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Preface

In the spring of 1947 a young Arab shepherd climbed into a cave in the
Judaean desert and stumbled on the first Dead Sea Scrolls. For those
of us who lived through the Qumran story from the beginning, the
realization that all this happened half a century ago brings with it a
melancholy feeling. The Scrolls are no longer a recent discovery as we
used to refer to them, but over the years they have grown in
significance and now the golden jubilee of the first manuscript find calls
for celebration with joy and satisfaction. Following the ‘revolution’
which ‘liberated’ all the manuscripts in 1991 - until that moment a large
portion of them was kept away from the public gaze - every interested
person gained free access to the entire Qumran library. I eagerly
seized the chance and set out to explore the whole collection. Today,
after four and a half years of intense study, I feel confident that I can
present the complete canvas of the Dead Sea Scrolls and disclose to
the many interested readers the message of these ancient
manuscripts about ancient Judaism and to a more limited extent about
early Christianity.

In its successive editions this book has endeavoured to serve a dual
audience of scholars and educated lay people. Over the years it has
grown in size - it contained only 255 pages in 1962 - and I trust also in
its grasp of the subject. While this translation of the non-biblical Scrolls
does not claim to cover every fragment retrieved from the caves, it is
complete in one sense: it offers in a readable form all the texts
sufficiently well preserved to be understandable in English. In plain
words, meaningless scraps or badly damaged manuscript sections
are not inflicted on the reader. Those who wish to survey texts
consisting only of broken lines, or of single letters and half-letters,
should turn to the official series Discoveries in the Judaean Desert, in
which every surviving detail is put on record.

In addition to the English rendering of the Hebrew and Aramaic texts
found in the eleven Qumran caves, two inscribed potsherds (ostraca)



retrieved from the Qumran site and two Qumran-type documents
discovered in the fortress of Masada, and brief introductory notes to
each text, this volume also provides an up-to-date general introduction,
outlining the history of fifty years of Scroll research and sketching the
organization, history and religious message of the Qumran
Community. A Scroll catalogue, an essential bibliography and an index
of Qumran texts are appended to facilitate further study and research.



Map 1: The area surrounding the Dead Sea, showing Qumran





Map 2: The Caves of Qumran
Has the greatly increased source material substantially altered our

perception of the writings found at Qumran? I do not think so. Nuances
and emphases have changed, but additional information has mainly
helped to fill in gaps and clarify obscurities; it has not undermined our
earlier conceptions regarding the Community and its ideas. We had
the exceptionally good fortune that all but one of the major non-biblical
Scrolls were published at the start, between 1950 and 1956: the
Habakkuk Commentary (1950), the Community Rule (1951), the War
Scroll and the Thanksgiving Hymns (1954/5) and the best-preserved
columns of the Genesis Apocryphon (1956). Even the Temple Scroll,
which had remained concealed until 1967 in a Bata shoebox by an
antique dealer, was edited ten years later. The large Scrolls have
served as foundation and pillars, and the thousands of fragments as
building stones, with which the unique shrine of Jewish religion and
culture that is Qumran is progressively restored to its ancient
splendour.

Finally, it is a most pleasant duty to express my warmest thanks to
friends and colleagues who helped to make this book less imperfect
than it might otherwise have been. First and foremost, I wish publicly to
convey my gratitude to Professor Emanuel Tov, editor-in-chief of the
Dead Sea Scrolls Publication Project, for his generosity in answering
queries and assisting in every possible way. My very special thanks
are due also to Professor Joseph M. Baumgarten, who allowed me to
consult his edition of the Damascus Document fragments from Cave 4
prior to their publication in DJD, and to my former pupil, Dr Jonathan
G. Campbell, who did not shirk the onerous task of reading through
and commenting on the rather bulky printout of this volume.
G.V



Preface to the Penguin Classics edition

Since the end of 1996, when the text of The Complete Dead Sea
Scrolls in English was sent to the printers, eighteen further tomes of
manuscript material have appeared in the series Discoveries in the
Judaean Desert (DJD).Today, in January 2003, only three more
volumes, two biblical and one non-biblical, still await publication before
the 39-volume venture, begun in 1955 with DJD I, reaches its fulfilment.

When reviewing The Complete Dead Sea Scrolls in 1997, John J.
Collins wittily predicted: ‘It is not inconceivable that a more complete
edition may appear a few years hence.’ Yet even today’s revised and
updated version remains in some way incomplete. It is without the
scriptural texts found in the caves, which I never intended to include.
Luckily these are now available in The Dead Sea Scrolls Bible issued
by Martin Abegg, Peter Flint and Eugene Ulrich (Harper San
Francisco, 1999). Neither have I attempted at any stage to present the
English translation of every scrap devoid of significance (small,
unconnected manuscript remains, broken sentences, single words,
half-words or letters). However, I can state even more confidently than I
did seven years ago that the reader will find in this volume all that is
meaningful and interesting in the non-biblical Dead Sea Scrolls.

The introductory chapters and the bibliographies have also been
brought up to date so that account is taken in them of all fresh material
as well as of the continuous advance of Qumran research.

The publishers have decided to provide this book with a new niche:
forty-one years after its first appearance in 1962 in the Pelican series,
it will have its home from now on next to the great works of world
literature in the Penguin Classics library.

I feel deeply honoured.
 
Oxford, January 2003
G.V



Chronology







I. Introduction

On the western shore of the Dead Sea, about eight miles south of
Jericho, lies a complex of ruins known as Khirbet Qumran. It occupies
one of the lowest parts of the earth, on the fringe of the hot and arid
wastes of the Wilderness of Judaea, and is today, apart from
occasional invasions by coachloads of tourists, lifeