystallization of the ‘Canon of Hebrew Scriptures’
in the Light of Biblical Scrolls from Qumran,” in The Bible as Book. The Hebrew Bible
and the Judaean Desert Discoveries (ed. Edward D. Herbert and E. Tov; London: The
British Library, 2000), 14.

32 Florentino Garcia Martinez, “Rethinking the Bible: Sixty Years of Dead Sea Scrolls
Research and Beyond,” in Authoritative Scriptures in Ancient Judaism (ed. Mladen
Popovié; JSJSup 141; Leiden: Brill, 2010), 19-36.

¥ Garcia Martinez, “;Sectario, no-sectario, o qué?”
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change the generally accepted label of “non sectarian” to “sectarian”
(Kugler for the Qumran Aramaic Levi)* or “non sectarian” to a new
category “in between” (Dimant for the 4QApocryphon of Joshua),” 1
have done precisely that and proposed that we abandon altogether
our taxonomic differentiations. We should consider the collection as
a whole in its historical perspective, a collection comprised of religious
texts (in Hebrew or in Aramaic), whose origins in most cases cannot
be determined, but whose formation has been influenced by other,
preceding, religious texts considered as more or less authoritative.

It is my contention that we will be better oft if we abandon the basic
labels of our taxonomy: “sectarian” or “non-sectarian,” because in the
historical context of the collection they are as irrelevant as the labels
“biblical” and “non-biblical.” And this, not because these labels cor-
respond better to a group of people than to a group of writings, but
because with these labels we try to determine the origin of the writings
(which we do not know, and in most cases we cannot know), and this
to the detriment of the only thing we do know, the context in which
they were used, preserved and transmitted.

And this context, both for the manuscripts we used to call “biblical”
and for those we used to call “non-biblical,” is where the collection
was brought together by a particular religious group of people who
had peculiar ideas, some of them shared by other Jews of the time
and some of them not. I think that the group which collected and
preserved the manuscripts had appropriated and were influenced to a
greater or lesser degree by all the compositions we have recovered, by
those we used to call “biblical” as well as by those we used to call “non-
biblical.” The fact is that the whole collection of manuscripts found at
Qumran (with the exception of a few documentary texts) is comprised
of religious texts (in Hebrew or in Aramaic) whose formation has been
influenced by other preceding religious texts that were considered as
more or less authoritative. And the same authority conferring strate-
gies are used in all of them.

* Robert A. Kugler, “Whose Scripture? Whose Community? Reflections on the
Dead Sea Scrolls Then and Now, By Way of Aramaic Levi,” DSD 15 (2008): 5-23.

» Devorah Dimant, “Between Sectarian and Non-Sectarian: The Case of the Apocry-
phon of Joshua,” in Reworking the Bible: Apocryphal and Related Texts at Qumran (ed.
Esther G. Chazon, Devorah Dimant, and Ruth A. Clements; STDJ 58; Leiden: Brill,
2005), 105-34.
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In the article co-authored with A. S. van der Woude already
mentioned,* I pointed out the insurmountable difficulties of the
hypothesis of those who, like Norman Golb,”” denied any coherence
to the corpus of writings which forms the collection, assuming they
represent all the literary production of the time, being the membra
disjecta of the different libraries of Jerusalem. Although this inter-
pretation has found little echo among most of the Dead Sea Scrolls
scholars, who hold fast to the connection between the Scrolls and the
settlement, if I am not mistaken, it has become popular among the
archaeologists who propose different understandings of the ruins, and
not only attempt to interpret the archaeological remains by themselves
but consider the Scrolls an obstacle to their interpretation. Hirschfeld,
for example, asserted that “by suggesting that Jerusalem is the source
of the Scrolls, we liberate Qumran from the burden of religious signifi-
cance that has clung to it.”*® But I remain convinced that the collection
as a whole can be defined only as a repository of religious literature, as
rich and variegated as the different authoritative books on which it is
based. And the complete publication of all that has reached us by sheer
luck, even in its very fragmentary state, confirms this understanding.

But it is time to close. To answer briefly my first question: should
we proceed now to the burial of the Groningen Hypothesis? I do not
know. The way it was formulated is certainly a product of the time in
which it was written more than twenty years ago, and as such does not
correspond to our present knowledge. But some of its basic insights
are still helpful in making sense of the complex data we now have.
At least, they have helped me (after my move from Groningen) to
continue my quest to understanding “The Identity and History of
the Qumran Community” and the Scrolls they collected and preserved
for us.

* Garcia Martinez and van der Woude, “A Groningen Hypothesis of Qumran Ori-
gins and Early History,” in Qumranica Minora I, 36-47.

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

% Yizhar Hirschfeld, Qumran in Context: Reassessing the Archaeological Evidence
(Peabody, MA: Hendrickson, 2004), 5.
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CHARLOTTE HEMPEL

I was asked to offer some reflections on the most recent scholarly devel-
opments on the question of the identity and history of the Qumran
Community. The recent scholarship I have been asked to comment on
has, in fact, made the term “Qumran community” exceedingly prob-
lematic. Thus, John Collins went as far as stating in a recent Festschrift
for Michael Knibb: “We have [...] reached a point where it is no lon-
ger helpful to characterize any part of the textual evidence as describ-
ing “the Qumran community.”" This could, therefore, have been a very
brief paper!

There has, of course, never been any doubt that the non-biblical
Scrolls describe more than one type of community. Prior to the full
publication of the evidence from Cave 4 our picture of the organiza-
tion of the communities reflected in the Scrolls drew chiefly on the
regulations on the camps as known from the legal part of the Damas-
cus Document and the Yahad as described in the Community Rule?
The differences witnessed by both texts were often accounted for by
referring to Josephus’s account of two types of Essenes, one married
and one celibate (cf. BJ 2.120-121, 160).> Rather than clarifying this
existing picture the full publication of all the fragmentary manuscripts

! John J. Collins, “The Yahad and ‘“The Qumran Community’,” in Biblical Tradi-
tions in Transmission: Essays in Honour of Michael A. Knibb (ed. Charlotte Hempel
and Judith M. Lieu; JS] Sup 111; Leiden: Brill, 2006), 81-96, at 96.

> See Sarianna Metso, “Whom Does the Term Yahad Identify?” in Hempel and
Lieu, Biblical Traditions in Transmission, 213-35.

3 See Eileen Schuller, The Dead Sea Scrolls: What Have We Learned 50 Years On,
(London: SCM, 2006), 80-81. For a recent discussion of the classical evidence on the
celibacy question see Joan E. Taylor, “Philo of Alexandria on the Essenes: A Case Study
on the Use of Classical Sources in Discussions of the Qumran-Essene Hypothesis,” in
Studia Philonica Annual (2007): 1-28, esp. 20-26 and further literature referred to
there. See also Sidnie White Crawford, “Not According to Rule: Women, the Dead Sea
Scrolls and Qumran,” in Emanuel: Studies in the Hebrew Bible, Septuagint, and Dead
Sea Scrolls in Honor of Emanuel Tov (ed. Shalom M. Paul et al.; VTSup 94; Leiden:
Brill, 2003), 127-50.
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from Cave 4 has muddied the waters considerably in a number of
respects.*

Let me restrict myself to mentioning just three examples of new
material that challenged our existing thinking on the relationship of
the Damascus Document and the Community Rule:?

- A large amount of penal code material that displays striking overlap
with S is attested in 4QD.

- Some of the Cave 4 MSS of the Community Rule attest a radically
different text from 1QS.

- 4Q265 Miscellaneous Rules comprises traditions that resemble D
and S as well as material different from either of the two.

A number of key issues emerging or re-emerging succinctly in recent
debates are:

« How many communities are reflected in the DSS?

o Which one resided at Qumran?

o Where were they before they settled at Qumran?

How do the communities relate to one another?

How do the communities relate to the rest of Jewish society?

It seems fruitful to reflect on these lines of scholarly investigation in
analogy with the work of biographers. It is perhaps not too farfetched
to describe the task at hand and the efforts of previous scholars as
attempts to write a biography of the Yahad. In the Foreword to his
forthcoming intellectual biography of Elias Bickerman, Albert Baum-
garten provocatively asks himself and his readers: “why Bickerman”?°
Part of the answer he supplies stresses the extent to which a good
biography will not only illuminate the life of its immediate subject,

* See recently John J. Collins, “Sectarian Consciousness in the Dead Sea Scrolls,”
in Interpretation, Identity and Tradition in Ancient Judaism (ed. Lynn LiDonnici and
Andrea Lieber; JSJSup 199; Leiden: Brill, 2007), 177-92 and Alison Schofield, “Reread-
ing S: A New Model of Textual Development in Light of the Cave 4 Serekh Copies,”
in DSD 15 (2008): 96-120.

* For further literature on both texts see conveniently Hempel, The Damascus Texts
(CQS 1; Shefhield: Sheffield Academic Press, 2000) and Metso, The Serekh Texts (CQS
9 / LSTS 52; London: T & T Clark, 2007).

¢ See Albert I. Baumgarten, A Twentieth Century Tale: Elias Bickerman as a Historian
of the Jews (Tiibingen: Mohr Siebeck, 2010), 1.
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but rather, as in Bickerman’s case, can shed light on the history of a
century played out in various countries. I think the same applies to our
efforts at refining the biography of the Yahad. Since the Scrolls were
first discovered, and the Community Rule in particular began to be
interpreted, scholarship has tended to write a biography of the Yahad
that privileged the subject. It was as if we looked at a school photo-
graph with a very dear relative in the photo. Our eyes are drawn to
the one person we are most interested in. Admittedly, scholars have
always looked beyond the Yahad, as any biographer would, to talk
about the parents and the background into which the subject was
born. However, there has been something of a shift in perspective in
recent studies that has enhanced our awareness of the huge amount of
light the Scrolls can shed on the wider background of our subject, the
Yahad.” More recently this trend has accumulated momentum.

The influx of a considerable amount of new and challenging texts
over the last two decades or so has stimulated research on the Scrolls,
including the Rule texts, immensely.® The ripples of the challenges
posed by incorporating the new evidence into our perceptions of the
social realities behind the texts have not left our reading of long known
passages untouched. One of those current ripples of scholarly inves-
tigation that is gradually gaining in size and becoming a fully-fledged
wave will be the focus of what follows. In particular, the remainder
of this chapter will offer some reflections on the work of a number of
scholars who have recently argued that the Rule of the Community,
a document that is customarily considered the Yahad’s handbook, if
you like, should be associated also with a geographically much broader
phenomenon.’ To put it differently, scholars have gone beyond looking
at non- or proto-sectarian texts in their search for life outside Qumran.

An early and rather extreme advocate of such a view was the late
Hartmut Stegemann who identified the Qumran establishment as
inhabited by “local members of the main Jewish union of Second

7 See recently, for instance, Philip R. Davies, “Sect Formation in Early Judaism,”
in Sectarianism in Early Judaism: Sociological Advances (ed. David Chalcraft; London:
Equinox, 2007), 132-55 and Michael E. Stone, “The Dead Sea Scrolls and the Literary
Landscape of Second Temple Judaism,” in The Dead Sea Scrolls: Texts and Context (ed.
Charlotte Hempel; STDJ 90; Leiden: Brill 2010), 15-30.

8 See Hempel, “Texts, Scribes, Caves and Scholars: Reflections on a Busy Decade in
Dead Sea Scrolls Research,” Expository Times 120/6 (2009): 272-76.

° Already in 1960 Johann Maier tentatively asked whether the term yahad already
had a “Sitz im Leben” in the days prior to the Qumran Community; see Maier, “Zum
Begriff 1" in den Texten von Qumran,” ZAW 31 (1960): 148-66, esp. 165.
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Temple times”—almost a pan-Yahad hypothesis.'® More recently John
Collins has made a strong case for the presence of “a variety of com-
munity forms” behind the texts in a number of publications."" He
prefers to speak of the Yahad as an “umbrella organization” not an
individual community based at Qumran, although he considers the
Qumran branch as an “elite offshoot” of this broader movement.'? In
the wake of Collins’ publications, Sarianna Metso has offered a sober
assessment of his hypothesis as well as suggesting an alternative line
of interpretation on which I will say more below.”” Eyal Regev has
argued that the rabbim of the Community Rule were the precursors
of the much more spread-out camp organization of the Damascus
Document.'* Devorah Dimant allows for the antiquity of some of the
sources eventually incorporated into the Community Rule by a skil-
ful compiler, some of which “may have been produced well before
the Qumran community appeared on the historical scene.”” Torleif
Elgvin and Alison Schofield have both stressed the difficulties posed
by Jodi Magness’ re-dating of the communal occupation of the site
for traditional readings of the Community Rule as the vision and ini-
tial realization of the group’s foundation in the wilderness.'® Finally,

' Hartmut Stegemann, “The Qumran Essenes—Local Members of the Main Jew-
ish Union of Second Temple Times,” in The Madrid Qumran Congress. Proceedings
of the International Congress on the Dead Sea Scrolls, Madrid 18-21 March, 1991 (ed.
Julio Trebolle Barrera and Luis Vegas Montaner; 2 vols; STDJ 11; Leiden: Brill, 1992),
1:83-166. See also Sidnie White Crawford “Not According to Rule,” 148-50. In their
introduction to the translation of the Community Rule, Michael Wise, Martin Abegg
and Edward Cook rightly stress the significance of the reference to the existence of
“local chapters” (as they call it) throughout Palestine in the composition. See Michael
O. Wise, Martin G. Abegg and Edward M. Cook, The Dead Sea Scrolls. A New Transla-
tion (London: HarperCollins, 1996), 123-43.

1" See Collins, “The Yahad and “The Qumran Community’”; “Sectarian Conscious-
ness in the Dead Sea Scrolls”; and “Forms of Community in the Dead Sea Scrolls,” in
Paul, Emanuel, 97-111.

12 See his references to “[A]n extensive sectarian movement with multiple places
of residence scattered through the land” in Collins, “Sectarian Consciousness in the
Dead Sea Scrolls,” 181. See also ibid., 179-80 and idem, “The Yahad and “The Qumran
Community.””

3 Metso, “Whom Does the Term Yahad Identify?”.

4 Eyal Regev, Sectarianism in Qumran: A Cross—Cultural Perspective (Berlin: de
Gruyter, 2007), esp. 163-96.

!> Devorah Dimant, “The Composite Character of the Qumran Sectarian Literature
as an Indication of Its Date and Provenance,” RevQ 22 (2006): 615-30, at 622.

!¢ See Alison Schofield, “Rereading S”; and Torleif Elgvin, “The Yahad is More than
Qumran,” in Enoch and Qumran Origins: New Light on a Forgotten Connection (ed.
Gabriele Boccaccini et al.; Grand Rapids: Eerdmans, 2005), 273-79.
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in a recently published paper I identified a passage in 1QS 6:2c-4a
that seems to me to give us a flavour of how communal life may have
emerged long before the fully-fledged Yahad was born and settled at
the site of Qumran."” More particularly I argued that the small-scale
gatherings described in the opening lines of 1QS 6 have a more prag-
matic, less theologically charged flavour than what we learn about the
council of the community in 1QS 8. With regard to 1QS 8 it has, of
course, been suggested long ago that this part of the Community Rule
reflects an early phase in the emergence of a community.'® Where I
hope my own observations have added a new element to the discus-
sion is by encouraging us to look at the opening lines of 1QS 6 for a
more convincing picture of how things may have started.

At the same time as I was first thinking about this material I was
delighted to read the work of Sarianna Metso, John Collins, and Eyal
Regev" on this same and previously rather neglected part of the Com-
munity Rule in 1QS 6. Here I would like to draw on the wonderful
notion developed by Maxine Grossman, I am told, in conversation
with Albert Baumgarten, of “orphaned passages.” This phrase, as I
understand it, denotes passages that are deprived of their full impact
because they do not chime with existing scholarly currents. In the
case of 1QS 6:1-8 we may speak of a set of passages that was for a
time orphaned—orphaned may even be too strong a term here and we
should rather think of neglected children—and these children seem to
have been adopted into a very lively family of scholars who are finally
lavishing attention and care on this part of the Community Rule. In
any case, the renewed interest in this material seems indicative of the
current climate in Scrolls studies that is increasingly less Yahad-centric
and Qumran-centric.

In a nutshell, my own position on this material is that it reflects
some very primitive forms of social interaction among Second Temple
Jews such as communal prayer, meals, and deliberation. I describe 1QS

7 In my recent article, I examined two passages in the Rule of the Community that
describe rather primitive and small-scale communal gatherings esp. 1QS 6:2-4 and
1QS 8:1-7a. See Hempel, “Emerging Communal Life and Ideology in the S Tradition,”
in Defining Identities: We, You, and the Others in the Dead Sea Scrolls (ed. Florentino
Garcia Martinez and Mladen Popovié; STD]J 70; Leiden: Brill, 2008), 43-61.

'8 See already Edmund F. Sutcliffe, “The First Fifteen Members of the Qumran Com-
munity: A Note on 1QS 8:1ff.,” JSS 4 (1959): 134-38 and Jerome Murphy-O’Connor,
“La genése littéraire de la Regle de la Communauté,” RB 76 (1969): 528-49.

1 See esp. Regev, Sectarianism in Qumran, ch. 4.
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6:2c—4a as portraying “a very basic level of social interaction between
likeminded Jews.”™ I translate the passage in question as follows,

And together (1) they shall eat, and together (TN") they all pray, and

together (TM") they shall exchange counsel (V 1¥Y). And in every place
where there are found ten people from the council of the community

([TM*N=] 7NN NXYN) a priest shall be present.” (1QS 6:2c—4a)

My sociologically trained colleague David Chalcraft has convinced me
since that the term “primitive” is problematic and I would do bet-
ter to speak in terms of an embryonic state of affairs.” John Collins
has recently applied the term “fossil” to this line of interpretation.? I
would suggest labelling the alternative favoured by Collins and others
the “sprout” or “satellite” view. A variant of both is Sarianna Metso’s
proposal which may be labelled a “sprouting fossil.” On the one hand
she is a strong supporter of the view that 1QS 6:1-8 contains mate-
rial distinct in origin from the remainder of 1QS 5-7 that was subse-
quently incorporated in its present context.”® On the other hand, she
suggests that one of the reasons for its inclusion into S was to accom-
modate travelling Yahadists.?*

This debate (fossil versus sprouts/satellites) is highly relevant for the
historical evaluation of the Dead Sea Scrolls. If small-scale gatherings
of like-minded Jews that pre-date the highly developed Yahad struc-

20 See Hempel, “Emerging Communal Life and Ideology,” 45. My analysis of 1QS
6:2c—4a ties in well with Wassen and Jokiranta’s low tension spectrum, see the excel-
lent article by Cecilia Wassen and Jutta Jokiranta, “Groups in Tension: Sectarianism
in the Damascus Document and the Community Rule,” in Chalcraft, ed., Sectarianism
in Early Judaism: Sociological Advances, 205-45.

2! T am grateful to David Chalcraft for these comments in a personal communication.

2 John J. Collins, “The Nature and Aims of the Sect Known from the Dead Sea
Scrolls,” in Flores Florentino: Dead Sea Scrolls and Other Early Jewish Studies in Hon-
our of Florentino Garcia Martinez (ed. Anthony Hilhorst, Emil Puech, and Eibert
Tigchelaar; JSJSup 122; Leiden: Brill, 2007), 31-52, at 43.

# Thus Metso, following Leaney and Knibb, notes, “...an argument can be made
that the passage may have originated in a different setting, described that which hap-
pened somewhere else than in the community behind the Serek, and then may have
been secondarily borrowed and inserted into the Serek.” (“Whom Does the Term
Yahad Identify?” 218-19). See also Alfred R. C. Leaney, The Rule of Qumran and Its
Meaning (NTL; Philadelphia: Westminster, 1966), 180 and Michael A. Knibb, The
Qumran Community (Cambridge: Cambridge University Press, 1987), 115.

2 See Metso, “Whom Does the Term Yahad Identify?” 225 and idem, The Textual
Development of the Qumran Community Rule (STDJ 21; Leiden: Brill, 1997), 135. She
is tempted to speculate that the places the Yahadists travel to were camps, which may
account for the similarities between 1QS 6 and CD 12:22ff. (“Whom Does the Term
Yahad Identify?” 226-27).
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ture are attested in parts of the Community Rule, then such activities
(fellowship) may well mirror similar gatherings of like-minded Jews in
Second Temple times (cf. the reference to a quorum of 10 in m. Sanh.
1:6). My reading of this very particular passage in the Rule supports
the plausible recent proposal by Martin Goodman that “attachment
to a group of like-minded enthusiasts within the Jewish community”
attested by the Scrolls and the New Testament (Goodman refers to
Acts 4:32 in particular) may not have been all that unusual.”

In short, the material describing small-scale gatherings legislated
upon in the opening lines of column 6 of the Community Rule from
Cave 1 and its parallels in Cave 4 has been at the center of some of the
recent debates outlined briefly above. In the remainder of this chapter
I would like to focus on one tiny but important detail rightly high-
lighted by two of my colleagues. Both Metso and Collins have astutely
pointed out that when 1QS 6:3 refers to a gathering of ten (the small-
scale aspect of which is a linchpin of my own interpretation) the ten
are said to be “from the council of the community.” In other words, the
preposition ]1 seems to indicate that the organization as a whole—of
which these ten form a part— is much larger.” The significance of the
preposition 11 deserves more thought than I devoted to it in a footnote
in my aforementioned article.”” The impasse which the J3 may bring
about with regard to my theory can be breached however. The clues

» Martin Goodman, Rome and Jerusalem: A Clash of Ancient Civilizations (Lon-
don: Allen Lane, 2007), esp. 239-42. It is interesting to note the strong similarities
and differences between the direction taken by John Collins, Alison Schofield, and
myself. We share a less Qumran-centric vision, but in my case the focus is temporal
on the pre-Yahad situation, the fossil approach. In their case the arguments seem to
focus more on the much more spatially spread-out reality of the Yahad phenomenon.
Both hypotheses share a broader perspective which is sure to stimulate further fruitful
debate in the next decade. Robert Kugler, interestingly, has just moved in the opposite
direction in a provocative article in DSD where he argues for traces of sectarian redac-
tion in works generally considered non-sectarian referring to them as “hitherto unrec-
ognized ‘sectarian’ compositions.” See Robert A. Kugler, “Whose Scripture? Whose
Community? Reflections on the Dead Sea Scrolls Then and Now, By Way of Aramaic
Levi,” DSD 15 (2008): 5-23. Beyond the level of the reception history of these texts
and how they might have been read and received by members of the Yahad, I remain
unconvinced of his case.

% Metso stresses that the presence of the preposition in 1QS 6, and only here in
S, is one of several factors that marks the material as an interpolation. See “Whom
Does the Term Yahad Identify?” 218. See also Collins, “Nature and Aims of the Sect,”
42 and idem, “The Yahad and ‘The Qumran Community’,” 88-89.

¥ Hempel, “Emerging Communal Life and Ideology,” 46 n. 14.
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are found in one of the exciting passages of inter-textual intimacy that
we come across between the Rule and the Damascus Document.® As
is well known, a remarkably similar statement to the one in 1QS 6:3 is
attested also in CD 13:2-3.

The close literary relationship between both texts at other points,
esp. the penal code, makes reference to the Damascus Document meth-
odologically acceptable here in the search for the earliest form of a
shared passage.”

The key texts are as follows:

1QS 6:2c—4a // 4QS+ 8130 CD 13:2b-3a (not preserved in 4QD)*!

RYY TAM 12727 TR 1DIRY TN

13920 102 Wk v DR TIWY DIPAIY

WY ow Y WK DIpn 91011
0912 1pY 17 HY 2ann 1aoa

DNRA W 58 7NN neyn DWwaR
12 VR

And together they shall eat, together
they shall pray, and together they
shall exchange counsel. And in every

And in a place of ten there shall not
be lacking a priest learned in the Book
of Hagi. All of them shall obey him.

place where there are found ten people
from the council of the community

a priest shall be present.

Cf. also 1QS 6:6b-7a*

1991 ORY 7N2 WNT WIR AOWYN DY P WK D1pRa W' N
1P WIR <n1adn> Mady TN

28 On the importance of similarities alongside differences between D and S see now
Collins, “Sectarian Consciousness in the Dead Sea Scrolls,” 183.

» See Steven D. Fraade, “Ancient Jewish Law and Narrative in Comparative
Perspective: The Damascus Document and the Mishnah,” Diné Israel: An Annual of
Jewish Law 24 (2007): 65-99 and Charlotte Hempel, “CD Manuscript B and the Com-
munity Rule: Reflections on a Literary Relationship,” DSD 16 (2009): 370-87.

% The Hebrew text is taken from Martin Abegg, in Emanuel Tov, The Dead Sea
Scrolls Electronic Library (Leiden: Brill, revised edition 2006), henceforth DSSEL.

31 The Hebrew text is taken from Abegg, in DSSEL.

2 For the Hebrew text see Abegg, in DSSEL.
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and 1QSa 2:21-22%

Diwyy Arn PN
vacat] DWIR RIWY TP 1IV[1 *2 NIy M5

In light of the evidence of the Damascus Document there is no doubt
in my mind that we have to allow for a stage in the circulation of this
passage that lacked any association with the council of the community—
a council-free version of the passage. In its present context in CD,
the passage containing the reference to the quorum of ten is attached
to the previous statement (the division of the camp community into
thousands, hundreds, fifties and tens) on the basis of the catchword
“ten” and forms part of a piece of legislation on the organization of
the camps.* It is noteworthy that the statement on a quorum of ten
is rather loosely related to the macro-structures of the camps in the
Damascus Document by means of a catchword. The related passage in
the Community Rule is similarly loosely connected to its context since
it is found in a passage that contains a diverse collection of regula-
tions in 1QS 6:1-8. If we consider further the very fact that the same
item of legislation is attested in both D and S, all of these indications
give the impression of a tradition that pre-dates both compositions
and was incorporated into two rather different contexts. I prefer to
think of a floating tradition that was incorporated into both D and S
where it evolved in different ways.”® As far as S is concerned the pas-
sage falls within my own category of early S strata that run across the
manuscript spectrum before the manuscripts went their separate ways,
so to speak.** Whether we follow the Geza Vermes/Sarianna Metso
line” that 1QS is expansive over against 4QS or Philip Alexander’s
position®® that 1QS was abbreviated in 4QS¢, the material in common

% Dominique Barthélemy, “Régle de la Congrégation (1QSa),” in Dominique
Barthélemy and Jozef T. Milik, Qumran Cave 1 (DJD I; Oxford: Clarendon, 1955),
108-15, repr. in DSSEL.

* See Charlotte Hempel, The Laws of the Damascus Document: Sources, Traditions and
Redaction (STD] 29. Leiden: Brill, 1990; Paperback edition Atlanta: SBL, 2006), 107-14.

> See Hempel, Laws of the Damascus Document, 111.

% See Charlotte Hempel, “The Literary Development of the S Tradition—A New
Paradigm,” in RevQ 22 (2006): 389-401. See also Schofield, “Rereading S,” 87-88.

7 See Metso, Textual Development, 89-90, and Geza Vermes, “Preliminary
Remarks on Unpublished Fragments of the Community Rule from Cave 4,” JJS 42
(1991): 250-55.

3% See Philip Alexander, “The Redaction-History of Serekh ha-Yahad: A Proposal,”
RevQ 17 (1996): 437-53.
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between 1QS/4QS® must predate the parting of the ways between 1QS
and 4QS.

To conclude my discussion of this particular example: the full impact
of the preposition 1 in the 1QS 6 passage deserves due acknowledg-
ment and consideration. It is equally short-sighted, however, to read
the 1QS 6 passage in isolation from the occurrence of a sister passage
in an entirely different context. In the end, taking both of these consid-
erations seriously seems to indicate that both the fossil and the sprout
hypothesis encapsulate parts of the truth: what started as a fossil even-
tually sprouted—at least literarily through the addition of “from the
council of the community” in 1QS 6:3.* I am thus left, like Metso,
with a sprouting fossil view although I remain unconvinced about her
travelling Yahadists theory.

CONCLUSIONS AND IMPLICATIONS

It is a commonplace to refer to Qumran as offering a unique window
into Second Temple Judaism.* What I tried to reflect upon in this
paper is, in essence, the question what sort of a view we get out of that
window. Because it is in the nature of windows that they do not allow
us to scan the entire horizon, it is possible that some of the landscape
we see in the texts may span across a much wider area.*!

¥ My own conclusion comes close to Metso’s view when she astutely observes,
“Since the passages are often thematically very similar, we may suspect that they have
undergone redaction in light of each other, perhaps changing the details of the settings
from which they originated, and also to have undergone reworking in the contexts in
which they were inserted” (“Whom Does the Term Yahad Identify?” 215). Metso is
to be commended for studying the references to gatherings of ten in 1QS 6 from a
broad perspective that incorporates CD and other texts beyond. See further Stephen
J. Hultgren, From the Damascus Covenant to the Covenant of the Community. Liter-
ary, Historical, and Theological Studies in the Dead Sea Scrolls (STD] 66. Leiden: Brill,
2007), 215-16, and Lawrence H. Schiffman, Sectarian Law in the Dead Sea Scrolls:
Courts, Testimony and the Penal Code (BJS 33; Chico: Scholars Press, 1983), 84-85.

0 Thus, recently Schuller, Dead Sea Scrolls, 22.

4 For recent reflections on such questions see Stone, “The Dead Sea Scrolls and
the Literary Landscape.”



WHAT KIND OF SECT WAS THE YAHAD?
A COMPARATIVE APPROACH

EvAL REGEV

This article presents the Yahad, its ideology and social life, in light of
the sociological concept of sects, as well as comparisons with other
(and much later) sects of the same type. The article summarizes some
of the ideas developed in my book Sectarianism in Qumran: A Cross-
Cultural Perspective,' incorporating several fresh insights and more
recent scholarship on the Yahad and the Community Rule.

1. WHO WERE THE YAHAD? THE GROUP AND ITs WRITINGS

Although the term Yahad is commonplace in scholarship, its meaning
is not always clear. Common use of terms such as “the Qumran com-
munity,” “the Qumran sectarians,” and “the Qumran Essenes,” obscure
the relationship between the group(s) represented in documents found
in the Qumran caves, the identity of the inhabitants at the archaeologi-
cal site at Khirbet Qumran, and the classification of these groups as
the Essenes.” Even more confusing is the exact identity of the groups
in the scrolls themselves. It is clear that Serekh ha-Yahad (1QS) and
Serekh ha-‘Eda (1QSa) are related to the group called Yahad. But what
about the scrolls other than 1QS and 1QSa?

Given that the Yahad is a designation of a certain social organiza-
tion, it is important to recognize that not all of the so-called sectarian
documents found at the Qumran caves pertain to the Yahad. There
were other related groups, perhaps very similar to the Yahad. One
of them identified itself as the members of “the new covenant in the
land of Damascus” (CD 6:19; 8:21; 19:33-34; 20:12). Many texts, such
as MMT and the so-called wisdom texts, do not mention a specific

' Eyal Regev, Sectarianism in Qumran: A Cross-Cultural Perspective (RelSoc 45;
Berlin: de Gruyter), 2007.

2 John J. Collins, “The Yahad and ‘the Qumran Community,” in Biblical Traditions
in Transmission, Essays in Honour of Michael A. Knibb (ed. Charlotte Hempel and
Judith M. Lieu; JSJSup 111; Leiden: Brill, 2006), 81-95, at 81-85.



42 EYAL REGEV

designation and thus it is impossible to identify the group or organiza-
tion to which they may relate.

Scholars have related to the term Yahad (as a noun or as an
adverb) using two main approaches. The noun Yahad itself has been
explained as meaning a biblical designation for a community, council
or covenant,’ or as a Hebrew designation for the Greek to koinon, that
is, a community or association.* Recently, several scholars have tried
to understand the organization and internal structure of the Yahad,
namely—to which social entity the term refers, be it an entire group
or, in some cases, only certain parts of it.> Yet, scholars neglected the
questions: what documents from Qumran apart from 1QS and 1QSb
represent the Yahad, and what was the historical and social relation-
ship between the Yahad and the other groups or factions which are
represented in the other so-called sectarian scrolls.

These questions require a much broader discussion. For the pres-
ent purpose of clearing the way for my comparative analysis, I will
focus specifically on identifying the Yahad and its writings. Docu-
ments related to the Yahad can be identified according to the use of
the Yahad as a noun, that is, the group’s designation. These include
the Community Rule, the Pesharim (1QpHab, 4Q161-174, 4Q177,
4Q181), and the Hodayot.° It also more than probable that texts which
contain multiple references to the Yahad as an adverb were also related
to the Yahad; thus, in the War Rule, 4Q502Ritual of Marriage, Songs
of Sabbath Sacrifices, 4QInstruction and 4Q525Beatitudes as well as in
the Community Rule, the Hodayot, 4Q171pPs?, 4Q174Florilegium and
4Q177Catena A, but not in CDV’

* Shemaryahu Talmon, “The Sectarian TM"—A Biblical Noun,” VT 3 (1953):
133-40.

* Bruno W. W. Dombrowski, “Yahad” in 1QS and ‘to koinon™ an Instance of Early
Greek and Jewish Synthesis,” HTR 59 (1966): 293-307.

* Charlotte Hempel, “Community Structures in the Dead Sea Scrolls: Admission,
Organization, Disciplinary Procedures,” in The Dead Sea Scrolls after Fifty Years
(ed. Peter W. Flint and James C. VanderKam; Leiden: Brill, 1999), 2.77-92; Sarianna
Metso, The Textual Development of the Qumran Community Rule (STDJ 21; Leiden:
Brill, 1997); Collins “The Yahad and ‘the Qumran Community,””; Regev, “The ‘Yahad’
and the ‘Damascus Covenant’: Structure, Organization and Relationship,” RevQ 21.2
(2004): 233-62; idem, Sectarianism in Qumran, 163-96.

¢ Martin G. Abegg, James E. Bowley, and Edward M. Cook, The Dead Sea Scrolls
Concordance Leiden: Brill, 2003), 2.307-9. Cf. Jacob Licht, The Thanksgiving Scroll
(Jerusalem: Bialik Institute, 1957), 45-49 (Hebrew).

7 Eyal Regev, “Chercher les femmes: Were the yahad Celibates?” DSD 15.2 (2008):
278-79, at 253-84.
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The exact location of the Yahad within the history of the movement
documented in the scrolls is hard to detect. Many have concluded that
it was preceded by the Damascus Covenant group. However, accord-
ing to my own analysis of several organizational and theological
characteristics,® the Yahad had emerged first. It probably emerged as
a direct continuation of the teachings of the Teacher of Righteousness
(1Q14pMic frags. 8-10, cols. 6-9; CD 20:32).

2. THE YAHAD AS A SECT: SOCIOLOGY OF RELIGION

There is a consensus among scholars that the Yahad, the group rep-
resented in the Community Rule, was a sect. However, scholars have
rarely applied the sociological study of sectarianism to Qumran.” The
clearest and most appropriate definition of a sect is: a religious group
in a state of tension with the surrounding environment. This tension
stems from the group’s rejection of the social order at large and its
subsequent development as a separate sub-culture. There are three
markers of sub-cultural tension: antagonism, separation, and differ-
ence.” Wilson included more detailed and specific sectarian charac-
teristics, such as conditional membership based on personal merit,
exclusiveness, a self-conception of an elite group, claims of having a
monopoly over the complete religious truth, a demand for personal
perfection, etc.!’ The features of the Yahad in the Community Rule
fully correspond with both definitions.'

Wilson also defined several different types of sects, or “responses to
the world,” that is, methods of coping with the belief that the world
is corrupt and evil, and the ways of attaining salvation provided by

& Regev, “The ‘Yahad’ and the ‘Damascus Covenant’,” 256-62; idem, Sectarianism
in Qumran, 85-86, 187-93; idem, “Between Two Sects: Differentiating the Yahad and
the Damascus Covenant,” in The Dead Sea Scrolls: Texts and Context (ed. Charlotte
Hempel; STDJ 90; Leiden: Brill 2010), 431-49.

° Albert 1. Baumgarten, The Flourishing of Jewish Sects in the Maccabean Era: An
Interpretation (JSJSup. 55; Leiden: Brill, 1997).

' Rodney Stark and William S. Bainbridge, The Future of Religion: Secularization,
Revival and Cult Formation (Berkeley and Los Angeles: University of California Press,
1985), 46-60, at 23.

" Bryan R. Wilson, “An Analysis of Sect Development,” American Sociological
Review 24 (1959): 3-15; idem, Religion in Sociological Perspective (Oxford: Oxford
University Press, 1982), 91-93.

12 Regev, Sectarianism in Qumran, 34-42.
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the group.”® The introversionist response sees the world as irredeem-
ably evil and requires individuals to renounce it by withdrawing into a
distinct community. This community is preoccupied with its own holi-
ness and methods for maintaining its isolation from the broader com-
munity. The revolutionist response, according to Wilson, argues that
only the destruction of the present social order through a supernatural
or divine action will save men. The Yahad should be characterized as
an introversionist sect with revolutionist tendencies.™ I shall return to
these two features below.

3. COMPARATIVE SECTARIANISM

Identifying the Yahad as a sect that aims to isolate itself from the
world and awaits the coming messianic age does not account for its
special and specific characteristics. Current social-scientific models are
general and illuminate only some of the many special features of the
Yahad. In order to better understand what kind of sect the Yahad was,
it is interesting to compare it to other sects of the same type, namely
introversionist sects, some of them are also partly revolutionist. In
order to gain a better perspective about the phenomenon of sectarian-
ism, one has to focus on early modern and modern sects, rather than
on ancient ones (about which we have far less information). These
latter sects tell us about features common to introversionist sects as
well as about the different religious and social variations among them.
In drawing such comparisons between different groups of the same
sociological category which exist in different periods in different parts
of the world, it is necessary to make sense of the similarities between
them, and even more so, their differences.””

In what follows I will summarize the result of a systematic com-
parison of the Yahad to the early Anabaptists, Mennonites, Hutter-

3 Bryan R. Wilson, Magic and the Millennium: A Sociological study of Religious
Movements of Protest Among Tribal and Third-World Peoples (London: Heinemann,
1973).

'* Introversionist: 1QS 8:13-14; 1QH® 14[Sukenik6]:24-28; Regev, Sectarianism in
Qumran, 45-47. Revolutionist: 1QS 4:17-19; 9:23; Regev, Sectarianism in Qumran,
58-72.

'* E.g., Fitz John Porter Poole “Metaphors and Maps: Towards Comparison in the
Anthropology of Religion,” JAAR 54: (1986): 411-57.
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ites, Amish, Puritans, Quakers and the Shakers.'® These are the most
well-documented sects, and all have similar introversionist (enhancing
social separation) also common to the Qumran sects. The purpose of
these comparisons is to present a social description of the Yahad, pay-
ing attention to evidence from the scrolls that is sometimes neglected
or is taken for granted due to the lack of an adequate social perspective.

3.1. Introversionism: Social Boundaries

As already stated above, the Yahad was an introversionist sect. This
means that its raison d’étre was to segregate itself from the rest of the
world, which it regarded as wicked. Such a sect sets strict boundaries
between its members and the outside society. The laws of the Commu-
nity Rule limit most contacts with outsiders and prohibit relationships
with ex-members (1QS 5:10-20). These social boundaries (assuming
that they were in practice and were not merely declarative) are stricter
than those of any other sect I have studied thus far.

The ultimate social boundary among sects is geographical isola-
tion. This was practiced by the Hutterite and Shaker communities,
and some of the Old Order Mennonites, as well as by the Mormons
in their initial phase in the 1830s."” Other introversionist sects, such
as the Quakers and the Amish, settled among the local population
and carried out other, more sophisticated ways of separation from the
non-sectarian culture.'®

In Qumran scholarship there is a common assumption that the
Yahad settled in Khirbet Qumran in order to maintain spatial iso-
lation.” Putting aside the archaeological debate about the identity of
the Khirbet Qumran inhabitants, the evidence of the Community Rule

' For a sketch of their history as well as religious and social characteristics, see
Regev, Sectarianism in Qumran, 50-57.

'7 John A. Hostetler, Hutterite Society (Baltimore: John Hopkins University Press,
1974); Stephen J. Stein, The Shaker Experience in America (New Haven: Yale Univer-
sity Press, 1992), 41-49; Calvin W. Redekop, The Old Colony Mennonites. Dilemmas
of Ethnic Minority Life (Baltimore: John Hopkins Press, 1969). See also Thomas F.
O’Dea, The Mormons (Chicago: University of Chicago Press, 1957), 41-56 (although
the later Mormons were not an introversionist sect).

'8 John A. Hostetler, Amish Society (Baltimore: John Hopkins University Press, 1968);
William C. Braithwaite, The Beginnings of Quakerism (London: Macmillan, 1923).

¥ James H. Charlesworth, “The Origins and Subsequent History of the Authors of
the Dead Sea Scrolls: Four Transitional Phases Among the Qumran Essenes,” RevQ 10
(1980): 213-33; Jodi Magness, The Archaeology of Qumran and the Dead Sea Scrolls
(Grand Rapids: Eerdmans, 2002).
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is not conclusive regarding the spatial location of the Yahad.” The
famous passage in the Community Rule “they are to be segregated
from within the dwelling of the Men of Injustice to walk to the desert
in order to open there His path, as it is written ‘In the desert, pre-
pare the name of the Lord, straighten in the steppe a roadway for our
God’”* (1QS 8:13-14, following Isa 40:3) may have used the desert
as a metaphor for spiritual isolation.?? It is fairly reasonable that the
Yahad was a self-sufficient commune which met its own economic
needs, quite like the Hutterite and Shaker colonies. This seems to cor-
respond with the strict moral and ritual boundaries between members
and outsiders (1QS 6:13-17). Theoretically, however, the Yahad could
have been a commune within a populated environment. Commercial
contacts were practiced as long as members paid outsiders for goods
(1QS 5:16-17). Closer proximity to the outside world would account
for stressing the restrictions on relationships with outsiders® and
social discipline within the sect, tendencies which are manifested in
the penal code of the Community Rule (1QS 6:24-7:25, 8:16-9:2).

3.2. Revolutionism: Messianic Expectations

The Yahad was a millenarian sect (or revolutionist, to use Wilson’s
typology). Members believed that the “day of visitation” was very
close (1QS 4:17-19) and prepared for the coming of the Messiahs of
Israel and Aaron (1QS 9:11; 1QSa 2:11-22). Eschatological tension is
stressed in many of the Yahad’s documents and certainly motivated
members to maintain their separatist and highly disciplined way of
life. Although many of the Christian sects are millenarian, messianic

% T have already discussed the identity and character of the inhabitants of Khirbet
Qumran based on socio-anthropological examination of the findings, concluding that
they were sectarians, possibly a branch of the Yahad. See Eyal Regev, “The Archaeology
of Sectarianism: Ritual, Resistance and Hierarchy in Kh. Qumran,” RevQ 24/94 (2009):
175-213; idem, “Access Analysis of Kh. Qumran: Reading Spatial Organization and
Social Boundaries,” BASOR 355 (2009): 85-99.

21 Citations from 1QS are from Garcia Martinez and Tigchelaar, DSSSE.

22 See George J. Brooke, “Isaiah 40:3 and the Wilderness Community,” in New
Qumran Texts and Studies: Proceedings of the First Meeting of the International Orga-
nization for Qumran Studies, Paris 1992 (ed. George J. Brooke with Florentino Garcia
Martinez; STDJ 15; Leiden: Brill, 1994), 117-32; Devorah Dimant, “Not Exile in the
Desert but Exile in Spirit: The Pesher of Isa. 40:3 in the Rule of the Community,”
Megillot 2 (2004): 21-38 (Hebrew).

» See Hempel, “The Community and Its Rivals According to the Community Rule
from Caves 1 and 4,” RevQ 21: (2003) 47-81.
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expectations are not an integral part of the sectarian phenomenon.
The Mennonites, Hutterites, Amish, and Quakers have forsaken mil-
lennial expectations over the years but continued their self-exclusion
from society. One introversionist sect for which millennial beliefs were
extremely significant is the Shakers, as attested to in their self-designation,
“the United Society of Believers in Christ’s Second Appearing.” The
Shakers believed that the End is close and expected it to happen in
1792. They also maintained that the advent had already commenced in
the appearance of their leader Ann Lee, the Second Christ.** Nonethe-
less, I believe that messianic expectations were not the cause for the
Yahad’s separation from the world but were a consequence of their
belief that Jewish society is irremediable and salvation is possible only
through heavenly intervention.”

It is surprising that the delay of the eschaton did not result in disap-
pointment or disbelief. A passage in Pesher Habakkuk deals with the
delay in the fulfillment of eschatological expectations: “the final age
will be extended, even longer than all that the prophets said, because
the mysteries of God are wonderful.... The man of truth, the observers
of the law, whose arms will not weaken in the service of truth when
the final age seems to them to be delayed (or: is extended beyond
them), because all the ages of God will come at the right time, as he
established for them in the mysteries of his prudence.”*

Indeed, there are many examples of sects and cults that have sur-
vived and flourished despite the failure of millennial prophecies: the
Jehovah’s Witnesses and Seventh Day Adventists, for example.?” Socio-
anthropological studies have shown that group cohesion can overcome
such disappointments and continue developing further hopes for the
future.®®

# Henri Desroche, The American Shakers. From Neo-Christianity to Presocialism,
trans. by John K. Savacool (University of Massachusetts Press: Ambherst, 1971),
72-84.

» Regev, Sectarianism in Qumran, 68-72.

% 1QpHab 7:7-14. Cf. Baumgarten, Flourishing of Jewish Sects, 178-80.

¥ Gary Schwartz, Sect Ideologies and Social Status (Chicago: University of Chicago
press, 1970), 90-91; Bryan R. Wilson, The Social Dimensions of Sectarianism: Sects
and New Religious Movements in Contemporary Society (Oxford: Clarendon, 1990),
229-30.

% Leon Festinger, Henry W. Riecken and Stanley Schachter, When Prophecy Fails
(New York: Harper & Row, 1964).



48 EYAL REGEV

3.3. The Paradox of the Quest for Atonement

The Yahad considered themselves a remnant elite, a chosen people.
They called themselves “a holy house” and regarded themselves as
“chosen by the will of God” (1QS 8:5-6). They believed that God
elected and redeemed them from the human afflictions by His grace.?’
However, the Yahad’s Community Rule, the Hodayot and subsequent
documents include many collective and individual confessions of sins.*
For example, in a passage from the Yahad’s prayer, the member recites
“I belong to evil humankind, to the assembly of unfaithful flesh; my
failings, my iniquities, my sins [...] with the depravities of my heart,
belong to the assembly of worms and those who walk in darkness”
(1QS 11:9-10).

It seems that the Yahad’s main aim was to atone for the members’
sins: “to lay a foundation of truth for Israel, for the community of the
eternal covenant. They should make atonement for all who freely vol-
unteer for the holiness of Aaron and for the house of truth in Israel”
(1QS 5:5-6). The term “to atone for the land” is mentioned twice in
the Community Rule (1QS 8:6, 10). Atonement can not be attained by
one who declines to enter the covenant, and is cursed (1QS 3:4). The
quest for atonement is mentioned numerous times in the Hodayot:
“And all the sons of your truth you bring to forgiveness of your pres-
ence, you pu[ri]fy them from their offences by the greatness of your
goodness, and by the abundance of your com[pas]sion to make them
stand in your presence, for ever and ever.” One of the major and
unique means of atonement was moral behavior. In 1QS 9:3-5 “the
perfection of the way” (777 D'ADN) enacted by the Yahad serves as an
offering which pleases God (]1¥7 NNAn N271), hence justice and righ-
teous behavior (combined with prayer) are substitutes for the corrupt
sacrifices in the Temple and atone for sin and treachery.*

¥ 1QH® 5:22-23 [13:16-17]; 1QH® 9[1]: 31:33; Hermann Lichtenberger, Studien
zum Menchenbild in Texten der Qumrangemeinde (Gottingen: Vandenhoeck & Rupre-
cht, 1980), 219-31.

3 1QS 1:24-26; 1QH* 4[17]:18-20; 9[1]:21-23; 12[4]:34-35 see also the designation
YW 12V “those who repent from sin (or: convert from iniquity),” in 1QS 10:20; 1QH?®
10[2]:9; 6[14]:24. Cf. Tsa 59:20.

3 1QH? 15[7]:29-31; see also 1QH* 4[17]:14-19; 14[6]:5-6.

2 See also 1QS 8:2-10; Eyal Regev, “Abominated Temple and A Holy Community:
The Formation of the Concepts of Purity and Impurity in Qumran,” DSD 10.2 (2003):
243-78, at 268-70; idem, Sectarianism in Qumran, 122-23.
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At first glance, the scrolls present a contradiction between self-righ-
teousness and self-blame. What is interesting, however, is that feelings
of self-guilt are also attested to in the writings of other introversionist
sects. The same dual pattern of belief is found among the Puritans and
Shakers. Since such self-guilt does not seem to stem from the Protes-
tant heritage of these sects, I believe it to be a sectarian characteristic.

Indeed, the point of departure of many sects is the belief that not only
the world in general, but the individual member himself is sinful, and
must attempt to atone for his or her sins. This is explicit in the writings
of the leaders of at least three introversionist sects: John Winthrop, the
Puritan leader, George Fox, the Quakers’ founder, and Ann Lee, the
Shakers’ leader. John Winthrop is cited as admitting, “What am I but
dust! A worme, a rebel, and thine enemie.”® The young George Fox
resisted grave temptations to commit sins: “I was afraid of all carnal
talk and talkers, for I could see nothing but corruptions...I could not
believe that I should ever overcome; my troubles, my sorrow, and my
temptations were so great, that I thought many times I should have
despaired, I was so tempted.”* Ann Lee is described in Shaker sources
as a pathologic repentant: “In watchings, fastings, tears and incessant
cries to God, she labored day and night, for deliverance from the very
nature of sin” (Shakers 1888, 4). She taught that confession is “the first
act of a repentant soul, and as being absolutely essential to the recep-
tion of the power to forsake sin.”*

3 Charles E. Hambrick-Stowe, The Practice of Piety: Puritan Devotional Disciplines
in Seventeen-Century New England (Chapel Hill: University of North Carolina Press,
1982), 36, citing Winthrop Papers, I, 204. Puritan meditation in 17th century New
England included meditation on one’s sinfulness and confessions in order to attain
atonement. See Hambrick-Stowe, Practice of Piety, 26-32, 150, 165-66.

** George Fox, The Journal of George Fox (ed. John L. Nickalls; rev. ed.; Philadelphia:
Religious Society of Friends, 1997 [1694]), 12; cf. ibid., 2, 9, 19. For the Quakers’
sensitivity to sin, see Braithwaite, Beginnings of Quakerism, 63-65, 120-21, 206, 466;
William Penn, No Cross, No Crown (York: William Sessions Book Trust, 1999 [1669]),
5, 33.

» Frederick William Evans, Ann Lee (the Founder of the Shakers): a Biography with
Memoirs of William Lee, James Whittaker, J. Hocknall, ]. Meacham, and Lucy Wright;
also a Compendium of the Origin, History, Principles, Rules, and Regulations, and
Government and Doctrines of the United Society of Believers in Christ’s Second Appearing
(London: J. Burns, 1858), 116. Cf. Thomas Brown, An Account of the People Called
Shakers: Their Faith, Doctrines, and Practice, Exemplified in the Life, Conversations,
and Experience of the Author during the Time He Belonged to the Society: to which is
Affixed a History of their Rise and Progress to the Present Day (Troy: Parker and Bliss,
1812; repr. New York: AMS Press, 1977), 16).
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I suggest that this kind of dual pattern is typical of introversionist
sects in their initial phase (and perhaps too in other types of sects
which I have not yet studied), and that it is shared by many of their
members. There is a certain correspondence between self-guilt and the
need to attain atonement, on the one hand, and the conviction that
the ultimate and only possible way of atonement lies within the sect,
on the other hand. This is, in my view, the key to understanding the
Yahad’s belief system, and possibly other similar sects as well.

3.4. Revelations

Revelation as a religious phenomenon is the essence of Jewish-Chris-
tian religious tradition. Revelation, however, is missing in the belief
system of many sects, such as the Mennonites, Hutterites, Amish and
Puritans and is not an integral part of the phenomenon of sectarian-
ism. What distinguishes the Yahad’s concept of revelation is that rev-
elations were institutionalized as an integral part of the social system
(1QS 5:8-10). Revelations were acknowledged as possible at any given
moment “revealed from time to time” (7931 NY nYa) (1QS 8:14-18;
9:13-14). They may have been regarded as accessible by any mem-
ber. Revelations (898 1) are frequently mentioned in the Hodayot,
relating to the secrets of creation, the secrets of evil in the world and
perhaps also revelations pertaining to attaining atonement.*

One may imagine the Yahad as a human satellite of God where
divine communication may be received at any time. This is not simi-
lar to early Christianity, where what is revealed is a vision of Jesus
(Luke 24:36-50; 1 Cor 15:1-8; Gal 1:12). In the case of the Yahad, rev-
elations seemed not only to reaffirm the sect’s belief-system, but also
augment it with further messages concerning God’s future plans or the
interpretation of Scripture. Unlike the authors of Enoch, Jubilees and
other pseudepigraphical texts, the Yahad members were bold enough
to claim personal revelations and not use the disguise of a mythical
figure in order to legitimize their religious creativity.

Belief in present and continuous revelations is quite rare. In the
Damascus Document (CD 3:12-14; 15:13-15; cf. 5:1-5), revelations
were probably a heritage of the past and were not available to current
members, not even to the overseers. Many religious groups seem to

% 1QH*9[1]:21; 5:7-10 [13:1-3]; 19[11]:4, 28; 20[12]:11-13, 20-22; 21:1-9 + 23:10-15
[=18:10-27]. See also 1QS 11:3-5.
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follow this latent concept of revelation, which builds on the golden age
of the past, when contact with the divine was more direct. The Seventh
Day Adventists regard Mrs. Ellen G. White as one who “God spoke
through her,” and do not believe that any other individual today has
the powers attributed to Mrs. White.”” The Mormon beliefs were also
founded upon the revelation and prophecy of Joseph Smith (in trans-
lating the Book of Mormon) who tried to limit the right to experience
revelations solely to himself.*®

Present and continuous revelations are attested among the Quak-
ers and Shakers for only rather limited periods of ecstatic bursts. The
first Quakers trembled with the awareness of God’s nearness to them,
and were thus called “Quakers.” In their ecstatic outbursts, they were
“moved of the Lord” or were “in the power” (but at the same time,
were “at the body”) quite often.*” Although the earliest Shaker leaders
(including Ann Lee) had revelations,* ordinary members experienced
revelations only for a limited period, during the temporary spiritual
revival of 1837.

However, in Pentecostalism, all members can and should aspire to
attain inner spiritual illumination. The Holy Spirit is received through
intense prayer and introspection, since God chooses a person as a
human vehicle through which His messages are transmitted to man-
kind and the future is revealed.”* The Yahad’s persistent belief in con-
tinuous revelations is therefore exceptional and noteworthy. The belief
that any member could experience a divine revelation at any time in
order to accept valuable information concerning God’s wonders and
His demands from mankind probably greatly affected the religious
tension and the social dynamics, which we shall soon see.

7 Schwartz, Sect Ideologies, 92-93.

3 O’Dea, The Mormons, 156-60.

¥ Rufus M. Jones, The Faith and Practice of the Quakers (Philadelphia: Religious
Society of Friends, 1965), 42.

0 Phyllis Mack, Visionary Women: Ecstatic Prophecy in Seventeenth-Century England
(Berkeley and Los Angeles, University of California Press, 1992), 152-153, 170.

“ Evans, Ann Lee, 21-23, 138; Clarke Garrett, Origins of the Shakers. From the Old
World to the New World (Baltimore: Johns Hopkins University Press, 1998), 152-53,
158, 183.

2 Stein, Shaker Experience in America, 165-200.

# Schwartz, Sect Ideologies, 147, 155-56.



52 EYAL REGEV

3.5. Spiritualism and Mysticism: Transforming and
Transcending Humans

Members of sects always think they are better than outsiders. The
Yahad regarded themselves as the holiest people on earth. They called
themselves “a holy house.”* They believed in the continuous experi-
ence of the holy spirit,* that is, in spiritual proximity to God. They also
expressed their belief in communion with God’s angels.*® Again, such
strong claims of a close relationship with the divine are not shared
by most of the introversionist or any other type of sects. In this case
the comparison to early modern Christian sects may be misleading
since immersion in the holy spirit is the heritage of early Christianity.
Nonetheless, it is interesting to see that while the Mennonites, Hut-
terites, Amish, and Puritans did not claim such religious achievements,
the Shakers did claim immersion in the holy spirit and communion
with angels.

The Shakers regarded themselves as a movement of spiritual awak-
ening.” They linked their direct experience and self-sanctification of
the spirit to atonement.*® The actual experience of the holy spirit as
found in the Hodayot can also be found in the writings of the Shaker
leader James Whittaker.* The Shakers also compared themselves to
angels,” but only Ann Lee and the Elders actually are portrayed (in a
Shaker hymn) as acting like angels.”*

#1QS 8:5-6; For “a congregation of holiness,” who “establishes the spirit of holi-
ness in eternal truth,” see 1QS 5:20; 9:3-4; 1QH® 25(top):3. For the self-designation
“a holy council,” see 1QS 2:25; 8:21. Cf. 1QS 8:20.

. 1QS 3:6-12; 1QH® 15[7]:7; 17[9]:32; 19[11]:11-14. Cf. 1QS 4:20-22. The holy
spirit is connected to revelations in 1QH?*20[12]:11-13.

% Heinz Wolfgang Kuhn, Enderwartung und gegenwdrtiges Heil: Untersuchungen
zu den Gemeindeliedern von Qumran (Gottingen: Vandenhoeck & Ruprecht, 1966),
66-73; James H. Charlesworth, “The Portrayal of the Righteous as an Angel,” in Ideal
Figures in Ancient Judaism (ed. John J. Collins and George W. E. Nickelsburg; Chico,
Calif.: Scholars Press, 1980), 135-51; Devorah Dimant, “Men as Angels: The Self-Image of
the Qumran Community,” in Religion and Politics in the Ancient Near East (ed. Adele
Berlin; Bethesda, MD: University Press of Maryland, 1996), 93-103; Bjorn Frennesson,
“In a Common Rejoicing”: Liturgical Communion with Angels in Qumran (Uppsala:
Uppsala University, 1999).

47 Evans, Ann Lee, 17-20, 82.

4 Ibid., 90.

¥ Brown, An Account of the People Called Shakers, 40-41.

50 Desroche, American Shakers, 147.

! Brown, An Account of the People Called Shakers, 365.
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It is quite possible that certain mystical documents represent even
bolder attempts to get closer to the divine. In 4Q286-290 Berakhot,
the holiness of the community’s worship was attained and confirmed
through inspiration from the heavenly realms to the earthly realms.
One passage, for example describes the heavenly abode, God’s throne,
divine attributes and the mysteries of God’s knowledge.*

In the Songs of the Sabbath Sacrifice the word Yahad is attested at
least seven times, although as an adverb and not as a noun,* and this
may imply that the Songs originated within the Yahad. In any case, the
Songs portray angelic prayer and worship of God in heaven and the
heavenly Temple in a manner quite similar to the later Hekhalot litera-
ture.”* However, members of the Yahad might not have been satisfied
by merely reciting or reflecting on the angelic liturgy. Fletcher Louis
has recently suggested that the authors identified themselves with the
angels and that the songs represent a collective ascent to heaven.”

This daring interpretation may be supported by two other docu-
ments which may indicate the Yahad’s pretension to serve as God’s
heavenly angels. In 4Q511 Song of the Sage® the “holy ones” serve as
priests in a kind of virtual Temple: “Among the holy ones God makes
(some) hol[y] for himself like an everlasting sanctuary, and there will
be purity amongst those purified. And they shall be priests, his just
people, his army and servants, the angels of His glory. They shall praise
him with fantastic marvels.” In the famous Self-Glorification Hymn®
the speaker regards himself as exalted as God’s angel, “counted among
gods” lying in glory of the holy dwellings, claiming “who is like me

52 4Q286 1 ii; Bilhah Nitzan, “The Idea of Holiness in Qumran Poetry and Liturgy,”
in Sapiential and Poetical Texts from Qumran (ed. Daniel Falk, Florentino Garcia
Martinez, and Eileen Schuller; STD] 35; Leiden: Brill, 1998), 127-45, 137-41. Note
that 4Q286 7 ii 1 refers to “the council of the Yahad.”

> Abegg, Bowley, and Cook, Dead Sea Scrolls Concordance, 1:309.

 Carol A. Newsom, “He Has Established for Himself Priests: Human and Angelic
Priesthood in the Qumran Sabbath Shirot,” in Archaeology and History in the Dead
Sea Scrolls (ed. Lawrence H. Schiffman; Sheffield: JSOT Press, 1990), 101-20; Philip S.
Alexander, Mystical Texts (LSTS 61; London: T&T Clark, 2006).

> Crispin H. T. Fletcher-Louis, All the Glory of Adam: Liturgical Anthropology in
the Dead Sea Scrolls (STDJ 42; Leiden: Brill, 2002), 255-79, 359-61.

% 4Q511 Song of the Sage® frag. 35 2-5; Maurice Baillet, Qumran Grotte 4, III
(DJD VII; Oxford: Clarendon, 1982), 162-65. Fletcher-Louis, All the Glory of Adam,
162-66, identifies the humans with the angels. See also Seel1QH®* 19[11]:11-14. Licht,
Thanksgiving Scroll, 163.
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among the gods,” (mi kamoni ba‘elim).”” In another version of the
hymn he boasts “for I sit in[...hea]ven...I am counted among the
gods and my dwelling is in the holy congregation;...my [por]tion
lies in the Glory of...the holy [dwel]ling. [W]ho has been considered
despicable on my account? And who is comparable to me in glory?”*

Several scholars have maintained that this hymn contains an (escha-
tological?) exaltation of the high priest, inspired by the Teacher of
Righteousness.” Others have suggested that the hymn represents the
feelings of all the members of the community.*

In any event, there is sufficient evidence that some members either
experienced a mystical transformation into angels or perhaps only
imagined such an ascent to heaven due to their immense mystical
aspirations. I suggest relating the evidence to the Yahad, not only due
to the relationship between these hymns and the Hodayot,*' but espe-
cially because the mystic aspirations may correspond with the Yahad’s
revelations as well as its unique social structure. Members of the Yahad
viewed themselves as being the closest humans to heaven, experienc-
ing an extremely intense spiritual and mystical tension. Assuming that
this tendency was collective and was not restricted to chosen individu-
als, this phenomenon is without parallel among the sects which share
so many other common characteristics with the Yahad.

3.6. Structure and Organization: Rules of Social Interaction

The social structure of the Yahad was complex. On the one hand, it was a
democratic group. The most important social institution of the sect was
awn 0277, the assembly of the rabbim (“the many”), where all kinds of
decisions were made after each member had an opportunity to speak
(1QS 6:8-13). Time and time again the Community Rule ascribes

57 4Q471" Self-Glorification Hymn® 1 a-d; Esther G. Chazon et al., Qumran Cave
4.XX. Poetical and Liturgical Texts, Part 2 (DJD XXIX; Oxford: Clarendon, 1999),
428-32.

%8 4Q491° Self-Glorification Hymn' frag. 1, lines 6-13. Reconstruction and translation
follow Fletcher-Louis, All the Glory of Adam, 200.

* John J. Collins, The Scepter and the Star: The Messiahs of the Dead Sea Scrolls and
other Ancient Literature (New York: Doubleday, 1995), 146-64.

% Fletcher-Louis, All the Glory of Adam, 204-216; Michael O. Wise, “D"982 "33 *:
A Study of 4Q491c, 4Q471b, 4Q427 7 and 1QH* 25:35-26:10,” DSD 7 (2000): 173-219,
at 218-19.

! Compare the relationship between these hymns and the Hodayot from Cave 4 in
4QH?® 427 7 i-ii; See the reconstruction of Schuller in DJD XXIX, 96-100; Fletcher-
Louis, All the Glory of Adam, 200-204.
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authority to all the members of the Yahad.®* The Yahad lacked actual
leaders. The overseer and the pagid were merely official delegates
on behalf of the assembly without superior authority (1QS 6:11-12,
14-15, 19-20). In this respect, the Yahad was very different from the
Damascus Covenanters and Josephus’ Essenes who were governed by
an overseer and a priest whom members had to obey.*

On the other hand, there were several types of hierarchy within
the Yahad. Priests, especially the Sons of Zadok, had greater authority
(1QS 6:8-9; 7:2; 9:7). Elders sat before lay members in the assembly
(1QS 6:8). There was also a unique sort of hierarchy which I have called
“spiritual hierarchy.” New converts were examined by the priests and
the lay members, and subsequently recorded in the Rule in a certain
order “according to his spirit, insight and works in the Torah” (1QS
6:18-22). The same type of religious or spiritual hierarchy applied to all
members and determined the order of speech in the communal assem-
bly (1QS 6:8-10). Moreover, members of lower ranks were required to
obey higher-ranking members, for example, during communal work.
Members were re-evaluated on an annual basis, and their rank was
amended according to their “perfection of ways” (1QS 5:23-24).

My comparative research shows that some sects are democratic,
since members choose officials to execute communal decisions and
authority; thus, the Mennonites, Hutterites, and Amish. Other sects,
like the Shakers and the Jehovah’s Witnesses, are led by the ministry
and leaders appointed by the general leadership of the sect.*

Therefore, the Yahad’s unique combination of egalitarianism or
democracy and hierarchy attest to a very complex social structure.
Authority took several different forms, in a delicate balance between
communal decision-making and individual distinction. This is without
parallel in the other early modern sects I have studied (although it
may bear a certain resemblance to Josephus’ description of the Essenes
in BJ 2.146 where Josephus states that the Essenes obey both their
elders and the majority). This social structure, I suggest, attests to great
social and religious tension. Every member counts, but each aspires to
advance in the spiritual hierarchy, showing his accomplishments in

2 1QS 1:1, 16; 5:1, 2-3, 6, 8, 9; 6:13-14; 8:16-17; 9:5-6, 19-20.

¢ For CD, see Regev, “The Yahad and the Damascus Covenant”; idem, Sectarian-
ism in Qumran, 163-96. For the Essene overseers and leaders, see Josephus, BJ 2.123,
129, 134, 146; Regev, Sectarianism in Qumran, 249-50.

¢ Regev, Sectarianism in Qumran, 285-89; Beckford, Trumpet of Prophecy, 71-82.
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discipline, wisdom, and perhaps also secret knowledge of the divine.
This unique competitive character of the Yahad corresponds to their
aspirations to experience heavenly revelations “from time to time” and
their mystical presumptions, portraying themselves as angels.

The communal organization of the Yahad as a single community
remains a puzzle. I think that it was composed of smaller units of ten
or fifteen members (1QS 6:1-5; 8:1-4) that comprised the assembly of
the rabbim, at least in a certain phase of its history.® In the Commu-
nity Rule, the Yahad is introduced as one single community. Scholars
have usually assumed that this was one single congregation located at
Khirbet Qumran. I believe that the Yahad was a much more complex
organization.

My comparative study has shown that sects, especially successful
ones, are not composed of one single congregation. Sects are social
networks where multiple communities operate simultaneously. There
are two general types of sectarian organizations.® In the first, the rela-
tionship between the different communities is weak (and at times is
completely lacking). The communities of the Hutterites, the Old Order
Mennonites and the Old Order Amish congregations are entirely inde-
pendent and autonomous. Their general institutions or conferences
developed only recently and usually lack coercive authority.

The second type of sectarian organization is a complex hierarchal
network, in which there is a leading community. Such is the case of the
camps of the Damascus Document which are headed by “the overseer
of all camps.”” The Shaker colony in Mount Lebanon governed all
others, and at times there were also secondary leading colonies such
as the one in Union Village. Hierarchal structure is also characteristic
of the Quakers, who practice Weekly Meetings, Monthly Meetings,
and Annual Meetings which actually represent a hierarchal network
of community leadership committed to a general decision-making
mechanism.

Turning back to the Yahad, I think that it is unlikely that the Yahad
was comprised of merely one single congregation. The comparative
evidence suggests that there were several Yahad congregations, that is,
multiple independent assemblies, probably lacking a general corporate

6 Regev, Sectarianism in Qumran, 181-84; idem, “Between Two Sects.”
8 Regev Sectarianism in Qumran, 291-96.
¢ CD 14:8-12; Regev, Sectarianism in Qumran, 166—69.
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leading body. Recently, Allison Schofield suggested that the existence
of several Yahad communities may explain the variations in the dif-
ferent versions of the Community Rule which were studied by Metso.*®
In a similar vein, Hempel distinguished between two organizational-
literary types in the different versions of the Community Rule, the
rabbim, and the Yahad’s “council” (711 NXY), suggesting that these
two independent traditions (related to separate congregations) merged
in certain passages of 1QS.%® Schofield’s thesis seems attractive, and
Hempel’s suggestion seems possible.

4. CONCLUSIONS

The comparisons of the Yahad with other sects, mostly similar intro-
versionist sects, although remote in time and place shed new light on
many characteristics of the sect that has received so much scholarly
attention. The Yahad might not have been a large sect (although the
number of documents that it produced surely indicates it was success-
ful) but it was sui generis in sociological and anthropological terms.
It maintained extremely strong social boundaries, high millennial
tension, and extraordinary mystical aspirations. A complex and rather
flexible social structure and a meticulous penal code reinforced this
religious tension in a combination of discipline and religious creativity
and imagination. Different aspects of sectarianism were present in the
Yahad in quite a rare combination.

If one wishes to equate the sectarian experience of the Yahad’s
members with a modern sect, turn to the Shakers who share many
characteristics with the Yahad, although the Shakers were celibate
(unlike the celibate Essenes, the Shakers consisted of men and women
who lived separately) and I believe the Yahad included women and

6 Alison Schofield, “Rereading 1QS: New Paradigms of Textual Development in
Light of the Cave 4 Serekh Copies,” DSD 15.1 (2008): 96-120; idem, From Qumran to
the Yahad: A New Paradigm of Textual Development for The Community Rule (Leiden:
Brill, 2008). Cf. Metso, Textual Development.

® Charlotte Hempel, “The Literary Development of the S Tradition: A New
Paradigm,” RevQ 22 (2006): 389-401; idem, “Emerging Communal Life and Ideology
in the S Tradition,” in Defining Identities: We, You, and the Other in the Dead Sea
Scrolls, Proceedings of the Fifth IOQS Meeting in Groningen Conference (ed. Florentino
Garcia Martinez and Mladen Popovié; Leiden: Brill, 2007), 43-61. See also Hempel’s
article in this volume, “1QS 6:2c-4a—Satellites or Precursors of the Yahad?”, 31-40.
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families.”” T suggest that the atmosphere in the Yahad was of an iso-
lated island of holiness and discipline, characterized by a closeness
to God and morality, and a hope that soon all Israel would be one
big happy Yahad. However, during this period of waiting and spiri-
tual labor, the Yahad members abhorred everyone else. In a sense, the
Yahad made their own ideal come true in a small-scale society. Their
social and religious achievements, as documented in the scrolls, are an
important chapter in the history and sociology of sectarianism.

70 Regev, “Chercher les femmes: Were the yahad Celibates?” See Maxine L. Gross-
man, “Rethinking Gender in the Community Rule: An Experiment in Sociology,” in
this volume, 497-512.



THE PRE-HISTORY OF THE QUMRAN COMMUNITY
WITH A REASSESSMENT OF CD 1:5-11

JaMES C. VANDERKAM

The issue on which I will focus is the early or pre-history of the people
associated with the scrolls. The thesis I will defend is that we know
very little about their pre-history though we seem to be making some
progress as we debate the proper interpretation of the sparse evidence
regarding their origins.

There are texts that point to a larger group and some that point to
a smaller group or groups. The best known work pointing to what
appears to be a wider, more inclusive group is the Damascus Docu-
ment which speaks of camps and provides for family life in its laws
and stipulations. There is much in common between the Damascus
Document (D) and Qumran codes such as the Serekh (S), though S
seems to legislate for a different kind of community, one in which
a more separated and non-familial life was apparently practiced. It
makes sense to say that the D community was one with which the S
community felt a kinship; some even think the early members of the
S community had been a part of the D community but broke from it
(see below). At any rate, copies of both works are found together in
the Qumran caves.

When we ask about the time when the D community came into exis-
tence as an organized entity and the relation of the S community(ies)
to it, we naturally turn (we have little choice) to the account left to us
in CD L.

1. CD 1 AND THE GRONINGEN HYPOTHESIS

Here D contains words about group origins, and it relates these origins
to the Teacher of Righteousness. There have been attempts to deter-
mine whether he was a named individual known to us from another
source, but we lack the information to identify him more closely. In
the context in D, the Teacher is a contemporary of the Scoffer. We
can learn from the text some of the characteristics attributed to each
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of these figures, as seen from the perspective of the writer. A common
view has been that the Scoffer/Liar is the leader/founder of the group
we know as the Pharisees.!

D in general, including CD 1, has played an important part in the
Groningen Hypothesis that has received much attention in recent
years. Florentino Garcia Martinez summarizes the hypothesis as con-
taining these elements:*

1. making a clear distinction between the origins of the Essene move-
ment and those of the Qumran group;

2. placing the origins of the Essene movement in Palestine and specifi-
cally in the Palestinian apocalyptic tradition before the Antiochene
crisis (end of third/ beginning of second century);

3. seeking the origins of the Qumran group in a split which occurred
within the Essene movement in consequence of which the group
loyal to the Teacher of Righteousness was finally to establish itself
at Qumran;’

4. considering the designation Wicked Priest a generic one referring
to five Hasmonean high priests and Alcimus in chronological order
(from Judas to Alexander Jannaeus, the sixth and last of them);

5. highlighting the importance of the Qumran group’s formative
period before its retreat to the desert and making clear the ideologi-
cal development, the halakhic elements, and the political conflicts
that happened during this formative period and culminated in the
break which led to the community’s establishing itself at Qumran.
The disputes centered on calendar and biblical prescriptions regard-

! It is likely that Liar and Scoffer are two names for the same detested individual.
For one presentation of the evidence, see James C. VanderKam, “Those Who Look for
Smooth Things, Pharisees, and Oral Law,” in Emanuel: Studies in the Hebrew Bible,
Septuagint, and Dead Sea Scrolls in Honor of Emanuel Tov (ed. Shalom M. Paul, Rob-
ert A. Kraft, Lawrence H. Schiffman, and Weston Fields; VISup 94; Leiden: Brill,
2003), 465-77.

? Florentino Garcia Martinez and Adam S. van der Woude, “A ‘Groningen’
Hypothesis of Qumran Origins and Early History,” RevQ 56 (1990): 503-41, especially
536-41. For an earlier statement, see Garcia Martinez, “Qumran Origins and Early
History: A Groningen Hypothesis,” Folia Orientalia 25 (1988): 113-36. There is also
a summary in The People of the Dead Sea Scrolls: Their Writings, Beliefs and Practices
(ed. Florentino Garcia Martinez and Julio Trebolle Barrera; Leiden: Brill, 1995), espe-
cially 86-96. See Garcia Martinez’s essay “Groningen Revisited” in this volume, 17-29.

* For the idea that 4QMMT describes the split from other Essenes, see Garcia
Martinez and Trebolle Barrera, The People of the Dead Sea Scrolls, 92-93.



THE PRE-HISTORY OF THE QUMRAN COMMUNITY 61

ing temple, cult, and purity. The Teacher of Righteousness’s claims
or those asserted for him made it impossible for others to remain
with him and his followers. The Liar (an Essene leader) frustrated
the Teacher’s attempt to impose his views on all Essenes; the result
was a split between followers of the Teacher and the rest of the
Essene movement. The break with other Essenes became complete
in John Hyrcanus’s reign when Qumran was settled; John was the
one who persecuted the Teacher of Righteousness at Qumran.

I think that the first element in the Groningen Hypothesis—distin-
guishing between the origins of the Essene movement and those of
the Qumran group—is on target. I see no compelling evidence for
the third (Qumran origins are to be found in a split in the Essene
movement). I strongly doubt the fourth (multiple Wicked Priests),*
and would formulate the fifth (the formative period and the claims
about the Teacher) quite differently. Most of what follows has to do
with the inter-related elements one, three, and five.

2. CD1

A text that has figured significantly in attempts to reconstruct the his-
tory of the larger group of which the Qumranites were a part and
perhaps of the Qumran community has been what we have tradition-
ally regarded as the first column of the Damascus Document. Before
examining a section of it in detail, we should recall the words of Louis
Ginzberg:

The readers to whom the document addressed itself were exclusively ini-
tiates of the sect, who were no less conversant with the details of its own
history than with the content of the Bible. It was therefore quite suffi-
cient for this didactic purpose to make no more than vague allusions and
veiled references when referring to incidents from the past. This esoteric
mode of communication leaves us with almost insurmountable difficul-
ties when we attempt to reconstruct the history of the origin of the sect
from the elusive statement of the text. The very nature of the text has,

4 See Adam S. van der Woude, “Wicked Priest or Wicked Priests? Reflections on
the Identification of the Wicked Priest in the Habakkuk Commentary,” JJS 33 (1982):
349-59. For a critique of this implausible reading of the text, see Timothy H. Lim,
“The Wicked Priests of the Groningen Hypothesis,” JBL 112 (1993): 415-25.
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therefore, evoked numerous and mostly phantastic theories among the
scholars who have dealt with the subject.”

2.1. The Text

The pericope in CD 1:5-11 on which I will focus and whose word-
ing has been confirmed wherever possible by fragments of 4Q266, 268
(there are almost no variants other than ones of spelling)® is unusual
in that it breaks the familiar silence of the scrolls regarding found-
ing events and surrounds them with chronological notices. There the
writer calls on his audience to hear the dispute God has with all flesh
and recites for them a summary of Israel’s religious history. He men-
tions the unfaithfulness which led the deity to hide his face from Israel
and his sanctuary and to deliver them to the sword. Following these
actions, God remembered the covenant of the first ones and left a rem-
nant, thus averting complete destruction of the people. The key text
for our purposes, a very familiar one, follows:

And in the age of wrath, three hundred and ninety years after He had
given them into the hand of King Nebuchadnezzar of Babylon, He vis-
ited them, and He caused a plant root to spring from Israel and Aaron
to inherit His land and to prosper on the good things of His earth. And
they perceived their iniquity and recognized that they were guilty men,
yet for twenty years they were like blind men groping for the way. And
God observed their deeds, that they sought Him with a whole heart, and
He raised for them a Teacher of Righteousness to guide them in the way
of His heart. (CD 1:5-11 [Vermes]; a gap follows)”

All recognize that the number 390 recalls Ezek 4:5, 9, but acknowl-
edging the scriptural source is only a small first step. Does it help in

* Louis Ginzberg, An Unknown Jewish Sect (Moreshet Series 1; New York: Ktav,
1976), 257. But see also Albert I. Baumgarten, “Perception of the Past in the Damas-
cus Document,” in The Damascus Document: A Centennial of Discovery (ed. Joseph
M. Baumgarten, Esther G. Chazon, and Avital Pinnick; STDJ 34; Leiden: Brill, 2000),
1-5, especially 12-13. He acknowledges the sort of point made by Ginzberg but adds
reasons for thinking there is a kind of historical interest on the part of the author who
thought “he had cracked the code of history” (13).

¢ 4Q266 2 i 10-15 and 4Q268 1, 9-17 preserve words and letters paralleling CD
1:5-11. 4Q266 2 i 13 lacks the word D"WIR of CD 1:9 where it is marked for deletion,
and 129 7773 of CD 1:11 is written supralinearly in 4Q266 2 i 15. The number 390
is preserved in full in 4Q268 1, 13 For the Cave 4 texts, see Joseph M. Baumgarten,
Qumran Cave 4.XIII: The Damascus Document (4Q266-273) (DJD XVIII; Oxford:
Clarendon, 1996).

7 Translations of Qumran texts are from Geza Vermes, The Complete Dead Sea
Scrolls in English (New York: Penguin, 1997).
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providing us with a modestly secure peg in our attempt to locate the
events that proved so significant for the writers and copyists of the
scrolls?

2.2. Interpretations

There are, as it turns out, some difficult interpretive questions regard-
ing the passage in the Damascus Document and the one from Ezekiel
that is likely to have influenced it. We should look first at Ezekiel,
noting, of course, what modern commentators have said about it, but
especially what ancient ones saw there. We may then be in a more
advantageous position to turn to CD 1:5-11.

2.2.1. Ezekiel 4

This section in Ezekiel is part of the instructions that the Lord, appear-
ing in his glory as he had in chapter 1, gives to the prophet regard-
ing some unusual and symbolic actions he was to perform (3:22-4:17,
with the larger unit being 3:22-5:17). He was to be tied up in his house
and unable to speak unless addressed by the Lord; also, he was to take
a brick and inscribe on it a picture of a city that he was to surround
with the equipment of ancient sieges.

Then lie on your left side, and place the punishment of the house of
Israel upon it; you shall bear their punishment for the number of the
days that you lie there. For I assign to you a number of days, three hun-
dred ninety days, equal to the number of the years of their punishment;
and so you shall bear the punishment of the house of Israel. When you
have completed these, you shall lie down a second time, but on your
right side, and bear the punishment of the house of Judah; forty days I
assign you, one day for each year (4:4-6)

In vv. 9-12 he receives orders about the food he will eat for the three
hundred ninety days.

Modern interpreters’ find a complicated, layered text here. One clue
to which appeal is often made is that elsewhere in Ezekiel “house of

8 Scriptural citations are from the NRSV.

® Thave consulted Moshe Greenberg, Ezekiel 1-20: A New Translation with Introduc-
tion and Commentary (AB 22; Garden City, NY: Doubleday, 1983), 121-26; Walther
Zimmerli, Ezekiel 1: A Commentary on the Book of the Prophet Ezekiel, Chapters 1-24
(Hermeneia; Philadelphia: Fortress, 1979), 163-68; Joseph Blenkinsopp, Ezekiel (IBC;
Louisville, KY: John Knox, 1990), 34-37; and Daniel 1. Block, The Book of Ezekiel
Chapters 1-24 (NICOT; Grand Rapids: Eerdmans, 1997), 174-81.
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Israel” is synonymous with “Judah” and is not used to designate the
former northern kingdom; in the present passage it appears to mean
northern Israel, and the house of Judah is differentiated from it in
v. 6 (note that the house of Judah and the number 40 do not appear
in v. 9). The conclusion at times drawn is that 4:6 comes from a later
hand: the person who added the reference to the 40 years introduced
the “house of Judah” to force a reinterpretation of “house of Israel”
in v. 4 and to indicate that Judah’s exile would be of shorter duration
than that of Israel.'® However reasonable such conclusions may be,
it is unlikely they were a concern for the author of the Damascus
Document.

The salient question for our purposes has to do with the meaning
of the numbers 390 and 40 in Ezek 4:4-6, 9. The first one—390—has
inspired suggestions of varied kinds. The message depends in part on
the meaning attached to the word 1D that figures frequently in these
verses. The NRSV renders with punishment in every instance, as does
the NJPS version. That is, of course, a valid suggestion, but a more
likely sense for the word here is iniquity. The number 390, according
to the commentators I have read, refers to the past in Ezekiel 4, that is,
it defines the time during which Israel had committed iniquities. That
seems likely, but one wonders why this particular number was chosen
rather than, say, 490, or some other total endowed with a worthy sym-
bolic pedigree. No one knows for sure, but it has been suggested that
the period of the first temple is meant, or some such stretch of time."!
Perhaps it is not to be regarded as chronologically precise in the sense
that it would correspond with modern calculations of the chronology
of the monarchic period.

One complication is that the LXX reads differently:

And you shall lie on your left side, and you shall place the injustices of
the house of Israel upon it, in number, one hundred fifty days, during
which you lie upon it, and you shall receive their injustices. And I have
given to you their two injustices for a number of days, one hundred
ninety days. And you shall take the injustices of the house of Israel, and
you shall complete these things, and you shall lie on your right side and

10" See, for example, Zimmerli, Ezekiel 1, 167-68.

1 Using the regnal numbers in the MT, the years of the southern kingdom (Judah)
from the beginning of Rehoboam’s reign to the end of Zedekiah’s rule total 394.5 (the
LXX has 400). If in an earlier form of Ezekiel 4 “house of Israel” did mean Judah, this
could explain the number 390 which would be quite accurate. But in the present text
it is attached to the house of Israel, not the house of Judah.
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take the injustices of the house of Ioudas for forty days. A day for a year
I have assigned you.” (190 is repeated in v. 9)"

The Hebrew version reflected in this ancient translation read 150 days
in v. 4, and, with the 40 in v. 6, reached a sum of 190 rather than 390.

In both textual traditions, the 40 years are clearly attached to Judah.
Most commentators agree that it, unlike the number 390, points to
the future—to the time of exile. If so, the prophecy could hardly have
been uttered after ca. 547/46 by which time the fortieth year since the
destruction had arrived. If one adds 390 and 40, the total is 430, the
length of time the Israelites were in Egypt according to one of
the pentateuchal chronologies (see Exod 12:40-41). Perhaps the
thought in Ezekiel is that, once these periods had reached their culmi-
nation, there would be a new exodus.

Targum Jonathan supplies some interesting notes regarding how
to read Ezek 4:4-6, including the idea that the passage embodies the
principle of two for one (presumably an interpretation of *JW in v. 5).

Then lie upon your left side, and place upon it the sins of the House of
Israel; according to the number of days that you lie upon it, you shall
bear their guilt. I have imposed upon you two for one for their sins;
according to the number of days, three hundred and ninety days you
shall bear the sins of the House of Israel. And when you have completed
these, you shall lie down a second time, on your right side, and you shall
bear the sins of the House of Judah for forty days; one day for every year,
one day for every year have I imposed them upon you.

It may be that Isa 40:2 lies behind the unusual reference to “two for
one”: “Speak tenderly to Jerusalem, and cry to her that she has served
her term, that her penalty is paid, that she has received from the Lord’s
hand double for all her sins.” If the targum entails that the two-for-
one principle applies to the 40 days as well, it would mean that a
20-year period led to the 40 days during which Ezekiel was to bear
Judah’s guilt.

2 The translation is that of J. Noel Hubler in Albert Pietersma and Benjamin
G. Wright, eds., A New English Translation of the Septuagint and the Other Greek
Translations Traditionally Included Under That Title (Oxford: Oxford University
Press, 2007).

* The translation is that of Samson H. Levey, The Targum of Ezekiel: Translated
with a Critical Introduction, Apparatus, and Notes (ArBib 13; Wilmington, DE: Glazier,
1987).
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It is regularly noted in the commentaries and other studies that
Num 14:33-34, part of the account of the spies, closely parallels the
association of days and years in Ezekiel 4—40 in both cases—and also
relates them to bearing iniquity: “And your children shall be shepherds
in the wilderness for forty years, and shall suffer for your faithlessness,
until the last of your dead bodies lies in the wilderness. According to
the number of days in which you spied out the land, forty days, for
every day a year, you shall bear your iniquity, forty years, and you shall
know my displeasure.” Only after that time would the next generation
enter the land (see v. 30). Actually, the equivalence works in a reverse
direction here: days become years, rather than years becoming days
as in Ezekiel.

Seder Olam, in dealing with numbers in Ezekiel, has this to say:

After seven days it was said to him (Ezek 4:4-5): “Lie on your left hand
side and put the sin of the house of Israel onto it...And I shall give
onto you the years of their sins by the number of days, 390 days...”; that
proves that Israel were enraging the Holy One, Praised be He, 390 years
from the time they entered the land until they left it. (Ezek 4:6): “When
you will have finished these, lie a second time on your right hand side
and carry the sin of the house of Judah for 40 days...”; this teaches that
for forty years the house of Judah were enraging the Holy One, Praised
be He, from the time the Ten Tribes were exiled to the destruction of
Jerusalem, 430 years in all."*

Here both numbers are associated with the past. Guggenheimer says
the 40 years “after the fall of Samaria is composed of the 22 years of
Manasseh’s sin, 2 years of Amon, 11 years of Jehoiakim; the remain-
ing 5 years must be of Zedekiah and date from the time that he broke
his oath of loyalty to Nebuchadnezzar. Hence, it follows that Zedekiah
must have rebelled in his sixth year. This is the basis of the remaining
chronology in this chapter.””

'* The translation is from Heinrich W. Guggenheimer, Seder Olam: The Rabbinic
View of Biblical Chronology (Northvale, NJ: Jason Aronson, 1998), 223-24.

> Guggenheimer, Seder Olam, 224. See also Chaim Joseph Milikowsky, “Seder
Olam: A Rabbinic Chronography” (2 vols.; Ph.D. diss., Yale University, New Haven,
CT, 1981).



THE PRE-HISTORY OF THE QUMRAN COMMUNITY 67

2.2.2. CD I:5-11'¢

The number 390 was probably taken from Ezek 4:5, 9 by the writer
of the Damascus Document. He does not make his borrowing explicit
with a citation formula, but it is the only time the number is used
in biblical chronology. In whatever way one sorts out the meaning
of Ezek 4:5, 9, the writer of the Damascus Document reads the pas-
sage in his own way, presumably not constrained by the exegetical
techniques in vogue today. He takes the 390 years as a reference to a
time span—not preceding the days of Nebuchadnezzar, but beginning
from the time God delivered Jerusalem and the temple into his hand.
That seems the most likely way in which to read 1°'Nn% in context."”
The writer does not connect the 390 years with the northern kingdom
but applies it to all Israel (as modern commentators understand the
original text of Ezekiel 4 to have done). The stretch of time forward
from the delivery into Nebuchdnezzar’s hand ends with God’s visiting
(in a positive sense it seems from the context)'® his people and causing
a root of planting to sprout. The 390 years (not days) specify what is
meant by the period of wrath, the time when God was punishing the
remnant—those of his people who survived the destruction and their
descendants. The 20 years between the sprouting of the root of plant-
ing and God’s raising the Teacher are not explained from Ezekiel 4
where the number does not occur; conversely, CD 1 does not explicitly
use the 40 years mentioned in Ezek 4:6.

' Jonathan G. Campbell has supplied a full survey of the scriptural passages
reflected in the section; see Jonathan G. Campbell, The Use of Scripture in the Damas-
cus Document 1-8, 19-20 (BZAW 228; Berlin: de Gruyter, 1995), 51-67.

17 See the examples gathered by Martin G. Abegg, Jr., “Exile and the Dead Sea
Scrolls,” in Exile: Old Testament, Jewish, and Christian Conceptions (ed. James M.
Scott; JSJSup 56; Leiden: Brill, 1997), 119 n. 33. Isaac Rabinowitz (“A Reconsidera-
tion of ‘Damascus’ and 390 Years’ in the ‘Damascus’ [Zadokite’] Fragments,” JBL
73 [1954]: 11-35, esp. 14 n. 8) argued that it could not mean “after his giving” and
maintained the period ended with God’s handing over the people to Nebuchadnez-
zar. Ephraim J. Wiesenberg (“Chronological Data in the Zadokite Fragments,” VT 5
[1955]: 284-308, esp. 285-92) also held that the expression meant “when...,” although
he interpreted it differently than Rabinowitz did and also indicated there were some
cases in which the preposition lamed could mean “after.”

8 Tt is difficult to accept the suggestion that D7PA has a negative sense here, how-
ever it is used elsewhere. Philip Davies (The Damascus Covenant: An Interpretation of
the “Damascus Document” [JSOTSup 25; Sheffield: JSOT, 1983], 65) thinks the nega-
tive meaning is preferred, but what is the punishment in the sequel? It seems as if
God, after a lengthy period of wrath, is blessing the remnant of his people with the
root plant rather than punishing them.
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There have been various suggestions about the numbers 390 and
20 in CD 1. Schechter, who noted that the number 390 derived from
Ezek 4:5, 9, thought one should emend to 490, the number found in
Dan 9:2, 24.° No one, I believe, has adopted his emendation, but his
general approach has been influential —associating the number 390 with
other chronologies for the time from the destruction to the author’s
present. There are the familiar ones in Dan 9:24-27, the Apocalypse
of Weeks, and the Animal Apocalypse; they have now been joined by
texts such as 4Q390. 4Q390 1, 7b-10 very closely parallels the wording
of CD 1:5-11, though the number of years mentioned in the context
is seven jubilees or 343 years.

Ginzberg took a different stance. He thought the numbers in CD
1 had nothing to do with the history of the unknown sect he found
depicted in the text. Rather, the admonition presents “a summary
survey of the history of Israel and Judah up to the restoration of the
Torah in the days of Josiah.” The number 390 indicates “more spe-
cifically the lapse of time between the destruction of Samaria and of
Jerusalem.”” He also accounted for the twenty years of uncertainty by
claiming they stood for the twenty kings who ruled from Saul to Josiah
or the twenty from Jeroboam I to Hoshea (he compared As. Mos. 2:5
for an example of connecting kings with the number 20). The Teacher,
who arose in Josiah’s time, was the high priest of his day. Ginzberg
thought a scholiast had interpolated the phrase “after He had given
them into the hand of King Nebuchadnezzar of Babylon” to give the
impression the text dealt with sectarian history. In effect, he thereby
admitted that the text as it now stands did make the time period apply
to the group, not to Israel’s past, but he dismissed it as an addition (he

! Solomon Schechter, Documents of Jewish Sectaries, Vol. 1: Fragments of a
Zadokite Work (Prolegomenon by Joseph A. Fitzmyer, S. J.; New York: Ktav, 1970
[original 1910]), XXXI (63).

2 Devorah Dimant, Parabiblical Texts, Part 4: Pseudo-Prophetic Texts (DJD XXX;
Oxford: Clarendon, 2001), 238-44; Abegg, “Exile and the Dead Sea Scrolls,” 120. See also
Dimant, “The Seventy Weeks Chronology (Dan 9, 24-27) in the Light of New Qumranic
Texts,” in The Book of Daniel, in the Light of New Findings (ed. Adam S. van der Woude;
Leuven: Leuven University Press, 1993), 57-76.

2 Ginzberg, An Unknown Jewish Sect, 258; cf. also 209-11, 260. For similar views,
see Rabinowitz, “A Reconsideration,” 14 n. 8, 33-34; Wiesenberg, “Chronological
Data,” 297-99 (who do not agree among themselves).

22 Ginzberg, An Unknown Jewish Sect, 259; oddly, the LXX reading of Ezek 4:5, 9
would fit the period more accurately, though Ginzberg rejected it.
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thought that the form ©"W, for him impossible in the context, was a
clue pointing to an addition here).”®

Ginzberg’s suspicions about the Nebuchadnezzar phrase have been
echoed by some contemporary scholars who have the advantage of
being able to use the copies of D found in the Qumran caves. None of
the copies justifies excising the phrase, but the firm attestation it enjoys
has not hindered experts from dismissing it, though their grounds are
different than Ginzberg’s. Several have maintained that the admoni-
tion is written in poetry and that the Nebuchadnezzar phrase (with
the 390 years) and also the one involving 20 years are extra-metrical.**
The original text would then have read only that in a period of wrath
God visited them and caused a root to grow from Israel.” They real-
ized they were guilty and groped for the way like blind people until
God took note and raised up a Teacher of Righteousness for them.
Such exercises, besides having little effect on the meaning of the pas-
sage, are dubious because they rest upon an understanding of what
appropriate metrical qualities were in a text of this sort. There are bal-
anced phrases and clauses in this part of the Admonition, but there
seems to have been a great deal of poetic freedom as texts such as the
Hodayot show.*

# Ibid., 258-60.

#* See Gert Jeremias, Der Lehrer der Gerechtigkeit (SUNT 2; Gottingen: Vandenhoeck
& Ruprecht, 1963), 151-66 (his translation, is on pp. 151-52); Davies, The Damascus
Covenant, 61-64; Mark Boyce, “The Poetry of the Damascus Document,” RevQ 56
(1990): 615-28 (see p. 616 for his methods for assessing the poetry, all of which he
recognizes as having problems). For an argument against removing YWIpPNA in 1:3
on metrical grounds, see Campbell, The Use of Scripture in the Damascus Document,
60-61. Rabinowitz (“A Reconsideration,” 13-14) dismissed the Babylon passage as a
gloss but not because it is extra-metrical.

» See, for example, Boyce, “The Poetry,” 619.

% Michael A. Knibb (The Qumran Community [Cambridge Commentaries on
Writings of the Jewish and Christian World 200 BC to AD 200 2; Cambridge: Cam-
bridge University Press, 1987], 20) wrote about this position: “This view may be right,
but if so, the inserted words must be regarded as an early reworking of the passage
which was intended to provide a fuller picture of the origins of the community. The
theological pattern would remain the same without the words in question because the
exilic context is already given in lines 3-4a; the only difference would be that there
would be no indication at all of the date of origins of the Essene movement.” Regard-
ing meter in the Hodayot, note the comment of Svend Holm-Nielsen (Hodayot: Psalms
from Qumran (Aarhus: Universitetsforlaget, 1960), 14: he notes there are parallel parts
but that there are sometimes two, at other times three of them. “Now, while this can
be observed more or less clearly, it is far more difficult to decide the length of the
individual parts; if one takes the parallelism exclusively to be the basis of comparison,
one finds a great many parts which are very short, not infrequently only two words,
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Another proposal has been to regard parts of the passage as evi-
dence of a Qumran redaction of D. Philip Davies maintains that
the most important Qumran revision has taken place precisely in
CD 1:1-2:1. “Here an original Heilsgeschichte contained in a rib-
discourse has been distorted by means of chronological and other
insertions. The birth of the saved community is now placed not in the
Exile, but 390 years after, it is not the original remnant which is saved,
but a ‘root for planting’; and the creation of this saved community is
attributed to a figure called the “Teacher of Righteousness.” The wick-
edness of pre-exilic Israel which brought about the divine punishment,
desolation of the land, now becomes a more recent phenomenon, and
is seen as a wickedness prevalent in the time of the Teacher, and insti-
gated by an individual called the ‘Man of Scoffing’...”*” In the absence
of any hard evidence for his reconstruction, there seems to be no rea-
son for accepting it. In particular, it is difficult to see how the state-
ment “[t]he birth of the saved community is now placed not in the
Exile, but 390 years after” is justified from the text.

The pre-Qumran studies advanced views that continue to find sup-
port, though the discoveries have introduced new factors along with
some controls. H. H. Rowley gave early expression to an appealing
and oft-repeated thesis: the number 390 should not be understood as
a precise chronological statement. “If, then, he [the author of CD 1]
was schematically reinterpreting a figure which he had found in the
book of Ezekiel, we ought not to rely on this for accurate chronology,
and though I think it was in this case a close approximation to fact, we
should rely on other considerations and not on this to establish it.”
Rowley, who thought the Wicked Priest was Menelaus, the Teacher
of Righteousness Onias III, and the Scoffer Antiochus IV,” believed
the number 20 should be assessed differently: it does not arise from
another text and is not schematically reinterpreted; it was closer to the
author’s time and may be factual.®

3

and others which are disproportionately long.” A few lines later he adds: “...it seems
to me extremely doubtful whether it is possible to execute a uniform metrical system
for these poems;...”

27 Davies, The Damascus Covenant, 199.

# H. H. Rowley, The Zadokite Fragments and the Dead Sea Scrolls (New York:
MacMillan, 1955 [first published 1952]), 64.

¥ Tbid., 67-70.

% Ibid., 64.
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A number of writers have defended a larger chronological recon-
struction involving the figures 390 and 20 and more, and their views
have been echoed by later experts.” If one adds 390 and 20, the sum
is 410. CD 20:15 speaks of approximately 40 years after the Teacher’s
death as a time for eliminating certain opponents; if one then adds
these 40 to the previous total, we reach 450. Now if we assume the
Teacher’s career lasted a good, Mosaic 40 years, we arrive at 490, just
as Schechter had proposed although in a different way.

G. Jeremias objected to this reconstruction. He noted that the
numeral 40 of CD 20:15 derives from Deut 2:14 (38 is the number there
but it is to be added to the two years of the wilderness wandering to
that point); apparently he meant that it would therefore have the same
status as 390, another number taken from a scriptural passage, and,
more importantly, that the figure of 40 years for the Teacher’s career
is invented.” On a positive note, Jeremias cited some sources already
adduced by Schechter. Besides Seder Olam and Seder Olam Rabbah,
he quoted Seder Eliyahu Zuta 8 which explains Ezekiel’s numbers in
this way: the combined 390 + 20 = 410 gives the number of years God
resided in the first temple. In all but 20 of them the kings of Israel
and Judah were idolatrous.” Jeremias thought the 20 years pointed to
the time of Josiah’s reform (which in Chronicles begins in his twelfth
year; he ruled 31 years). This measure-for-measure approach holds
that Israel sinned for 390 years and therefore was punished 390 years.
If Israel served God 20 years, she was blessed 20 years:

Es ist doch recht wahrscheinlich, dass diese Tradition hinter unserer
Schrift steht. Wenn das richtig ist, dann ergibt sich, a) dass die Gemeinde
der Meinung war, dass mit ihrer Existenz Gott manifestiert, dass die Zeit
der Strafe vorbei ist. Gottes Zuwendung zu seinem Volk wird sichtbar in der
Entstehung der Gemeinde; ferner b) erweist es sich, dass die 20 Jahre
mit dem 390 Jahren zusammen eine Einheit bilden. Sie entsprechen die
Treuezeit im ersten Tempel. Erst nach diesen 20 Jahren beginnt etwas
neues mit dem Auftreten des Lehrers.?*

31 For references to the first commentators on the scrolls who adopted this chro-
nology, see Jeremias, Der Lehrer der Gerechtigkeit, 157-58.

32 Tbid., 158.

* The passage reads: “410 years God abode in the First Temple; for all but 20 years,
the kings of Israel and the kings of Judah worshiped idols” (Ginzberg’s translation, An
Unknown Jewish Sect, 259 n. 5).

3 TJeremias, Der Lehrer der Gerechtigkeit, 159. Wiesenberg (“Chronological Data,”
297) refers to t. Zeb. 13.6 (and parallels) which says the first temple stood for 410 years,
although the regnal years from Solomon’s fourth (when he began building the temple)
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He further asserted that the time of wrath, the handing over to the
sword, now finished, was the period of persecutions ordered by Anti-
ochus IV (with references to 1-2 Maccabees). The 20 years belong to
the 390, and may constitute a historical reminiscence. He observes that
the text speaks of a root of planting after 390 years; only 20 years later
does the plant itself—the community—grow with the appearance of
the Teacher. Here for Jeremias the Hasidim mentioned in 1 Maccabees
came into play. The Hasidim were the root out of which the Essene
community (the plant) arose. As a result, he maintained, the text sup-
ports the dating of the Teacher to + 150 B.C.E.*®

There have been several suggestions put forth regarding the 20 years;*
they include: it is a chronologically accurate number (but when those
years fell is debatable); it refers to a half generation, and others. One
could say it is related to the 40 years in Ezek 4:6 but that seems difficult.
Perhaps it is not entirely out of line to suggest it is the equivalent for
the community of the 20 years a male must reach to join the holy
congregation (see 1QSa 1:8-11). What happens during those 20 years
(“like blind men groping for the way”) is scripturally motivated, as
many have observed. The confession by people whose iniquities have
caused God to hide his face in Isaiah 59 (see v. 2) is especially similar
(“We grope like the blind along a wall,/ groping like those who have
no eyes;/ we stumble at noon as in the twilight,/ among the vigorous
as though we were dead” [cf. Deut 28:29]). It is interesting, in view of
the reference to the Teacher of Righteousness who comes at the end
of the 20-year period,” that the preceding verse (Isa 59:9) includes the
people’s lament that “justice is far from us,/ and righteousness does
not reach us.”

We should also mention what may be the usual approach these days
to the numbers 390 and 20: though they are not to be taken literally,
they do bring the origin of the group to ca. 196 and the rise of the

to Zedekiah’s eleventh year total 430. A 20-year gap remains. See also b. Yoma 9a (first
sanctuary stood 410 years with 18 high priests, the second 420 with more than 300
high priests); y. Meg. 72d.

3 Ibid., 159-61.

% See ibid., 156-62 for a survey of some of these proposals.

7 Ben Zion Wacholder (The Dawn of Quimran: The Sectarian Torah and the Teacher
of Righteousness [HUCM 8; Cincinnati: Hebrew Union College Press, 1983], 105-10),
basing himself on parallels in 2:2-13, 2:14-4:12, claims the Teacher arose before the
20 years, but it is difficult to see how this could be the meaning of the sequence in
col. 1.
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Teacher to ca. 176, not far from what may be historically accurate (with
our understanding of exilic and post-exilic chronology assumed).*®

Summarizing the analysis of elements in CD 1:5-11, we may make
these observations. First, it is difficult to deny that redaction has
occurred in the Damascus Document, as the medieval copies show
and a comparison of those copies with the Qumran manuscripts of
D indicates. But that the numbers 390 and 20 along with the refer-
ence to the Teacher of Righteousness in CD 1:5-11 are additions to
an earlier form of the text has no manuscript support and no compel-
ling arguments behind it. Second, the 390 years in CD 1:5-6 refer to
the period when God was judging the remnant of his people, the age
of wrath after he had given them to Nebuchadnezzar. The number
is scripturally motivated and, as in Ezek 4:5, 9, it covers a long time
though not necessarily 390 years. At least it was a longer time than
the following period of 20 years. Third, the 20-year period in which
the people symbolized by the root plant were unsuccessfully looking
for the way, though the image of blind fumbling is also scripturally
influenced, does not appear to arise from a scriptural source, unless it
represents some no longer understood interpretation of the 40 years
in Ezek 4:6. That, however, seems unlikely, since the period in Ezekiel
is one of punishment, while it follows the end of the era of wrath in
CD 1. It may be an accurate chronological statement or it may have
some other value.

An important result of this study is that, in the only form of the
text we have, the Damascus Document locates the community in the
long history of the covenant people and traces the decisive moment
in its formation to the Teacher of Righteousness. The D community is
the community given definite direction by the Teacher. That Teacher
(and there is no reason to think there was a series of them) was also
admired by the Qumran community or communities, as we know
from the pesharim. We have documentary evidence he was the leader
of the D community. Was he also the founding leader of the commu-
nity that used the site of Qumran?

*# Antti Laato, “The Chronology of the Damascus Document of Qumran,” RevQ 60
(1992): 605-607. He thinks its chronology closely resembles the one in Demetrius the
Chronographer. Wacholder (The Dawn of Qumran, 176-81) finds the chronology to
be accurate and thinks the Teacher came on the scene ca. 196 B.C.E.
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3. THE ScHisM CLAIMED BY THE GRONINGEN HYPOTHESIS

The Groningen Hypothesis holds that a split in the Essene movement
(the D community) revolving around the claims made by and for the
Teacher took place, with the group that remained loyal to the Teacher
then making their way to a separate existence at Qumran. Is this a
likely explanation of the evidence?

Along with a number of others, I do not think there is a sufficient
indication in any text that such a split occurred. The Teacher was
involved in at least one dispute; several texts indicate that this was the
case. The particular issue is whether that dispute was with someone
within his own group (the D community) or someone outside that
group. The Groningen Hypothesis, as we have seen, argues it was the
former—someone within his own group.

To establish this proposition, Garcia Martinez refers to passages
in the Damascus Document (1:14-2.1; 20:15) and Pesher Habakkuk
(2:1-3; 5:9-12). 1QpHab 2:1-3 explains Hab 1:5 which in the Pesher
version read D713 and not 031 as in MT: “[Interpreted this con-
cerns] those who were unfaithful together with the Liar, in that they
[did] not [listen to the word received by] the Teacher of Righteousness
from the mouth of God. And it concerns the unfaithful of the New
[Covenant]....” Nothing follows from these lines regarding whether
the Teacher and Liar were part of the same community, only that the
Liar and his crowd were the traitors of the scriptural lemma. The com-
mentator simply says a leader and his followers, whoever they were,
opposed the Teacher’s words, obviously believing he had not received
them from God.

The passage in col. 5 of Pesher Habakkuk seems especially impor-
tant to Garcia Martinez. 1QpHab 5:9-12 (regarding Hab 1:13b which
mentions traitors who are silent when the wicked swallows someone
more righteous) reads: “Interpreted, this concerns the House of Absa-
lom and the members of its council who were silent at the time of
the chastisement of the Teacher of Righteousness and gave him no
help against the Liar who flouted the Law in the midst of their whole
[congregation].” Garcia Martinez has highlighted the plural suffix on
the noun DPXY or DNTY in 5:12.%° “And the suffix refers to the nearest

¥ Maurya P. Horgan (Pesharim: Qumran Interpretations of Biblical Books [CBQMS
8; Washington, DC: CBA of America, 1979], 34) correctly indicates that DNRY is the
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antecedents, the Teacher of Righteousness and the Man of Lies. They
were thus both members of an entity (the ‘House of Absalom’ in the
terminology of the pesher) in which the dispute took place.”® That
both men belonged to the House of Absalom is an unlikely inference
to draw from the passage. As for the plural suffix, it seems that it refers
to the members of the council of the House of Absalom around whose
misdeeds the statement revolves. At any rate, the suffix is a weak peg
on which to hang an important element in a hypothesis.*

The passages from the Damascus Document are CD 1:14-2:1 and
CD 20:15.

CD 1:14-2:1:

...when the Scoffer arose who shed over Israel the water of lies. He
caused them to wander in a pathless wilderness, laying low the ever-
lasting heights, abolishing the ways of righteousness and removing the
boundary with which the forefathers had marked out their inheritance,
that he might call down on them the curses of His Covenant and deliver
them up to the avenging sword of the Covenant............ And the
anger of God was kindled against their congregation so that He ravaged
all their multitude; and their deeds were defilement before Him.

Here the congregation associated with the Scoffer receives God’s wrath.
It could refer to Israel; nothing suggests it is a community in which he
and the Teacher were members.

CD 20.15: “From the day of the ingathering of the Teacher of the
Community until the end of all the men of war who deserted to the
Liar there shall pass about forty years.”

Mark Elliott has made a good case that the military language of the
passage fits poorly with the Groningen Hypothesis which would have
to posit that the men of war were other Essenes who chose not to fol-
low the Teacher—a point acknowledged by Garcia Martinez.**

preferred reading in 5:12. Vermes’s brackets indicate the uncertainty of the reading
but DNTY is less likely. Garcia Martinez read the former in his The Dead Sea Scrolls
Translated, the latter in his The Dead Sea Scrolls Study Edition.

“ Garcia Martinez, “Response: The Groningen Hypothesis Revisited,” in Enoch
and Qumran Origins: New Light on a Forgotten Connection (ed. Gabriele Boccaccini;
Grand Rapids: Eerdmans, 2005), 313.

4 The flaw in the argument about the referents of the suffix was pointed out by
Mark A. Elliott, “Sealing Some Cracks in the Groningen Foundation,” Enoch and
Qumran Origins, 263-72 (especially 263-68).

2 Ibid., 264-68. Garcia Martinez acknowledged the point (“Response,” 313).



76 JAMES C. VANDERKAM

These passages indicate that a community was associated with this
Liar or Scoffer, but none of them offers evidence that he and the
Teacher were once part of the same community that was not coter-
minous with Israel. The thesis regarding a split in the Essene order
involving the Teacher’s claims consequently is not sustained by the
evidence.

The part of the Admonition found in CD 1 presents the inception
of its community followed by the appearance of the Teacher. In other
words, the Teacher became the leader of the D community. As one
learns later in the text, one is to listen to his voice and follow his
instructions. I doubt we learn much chronologically about these events
from col. 1, but we do learn that the Teacher is the guide for the kind
of community described in D. That leaves open what his relationship
to the community using the Qumran site might have been. If Jonathan
was the Wicked Priest and if Magness’s dating of the first sectarian
occupation of Qumran is correct, then it is unlikely the Teacher was
still alive when a group of his followers went to Qumran.”” He was
clearly admired there, even if he was by that time a figure of the past.
It seems to me unlikely that there was a split from the D community
around the claims regarding the Teacher or the Teacher’s claims for
himself. It is a better reading of the evidence to say that the D commu-
nity and the group or groups around Qumran were parts of the same
movement and that they may well have been on friendly terms. Qum-
ran was a subset of the community described in D, one that became
associated with the site of Qumran for reasons that did not include a
break with the D community.* We know that the Teacher was deci-
sive for the D community, but we do not know whether he was ever a
part of the one at Qumran.

# See Jodi Magness, The Archaeology of Qumran and the Dead Sea Scrolls (Grand
Rapids: Eerdmans, 2002).

4 See John J. Collins, “Enoch, the Dead Sea Scrolls, and the Essenes,” in Boccaccini,
Enoch and Qumran Origins, 347-48.
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THE ELOHISTIC PSALTER AND THE WRITING OF DIVINE
NAMES AT QUMRAN

JONATHAN BEN-Dov

1. INTRODUCTION

The biography of God in the Hebrew Bible unfolds as a story of grad-
ual distancing. The same God that in the book of Genesis descended
to the garden and exclaimed “Where art Thou,” is significantly veiled
in the latter books of Bible. According to the historical consciousness
of biblical authors, while the Patriarchs conversed with God face to
face, Moses was the last person who reached this level of communica-
tion (Num 7:89, 12:8, Deut 34:10). The divergent names and epithets
for the Divine employed in various books of the Bible also attest to
different levels of intimacy between God and his discussants. Accord-
ing to some authors, it was to Moses that God first revealed himself
by his private name YHWH (Exod 3:13-15, 6:2-3)." This name is used
throughout most of the Hebrew bible, as for example in the prayer of
the sailors in Jonah 1:14. It is sometimes accompanied by epithets,
as in the prayer of Hannah: “YHWH Saba’ot, if You will look upon the
suffering of Your maidservant” (1 Sam 1:11).2 However, already in bib-
lical times a tendency emerged—most notably in late biblical books—to
avoid the Tetragram and replace it with epithets: *JTR 58 ,01HN etc.

! Other Pentateuchal authors acknowledged the use of the name YHWH already in
Patriarchal times, e.g., Gen 28:13.

* In the Septuagint for 1 Sam 1:11, God is presented with the curious title ASwvat
kOpte ehoot caPowd. The longer title employed in LXX calls for explanation, as does
the fact that the translator chose to transliterate the name rather than render it into
standard Greek titles as is common in LXX; cp. Zipora Talshir, “The Representation
of the Divine Epithet SABAOTH in the Septuagint and the Accepted Division of the
Books of Kingdoms,” JQR 78 (1987): 57-75. In the new French edition of the Sep-
tuagint, Michel Lestienne suggested that a grandiose title for God is employed here
to mark a festive beginning for the first prayer in the book of Reigns: Bernard Grillet
and Michel Lestienne, Premier livre des Régnes (La Bible d’Alexandrie IX,1; Paris: Cerf,
1997), 131. It should be noted that other divine names in Samuel are represented in a
longer form in LXX than in MT: 1 Sam 1:3, 20, 17:45.
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Such epithets serve to relieve the intensive relationship between Man
and his God. This tendency may have been motivated by an exegetical
extrapolation of the third commandment: T"19R M OW NR RWN RS
R1WY, “You shall not make wrongful use of the name of the Lord your
God” (Exod 20:7, NRSV), or of the statute in Lev 24:16 “If he also
pronounces the name Lord, he shall be put to death”.* The process of
distancing oneself from the Godhead intensified in the post-biblical
period, with the coining in rabbinic literature of such Divine epithets
as DIPNAN (the Place), N3'2Wn (the Presence), R TN WP (the
Holy, Blessed be He), or of surnames used in apocalyptic literature like
RNOY RN (Master of the world).

Distancing oneself from God was grounded in the awe experienced
when facing the Divine. While God is surely the source of salvation,
at the same time He is a terrifying figure who brings calamity upon
the bystanders. This tension was skillfully depicted by Rudolph Otto,
in his seminal book about the numinous personality of God.* Its rami-
fications in Jewish practice were first explored by Abraham Geiger, a
religious reform leader and a scholar of Judaism, in 1857.° Geiger, who
studied what he termed “the early Halakhah,” claimed that the Sad-
ducees avoided the employment of the Tetragram while the Pharisees
did not consider it a problem.® This opinion found support in Saul
Liebermann’s famous study on echoes of Second Temple sectarian

* The prohibition in Lev 24:16 was understood already in an early period as relating
to the very mentioning of the Tetragram, not only to its being invoked in a curse: thus
already in the Septuagint and Philo (Moses 2.206). See Martin Rosel, Adonaj-warum
Gott “Herr” genannt wird (FAT 29; Tiibingen: Mohr Siebeck, 2000), 4. Simeon Chavel
claimed recently that this type of exegesis for Lev 24:16 is in fact not remote from the
original meaning of the verse, if one interprets vv. 15 and 16 separately rather than as
a unified statement. See Simeon Chavel “Law and Narrative in Four Oracular Novellae
in the Pentateuch: Lev 24:10-23: Num 9:1-14; 15:32-36; 27:1-11” (Ph.D. diss., The
Hebrew University of Jerusalem, 2006), 43-56.

* Rudolf Otto, The Idea of the Holy: An Inquiry into the Non-Rational Factor in the
Idea of the Divine and Its Relation to the Rational (trans. John W. Harvey; London:
Oxford University Press, 1950).

5 Abraham Geiger, Urschrift und Ubersetzungen der Bibel in ihrer Abhdngigkeit von
der innern Entwicklung des Judentums (Breslau: Heinauer, 1857), 259-99. The book
was published in Hebrew in 1949. Changes in the names of God attracted enormous
attention in early stages of biblical criticism. Most early studies were summarized by
Friedrich Baumgirtel, Elohim ausserhalb des Pentateuch. Grundlegung zu einer Unter-
suchung iiber die Gottesnamen im Pentateuch (Leipzig: Hinrichs, 1914).

¢ The restrictions on the use of the Tetragram preserved in rabbinic literature, says
Geiger, belong to a later period, after 70 C.E., when the sectarian polemic has calmed
down (Geiger, Urschrift und Ubersetzungen der Bibel, 265-66).
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practices in rabbinic literature.” Liebermann suggested that the Rabbis
responded in a variety of ways to the stringent halakhic rulings of the
sectaries, the distancing of the Tetragram being a central example.

In the present paper we shall explore the above mentioned “Saddu-
cean” rulings and shall suggest some early hints for similar ideology
and practice.

One should distinguish the use of Elohim as a Divine name in the
early sources of the Pentateuch from its use in late- and post-biblical
literature. While Elohim in the Pentateuch is used in primary compo-
sitions, i.e., in texts whose authors had some theological preference for
using the name Elohim, the examples discussed in the present article
are taken mostly from “secondary” literature, i.e., literature which cop-
ies earlier compositions while replacing YHWH by Elohim. This is
the situation, for example, in the book of Chronicles, in the Elohistic
Psalter (= EP), and in a group of scrolls—primarily non-sectarian—
from Qumran. We therefore distinguish the employment of Elohim in
authorship from its use in redaction.?

Each of the two phenomena discussed here—the composition of the
Psalter and scribal practice in the Dead Sea Scrolls—was intensively
studied in recent years, with considerable advance achieved.” The
suggestion to tie the two phenomena together is by no means trivial.
While the former phenomenon is rather early, finding its expression in

7 Saul Liebermann, “Light on the Cave Scrolls from Rabbinic Sources,” Texts and
Studies (New York: Ktav, 1974), 190-99.

8 The act of “redaction” is sometimes conceived as the work of “scribes,” while
“authorship” is considered to be the work of “authors.” The distinction, however, is
not entirely clear, since one could often find a later “scribe” performing the tasks that
are usually associated with an early “author.” On the various activities of scribes see
recently Karel van der Toorn, Scribal Culture and the Making of the Hebrew Bible
(Cambridge, Mass.: Harvard University Press, 2007), 109-41.

° For the Elohistic Psalter see Christoph Rosel, Die messianische Redaktion des
Psalters. Studien zu Entstehung und Theologie der Sammlung Psalm 2-89* (Stuttgart:
Calwer, 1999), 21-38; Laura Joffe, “The Elohistic Psalter: What, How and Why?” SJOT
15 (2001): 142-69; Frank-Lothar Hossfeld and Erich Zenger, “The So-Called Elohis-
tic Psalter: A New Solution for an Old Problem,” in A God So Near: Essays on Old
Testament Theology in Honor of Patrick D. Miller (ed. Brent A. Strawn and Nancy
R. Bowen; Winona Lake, Ind.: Eisenbrauns, 2003), 35-51; idem, Psalms 2. A Commen-
tary on Psalms 51-100, trans. Linda M. Maloney (Hermeneia; Philadelphia: Fortress,
2005), 4-5. For the writing of Divine names at Qumran see the comprehensive discus-
sion by Emanuel Tov, Scribal Practices and Approaches Reflected in the Texts Found in
the Judean Desert (STDJ 54; Leiden: Brill, 2004), 218-21, 238-46.
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all known textual witnesses of the Psalter, the latter is represented only
in a limited group of scrolls, most of them dated to the first century
B.C.E. However, there are grounds to interconnect the two phenomena
when they are properly clarified.

It is suggested here that the practices for avoiding the Tetragram
began not only in the Hasmonean era, as is commonly thought, but
in a significantly earlier time during the Persian period. We shall also
propose a glimpse into the ideology underlying the above mentioned
practices.

2. GENERAL OBSERVATIONS

Most Hebrew witnesses of the biblical text do not attest to any prob-
lem with the writing of the Tetragram.' Indeed, the Tetragram is the
standard appellation for God throughout most of the Bible. Some pas-
sages and books of the Hebrew Bible do show some variety in the
naming of God. This is seen mainly in “secondary” writings like the

10 The situation is different in Greek versions of the Bible, where a variety of
substitutions for the Tetragram was employed already in the earliest manuscripts.
See discussion and images in Robert Kraft’s website: http://ccat.sas.upenn.edu/rs/rak/
earlylxx/jewishpap.html#tetragram, or in the online article by De Troyer, “The Names
of God, Their Pronunciation and Their Translation: A Digital Tour of Some of the
Main Witnesses,” Lectio Difficilior. Internet Journal 2 (2005). As the practices in the
Old Greek translation are difficult to detect, a great amount of scholarly effort was put
into this yet unsettled question. Albert Pietersma and Martin Rosel claimed that early
translators already made use of the title kyrios: Albert Pietersma “Kyrios or Tetragram:
A Renewed Quest for the Original LXX,” in De Septuaginta: Studies in Honour of John
William Wevers on his Sixty-Fifth Birthday (ed. Albert Pietersma and Claude E. Cox;
Mississauga, Ontario: Benben Publications, 1984), 85-101; Martin Rosel, “The Read-
ing and Translation of the Divine Name in the Masoretic Tradition and the Greek
Pentateuch,” JSOT 31 (2007): 411-28. Emanuel Tov, in contrast, claimed that the early
translators employed various transliterations of the Tetragram, in paleo-Hebrew or
square Hebrew letters, in the Greek letters IAQ, or in some other derivatives of these
transcriptions: Emanuel Tov, “Scribal Features of Early Witnesses of Greek Scripture,”
in The Old Greek Psalter. Studies in Honour of Albert Pietersma (ed. Robert J. V. Hiebert
et al.; JSOTSup 332; Sheffield: Academic Press, 2001), 125-48. De Troyer, “The Names
of God” (p. 5), suggests rather tersely that the word theos was a widespread designa-
tion for YHWH in early manuscripts of the Septuagint. This intriguing suggestion
must be scrutinized, and if found to be viable it would support the argument of the
present paper.
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passages in Chronicles which depend on a parallel in Samuel-Kings, or
in editorial notes within the prophetic literature. It is also discerned to
some extent in the Sondergut of Chronicles."! We shall see, however,
that the treatment of the Tetragram in these cases is not as radical as
in the Elohistic Psalter.

The treatment of the Tetragram in the Bible text can be divided
between a minimizing tendency and an expansive one. While the for-
mer tendency chose to avoid the name YHWH by replacing it with
epithets or rather excising it completely, followers of the latter ten-
dency chose to augment the Divine name, yielding compound appel-
lations such as MRAY D98 M (e.g., in Ps 80:5). Although the two
tendencies acted independently, in some cases a scroll that was copied
by a scribe of the first group ended up in the hands of a different scribe
who followed different habits. In such a case some perplexing results
were created.

The book of Chronicles attests to a certain preference for avoiding
the Tetragram. In a single example from Chr the tendency is patently
clear: (DMYMAR FHR OFOKR MM 0HW AW 1wy 2Chr 34:32).
The strange construct DMIAR 198 D'NYN is highly reminiscent of
similarly awkward constructs in the Elohistic Psalter. e.g. Ps 50:7, to
be discussed below."> Furthermore, in many cases Chr employs the
name D'19N as opposed to the Tetragram used in the parallel place in
Samuel-Kings." This tendency is made clear by the following examples.
However, it will be shown below that the motivation for the change is
not the same in all of the cases:

' The present article will not discuss the Divine name in wisdom literature. In the
book of Qohelet, Elohim is the standard name, while in Proverbs—even in its latest
parts—the name YHWH is rather frequent. In the book of Job YHWH is extremely
rare, since the author wishes to depict Job and his friends as non-Jewish sages of great
antiquity, who invoke such titles as % ,98 or ™.

12 See Sara Japhet, The Ideology of the Book of Chronicles and Its Place in Biblical
Thought (Frankfurt am Main: Peter Lang, 1989), 36 n.86.

'3 Baumgirtel, Elohim ausserhalb des Pentateuch, 70, counted 32 such examples.
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1) 1Kgs 7:40 MT i 2 2 Chr 4:11 MT 0*OR1 n°a (= LXX)
2) 2 Sam 24:10 MT -5 17 9081 1 Chr 21:8 MT D19RA-O8 T17 9081 (= LXX)
3) 2 Sam 23:17 MT M "5 n%5n 1 Chr 11:19 MT 1581 "5 17551 (LXX 1HR)

4) 2 Sam 7:27 MT TT2Y IR AR D1 HRIW IO MRAR M NR D
1 Chr 17:25 MT TTIY IR DR D93 TOR ANR
LXX TTIY IR DR 93 T ANR D

5) 1 Kgs 12:15 MT M37 NN o'pn YnY M oyn 1ao Ao
2 Chr 10:15 MT M2T DR M 0P PRY ADRA OYA 1ap Ann (= LXX)

The examples do not attest to a consistent habit of avoiding the name
YHWH on theological grounds. The Tetragram is used in Chronicles
over four hundred times, and is thus clearly the standard Divine name
in the book. Even the cases where Elohim was preferred can often be
explained as the product of literary constrains or stylistic preferences,
rather than as a theological correction. Thus in example 1 above, the
phrase D'19R(M) N2 is a fixed phrase which appears thirty times in
Chronicles (plus one more occurrence of the conflated form M1 N2
0'198:, 1 Chr 22:1) and therefore does not prove that D'19R was
a preferred title for God." Baumgirtel pointed out, for example, the
sequence of 2 Chr 5:2-14, in which God is mentioned eight times,
all as YHWH, with only one exception in the fixed phrase D18 "2
(v. 14).

Example 4 is equally interesting. While 0'19& does appear four
times in 1 Chr 17 as a Divine name (vv. 2, 3, 17, 25), the name YHWH
is freely invoked in the rest of the chapter (vv. 4, 7, 10, 16, 17b, 19
et al.). Similarly in example 5, while D19R replaces the Tetragram
at the beginning of the verse, that very name appears in the last part
of the verse, where it was purposefully put by the Chronicler, as this
name does not appear in the parallel place in Samuel-Kings. In sum,
Chronicles does not constitute a good example for a theologically moti-
vated tendency to avoid the name YHWH, but is rather the product of

14 Tn 12 cases the phrase 171" N"2 from Samuel-Kings was replaced with 0198 n"a
in Chronicles (2 Chr 4:11,19; 5:1b,14; 7:5; 15:18; 22:12; 23:3,9; 25:24; 33:7; 34:9. See
Baumgartel, Elohim ausserhalb des Pentateuch, 70). In these cases the use of Elohim
is appellative rather than a private name.
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various stylistic preferences of the author.”® These preferences were
meticulously described by Baumgartel.'s

A better example may be sought in textual witnesses for the book
of Samuel. Donald Parry compared the use of the Divine name in MT,
LXX and 4QSam?, and concluded (albeit with some reservations) that
MT Samuel is inclined to substitute D198 for YHWH." This ten-
dency fits the general character of MT Samuel, which is replete with
theological corrections.'®

Hand in hand with the minimizing tendency described here,
The Hebrew Bible also attests to a diametrically opposed expansive
tendency. Thus, there is an unmistakable tendency in prophetic writ-
ings like the book of Amos to expand the Divine name, especially
in connection with the epithet Sabaoth.” This phenomenon is
discerned mainly in such formulaic cases as the messenger formulas

!> Japhet has claimed that in certain cases the choice of Elohim instead of YHWH
appears only in the MT of Chronicles, while LXX reads kyrios, reflecting the name
YHWH, as in Samuel-Kings (Japhet, The Ideology of the Book of Chronicles, 37, n. 87).
She therefore suggested: “...that the transition in Chronicles from YHWH’ to ‘Elo-
him’ was, first and foremost, the result of the process of manuscript transmission and
not the work of the actual author of the book. The translators of the Septuagint used
a Hebrew text in which ‘Elohim’ appeared less frequently than in the Masoretic Text,
and it seems likely that the change-over to ‘Elohim’ in the manuscripts of Samuel-
Kings and of Chronicles occurred over an extended period of time.” This far-reaching
suggestion should be limited, however, since in some of Japhet’s examples the Septua-
gint in Rahlfs edition in fact reads theos, not kyrios, and is thus identical to MT (cf.
e.g. 1 Chr 16:1, 17:2), Japhet’s hypothesis works well in 1 Chr 17:25 (example 4 above),
where MT reads *N7R as against LXX—kyrios. However, in this specific case it is
difficult to side with LXX, since the original verse in 2 Sam 7:27 employs a longer
title: SRW" MOR MNRAY M (MT= LXX), thus LXX in Chronicles does not reflect
the same reading as the purported Vorlage. We may thus conclude that in all likeli-
hood the (admittedly selective) change from YHWH to Elohim in the book of Chron-
icles was not the work of late copyists but rather of the author of Chronicles.

' Baumgirtel, Elohim ausserhalb des Pentateuch, 70-74.

7 Donald W. Parry, “4QSam® and the Tetragrammaton,” in Current Research and
Technological Developments on the Dead Sea Scrolls (ed. Donald W. Parry and Stephen
D. Ricks; STDJ 20; Leiden: Brill, 1996), 106-25. Parry (p. 122) states that his conclu-
sion is not definite, because of the meager number of Divine names preserved in the
scroll 4QSam?.

'8 See e.g. Emanuel Tov, “The Coincidental Textual Nature of the Collections of
Ancient Scriptures,” in Congress Volume, Ljubljana 2007 (VTSup 133; Leiden: Brill,
2010), 153-69.

¥ Aviya Ha-Cohen, “The Epithet NIR2IX in Relation to the Editing of the Book of
Prophets,” Shnaton 11 (1997): 83-102 (Hebrew). Ha-Cohen makes much use of the
data collected by Max Lohr, Untersuchungen zum Buch Amos (BZAW 4; Giessen:
Ricker, 1901), 38-67.
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MY MR 12 or MY DX, and in the hymnic formula AW M. A
good example comes from the doxologies of Amos:*

5:8 MT 1w Mi* (= 9:6)
4:13 MT 10w MKRaR TOR M

In the Septuagint of Amos all of the doxologies are concluded with
the expanded formula YW MINAR *A9R M. A similar phenomenon
appears in the messenger formula, this time in MT:

6:14 MT  mMRARA 1HR M7 ORI H8W o2 0a'hy opn aan
LXX messenger formula missing
3:13 MT  MIN2RA 75K M 3R ORI apyr N2 Ty wnw

Whilein Amos the minimizing tendencyis notattested, thereare passages
in the Bible where the two tendencies are mixed together. Both tenden-
cies were active in secondary stages of the text’s transmission rather
than in the earlier stages of its composition. This is true particularly
in Chronicles, Samuel, and Amos because the variant divine appella-
tions are extant only in part of the versions, while at least one of the
ancient versions or parallel chapters still preserves the uninterrupted
old reading.

3. THE ELOHISTIC PSALTER

The Elohistic Psalter is significantly different from the examples
adduced above. Here, although the original authors preferred the
standard title YHWH, exuberant variety in naming the Divine is
represented in all of the textual witnesses. To be clear, no witness
remained for the original Yahwistic text of these psalms. Furthermore,

% See Friedrich Baumgirtel, “Zu den Gottesnamen in den Biichern Jeremia und
Ezechiel,” in Verbannung und Heimkehr. Beitrdge zur Geschichte und Theologie Israels
im 6. und 5. Jahrhundert v. Chr. Festschrift Wilhelm Rudolph (ed. Arnulf Kuschke;
Tibingen: Mohr, 1961), 1-29. On pp. 14-15, Baumgirtel claimed that the compound
names found within prophetic formulae cannot be seen as secondary expansions but
must rather be the work of the preliminary author. According to him, there would be
no way to explain why a secondary corrector would have chosen to correct only the
formulae and ignore the Divine names within the body of the prophecy. I do not find
this argument compelling, however. It is precisely the mechanistic reduplication of
formulaic language—pointed out so well by Baumgartel—that could yield an abundance
of compound names in the formulae while leaving the words of the prophet intact.

21 For the doxologies see Ha-Cohen, “The Epithet MR2X,” 89-91. For the messenger
formula see ibid., 88.
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Psalm 108—belonging to Book 5 of the Psalter—is in fact constructed
of two short Elohistic psalms (57:8+12, 60:7-14), preserving both of
them in their Elohistic form!** The Elohistic switch must therefore
have taken place at a very early stage. We are thus permitted to date
the earliest attestation for this tendency already when the stretch of
Psalms 42-89 was designed. Psalm 108 teaches us yet one more inter-
esting fact: the writers of Book 5, not Elohists themselves, remained
insensitive to the identity of the Divine name used in their psalms.
When writing Psalm 108 the author either did not notice or did not
see fit to change the awkward naming of God employed in it.

It is difficult to fix a date for the crystallization of the books of the
Psalter. The Elohistic Psalter covers Books 2-3. In matters of style and
content it displays no particular signs for lateness. On the other hand,
Books 4-5 (Psalms 90-150) significantly differ from Books 1-3, in terms
of language,” of the relative paucity of psalms titles, and of the literary
identity of individual Psalms.** Thus, Book 5 contains mainly hymns
of various sorts with only few examples for other types of Psalms. It
is therefore accepted that Books 4-5 crystallized later than the rest of
the Psalter. Hossfeld and Zenger suggested that EP was designed in the
fifth century B.C.E., and that Books 4-5 were gradually worked during
the centuries thereafter.”® The question now arises: what caused such
an early author to create the EP, which is glaringly different from other
literary products of that time? The EP shows that various practices for

2 For Psalm 108 see Christoph Rosel, Die messianische Redaktion des Psalters, 23
and 66f; Alexander Rofé, Introduction to the Literature of the Hebrew Bible (Jerusalem:
Carmel, 2006), 310 (Hebrew). Rofé calls attention to the study of this Elohistic psalm
by William Robertson-Smith already in 1882. Rosel (ibid., 23 n. 32) shows how Psalm
108 accounts for six out of the seven occurrences of Elohim as a private name in books
4-5 of the Psalter (one other occurrence turns up in Ps 144:9). This fact buttresses the
claim that Ps 108 is based on a quotation of older material, since there would be no
other reason for the author to adopt such an extraordinarily Elohistic diction.

» Avi Hurvitz, The Transition Period in Biblical Hebrew: A Study in Post-Exilic
Hebrew and its Implications for the Dating of Psalms (Jerusalem: Bialik, 1972, in
Hebrew) counts eight psalms that he considers late to a great degree of assurance,
all of them from books 4-5 of the Psalter. Hurvitz made a list of isolated late features
in other Psalms, with a great majority of the items in this list too originating in Books
4-5 (only very few examples from Book 3, see Hurvitz, The Transition Period, 175).

#* See a short summary and discussion in Susan E. Gillingham, The Poems and
Psalms of the Hebrew Bible (Oxford: Oxford University Press, 1994), 238-45.

» Hossfeld and Zenger, Psalms II, 4. The Sanders school in the study of the Psalms
dates Books 4-5 to an even later period, as late as the first century CE(!); see Peter
W. Flint, The Dead Sea Psalms Scrolls and the Book of Psalms (STDJ 17: Leiden: Brill,
1997), 135-43.
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avoiding the Tetragram began already in the Persian period, rather
than in the second—third centuries B.C.E., as is commonly thought.
We thus face a double task. The EP should first be analyzed in order
to single out the exact mechanisms employed to avoid the Tetragram;
in addition, since the Hebrew Bible does not supply any good parallel
for such a practice, the closest available parallel must be sought.

The EP will be discussed here according to some recent insights.?
In an important contribution Laura Joffe has shown that EP features
not only the substitution of Elohim for YHWH but also several other
phenomena, such as: the high number of psalms with refrains, the
significant variety of Divine appellations other than Elohim, and the
absence of alphabetic psalms. When all of these phenomena are taken
into consideration we may claim with Joffe that EP does not end in
Psalm 83, as is commonly thought, but rather continues until psalm
89, and thus covers the whole of Books 2-3.” We shall now study the
Divine names in EP.

Table 1: Number of occurrences of YHWH and Elohim?®

Book 1 2 3 4 5 Total
(1-41)  (42-72)  (73-83;  (90-106)  (107-150)
84-89)
YHWH 278 32 13; 31 105 236 695
Elohim 49 198 47; 16 24 31 365

It is seen here that although the EP prefers Elohim to YHWH, the
latter is not entirely absent. On the other hand, the name Elohim is
invoked quite a few times also outside the EP. However, if the cases
where Elohim is used as an appellative are deducted from the table,
leaving only places where Elohim is used as a private name, the dis-
tinction is more clearly discerned.

* Mainly the studies by Christoph Résel, Die messianische Redaktion, and Jofte,
“The Elohistic Psalter: What, How and Why?”

¥ Some scholars considered the EP to last until Psalm 85 or 86 (e.g. BDB, p. 44,
and see also Tov, “The Coincidental Textual Nature of the Collections of Ancient
Scriptures.”) Psalm 84 constitutes a problem for this argument, as it displays an excep-
tionally large number of occurrences of YHWH and other Divine titles. This psalm
certainly deserves a separate explanation, yet is does not undermine the validity of
Joffe’s argument.

% Tables 1 and 2 follow Christoph Roésel, Die messianische Redaktion, 22-23. The
data culled from the “tail” of EP (Pss 84-89) is counted in the same column with the
data for Pss 73-83 but separated by a semicolon.
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Table 2: Elohim in the Psalter as a private name

Book 1 2 3 4 5 Total
(1-41) (42-72) (73-83; (90-106) (107-150)
84-89)
YHWH 278 32 13; 31 105 236 695
Elohim 5 153 36; 5 0 7 206

Elohim as a private name is evidently very rare outside the EP. The
few occurrences that do occur in other parts of the Psalter may be
explained as either dependant on the EP or on other local grounds.”

Elohim appears in the EP in highly unusual constructs, such as
Ps 50:7 "I TR D'NYN, as opposed to the famous beginning of the
Decalogue 198 Y *2IR.

The beginning of the Decalogue is thus oddly reported with Elo-
him instead of YHWH. This construct is so odd, that the author of
another Elohistic psalm could not bring himself to use it, retaining
the original locution TIOR8 I 23R (Ps 81:11). Further exam-
ples are Ps 68:2 1"2MR 118" D98 OIP” (cp. The song of the ark in
Num 10:35 T"2'K 188" M 7Mp), or the awkward phrase '8 D198
in Ps 43:4. Both ancient proclamations employed here—the Decalogue
and the Song of the Ark—are so fundamentally identified with the
personality of YHWH, the God of Israel, that it is inconceivable for an
Israelite author to attempt to write a new, “Elohistic” version of them.
In other places in the EP the switch from YHWH to Elohim disturbs
the original message. Thus for example in Psalm 82, whose aim was to
depict the rise of YHWH into kingship after the other gods had failed
in fulfilling their task. The first line of the Psalm 58 NTpa 2¥°1 oMK
VIOW’ DMK 27P3 “Elohim stands in the assembly of El, amongst the
gods (Elohim) he will commit judgment,” must have had YHWH, not
Elohim, as the subject and the very first word of the Psalm.

# See Christoph Rosel, Die messianische Redaktion des Psalters, 23-24.

% While the transformation of the Divine name is a product of Elohistic ideology,
the different word-order is due to “Seidel’s Law,” namely: an inner-biblical quota-
tion will change the word order of the source material. See Moshe Seidel, “Paral-
lels Between the Book of Isaiah and the Book of Psalms,” Sinai 38 (1955-1956): 159
(Hebrew); idem, Biblical Studies (Hiqré Miqra), (Jerusalem: Mossad Harav Kook,
1978); Benjamin D. Sommer, A Prophet Reads Scripture: Allusion in Isaiah 40-66
(Stanford: Stanford University Press, 1998), 219 n. 11.
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Some scholars have tried to claim that Elohim was deliberately used
in the examples above, reflecting a northern Israelite tendency with
a preference for Elohim.*! According to this view, the EP originated
from the literary and theological preferences of authors, not copyists.
Thus Hossfeld and Zenger: “The frequent use of the generic term Elo-
him along with the less frequent, but purposefully-used name for God,
YHWH, is not indicative of a secondary redaction, but an expression
of theological thinking that typically reveals itself only as a theological
tendency in these texts” (italics mine, J. B.)*

These claims, however, cannot be sustained. That the name YHWH—
albeit in contracted form—was known and used in the Northern
Kingdom already in the mid-eighth century is demonstrated by the
Yahwistic names in the Samaria ostraca. This was the case not only
in administrative texts, but also in literature: the first commandment
of the Decalogue was quoted twice by the northern prophet Hosea
(12:10, 13:4) without replacing YHWH as the subject. We must there-
fore conclude that an original YHWH was secondarily replaced with
Elohim in the EP.

If Elohim was systematically introduced into the EP, how then can
we account for the 45 mentions of YHWH which “remained” within
the EP? Notice also that the psalms 84-89, which we consider to be
part of the EP, mention YHWH 31 times! This fact may constitute
a serious obstacle for viewing the EP as the product of a secondary
correction. Seeking to solve the problem, one might claim that the
Elohistic correctors were not entirely consistent in their task, taking
into account that full consistency is hardly found in the ancient world.
The lack of consistency, however, is not the only possible answer,
since other, stylistic grounds, may also be raised for the appearance of
YHWH in EP. Thus for example, the scribe who substituted Elohim
for YHWH, when faced with a parallelism in which both parts of the

' Hossfeld-Zenger, Psalms II, 51: “The northern kingdom traditions, known in the
exegesis of the Psalms in the Elohistic Psalter especially...”. The northern character-
ization of the Elohistic Psalms is based on studies such as Michael D. Goulder, The
Psalms of the Sons of Korah (JSOTSup 20; Sheffield: JSOT Press, 1982); idem, The
Psalms of Asaph and the Pentateuch (JSOTSup 233; Sheflield Academic Press 1996).
On pp. 44-45 of the latter book, Goulder claimed that the quote Y238 TNYR D'HR
from Ps 50:7, together with other traits of Psalm 50, reflects “the liturgy as spoken to
those who stand upon Mount Gerizim.” This claim, together with Goulder’s attempt
to trace northern origins for all the Asaph psalms, does not stand up to scrutiny, since
the Asaph psalms clearly contain some unmistakably Judahite elements.

2 Hossfeld-Zenger, Psalms II, 50.
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line mentioned the name of God, created at least eight cases of the
rare word-pair Mm-0nHR, with Elohim as an A-word.? This kind of
parallel presentation of the Divine name appears almost exclusively
within the limits of the EP. We should therefore conclude that the
person who transformed the Divine names retained a subtle stylistic
sensitivity when replacing the names in a parallelistic line.

The EP shows several cases where the name YHWH is preserved
in a chain of Divine titles, such as MRAX D'NOKR MY or TR I
Thus the EP attests not only to the minimizing tendency, but also to
the expansive tendency encountered above. The two tendencies in fact
go hand in hand: while some of the mentions of YHWH are replaced
with Elohim, others are augmented with various epithets. Alterna-
tively, one may assume that the expansive tendency was active in these
cases after the first corrector had already acted on the text. Thus we
could account for verses like Ps 50:1 M D98 98,3 85:9 M HRA,
59:6 SR’ nHR MIRAR OFHR M, or the noticeable parallelism in
69:7:...58W MOR.../MRAY M 3TR. Other occurrences of the
expansive tendency are the doublets M7 *3TR (71:16, 73:28), and M?
DTOR (72:18).

The expansive tendency may sometimes produce elegant literary
products, such as the gradual augmentation of divine epithets in the
refrain of Psalm 80:*

80:4 AYWIN T8 ARM 112'wn o' roN
80:8 AYWIN T30 ARM 112Wn MNAR DNHR
80:20 AYWIN 7018 ARM 112Wn MNAR DNOR M

33 The cases are: Ps 47:6, 55:17, 56:11, 58:7, 68:17,27, 70:2, 73:28. In several other
places this word-pair is for some reason obfuscated: Ps 68:18, 69:31-32, 70:6. For a
discussion of this unique word-pair see Joffe, “The Elohistic Psalter: What, How and
Why?” 151-57.

3 For this phrase cp. Josh 22:22 and Hossfeld-Zenger, Psalms II, 45.

% For refrains in the EP see Joffe, “The Elohistic Psalter: What, How and Why?”
153-55. Aiming to reconstruct the original wording of the phrase 112'Win D'OR
before the various redactions took place, one may observe the same phrase with the
Tetragram instead of Elohim in Lam 5:21. This phrase was corrected to the form 0198
1312°Wi by an Elohistic scribe, and later expanded again in vv. 8 and 20. The correctors
were not lacking literary sensitivity, since the augmented form of the Divine name in
the three occurrences of the refrain creates an impressive literary escalation.

The refrain in Ps 46, 13JnY MIRAX 717, may also be compared with an earlier pro-
phetic saying in Amos 5:14: DNIAKR TWRD DINKR MIRAY AR M. In this case the
original version was preserved in the psalm, while Amos 5:14 reflects a later expan-
sion, as is common in this prophetic book (see above).
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As demonstrated above with regard to the doxologies of Amos, festive
occasions such as a refrain or a well-known popular slogan are due to
attract corrections and especially augmentations of the Divine name.

The expansive tendency yielded an unprecedented bounty of divine
names and titles within the limits of the EP. Joffe demonstrated this
phenomenon in the following table:

Table 3: Divine titles in EP3¢

Total 90-150 84-89 42-83 1-41

54 9 9 23 13 WIR

16 0 5 10 1 mRay

38 11 2 19 6 58

21 5 2 10 4 Y
9 1 1 6 1 apy* TR
6 0 2 4 0 orHR

It is striking to see that the EP (broadly defined as Pss 42-89) contains
fifteen out of the sixteen occurrences of MY in the entire book of
Psalms!*” This fact is highly meaningful for understanding the behav-
ior of the epithet MIRAY, since it raises the suspicion whether the pres-
ence of this epithet in Psalms is the work of correctors and redactors
rather than of authors. In addition, EP furnishes 60% of the occur-
rences of YR in the Psalter (most other occurrences are in Book 5).
With regard to the compound titles, the title MRA¥ D'NYR appears in
the Hebrew Bible six times, all of them within the EP.?® Furthermore,
EP contains the only six occurrences of T'19& M in the psalms.®
In contrast, the widely common title M TR (x293 in the Hebrew
Bible, X277 in the latter prophets) appears only thrice in the EP (69:7,
71:5, 16) and never in the Psalter outside EP.*’ The inverted form of
this title "3TR MN* appears once in EP (68:21) and four more times

% Based on Joffe, “The Elohistic Psalter: What, How and Why?” 150.

7 The only occurrence of MR2AX outside EP is in Ps 24:10. Note, however, that the
parallel verse in the same Psalm 24:8 employs the Tetragram without the supplemen-
tary epithet.

¥ This compound name appears twice in 80:8, 15 and four more times within the
construct MRIAX DFOR M (Ps 59:6, 80:5, 20, 84:6).

¥ This combination appears 33 times in the Hebrew Bible disregarding the form
mRax 0o M among these, X20 appear in Gen 2-3 and x7 in Chronicles.

% In all three occurrences of this title in EP, various considerations may point to
secondary intervention in the text.
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in the entire Hebrew Bible. In sum, the EP displays a clear tendency
for using compound titles, and displays some unusual forms of these
titles, which are infrequent in other parts of the Psalter and of the
Bible in general.

We may thus reaffirm the conviction raised above, namely that the
EP incorporates two opposite tendencies. A scribe with unusual theo-
logical concerns copied a scroll containing books 2-3 while substitut-
ing 09 for YHWH. That scribe was not entirely consistent, leaving
mentions of the Tetragram especially in refrains, parallelism, hymnic
exclamations etc. In the very same scroll one can also find the oppo-
site tendency of augmenting the divine titles. The rabbis say: “Once
the (evil) angel is given permission to impair, he does not distinguish
between (damaging) a sage and a villain” (Mek. Pis. 11); we may sug-
gest in analogy that, since the scroll had already come to include
numerous corrections of the Divine name, subsequent scribes found
it appropriate to continue the same process by incorporating further
changes into that scroll.!

The recognition that EP does not end in Ps 83, as commonly thought,
but rather covers the entire two books 2-3 (Pss 42-89) facilitates our
understanding how the EP was incorporated into the Psalter.*? The EP
had been created on one specific scroll, which for some reason reached
the hands of whoever collected the Psalter, or at least an early version

4 A similar phenomenon may be seen elsewhere, although on a smaller scale. Thus
in the parallel chapters 2 Sam 7 and 1 Chr 17 one encounters extraordinary scribal
activity with regard to the divine names, especially towards the end of the chapter
(2 Sam 7:18-29 = 1 Chr 17: 16-27).

2 The place of EP within Books 2-3 of the Psalter is also important for reconstruct-
ing the history of the formation of the Psalter. We can only cover this aspect here in
passing. The Asaph and Korah collections are presently split in both ends of Books
2-3, as follows:

Book 2 Korah 42-49
Asaph 50
(David 51-72)
Book 3 Asaph 73-83
Korah 84-88 (excluding 86)
The old contention that the EP contained only Pss 42-83 necessitated the assumption
that an old scroll contained Pss 42-83 only, while the second collection of Korah
psalms in Pss 84-88 was added only secondarily. Scholars like Hossfeld and Zenger
were thus forced to find some differences between Pss 84-88 and the first Korah
collection in Pss 42-49 (Hossfeld and Zenger, Psalms II, 5; Gillingham, The Poems
and Psalms of the Hebrew Bible, 239). This kind of assumption, however, is no longer
required when the coherency of the collection 42-89 is accepted, Hence the old scroll
must have encompassed the entire scope of Books 2-3.
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of it. In the view of Emanuel Tov, the act of this collector was most
probably coincidental —he simply took whatever scrolls he could reach
in a given setting at a specific library.*® This is the reason why Elohistic
scribal practices are not encountered elsewhere, either in the book of
Psalms or in the entire Hebrew Bible, and why the variations in the
Divine name are typical of the EP in all of the ancient Hebrew texts
and versions.* This proposed Urrolle of the EP must be exceptionally
ancient, since, as seen above, it was quoted in Elohistic form already
before the formation of Psalm 108. Furthermore, this ancient scroll
contained all the Asaph and Korah psalms known to us. In fact, the
psalms of these two Levitical families are only known to us in their
secondary, Elohistic transmission. Why is it that no other part of the
Psalter has preserved other Asaph or Korah psalms? It must be con-
cluded that the Psalms of Asaph and Korah, together with the Davidic
collection Pss 51-72 conjoined to them, passed through the hands of
a single tradent, and it is under the hands of that tradent that the cor-
rection procedure took place. It might be necessary here to somewhat
modify the view of Emanuel Tov about the way scrolls were selected to
be parts of authoritative collections. Although coincidentality is quite
often the case, this specific scroll (or its immediate predecessor) was
selected as part of the authoritative Psalter because it was the only wit-
ness to a group of very important and popular psalms.

In order to trace the motivation of that peculiar scribe who “Elo-
hized” the collection of psalms by Asaph, Korah and David, it might
be helpful to locate a similar example for a text in which the divine
titles were systematically changed.

# Tov, “The Coincidental Textual Nature of the Collections of Ancient Scriptures.”
Other examples adduced by Tov for such a coincidental choice in MT are: the book
of Samuel—whose Masoretic edition relies on a faulty copy—and on a smaller scale
chapters 27-29 in the book of Jeremiah MT.

“ The Elohistic identity of EP is kept intact not only in the MT and G, but also
in the so-called Qumran Psalter. Thus, of the sixty-odd pages of variants collated by
Peter Flint from the Qumran Psalms scrolls, very few items pertain to variations in
the Divine name; see Flint, The Dead Sea Psalms Scrolls, 52-116. The main witness for
the psalms, 11QPs?, does not preserve any psalms before Ps 93 and is thus irrelevant
as a witness for the EP. However, a copy of the same compilation of psalms appears
in the smaller scroll 11QPs®. This scroll does preserve small parts of text from Psalms
77-78, but unfortunately, no Divine names remained. For the scroll 11QPs® see Peter
W. Flint, “Five Surprises in the Qumran Psalms Scrolls,” in Flores Florentino: Dead
Sea Scrolls and Other Early Jewish Studies in Honour of Florentino Garcia Martinez
(JSJSup 122; ed. Anthony Hilhorst et al.; Leiden: Brill, 2007), 183-95.
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4. THE WRITING OF THE DIVINE NAME AT QUMRAN

Members of the yahad practiced special stringency with regard to the
pronunciation of the Divine name. The penal code in Serekh haYahad
(1QS 6:27) warns against “whoever speaks aloud the venerable Name,”
T2237 Dw2A 027 O WKL In CD col. XV one reads a statute
against committing a vow under the holy name: “[A man must not]
swear either by ’aleph and lamed (= Elohim), or by ’aleph and dalet
(= Adonai), N9T 9582 ox AN 9583 OR PA[W* OR].H No restric-
tion on writing the name is attested, but such a restriction is a natural
product of the strict prohibition on pronunciation.

The discussion below is based on the distinction between biblical
and non-biblical scrolls in the Qumran corpus, despite the fact that
some scrolls of the “rewritten Bible” genre obfuscate the dividing line
between the groups.* We shall also distinguish the group of scrolls
written with “Qumranic” scribal practices, as defined by Emanuel
Tov.*”” This group contains both biblical and non-biblical scrolls.

The corpus of the scrolls attests to a significant variety in writing
Divine names, mostly the Tetragram but also El, Elohim, and even
Seba’ot. The pertinent scribal practices were collected in the compre-
hensive monograph by Tov.* They include mainly the substitution of

* For a discussion of these laws see Lawrence H. Schiffman, Sectarian Law in the
Dead Sea Scrolls: Courts, Testimony and the Penal Code (BJS 33; Chico, California:
Scholars Press, 1983), 133-41.

% This is hardly the place for a full discussion of the “Rewritten Pentateuch” scrolls;
see recently Michael Segal, “Between Bible and Rewritten Bible,” in Biblical Interpre-
tation at Qumran (ed. Matthias Henze; Grand Rapids: Eerdmans, 2005), 10-28. The
practices for writing the Divine name studied in the present article may shed light on
the perplexed question of the identity of the “rewritten Pentateuch” scrolls—biblical
or non-biblical? In the RP scrolls—4Q158, 4Q364, 4Q365, 4Q366, 4Q367, as well as
in 4Q368 Apocryphal Pentateuch A—the Tetragram is written in standard square
Hebrew letters, as is usually the case in the biblical scrolls. The only possible exception
is 2QExod® (Tov, Scribal Practices, 243), but the scroll is too fragmentary to discern its
literary identity. The evidence thus suggests that RP scrolls behave like biblical scrolls
with regard to the writing of the Tetragram. The case is not clear, however, since the
distribution of writing the Tetragram in square as opposed to Paleo-Hebrew letters
does not present 100% correlation with the distribution of biblical and non-biblical
scrolls (see further below).

47 Tov, Scribal Practices, 261-73, 277-88; idem, “The Qumran Scribal Practice: The
Evidence from Orthography and Morphology,” in Verbum et Calamus. Semitic and
Related Studies in Honour of the Sixtieth Birthday of Professor Tapani Harviainen (ed.
Hannu Juusola et al.; Studia Orientalia 99; Helsinki: Suomen Itdmainen Seura, 2004),
353-68.

* Tov, Scribal Practices, 218-21, 238-46, with earlier bibliography cited there.
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the Divine name with four dots (tetrapuncta) or with letters of the
paleo-Hebrew alphabet. In some cases the holiness of the Divine name
was expressed by leaving a mark for the reader or the scribe in the
form of a colon followed by an empty space, e.g. in 4Q364 Reworked
Pentateuch®.”” This mark served to alert a second scribe, who would fill
in the Tetragram in the spaces left empty. Similarly, the first scribe of
11QPs* left an empty space wherever the name YHWH was required,
with this space subsequently filled with the Tetragram in paleo-
Hebrew letters, either by a second scribe or by the first one, after he
had performed the required purification.®

Despite the presence of practices for avoiding the Tetragram in the
Qumran corpus, the Tetragram appears in most of the scrolls in stan-
dard Hebrew letters, without further ado. This is the case in all of the
scrolls—biblical or non-biblical—that do not employ the Qumranic
scribal practice. Even in the group of scrolls that do employ the Qum-
ranic practice, most of the biblical scrolls present the Tetragram in
square letters without any change.’® The following table presents the
data in a suggestive manner:

Table 4: Writing the Tetragrammaton in Various Qumran Scrolls

Biblical scrolls Non-biblical scrolls
Scrolls written in the
non-Qumranic Practice YHWH YHWH
Scrolls written in the
Qumranic Practice (mostly) YHWH Various substitutes

¥ Tov, Scribal Practices, 220.

% See Albert M. Wolters, “The Tetragrammaton in the Psalms Scroll,” Textus 18
(1995), 87-99. Tov, Scribal Practices, 240-41, notes a similar practice in additional
scrolls: 1QpHab (where the Tetragram was added subsequently) and possibly also
4Qplse. This practice continued in manuscripts of the Greek Bible, both early and late
(Tov, Scribal Practices, 221). It is still reported to have existed in some stringent Jewish
medieval circles: Sepher Ha-Eshkol (ed. Albeck, repr. Jerusalem: Wagshal, 1984, p. 162;
cp. Liebermann, “Light on the Cave Scrolls,” 198).

1 According to Tov, Scribal Practices, 242-44, thirty-six of the scrolls written in the
“Qumranic” practice present the Tetragram without any transformation! The “Qum-
ranic” scrolls that do transform the Tetragram into paleo-Hebrew letters are mainly
non-biblical scrolls, with only seven biblical “Qumranic” scrolls substituting the
Tetragram with Paleo-Hebrew characters (Tov, ibid). The most radical biblical scroll
in this respect is 4QIs, in which not only the Tetragram but also other names such as
5K and even MNXIX were copied in paleo-Hebrew script.
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The avoidance of writing the Divine name is therefore the trait of a fairly
limited group of scrolls: non-biblical scrolls written in the “Qumranic”
practice (the bottom right corner of the table). For example, in the
de luxe “Qumranic” scroll 1QIsa?, despite its radically free character, the
Tetragram was consistently copied in square script, with no signs for
avoidance. A second scribe working on 1QIsa®, however, who inserted
marginal corrections to the work of the former, tends to mark the
Tetragram with four dots. This latter scribe was a central scribal figure
in the yahad, since it is the same scribe who copied also 4QSam¢, 1QS
and 4QTestimonia.> The fact remains that the first scribe of 1QIsa?® felt
no need to alter the form of the Tetragram.

Since our concern here is to find the closest possible parallel to the
Elohistic Psalter, we shall deal here mainly with places where the Tet-
ragram was substituted or augmented. This kind of practice is rather
infrequent in the biblical scrolls from Qumran. A good indication
comes from the useful list prepared by Peter Flint of all the variants
collated from the Qumran Psalms scrolls; in this list, the number
of variants pertaining to the Tetragram is meager.”> We may there-
fore claim that the authority of the Holy Writ shielded the scrolls in
which it was copied, and prevented the scribes from altering the name
YHWH preserved in them, as much as the scribes were eager to pre-
vent the sacrilege of that name. Alternatively, it may be suggested that
the scribe who copied a biblical scroll paid extra attention to his work
owing to the holiness of the material at hand, and thus the normal
copying of the Tetragram was not prohibited for that scribe.

Some scrolls, like 1QIsa? preserve double Divine names such as
I TR, DOR MM ete. Variant forms appear both in the first and
second hands of the scrolls:**

52 Tov, Scribal Practices, 219.

53 Flint, The Dead Sea Psalms Scrolls and the Book of Psalms, 52-116.

** For the changes of YHWH and Elohim in 1QIsa® see Japhet, The Ideology of
the Book of Chronicles, 22-23, nn. 34-35. Japhet treats the frequent changes and the
deletions which accompany them as “indicating the scribes’ doubts as to the correct-
ness of the text.” It should be noted here that these changes tend to occur in bulks,
places in which the corrector chose for some reason to be especially active, as in col-
umn 3 of 1QIsa® which contains more or less chapter 3 of Isaiah.
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1) Isa 3:15 MT MKRIAR M0 3TR ONX]
LXX <
1QIsa® MNRIAR M OKRN

2) Isa3:17 MT 79" A0 Mo/ % Dua TpTp TR naws

LXX kyrios theos

1QIsa® Y 1N WIRYR M TpTR {M e naws
3) Isa 3:18 MT IR PO RN DA

LXX kyrios

1QIsa® "ATR}A 07 RIN7 DY
4) Isa 28:16 MT I 2T DR n2 125

LXX kyrios

1QIsa® {NTR} M R 1 1257

Such practices appear not only in 1QIsa>—whose textual affiliation
is somewhat problematic—but also in the clearly proto-masoretic
1QIsa®:

5) Isa 61:1 MT BY M IR TN
LXX, 1QIsa* By mnr Mo
1QIsa’ By onbR M N
6) Isa 49:7 MT, LXX mn IR 19
1QIsa® N TR IR D
1QIsa MY TR 0K 1

The finds from the 1QIsaiah scrolls are relevant for the understanding
of the compound name 177" *3TR, common in prophetic books, espe-
cially Ezekiel. It was suggested that scribes presented the title *JTR as
a sign before each occurrence of the Tetragram, to prevent the reader
from a profane use of the holy name.*” These glosses often found their
way into the text in subsequent editions of the prophetic book.®® The
Isaiah scrolls from Qumran seem to support this hypothesis.

5 The name "1TR is underlined with deletion dots, with YHWH written above it
in the interlinear space.

* YHWH underlined with deletion dots; *J¥T® added interlineally.

%7 The name *J1TR added interlineally above the not-deleted YHWH.

% For the Proto-masoretic character of this scroll see Tov, Textual Criticism of the
Hebrew Bible (Minneapolis: Fortress, 2002), 190. The examples from 1Qlsa® are taken
from Peter W. Flint, “Non-Masoretic Variant Readings in the Hebrew University Isa-
iah Scroll from Cave One (1QIsa®),” in the present volume.

% See in short Schiffman, Sectarian Law in the Dead Sea Scrolls, 217, with earlier
bibliography cited there.

% Greenberg claimed, in contrast, that the compound name 177" "3TN in Ezekiel is
not a scribal product but rather part of the original prophetic word. See Moshe Green-
berg, Ezekiel 1-20 (AB; Garden City, NY: Doubleday, 1983), 64-65. Indeed, as sug-
gested by Baumgirtel, (“Zu den Gottesnamen in den Biichern Jeremia und Ezechiel,”
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The substitution of various titles for YHWH is primarily attested
in the non-biblical scrolls which adhere to the “Qumranic” scribal
practice.” Some scribes chose to avoid the divine name altogether,
manipulating the syntax or using pronouns to substitute the name.
Such a practice was not possible when an actual scriptural verse was
quoted. In that case the Tetragram was sometimes simply skipped, as in
1QM 10:4 quoting Deut 20:4:

02% onbnb Dany 19N D2mHR KD OmIan YN SR nann O8
DR oY
MT D2 OR M 2

Another famous example is the Qumranic paraphrase on the Priestly
blessing of Num 6:24-26 in 1QS 2:2-4, where the Tetragram is repeat-
edly skipped:

70 0rn Hawa 10a% AR Pa DN aonwn 210 5103 nooa
gy 01BWH na% rTon 1a RWN 0N nyTa

Even more frequently, the title & was used in yahad literature to replace
YHWH in both independent writing and quotations of scripture. Thus
for example the prayer formula Y87 58 ANKR T3 in 4Q503 Daily
Prayers,” as well as in other numerous examples in S, CD and other

27) one should possibly evaluate the frequent mentions of this compound name in
Ezekiel differently than its sporadic occurrences in other biblical books. Even if the
former could be a product of the first author, the latter must have resulted from cor-
rections and expansions.

¢ Donald Parry studied this phenomenon in the legal sectarian texts 1QS, CD
and MMT. See Donald W. Parry, “Notes on Divine Name Avoidance in Scriptural
Units of the Legal Texts of Qumran,” in Legal Texts and Legal Issues: Proceedings of
the Second Meeting of the International Organization for Qumran Studies, Cambridge
1995. Published in Honour of Joseph M. Baumgarten (ed. Moshe ]. Bernstein et al;
STD]J 23; Leiden: Brill, 1997), 437-49. He noted nine different methods for avoid-
ing the Tetragram in these texts, which will not be listed here. Kister suggested that
the avoidance of using the Tetragram in MMT is due to the fact that MMT was an
epistle, and brought evidence for the prohibition on using the Tetragram in epistolary
rabbinic lore: Menahem Kister, “Studies in 4QMiqgsat Ma‘ase Ha-Torah and Related
Texts: Law, Theology, Language and Calendar,” Tarbiz 68 (1999): 324 (Hebrew). The
avoidance of the Tetragram, however, is not a unique feature of letters, since it exists
also in legal compositions, in fact in any kind of non-biblical text.

% Numerous other examples may be found in Parry, “Notes on Divine Name
Avoidance,” 439-43. One should note here the words of the Tosefta (. Sot. 13:8),
which implies that the abstinence from the Tetragram in blessings existed already in
pre-Hasmonean times: “ [since the death of] Simon the Just his brothers abstained
from greeting (each other) with the Name (= the Tetragram).” See Saul Liebermann,
Tosefta Kifshutah, 8.746; Schiffman, Sectarian Law in the Dead Sea Scrolls, 218.

¢ Liebermann (“Light from the Scrolls,” 190) points out the statement in t. Ber. 7:6
“Whoever begins (a liturgical formula). .. with 5 or ends (that blessing) with bR, itisa
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such literature; and in the quotation of Ps 7:9 in 11Q13 Melchizedek
2:11 as DAY 77 5X. The use of Elohim to replace YHWH, although
not a common practice in the scrolls, does appear in some interesting
examples:*

1) The nun-line of Psalm 145, absent from MT but extant in LXX and

11QPs

LXX PWYN 523 TOM 1373 (kyrios) MY JARI

11QPs* SPRYN 9102 Tom PIaTa ORI
2) Isa 42:5 MT M 5RN NKR N0

1QIsa? SOYIHRT ORM R 7112
3) Gen 6:3 MT o9WwhH 0TRA TN PT KD N NKRN

4Q252 1:1-2  OYYH DIRA TN T KD AR DK

Even when the Tetragram was not substituted, the special scribal habits
used at Qumran engendered some mistakes, such as twice in 11QPs*’

Ps 138:1 MT TR DTOR T 15 5013 TR
11QPs* TR OAHR I T

Ps 145:1 MT Tonn THR TANIR
11QPs® Tonn HR M TANIR

heterodox practice (NINXR T77).” It should be noted that the Hodayot scroll uses
"117R, not El as in the liturgical scroll 4Q503.

¢ The use of Elohim to replace the Tetragram is especially remarkable in 1Q22
Apocryphon Moses?, as in the following phrases based on quotations from Deuter-
onomy:

TSR] 5K o[vh man] arn o[ea] v Srw[> noon) 2:1-1:12
[1]mran n5[RA] o1[270 DR ReIN W ]HR A[oR] om [orm 62

Milik further reconstructed the phrase D2MOR *MHN in 3:6-7. The latest edition of
this text is also the editio princeps. See Jozef T. Milik, “22. Dire de Moise,” in Qumran
Cave I (DJD I; Oxford: Clarendon, 1955), 91-97. A small 4Q copy of the same com-
position was recently discovered, but the fragment does not include any Divine name.
See Eibert J. C. Tigchelaar, “A Cave 4 Fragment of Divrei Mosheh (4QDM) and the
Text of 1Q22 1:7-10 and Jubilees 1:9, 14,” DSD 12 (2005): 303-12. The general state of
preservation of 1Q22, however, puts Milik’s extensive reconstructions in doubt until
the scroll is studied anew.

% 11QPs* 17:2-3. The wording with the Tetragram (= LXX) was preserved in a
Jewish liturgical paraphrase within the blessings of the Haftarah. See Yehoshua Amir,
“Excursus on a Lost Verse,” Beit Migra 38 (1993): 80-82 (Hebrew).

6 The letter he before D"MYR was abraded off the skin.

¢ In another case in the same scroll, the space meant to be filled with the Tetra-
gram was left empty: Ps 121:5 (11QPs* 3:4): 72 T Hp nadw oW i
The space after the word 129/27W is a little longer than the usual space between words,
but is not sufficient for the name YHWH in paleo-Hebrew letters.
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Wolters has demonstrated how in the latter two cases the Tetragram
was mistakenly inserted by the second hand, after the initial scribe
had left a longer-than-usual space at that spot for some unknown rea-
son. The unintentional space was interpreted as a marker for inserting
the Tetragram. This curious happenstance may illustrate the conten-
tion suggested above: “Once the (evil) angel is given permission to
impair, he does not distinguish between (damaging) a sage and a
villain” (Mek. Pis. 11). The introduction of an overly subtle mechanism
for the copying and manipulating of the Tetragram would cost the
scribe in the price of some dubious divine names and titles scattered
in his text.

The discussion above raises two points in the Qumran scribal
practice of writing the Divine name which resemble the practices in
the EP:

1. The avoidance of the name YHWH and its substitution with
5% or D'MYN. This practice is attested in the non-biblical scrolls
from the “Qumranic” group.

2. The augmentation of the Divine name, either as an accidental dou-
blet or as a deliberate correction. This practice was detected above
in the Isaiah scrolls from Cave 1, as well as in two examples in
11QPs* It may have been present in other biblical scrolls too, but
the find of scrolls of the latter prophets outside Cave 1 is too meager
to yield significant results in this respect.

5. SYNTHESIS AND DISCUSSION

The Elohistic Psalter is an unprecedented and unparalleled phenom-
enon in the history of the biblical text. The psalms included in EP,
including all of the Asaph and Korah psalms known to us, do not
appear anywhere outside the EP, nor do they exist in a non-Elohistic
version in any textual witness. Even the earliest quotation of an Elo-
histic psalm known to us is itself Elohistic. It is thus clear that the
Elohizing of these psalms took place in a very early period. Bibli-
cal scholarship is unable to point a similar phenomenon on such a
wide scale, which would shed light on the creation of the Elohistic
scroll. The closest phenomenon that could be traced is the practice in
some scrolls from Qumran—admittedly in a not-too-large part of the
latter corpus.
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The severe restrictions on writing the Tetragram are common to
EP and the sectarian writing at Qumran. Of the two concrete simi-
larities highlighted at the end of the previous section, the practices
of EP resemble on the one hand a group of non-biblical “Qumranic”
texts, while on the other hand they resemble a group of not-necessarily
Qumranic biblical scrolls. The primary conclusion is thus that mem-
bers of the yahad did not feel the need to avoid the Tetragram when
writing biblical scrolls, but only when writing non-biblical scrolls.
This stands in contrast to the enigmatic Elohistic scribe, who applied
his restrictive ideology on an authoritative and important scroll, one
which contained Davidic, Asaphite, and Korahite psalms. One may
deduce, therefore, that the yahad members exercised a more devel-
oped canonical awareness than was prevalent several centuries earlier,
at the time of the crystallization of the EP. Since the biblical scrolls
were considered holier, the scribes were granted limited freedom to
change the nomina sacra contained in them. Alternatively, the copyists
of biblical scrolls were so prudent in their work that no need was felt
to force upon them to replace the Tetragram with all sorts of diminu-
tive titles and epithets. Either way, the yahad scrolls attest to a clear
canonical awareness in this respect.

What was the ideology underlying the Elohistic scribal tendency?
Abraham Geiger, who studied this topic over 150 years ago, claimed
that the “Early halakhah,” which he considered to be Zadokite, was
promoting stringent practices of avoiding the Divine name.® Yet
Geiger did not explain why this halakhic realm was considered worthy
of special stringency. Today we stand in a better position to evalu-
ate the underlying ideology, since in the recent twenty years scholars
have suggested quite a few explanations for the ideology underlying
the priestly halakhah.® Eyal Regev recently sought to explain various

6 Geiger, Urschrift und Ubersetzungen der Bibel, 169-72.

¢ See mainly: Daniel R. Schwartz, “Law and Truth: On Qumran-Sadducean and
Rabbinic Views of Law,” in The Dead Sea Scrolls: Forty Years of Research (ed. Dev-
orah Dimant and Uriel Rappaport; STDJ 10; Leiden: Brill, 1992), 229-40; Shlomo
Naeh, “Did the Tannaim Interpret the Script of the Torah Differently from the Autho-
rized Reading?” Tarbiz 61 (1992): 401-48 (Hebrew); Eyal Regev, “Reconstructing
Rabbinic and Qumranic Worldviews: Dynamic Holiness vs. Static Holiness,” in
Rabbinic Perspectives: Rabbinic Literature and the Dead Sea Scrolls. Proceedings of the
Eighth International Symposium of the Orion Center (ed. Steven D. Fraade et al.; STD]
62; Leiden: Brill, 2006), 87-112; Cana Werman, “The Price of Mediation: The Role
of Priests in Priestly Halakhah,” Meghillot 5-6 (2007). Festschrift Devorah Dimant,
85-108 (Hebrew).
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manifestations of priestly halakhah on the basis of a priestly notion of
the special vulnerability of the Holy:

The Qumranic strictness in avoiding or eliminating pollution and des-
ecration arises from a perception that holiness is dynamic..., that is,
holiness is sensitive to desecration, vulnerable, and in some manner
changeable. The Pharisees, and later the rabbis...were less worried by
the danger of defilement and desecration, and did not require such
extensive efforts to protect the holy...holiness is not sensitive to human
activity and thus “desecration” does not really change it.”’

The same approach may be expanded to account for the avoidance of
the Tetragram. The Divine name, after all, is an essential manifesta-
tion of the Divine, which must be protected from the evil forces of
impurity just like any other Divine manifestation in the earthly realm.”
The protection requires both a prohibition against improper pronun-
ciation of the Name and a need to replace it with various substitutes
when committed to writing.

The very same notion of protecting the Divine name dominates in
EP, despite the fact that this document preceded the Second Temple
Sadducean practice by several centuries. Since a great part of EP con-
stitutes what may be called Levitical literature—the psalms of Asaph
and Korah—we may be justified to see in it a forerunner of the priestly
tendency of the latter Second Temple period. Mark Smith suggested
some time ago that the editing of the Psalter took the form of a
“Levitical Compilation.””* His hypothesis, which won little attention

7 Regev, “Reconstructing Rabbinic and Qumranic Worldviews,” 112.

7L Tt is commonly thought that the rabbinic epithet “The Holy, Blessed Be He,”
R TIN2 WP, was originally X177 7192 WTIPH “The Holiness, Blessed Be He.”
The small but significant change occurred while the epithet was transmitted by the
acronym 11"2p01 (see Ephraim E. Urbach, The Sages: Their Concepts and Beliefs, trans.
Israel Abrahams [Jerusalem: Magnes, 1975], 1.77). According to the proposed original
reading, God is not just holy, but he is the essence of Holiness; it is thus essential
for human beings to protect this holiness from being profaned. Note however that
Urbach opposed this view, maintaining the traditional epithet X171 7172 WP, I sug-
gest, pace Urbach, that originally God was designated WTIp, with the short utterance
“Blessed Be He” meant to defend the name from being profaned when used in the
mouth of laymen. Thus we read how the audience in the Jerusalem temple uttered a
similar doxology after the Divine name was pronounced by the high priest (m. Yoma
3:9, 4:2, 6:2). Equally so, in current synagogue practice, the utterance 71321 8177 7172
W is recited every time God is invoked by name.

72 Mark S. Smith, “The Levitical Compilation of the Psalter,” ZAW 103 (1991):
258-63; idem, “The Theology of the Redaction of the Psalter: Some Observations,”
ZAW 104 (1992): 408-12. Cp. the recent discussion by Mark A. Christian, “Revisiting
Levitical Authorship: What Would Moses Think?” ZABR 13 (2007): 194-236.
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in research since then, may find some support from the finds of the
present study.

A priestly ideal of protecting the Name found a limited expression
during the Persian period in the redaction of EP.” This ideology was
continued—or possibly revived—in the late Hellenistic period by the
yahad scribes. The scribes who practiced strict protection of the Tet-
ragram—both the tradent of EP and the yahad scribes—were excep-
tional in their times, since, as we saw, only a small minority of the
Qumran scrolls took the pains to avoid the Tetragram.

The distancing from the Tetragram was therefore initiated long
before the Hellenistic period. Above we sought to shed light on a pos-
sible ideological background for this tendency along the generations
of its practice. Yet, although such a tendency existed for at least sev-
eral centuries, it would be hard to talk of concrete sectarian practice
in this respect before the time of the more substantial evidence from
Qumran.

73 Admittedly, the priestly literature—in the Pentateuch or in priestly redaction lay-
ers elsewhere—does not explicitly promote an ideology of protecting the Divine name.
A possible trace for this ideology may be seen in the limitations on invoking the Name
of God in Lev 24:15-16. These verses were seen already in a very early period as pro-
hibiting not only the cursing of God but also simply invoking his name; see Jacob Mil-
grom, Leviticus 23-27 (AB vol. 3B; New York: Doubleday, 2001), 2114-2119; and cp.
Chavel, “Law and Narrative in Four Oracular Novellae in the Pentateuch,” 43-56.



NON-MASORETIC VARIANT READINGS IN THE
HEBREW UNIVERSITY ISATIAH SCROLL (1QIsa)
AND THE TEXT TO BE TRANSLATED

PETER W. FLINT

This paper begins with a brief description of 1QIsa®, which is forth-
coming in DJD XXXII,' including the new definitive listing of contents
by column. I then survey the many instances where 1QIsa® disagrees
with the Masoretic Text, providing several examples in detail. The final
section briefly considers how close this manuscript is to the consonan-
tal text of the medieval MT,” and whether some of its non-Masoretic
readings may be viewed as textually superior or significant as the text
to be translated.

1. THE HEBREW UNIVERSITY ISAIAH SCROLL (1QIsab)

1QIsa®—also known as the Hebrew University Isaiah Scroll—is one of
the first seven Qumran scrolls discovered in 1947 (or late 1946).% It is
inscribed in a late Hasmonean or early Herodian hand, and is dated
to 50-25 B.C.E.

Different parts of this manuscript were published in three pre-
liminary editions, most notably by E. L. Sukenik in 1954 (Hebrew)
and 1955 (English).* In the same year that Sukenik’s English edition
appeared, D. Barthélemy published seven more fragments in the first

! Eugene Ulrich and Peter W. Flint, with a Contribution by Martin G. Abegg, Jr.,
Qumran Cave 1.1II: The Isaiah Scrolls (DJD XXXII; 2 vols., Oxford: Clarendon, 2010).

% For a fuller treatment of this aspect, with a complete listing of variants and discus-
sion of different examples, see Peter W. Flint, “Variant Readings and Textual Affilia-
tion in the Hebrew University Isaiah Scroll from Cave One (1QIsa%),” in Proceedings of
the VI Meeting of the International Organization for Qumran Studies, Ljubljana, 16-18
July 2007 (ed. Eibert J. C. Tigchelaar et al.; STDJ series; Leiden: Brill, forthcoming).

* On the precise date, see James C. VanderKam and Peter W. Flint, The Meaning
of the Dead Sea Scrolls (San Francisco: Harper, 2002) 3-4.

* Eliezer L. Sukenik, Otzar ha-Megiloth ha-genuzoth (Jerusalem: Bialik Foundation
and the Hebrew University, 1954); and The Dead Sea Scrolls of the Hebrew University
(ed. Nahman Avigad and Yigael Yadin; Jerusalem: The Hebrew University, 1955).
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volume of the new series “Discoveries in the Judaean Desert.” Six of
these contain text ranging from Isa 7:20 to Isa 25:8, but the seventh
was only identified as belonging to the scroll, with its precise contents
uncertain.

For twenty-seven years, little progress was made on the study and
structure of 1QIsa® until Eva Jain’s landmark article of 2002.° As
her title indicates, the German scholar presented a material recon-
struction of the entire scroll, using the method developed by the late
Hartmut Stegemann, and showing that—when fully extant—1QIsa®
contained twenty-eight columns of text. Jain also provided an anno-
tated transcription and photographs of nine small fragments that she
had identified, with text ranging from Isa 8:8? to 66:8. Twelve more
pieces, containing text ranging from Isa 22:9 to 66:23,” were published
in 2009,% and are designated “DFU” (for Dykstra-Flint-Ulrich) in
DJD XXXII.

Using Jain’s reconstruction, all the surviving contents of the scroll
will be published in the new DJD critical edition,’ with twenty-six of
the twenty-eight columns represented by at least some text.

2. THE CONTENTS OF 1QIsa®

Column (Fragment Source)* Contents
Col,I e [not extant]
ColLII [not extant]
Col. ITI Barth. frg. 1 Isa 7:20-8:1
Col. IV Jain frg. 29 Isa 8:8 or 8:10
Col. V frg. a Suk. frg. 11 Isa 10:16-19
Col. V frg. b Barth. frg. 2 Isa 12:3-13:8
Col. VI a-b Suk. frgs. 1ii, 21 Isa 13:16-19

> Dominique Barthélemy and Jozef T. Milik, Qumran Cave I (DJD [; Oxford: Clar-
endon, 1955) 66-68 + pl. xii.

¢ Eva Jain, “Die materielle Rekonstruktion von 1QJes® (1Q8) und einer bisher
nicht edierte fragmente dieser Handschrift,” RevQ 20/79 (2002): 389-409.

7 One appeared previously as the unidentified frg. 7 in DJD L.

8 Peter W. Flint and Nathaniel N. Dykstra. “Newly-Identified Fragments of 1QIsa®,”
JJS 60/1 (2009): 80-89, with Plate.

° DJD XXXII, Part 1:111-51 and Part 2:195-253.

10" Abbreviations: Barth. = DJD I; DFU = DJD XXXII; Jain = “Die materielle Rekon-
struktion von 1QJes”; Suk. = Dead Sea Scrolls of the Hebrew University.
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Column (Fragment Source)™ Contents
Col. VI ¢-d Barth. frg. 3 Isa 15:2-16:3
Col. VII a-b Suk. frgs. 2 ii, 3 i Isa 16:5-12
Col. VII ¢ Barth. frg. 4 Isa 19:7-17
Col. VIII a-b Suk. frgs. 3 ii, 4 Isa 19:20-20:1
Col. VIII c-e DFU frg. 1 + Barth. frg. 5 Isa 22:9-20
Col. IX a Suk. frg. 5 Isa 22:23-23:5
Col. IX b Barth. frg. 6 Isa 24:18-25:8
Col. X Suk. frg. 6 i Isa 26:1-5
Col. XTI a—c Suk. frg. 6 ii Isa 28:15-21
Col. XI d-e Suk. frg. 7 Isa 29:1-8
Col. XII a-b Suk. frg. 8 Isa 30:10-15
Col. XII ¢-d Suk. frg. 9 Isa 30:21-26
Col. XIII Jain frg. 22 Isa 32:17-20
Col. XIV Suk. frg. 10 Isa 35:4-7
Col. XV DFU frgs. 2-4 + Suk. frg. 11 Isa 37:8-13
Col. XVI Suk. col. I Isa 38:12-40:4
Col. XVII Suk. col. IT + DFU frg. 5 + Isa 41:3-25
Jain frg. 24 + DFU 6
Col. XVIII Suk. col. III Isa 43:1-14, 20-27
Col. XIX Suk. col. IV + Jain frg. 25 Isa 44:21-45:13
Col. XX Suk. col. V + DFU frg. 7 Isa 46:3-47:14
Col. XXI Suk. col. VI Isa 48:17-49:15
Col. XXII Suk. col. VII + DFU frg. 8 Isa 50:7-51:11
Col. XXIII Suk. col. VIII + Jain frg. 26 +  Isa 52:7-54:6
DFU frg. 9
Col. XXIV Suk. col. IX Isa 55:2-57:4
Col. XXV Suk. col. X + Jain frg. 27 Isa 57:17-59:8
Col. XXVI Suk. col. XI Isa 59:20-61:2
Col. XXVII Suk. col. XII + DFU frg. 10 Isa 62:2-64:8, 10-117
Col. XXVIII Suk. col. XIII, Jain frg. 28 + Isa 65:17-66:24

DFU frgs. 11-12

3. VARIANT READINGS, TEXTUAL AFFILIATION,

AND PREFERRED READINGS

For the edition of 1QIsa" in DJD XXXII, a variant reading is determined:

- Always where 1QIsa® differs from another Qumran Scroll (such as

1QIsa?)

- Always where 1QIsa" differs from M
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- Always where 1QIsa® differs from other Hebrew witnesses (i.e., M9,
Mmss. Medd) or the Cairo Genizah)
- Sometimes where 1QIsa® differs from G (selected cases)

The grand total of variant readings is 622; since some of these consist
of several words, a slightly higher figure is possible when individual
words are counted. 183 variants differ from the Masoretic text (mostly
M, occasionally M9, M™, M4, or the Cairo Genizah), which raises
the question of whether 1QIsa’ is a prime exemplar of the Proto-Mas-
oretic Text (that is, the ancestor of the Masoretic Text) and, if so, just
how close it is to the consonantal text of the medieval MT.

The remainder of this paper will focus on the non-Masoretic vari-
ants in 1QIsa" (sections 4 to 6), and conclude by determining how
close 1QIsa® is to the consonantal Masoretic Text, and whether some
variants in this scroll may be considered preferred readings (section 7).

4. MINOR VARIANT READINGS IN 1QIsa®

Many variant readings are mostly of slight consequence and involve
little change of meaning, including: the presence vs. lack of the copu-
lative or the definite article; frequent words such as "3 or 112; routine
paleographic confusion of letters such as 2/2 ,7/93 ,3/% phonological
confusion of ®/Y, N/, N/M; duplication of consonants; differences in
preposition (notably 98/59); minor differences in verbal form; or dif-
ferences in vocalization. These number 115 in all, bearing in mind
that a few may qualify as substantial, in which case they would belong
in the category of Variant Readings involving Clear Changes in Mean-
ing (section 6 below). The following examples are given:

Minor Variant Readings in 1QIsa®

Isaiah  Col.+line  Variant Reading

22:17  VIlc-e 5 Ty 1QIsab 4QlIsa*(ToPp™)] ToB”
1QIsa® (contra TUWI Bur'); oy M

232 IXa2 ToxHn 1QIsa] TaRYN 1QIsa%; TRHN 4Qlsa®; TIRDN
MTSV; > G

24:19  Ixb-f2 PIOR 1QIsa’] PIRA 1QIsa*M

38:14 XVI2 D02 1QIsa®M™] D102 1QIsa*M" (cf. M Jer 8:7)

3821 XVI9 58 1QIsa’] 5V 1QIsa* *™M

41:8 XVII 5 ANy 1QIsab] NN 1QIsa* MG
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Isaiah  Col.+line  Variant Reading

437 XVII8  *7(1)239 1Qlsa® 1QIsa*M] 2% M™SV Syh

43:12  XVII 13 nynwn 1QIsa*G] M 1QIsa*M

46:6 XX 4 17307 1QIsa® 1QIsa*(1T130M)G(vid)] 1730" M

52:14 XXII8 19 1QIsa’] 1RIM 1QIsa*M('RM)

537  XXIII17  mMavy 1QIsa® 1QIsa?] navh ML

55:10  XXIV 10 93RY 1QIsa®] 91985 1QIsas '7;&'? MY eic Bpodov
(= 92R9) G

58:5 XXV 12 wp 1QIsa’® 1QIsa*] 1 MG

58:5 XXV 12 oy DI1® 1QIsa® 1QIsa®] 01 DI® M; vnoteiov G

60:5  XXVI8  THN 1QIsa® 1QlIsa’] THy M

60:18  XXVI27 791333 1QIsa*] 791233 1QIsa* MG (orth or var?)

63:5  XXVII 14 $nnnwi 1QIsa® | onInwNI 1QIsa*M

63:6  XXVII15 n01aRi 1QIsa® 1QIsa!] D1ARI M

63:6  XXVII15 7R 1QIsa® 1QIsa* (AT 1IRY)] TR M

66:15  XXVIII 25 wR3a 1QIsa® 1QIsa*M!] WRI M™G

5. OMISSION OF TEXT IN 1QIsa®

Two major variants—at 38:12-13 and 60:19-20—involve the omis-
sion of text by parablepsis on the part of the scribe of 1QIsa" (or his
Vorlage), and thus offer no real textual differences with respect to
the text of Isaiah. In the example below, the longer text is attested in
1QIsa* MG.

Isa 38:13 (col. XVI 2)

15TA YR 3R NTap YA Snrd A0 ] A% PO (0T 1QIsa’
udwn AYY[ T orn NI

PRI AYTA MM IR ATER WA SR I Y Ye1 MET MT

1own 1% oin
1QIsa®

NROWR NPT TY 0P NingyTo2 13W 12 IR MPATW MY MT
LIP3 73AR RO 1iD Y 0102 1QIsab
... IR GYOYN 12 MY 0IDD  MT

Variant
38:13 (2) >v131QIsa® Canbwn 1 T oM mnhwn 15O 1Y ovn)]
hab 1QIsa’M G

Comment:

The shorter reading in 1QIsa® admittedly makes sense, and so the possi-
bility of the long addition being made to the text inherited by 1QIsa®MG
cannot be ruled out completely. However, the double occurrence of
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“from day to night you bring me to an end” makes this an excellent
candidate for parablepsis. Assessment of this reading: not plausible, M"
preferable.

6. VARIANT READINGS INVOLVING CLEAR CHANGES IN MEANING!!

When the minor variants and two long omissions are excluded, some
66 substantial variants between 1QIsa® and the medieval Hebrew wit-
nesses remain. These are grouped into nine categories, with at least
one example of each discussed below.'

6.1. Addition or Loss of Words

This is the largest grouping, featuring fourteen readings in 1QIsa
that differ from M or M™: Isa 49:3; 52:11; 53:4, 11; 55:5a; 56:8; 59:2;
60:7; 60:14; 60:21; 62:6; 62:7; 62:8; and 66:19. Three examples are dis-
cussed:

Isa 52:11 (col. XXIII, lines 4-5)
™Man Wan 58 R[N]O own [IRE 1710 1970 1QIsab
M 92 RWI
N30 D2IRR IRY  WIATOR RNV DWN IRY WO WD MT
M 22 8w

52:11 (5) Wwan 1QIsa® | + N2I10N IRE 1QIsa* MG

Comment:

The shorter text is unique to 1QIsa’, against other ancient witnesses,
but makes good sense without the addition of “go out from her midst.”
According to the BHS edition of MY, v. 11ba in 1QIsa® would be too
short; this stichometric demarcation, however, is the product of modern
editors, and was not present in the Leningrad Codex itself. English trans-
lations render the textus receptus as found in M. Assessment: plausible,
but M* preferable.

' T am grateful to my colleague Eugene Ulrich for his valuable insights on organiz-
ing the major variant readings into identifiable groups.

12 There are actually 68 variants, with two counted twice: at Isa 57:20 (4. Minor
Variant Readings [not included in partial list above] and 6.8. Transpositions); and
Isa 60:21 (4. Minor Variant Readings [not included in partial list above] and 6.3.
Differences in Pronoun).
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Isa 53:11 (col. XXIII, lines 22-23)
TAY PR PUTR INPTA PAIYT IR ART Wa1 Hnpn 1QIsab
a0 K17 onayt o[anb
TV PR PUTY AT PIR R W3 HYnMT
Hapr 80 oniim 037y

53:11 (22) IR 1QIsa® 1QIsa* 4QlIsad ([1]IR) G ] > M (AR = err for
A // pawn)

Comment:

The reading “he will see light” is found in all three scrolls containing this
verse, as well as the Septuagint. It has been proposed that the form in
M, nRY “he will see,” was erroneously written for 17" “he will be sati-
ated,” which is parallel to 2w “he will be satisfied” that follows. Among
English translations, M is translated by the KJV, NKJV, RSV, NASB,
ESV, AMP, CJB, GWORD, HCSB, NASB, NET, NLT-SE and JPS, while
1QIsa® 1QIsa* 4Qlsa’ G are adopted by the NRSV, NAB, NJB, REB, NIV,
and TNIV. Assessment: preferable over M.

Isa 60:21 (col. XX VI lines 30-31)

T WY TYON PIR W oY oprTe 090 T 1QIsa
pibish)

T DD pen 2yl pIN W oYYy oprTe ohD TR MT
xann?

Variant o

60:21 (30) PR 1QIsa® M™ ] + 783 1Qlsa* 4QIsa™(7[¥3) M(1%1); +

eLAGoo®Y (= T%I) G

Comment:

The ancient witnesses suggest a troubled text at this point. The shorter read-
ing in 1QIsa® is supported by one Masoretic manuscript. The additional
word in M" (“the shoot of”) has substantial support: two Qumran scrolls
and the consonantal text behind G. The textus receptus has been followed
by English translations. Assessment: plausible with M™, but M* preferable.

6.2. Singular versus Plural

There are nine entries under this category: Isa 26:2; 43:9; 53:8a; 54:3;
57:20; 58:3, 11; 59:21; and 60:5. For example:

Isa 58:3a (col. XXV, lines 8-9)
PIN KRY 1AW 1Y AR KRS unr onb  1QIsad
Y0 89 1Wo1 v oy 89 ang b MT

58:3 (9) 11nwal 1QIsa® 1QIsa*(1'Mwal) G | uwai M
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Comment:

The reading in 1QIsa® (“[why have we humbled] ourselves”?) has very
strong support from other witnesses, and implies that each person in the
group took part in this act. The form in M (sing. noun + suffix, “our-
self”) denotes a change in meaning, with the activity done by the group
as a collective whole. Assessment: preferable over M".

6.3. Differences in Pronoun

Differences in pronoun are quite numerous, with eight instances at
Isa 13:19; 43:6, 10; 46:11; 53:12 (2x); 58:5; and 60:21. For example:

Isa 53:12c¢ (col. XIII, line 25)
P30 DYWAY Kw1 07 Y[R K1 1QIsa®
30 DWWEY) RWI DR R MT

53:12 (25) DYWa 1QIsa® 1QIsa*(nm-) 4Qlsa’(@]-) G| - M 6’
Comment:

For this reading (“and [he made intercession] for their transgressions”),
1QIsa® has overwhelming support from two more scrolls as well as G,
and 12cf complements “and he bore the sins [sin M] of many” in 12co.
The reading in M (“the transgressors”) is awkward, and has only the sup-
port of Symmachus, but is adopted by most English translations (includ-
ing the ESV, JPS, NASB, NIV, RSV, and NRSV). Assessment: preferable
over M-

6.4. Differences in Meaning

In seven cases, the reading in 1QIsa® differs from that in M or M™:
Isa 44:25; 48:17, 51:4 (2x), 58:14; 59:4; and 60:5. For example:

Isa 58:14 (col. XXV, lines 24-26)
LT e [Bv] apnn iR 1QIsab
LRI MY Bpnn R MT

58:14 (25) J2"27M 1QlIsa® 1QlIsa*(-112) 4QlIsa”(72377[1) T(Ti™wm)
G(xoi dvaPipdoet oe); of T] NI MO SV
Comment:

Strong support from the other Qumran sources and the Septuagint, as
well as the Targum, make the lemma in 1QIsa® (“and he will make you
ride”) the preferable reading over that in M 0" S V (“and I will make you
ride”). Compare, however, later in the line the 1st person verbal form
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'[’ﬂ'?DNﬂ'l (“and I will feed you”) in 1QIsa® 4QIsa“('[’n'75[&ﬂ1) MYV, as
opposed to 19598 (“and he will feed you”) in 1QIsa*G(ywptel o¢)TS.
Assessment: preferable over M".

6.5. Variant Readings Involving the Divine Name

Different names for God are used six times, at 22:15; 38:14; 38:19a;
49:7; 57:21; and 61:1. Two of these are discussed:

Isa 49:7 (col. XXI, lines 17-19)

"3 2pnnd wal arab wrp SR SR Mo TR INK ng 1QIsa
[T

"3 apnnh Warnth wiTtp YR HRi miniatal n?? MT
LTt

49:7 (17) 378 1QIsa® 1QIsa*("1IR) | > MG
Comment:

The support of 1QIsa* makes the reading in 1QIsa® (“my Lord, the
LORD?”) a fair contender for the preferred reading. This is not certain,
however, in view of the support of G for the shorter reading in M (“the
LORD?”), which has been adopted by most English translations, includ-
ing the KJV, RSV, NRSV, ESV, NASB, NIV, and JPS. Assessment: plau-
sible, but not preferable over M".

Isa 61:1 (col. XXVI, line 33)
o[ WA nR M nwn 5 oaOR Ml M) 1QIsab
.RPY 25 Mawi[5 wanb] urbw
DY W7 DR TP NwR W by MM IR MY MT
' ' " LLRAPY 2%Taw wanh unhw

61:1 (33) DOR M[ 1QIsa® | M 1QIsa*G(vid)V (vid); M "3 TR
4QIsa™(7MINY "3]TR) MG

Comment:

The witnesses show that this reading was not settled in the manuscript
traditions, and how the divine name could be found in differing forms.
In this case, “the LORD God” is unique to 1QIsa®, while “the Lord GOD”
in M has stronger manuscript support, and is reflected most English
translations, including the KJV, RSV, NRSV, ESV, NASB, NIV, and
JPS. It should also be noted that the shorter form in 1QIsa®* G V (“the
LORD?”) appears in Jesus’ quotation of this passage in Luke 4:18: zveluo
kvpiov érn’ éué (“The Spirit of the Lord is upon me”). Assessment: plau-
sible, but not preferable over M*.
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6.6. Subsitution of Parallel Terms

The reading in 1QIsa’ differs from that in M or M™ six times: Isa 49:6;
52:9; 58:10; 60:4; 62:8; and 63:5. Two examples are discussed:

Isa 52:9 (col. XXI1I, lines 2-3) ..
oW HR3 MY M ona 1 oHw]is maan P um s 1QIsa
0owI SNy iRb MAY o33 oW niaan T py s MT

52:9 (3) DHWIY 2° 1QIsa® MG ] pr NR 1QIsa*(D"5-); SR M=
Comment:

Here the reading in 1QIsa® (“Jerusalem”) has the strong support of three
main witnesses (and also 1QIsa® but with the object-marker). The form
in M™ (“Israel”) could be considered the lectio difficilior, but lacks early
manuscript support. Assessment: preferable with M* over M™.

Isa 60:4 (col. XXVI, lines 6-7)

IRT PIRAA[ 17732 75 1IR3 WwaAp3 0YD R TP 230 KW 1QIsa’
nrwan TR 5y T

W) PN T3 7RI %3PI D92 XM TPV TIOVRY  MT
MIDRD TR TRIM

60:4 (7) nwan 1QIsa® G(dpbhcovton) | MINRN 1QIsa*M
Comment:

This form in 1QIsa® (“shall be taken up [or, carried]”) is supported by
G. The more unusual reading in M (“shall be carried on the hip”) is
attested by 1QIsa?, and as the lectio difficilior may be the preferred read-
ing. Assessment: plausible, but not preferable over M".

6.7. Differences in Preposition

There are six differences in preposition when 1QIsa® is compared with
M or M™s: Isa 55:5b; 58:4; 59:2; 62:10; 65:20; and 66:4. For example:

Isa 55:5b (col. XXIV, line 4) . N
TI[RD T2 Hxwr wipy PR mAd Rt 1QIsat
TIRD "2 ORI WITPY v M wnh MT

55:5 (4)  WiTp1 1QIsa® 1QIsa® | WiTp” 1QIsa* < '™ M('PH)
Comment:

The reading in 1QIsa" and 1QIsa* (“and the Holy One”) and the pair
of words before it (“the Lord your God”) are governed by 1%, in both
cases without any preposition. The addition of the preposition in M and
as a correction in 1QIsa® may reflect later scribal activity designed to
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preserve the force of the somewhat distant [Yn5. Assessment: perhaps
preferable over M™ (possibly the original reading).

6.8. Transpositions

Five transpositions can be identified in 1QIsa® in comparison with
M or M™, at: Isa 38:19a; 52:13; 55:8; 57:20; and 62:8. One example is
discussed:

Isa 52:13 (col. XXIII, lines 6-7)
IR XKW O O 7Y Do 1 1QIsa®
TR A2 RPN O 7Y YA M MT

52:13 (7)  KRw/Nan 1QIsa® | tr 1QIsa* M; kol do&ocBiceton G
Comment:

In this example, the unique sequence in 1QIsa® (“and he shall be lifted
up / and he shall be exalted”) contrasts with that in M, which is sup-
ported by 1QIsa®. No help is given by G, which translates both terms
with a single verb (“and he shall be glorified”). Assessment: plausible, but
not preferable over M".

6.9. Masculine versus Feminine

Differences in masculine and feminine occur five times, at Isa 26:1;
29:3; 47:11; 53:3; and 66:17. For example:

Isa 66:17a (col. XXVIII, lines 206—.27) o )
TIn2 oK N8 M]3 58 oNnd[nm owIp]ann 1QIsab
TIN2 AR IR NiIITOKR DINVAN DWTRNND MT

66:17 (27) N[NR INR 1QIsa® 1QIsa*M* ™ | TAR MR ML; > G
Comment:

The reading in 1QIsa® (“after the one [fem.]”) is obscure in this context,
but well-attested. The masculine in M" is perhaps product of later editing
to supply a form that most readers would expect. Assessment: perhaps
preferable over M".

7. CONCLUSIONS

Of the 622 variant readings found in 1QIsa® this paper has focused on
the 183 variants against the Masoretic text (mostly M", occasionally M9,
M™s, M4, or the Cairo Genizah), with a view to determining: just how
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close it is to the consonantal text of the medieval MT; and whether
some variants in this scroll may be considered preferred readings.

The first group of 115 minor variant readings was identified, with
several examples. These are of mostly of slight consequence and involve
little change of meaning. The second group contains two major vari-
ants—at 38:12-13 and 60:19-20—which were found to present no real
textual difference, since they involve the omission of text by parablep-
sis on the part of the scribe of 1QIsa® (or his Vorlage). The third group
is the most significant one, since it presents at least' 66 substantial
variants involving clear changes in meaning between 1QIsa® and the
medieval Hebrew witnesses. These were organized into nine catego-
ries, with detailed discussion of at least one example of each.

1QIsa® is commonly viewed as an exemplar of the Proto-Masoretic
Text, and has been described as enjoying an “exclusive closeness...to
the medieval texts [that] is remarkable.”> However, the complete data
now indicate that, while generally true, this affinity is not so intimately
close. The 66 substantial variants, as well as some of the minor ones,
indicate not a little differentiation between this manuscript and the
Masoretic tradition. Of the fourteen examples from 1QIsa® that were
discussed in detail, four readings are unique against all other witnesses
(the case of parablepsis at Isa 38:13; 52:11; 52:13; and 61:1). While this
sample is admittedly small, it perhaps points to more pristine text —
or at least a degree of independence — in this scroll. The assessment of
its first editor, E. L. Sukenik, is duly noted: that 1QIsa’ is “quite close
to the Masoretic Text of the Book of Isaiah in both its readings and in
its spellings,” with “relatively few...textual variants.”'* The complete
evidence now suggests that the emphasis in this statement be more on
“quite close,” and less on “relatively few.”

B It was mentioned earlier that a few of the Minor Variant Readings may qualify
as substantial, in which case they would belong in the category of Variant Readings
involving Clear Changes in Meaning, thus raising its total.

4 If two variants (at Isa 57:20 and 60:21) are counted twice the total is 68. See
note 12 above.

15 See, for example, Emanuel Tov, “The Biblical Texts from the Judaean Desert: An
Overview and Analysis of the Published Texts,” in The Bible as Book. The Hebrew Bible
and the Judaean Desert Discoveries. Proceedings of the Conference Held at Hampton
Court, Herefordshire, 18-21 June 2000 (ed. Edward D. Herbert and Emanuel Tov;
London: The British Library, 2002), 139-66, esp. 154.

16 Sukenik, Dead Sea Scrolls of the Hebrew University, 30-31.
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To what extent may the non-Masoretic readings in 1QIsa’ be viewed
as textually superior or significant? Of the fourteen examples that were
treated, six are preferable readings (Isa 53:11; 58:3a, 12, 14) or perhaps
preferable readings (55:5; 66:17a) over M". One more is plausible with
M™s, but not preferable over M" (60:21); and four are plausible, but M*
remains preferable (49:7; 52:13; 61:1; 60:4). For the remaining three
readings, one is preferable with M" over M™ (52:9); another is plau-
sible, but M" is preferable (52:11); and one (the case of parablepsis) is
not plausible, with M" remaining preferable (38:13).

Since Bible translators tend to be conservative, with a general pre-
deliction for the Masoretic Text, it is not surprising that few of the
non-Masoretic readings found in the Isaiah Scrolls have been adopted
in English translations. It should also be pointed out that several trans-
lators or translation teams perhaps lack the scholarly discipline, or
at least the access, to make themselves aware of the range of textual
options in the Isaiah Scrolls from the Judean Desert, most notably
Cave 1.

Even so, among the limited number of examples (fourteen) that
have been discussed in detail, for Isa 53:11 the additional word “light”
in 1QIsa® 1QIsa* 4QIsa’ G has been adopted by the NRSV, NAB, NJB,
REB, NIV, and TNIV.

With the publication of DJD XXXII in 2010, and as the full signifi-
cance of 1QIsa" and the other Isaiah Scrolls is realized, many more
readings from these most ancient of our sources will surely be recog-
nized and adopted by revised English Bible translations as part of the
most authentic or pristine text of Isaiah.






CLEARER INSIGHT INTO THE DEVELOPMENT
OF THE BIBLE—A GIFT OF THE SCROLLS*

EUGENE ULRICH

INTRODUCTION

The aim of this conference is to reflect on the progress made in Qum-
ran studies during the past decade and to look toward future study.
One of the principal areas of progress has been in methodological
clarity. Methodological reflection both on the setting of the Scriptures
within general Judaism during the first centuries B.C.E. and C.E., and
on modern scholars’ attempts at evaluating the Qumran scriptural evi-
dence has already produced major advances and holds great promise
for further advances. We must ask: were earlier generations of scrolls
scholars, and are we today, looking, seeing, and interpreting the nature
of the Scriptures with correct vision, or might there be distortions in
our vision that it would be good to correct? What can we learn from
observing early scholarly assessments of the evidence provided by the
Qumran discoveries? The first section of this paper will consider theo-
retical issues; the second section will treat specific issues with regard
to Scripture and particular manuscript evidence; and the third will
explore issues regarding the collection of Scriptures, later to emerge
as the canon.

1. THEORETICAL ISSUES

Among the first aspects to be discussed is the question of perspec-
tive, or coign of vantage. Where should our standing point be, and
where should we aim our focus, when setting out to think and speak

* This article, adapted and rearranged for this conference, is based on my chapter,
“Methodological Reflections on Determining Scriptural Status in First Century Judaism,”
in Rediscovering the Dead Sea Scrolls: An Assessment of Old and New Approaches
and Methods (ed. Maxine Grossman; Grand Rapids: Eerdmans, 2010), 145-61. It is
reprinted by permission of Wm. B. Eerdmans Publishing Company, all rights reserved,
and I am grateful to them for allowing me to reprint it here.
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about the scriptural scrolls? Should we use modern concepts, catego-
ries, and terms? Or concepts, categories, and terms that would have
been appropriate in the “first centuries,” at the close of the Second
Temple period? At the time of their discovery, the Dead Sea Scrolls
represented a unique body of evidence for the history of scriptural
development. When we encounter something radically new, in whole
or even in part, that goes beyond our acquired knowledge, we are at
risk of failing to interpret it correctly or adequately. Since the texts
and the collection of Scriptures evidenced by the scrolls are distinctly
different from the biblical text and canon of the twentieth and twenty-
first century, it is possible that our interpretation and explanation of
them could be less than adequate. If, instead of viewing them from the
present, we immerse ourselves in the first centuries, observing and dis-
cussing the scriptural MSS according to the understanding the people
had then and the reality they knew, we may achieve a clearer, more
accurate understanding.

Epistemologically, we come to achieve new knowledge through a
process of experience, understanding, and judgment. Through experi-
ence or sense perception we take in any new data and then begin the
work of understanding, conceptualizing, interpreting. The conceptu-
alization or interpretation takes place according to the categories we
already know, categories well established and confirmed by our past
experience of their repeated usefulness for absorbing and correctly
classifying knowledge. When the data are complex, alternate inter-
pretations are possible, and then it is the task of judgment to decide
which of the interpretations is in fact the correct one, the one that best
explains the data.

Pedagogically that is the first step. But should it be our final, defin-
itive step? Examination of this process exposes a possible pitfall to
attaining a proper understanding of the new evidence. If our pres-
ent categories are not adequate or not sufficiently refined for accu-
rate interpretation of the new evidence, we may adopt a judgment
regarding the evidence that, though perhaps partly accurate, may also

! The term “the first centuries” will be used to denote the first centuries B.C.E. and
C.E., the time period on which this study is focused. The bulk of our MS scriptural evi-
dence comes roughly from these two centuries, and they are crucial for understanding
the emergence of Christianity and rabbinic Judaism.
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be partly misleading. Thus, articulations of that judgment and future
decisions could reinforce the misleading viewpoint.

Accordingly, one can discern two models for conceptualizing the
biblical text and two methodologies according to which people pro-
ceed to understand the evidence for the biblical text. One model or
methodology, often unexamined, is to start by presupposing that we
know what the content, wording, and orthography of the biblical text
is—we have known it all along, we know it well from the MT. That
text has had an amazingly stable existence since about the early second
century C.E., and much of it is demonstrably based on one form of
texts that goes back to the second century B.C.E. When we discover
new data that appear to be biblical or biblically related, we know
how to understand that data because we know what the biblical text
is supposed to look like. Our categories and well-learned criteria are
determined by our present knowledge, and data from antiquity are
interpreted according to these categories.

A second model or methodology, in contrast, acknowledges that
conclusions should follow upon data and upon an adequate under-
standing of the data. We should operate according to the empirical
principle that we must start our intellectual construct from the data,
not from preconceived notions of what historical reality must have
been like. Every source of evidence we have for the nature of the bib-
lical text in the Second Temple period—the Qumran scrolls, the SP,
the LXX, the NT, and Josephus—demonstrates that the biblical text
was pluriform and dynamically growing, with variant literary editions
for many of the biblical books. According to the second model, the
data are first understood on their own terms, in their historical con-
text. If that picture clashes with our modern picture, one honestly asks
whether our modern picture ought not be revised.

According to the first model, if a text does not look similar enough
to the traditional MT, or even the MT-SP-LXX, then it is classified as
“nonbiblical,” or “parabiblical,” or “reworked Bible.” But according to
the second model, as we will see below, that same text could be classi-
fied as “biblical,” if it fits the profile of what the biblical text was really
like in antiquity. Once seen correctly, it can help us better understand
the history of the biblical text.

An illustration may help. When the Great Isaiah Scroll (1QIsa?)
was first discovered, it was labeled a “vulgar” or even “worthless”
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MS.21t did not conform with the “biblical” text that scholars knew—
the MT. They had their categories well learned and their criteria well
formed, and they knew what a biblical MS should look like; 1QIsa* did
not make the grade. A number of other, analogous judgments were
made, many of which have since been revised in the light of ongoing
investigation.

Thus, a paradigm shift is needed, one element of which is the adop-
tion of an ancient, in contrast to a modern, perspective; anachronism
will distort our vision.

2. THE SCRIPTURES

Another element in that paradigm shift is the revision of our view of
the MT in comparison with other witnesses to the biblical text. The
common, sometimes unreflective, view of the text of the Hebrew Bible
is that it is basically a “purified” MT. That is, the single “standard text”
form that the rabbis and the Masoretes handed on, the traditional tex-
tus receptus, once the obvious errors are removed, is considered to
present the “original text,” or the closest one can come to it. Accord-
ingly, most Bible translations translate “the MT except where there is a
problem,” at which point they look to the SP, the LXX, the versions, or
emendation. But the Qumran scrolls show that the textual form of the
MT was not always the central text of the Hebrew Bible, but is simply
one of several forms that existed in antiquity. As early as 1988 both
Emanuel Tov and I had challenged the centrality of the MT. Tov cor-
rectly stated that the Qumran texts have “taught us no longer to posit
MT at the center of our textual thinking”;> and I discussed a series of
variant editions of biblical books, several Qumran scrolls, and LXX
readings which “prove to be superior in general to the MT” and which
thus demonstrate “the decentralization of the MT as the text of the

? Harry M. Orlinsky, “Studies in the St. Mark’s Isaiah Scroll, IV,” JQR 43 (1952-
1953): 329-40, esp. 340.

* Emanuel Tov, “Hebrew Biblical Manuscripts from the Judaean Desert: Their
Contribution to Textual Criticism,” JJS 39 (1988): 5-37, esp. 7; this clear statement
was foreshadowed in his “A Modern Textual Outlook Based on the Qumran Scrolls,”
HUCA 53 (1982): 11-27.
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Hebrew Bible.” Beginning from these observations, we must reassess
how we approach the text of the Hebrew Bible.?

The common mentality of privileging the MT is usually formed
from the very beginning of a reader’s interest in the Bible. Normally,
when one desires to pick up and read a Bible, the translation is basi-
cally from the MT. If one wishes to proceed further and learn the orig-
inal language, the introductory Hebrew textbook presents the details
of Tiberian Hebrew, the form solidified by the Masoretes. When one
advances to reading the Hebrew text, one purchases Biblia Hebraica
Stuttgartensia (BHS), which is a transcription of Codex Leningraden-
sis. Advanced problems get solved by Gesenius, who explains MT
anomalies mainly within the Tiberian system. To be fair, since only
one Hebrew text tradition has been transmitted after the second cen-
tury C.E,, it is difficult to do otherwise, and prior to the scrolls it was
virtually impossible to do so. But we should now be aware of the situ-
ation and attempt to broaden the patterns.

2.1. Biblical vs. Parabiblical Distribution in DJD

Another area where modern terminology does not adequately address
the situation in the first centuries is along the border between what are
labeled “biblical” and “nonbiblical” scrolls. Understandably, before a
full picture of the nature of the biblical text in antiquity was achieved,
the early editors of the DJD series classified the scrolls according to
modern classifications and divided the “biblical” scrolls from the
“nonbiblical” scrolls according to the contents of the MT. For the

* Eugene Ulrich, “Double Literary Editions of Biblical Narratives and Reflections on
Determining the Form to be Translated,” in Perspectives on the Hebrew Bible: Essays in
Honor of Walter ]. Harrelson (ed. James L. Crenshaw; Macon, Ga.: Mercer University
Press, 1988), 101-16; repr. in The Dead Sea Scrolls and the Origins of the Bible (Grand
Rapids: Eerdmans, 1999), 34-50, esp. 46-47; and idem, “The Biblical Scrolls from
Qumran Cave 4: An Overview and a Progress Report on Their Publication,” in Biblical
Texts (vol. 1 of The Texts of Qumran and the History of the Community: Proceedings
of the Groningen Congress on the Dead Sea Scrolls [20-23 August 1989]; ed. Florentino
Garcia Martinez; Paris: Gabalda, 1989 [= RevQ 14/2 No. 54-55 (1989): 207-228]), esp.
223 (emphasis in original).

> The Oxford Hebrew Bible, currently in preparation, is the first effort since the
discovery of the scrolls to produce a critically established text; see a description of the
project plus individual samples in Ronald Hendel, “The Oxford Hebrew Bible: Pro-
logue to a New Critical Edition,” VT 58 (2008): 324-51; and Sidnie White Crawford,
Jan Joosten, and Eugene Ulrich, “Sample Editions of the Oxford Hebrew Bible: Deu-
teronomy 32:1-9, 1 Kings 11:1-8, and Jeremiah 27:1-10 (34 G),” VT 58 (2008): 352-66.
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continuation of the series Emanuel Tov and I decided to follow the
established practice, classifying mechanically according to those same
modern formal categories. Thus, those manuscripts, and only those,
would be classified as “biblical” that correspond to books of the tradi-
tional Hebrew Bible. That practice does, however, involve the double
anomaly that some books that were very likely considered Scripture
at Qumran (such as I Enoch and Jubilees) are classified as “nonbibli-
cal,” while many of the Ketuvim, which were evidently not yet con-
sidered Scripture, are classified as “biblical.” In a recent article, James
VanderKam correctly notes more broadly that “what are identified as
‘biblical’ manuscripts are often treated separately by scrolls scholars,
with some focusing all or almost all of their scholarly labors on them.
It seems to me that this segregation of texts is not a valid procedure in
that it does not reflect what comes to expression in the ancient works
found at Qumran.”®

2.2. A “Standard Text” in the First Centuries?

Another problem concerning the perception of the MT is the view
that the text tradition that it represents was the “standard text” in the
first centuries. By “standard text” people usually envision some form
of the “original text” minimally marred by human copyists’ errors, or
the “correct” texts preserved by the priests in the Jerusalem Temple,
somehow transferred to the Pharisees-rabbis, or some combination
of the two.” The Qumran MSS, however, show no evidence of being
“sectarian,” but are representative of the Jewish Scriptures generally
in that period, bountifully demonstrate that textual pluriformity was
not only the common state of the biblical text but also that there was
no expectation of conformity to a standard text. The SP, the LXX,

¢ James C. VanderKam, “Questions of Canon Viewed through the Dead Sea
Scrolls,” in The Canon Debate (ed. Lee M. McDonald and James A. Sanders; Peabody,
Mass.: Hendrickson, 2002), 91-109, esp. 95.

7 But the developmental composition of the biblical books shows that “the original
text” is a naive and unattainable concept, often based on an unnuanced view of an
Urtext. Moreover, to my knowledge, no one has demonstrated how we could know
either the textual nature of the priests’ MSS in the Jerusalem Temple, or how the
Pharisees-rabbis, usually considered a lay group, would have received them in contrast
to the (probably priestly) LXX translators and the Qumran leaders who were presum-
ably very strict priests.
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the quotations in the NT, and the biblical texts used by Josephus all
resoundingly confirm that widely accepted state of pluriformity. To
be sure, scribes attempted to copy their source texts as accurately as
possible, including (as also seen in the MT) accurately copying errors
already solidified in the text. But the source texts they were copying
were already widely different from each other. The MT of each book
was more or less accurately copied from some text or other that existed
in the Second Temple period, but its specific text form for many books
was only one of the equally valued forms in which the text of that book
existed in antiquity.

The future still awaits a full demonstration of whether the texts pre-
served in the medieval MT transmit the texts guarded by the priests
in the Jerusalem Temple as opposed to other popular or vulgar texts
that were less well preserved by less well qualified people. Nor has
a line of succession—from Temple priests to Pharisees to rabbis—
been convincingly shown. If any group had Temple texts that they
preserved and copied, the Qumran group would seem to be the most
likely candidate. Their early members are widely believed to have been
priests in the Temple who separated themselves because they believed
the Temple had been defiled. Similarly, the translators of the LXX Pen-
tateuch presumably used approved Hebrew texts as their basis. There
does not seem to be any evidence that the Pharisees were conscious
that their texts differed from other less valuable textual forms. Nor
did they have the religious authority—acknowledged by other Jewish
parties—to claim that their texts were standard and others were not.?
The specific texts for each book in the rabbinic collection as reflected
in the MT are, as far as we can tell, not selected or chosen but chance
or coincidental.® The poor state of the text, for example, of Samuel
and Hosea would seem to preclude conscious textual preference and
selection; and the criteria for the choices of the MT vs. the Hebrew
Vorlage of the LXX could not have been the same for the books of
Jeremiah and Daniel. It is difficult to prove that there was a centralized

8 Lawrence H. Schiffman, From Text to Tradition: A History of Second Temple and
Rabbinic Judaism (Hoboken, NJ: Ktav, 1991), 98 and 112.

° See Eugene Ulrich, “The Qumran Biblical Scrolls—The Scriptures of Late Second
Temple Judaism,” in The Dead Sea Scrolls in Their Historical Context (ed. Timothy
H. Lim, with Larry W. Hurtado, A. Graeme Auld, and Alison Jack; Edinburgh: T&T
Clark, 2000), 67-87, esp. 72.
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and dominant group within Judaism prior to the revolts that possessed
the detailed attention and concern for a “standard text,” or indeed the
power to establish one.'

It is possible, but it is undocumented, that some individuals may
have been conscious of differences between variant editions of par-
ticular books and may have chosen one deliberately instead of another.
But scrolls not in use were usually rolled up; and if there was more
than one scroll of a book, it seems more in line with the evidence that
a reader would have picked up one of the available rolled-up scrolls
marked “32712” without knowing and, apparently from the Qumran
evidence, without caring which text-form of Numbers was inscribed
inside. If there were an awareness of different editions and a conscious
choice between them, the articulation of the choice is less likely to
have been in terms of “pre-Samaritan vs. proto-MT” and more likely
“the newer, fuller edition vs. the earlier, shorter edition.”

2.3. Classification of Qumran Scriptural Scrolls

The set of categories used most commonly today for describing scrip-
tural scrolls from Qumran proposes five classifications: “Proto-Mas-
oretic texts,” “Pre-Samaritan texts,” “texts close to the Septuagint,”
“texts written in the Qumran Practice,” and “Non-Aligned texts.”"' This
system has the distinct pedagogical advantage, especially for students
or non-specialists, of helping one understand and classify the textual
situation of the new scrolls quickly. For example, James VanderKam
in an article on the canon uses these classifications as a starting point,
saying that they “give one extremely well informed scholar’s overview
of the situation.”’* But I suggest that one must quickly go further and
redescribe the situation in terms appropriate to a first-centuries men-
tality for proper focus. VanderKam apparently agrees, since he also
points out that “there are some problems with these categories,”’* and

» <«

10" See the quotation from James VanderKam below.

" Emanuel Tov, Textual Criticism of the Hebrew Bible (2d. ed.; Assen: Royal Van
Gorcum; Minneapolis: Fortress, 2001), 114; see also note 17 below.

2 VanderKam, “Questions of Canon,” 94.

3 VanderKam, “Questions of Canon,” 94. Some problems that he mentions are that
“not all of [the categories] are of the same kind” (spelling system vs. textual nature),
and that sometimes a MS “agrees with both the MT and the Samaritan Pentateuch.”
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indeed some manuscripts actually must be assigned to more than one
category according to those criteria.

Significant problems appear in our use of these categories. People at
that time would not have had conceptually available, or used, textual
categories such as “Masoretic or Proto-Masoretic Text,” “Samaritan” or
“Pre-Samaritan.” The category of Masoretic, or Proto-Masoretic Text,
or even Proto-Rabbinic, seems anachronistic, as does “Pre-Samaritan.”
The term “Samaritan” would be used of the religion or of a person,
but it would be used of a text only when describing the theologically
changed texts with a Mount Gerizim perspective. The category “texts
close to the Septuagint” raises the anomalous situation that most MSS
of Genesis or Leviticus (including the MT texts!) could be so classi-
fied, since there is minimal difference between the LXX and the MT
for those books.

An additional complication is that the textual character of the MT
changes from book to book, and so the criteria for labeling any text
“Proto-MT” change, depending on whether, for example, the text is
Numbers or Jeremiah or Daniel. A further problem is that the MT and
the LXX are not text types; the text of each of the books is simply the
only MS (for MT) or one of the only MSS (for LXX) preserved. They
are, in varying degrees, simply more or less accurate copies of which-
ever edition they happen to attest; they do not present their edition in
pure form nor constitute proper standards against which other MSS
should be compared.

Regarding the fourth category, I have suggested elsewhere that “the
Qumran Practice” is probably not unique to Qumran but is represen-
tative of the scribal practice generally in the latter half of the Second
Temple period in Palestine."* E. Kutscher, who wrote an exhaustive
monograph on the linguistic character of the Great Isaiah Scroll, also
stated that “we may assume that many of those points in which the
Scroll [1QIsa?] differs linguistically from the Masoretic Isaiah represent
characteristics of the literary Hebrew of the last centuries of the first
millennium B.C.E.”*¢ The scribal practice visible in the scrolls is not

" Ulrich, Scrolls and Origins, 110-13.

> Eduard Y. Kutscher, The Language and Linguistic Background of the Isaiah Scroll
(1 Q Isa®) (STDJ 6; Leiden: Brill, 1974).

¢ Eduard Y. Kutscher, A History of the Hebrew Language (Jerusalem: Magnes,
1982), 95.
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one single, moderately clear system as opposed to a different system
in the MT. Rather, there is a spectrum of features which appear to be
natural developments of the morphology and the expanding orthog-
raphy of late biblical Hebrew, as can also be seen in the Targums. The
features appear somewhat arbitrarily and erratically in the Qumran
MSS, which at some points use the spelling familiar from the Tiberi-
an-MT practice(s), and at other points (often in the same verse) use
the “Qumran practice.””” The features are not consistently applied in
the MSS, and some appear in distinctly non-Qumran places: on Has-
monaean coins, in the Nash Papyrus from Egypt, and in an Aramaic
inscription from Hatra. Perhaps most interestingly, many of these fea-
tures show up in the MT itself; a few examples may be listed:

o2 cf. 5125 Jer 33:8; 092 Jer 31:34

R15: cf. N5 Isa 16:14; Jer 7:28; Nash Papyrus
R™D: cf. X'P3 Joel 4:19; Jonah 1:14

nn-: cf. 7NN Jer 10:2

2-: cf. 127 Exod 13:16

Anbop:  of. AR Num 27:13; ANM¥) Num 27:19
A9I0PR:  of. TOPWR Isa 18:4.

For the final category, in light of the lack of a “standard text” in the
late Second Temple period, as discussed above, the category “Non-
Aligned texts” ought not to be viewed as an operative category in this
period. Rather, it seems increasingly clear that the text of each book
developed through successive revised literary editions, whereby an
earlier form of the book was intentionally revised to produce a newer
revised edition. Thus, I have alternatively proposed that the text types
for each book be classified according to the successive editions for
which we have evidence, e.g.:

17 For the distinctive features of “the Qumran practice,” see Emanuel Tov, Scribal
Practices and Approaches Reflected in the Texts Found in the Judean Desert (STD] 54;
Leiden: Brill, 2004); idem, Textual Criticism, 107-110; and idem, “Biblical Texts from
the Judean Desert—An Overview and Analysis,” in his Hebrew Bible, Greek Bible, and
Qumran: Collected Essays (TSAJ; Tiibingen: Mohr Siebeck, 2008), 128-54.
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Edition'® Exodus Numbers Joshua Jeremiah Daniel  Psalms
n+l1 OG-Exod MT-Num 4QJosh?, 4QJer®d, MT-Dan MT-Pss
35-40 Josephus OG
n+2 MT-Exod 4QNum® [SamPent, 4QJer*, OG-Dan 11QPs*
oL]»® MT
n+3 4QpaleoExod™ OG-Josh
n+4 SamPent-Exod MT-Josh

n+5 4QPent-Exod

«_ »

The biblical books each developed through a number (“n”) of “new
and expanded editions” prior to the earliest surviving MSS. For the
Exodus example above, the earliest preserved edition (“n + 17) is that
in the OG for chapters 35-40. The MT has a revised edition (“n + 27)
of those chapters. 4QpaleoExod™ displays a yet expanded edition
(“n + 3”) beyond the MT edition, etc. The “n + 1” symbols may appear
less elegant than “proto-MT,” etc., but since the successive editions
form the primary lines for charting the history of the text of the indi-
vidual books, the system, once understood, arguably describes the
shape(s) of the biblical texts in the first centuries accurately, more so
than the previous categories. For an extended period of time, the ear-
lier edition would have co-existed alongside the newer edition, and
both would have been used, probably with little awareness of the dif-
ferences in the editions. Thus, terms and classifications such as “ear-
lier or shorter edition” of Jeremiah vs. “secondary, expanded edition”
of Jeremiah seem preferable. We should appreciate the pedagogical
usefulness of medieval and modern concepts, categories, and terms as
a starting point, but I suggest as the necessary next stage the adoption

'8 Eugene Ulrich, “The Dead Sea Scrolls and the Biblical Text,” in The Dead Sea
Scrolls after Fifty Years: A Comprehensive Assessment (ed. Peter W. Flint and James
C. VanderKam; Leiden: Brill, 1998), 1:79-100, esp. 85. The “n + I” type of designa-
tion for successive editions of a text assumes that there has been a number (“n”) of
editions during the composition of the text which constitute its growth leading up to
the first extant witness (“n + I”) to a given book. The last line, “#+5 4QPent-Exod,”
was not yet in the 1998 article but is added here in light of the revised classification
of 4QPentateuch (see below).

1 The SP has 0"1"13 912 and the OL (undoubtedly reflecting a LXX MSS) has Garzin
at Deut 27:4, where Moses gives the command which is executed in Joshua by the
building of the first altar at Gilgal (4QJosh?, Josephus), Mount Gerizim (SP, OL), or
Mount Ebal (MT).
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of concepts, categories, and terms that would have been appropriate
to the first centuries.

2.4. 4QPentateuch and 11QPsalms*

There are many more topics than can be treated here which deserve re-
examination in light of the more richly detailed understanding of the
biblical text in antiquity afforded by the scrolls. A carefully thought-
out discussion of the Urtext is one such topic. Another is the “bib-
lical” or “nonbiblical” status of various MSS, in view of the shift in
scholarly awareness as seen especially regarding 4QPentateuch (olim
4QReworked Pentateuch) and 11QPsalms?.2°

Already in 1993 I suggested that 4QRP should be reconsidered as
possibly a variant form of the Pentateuch, since the characteristics
listed for describing the texts as “reworked” were becoming increas-
ingly recognized as typical characteristics of the biblical text in the
Second Temple period.? In a 1997 conference in Jerusalem Michael
Segal argued persuasively for the same position.”> And in 2007 a simi-
lar conclusion was reached by Emanuel Tov,” one of the two editors
of 4QRP.**

2 For 4QRP see Emanuel Tov and Sidnie White, “364-367. 4QReworked Pen-
tateuch®,” in Qumran Cave 4.VIII: Parabiblical Texts, Part 1 (ed. Harold Attridge
et al. in consultation with James VanderKam; DJD XIII; Oxford: Clarendon, 1994),
187-351. A fifth MS, 4Q158, has been connected with 4QRP"-, but it remains debated
whether these five MSS are all copies of one work or simply similar expansions of the
Pentateuch. See Molly M. Zahn, “The Problem of Characterizing the 4QReworked
Pentateuch Manuscripts: Bible, Rewritten Bible, or None of the Above?” DSD 15
(2008): 315-39, and the literature cited there.

2! Eugene Ulrich, “The Bible in the Making: The Scriptures at Qumran,” in The Com-
munity of the Renewed Covenant: The Notre Dame Symposium on the Dead Sea Scrolls
(ed. Eugene Ulrich and James C. VanderKam; Notre Dame, Ind.: University of Notre
Dame Press, 1994), 77-93 esp. 92 n. 51; repr. in Ulrich, Scrolls and Origins, 32.

22 His lecture was presented in 1997 and published in 2000: Michael Segal, “4QRe-
worked 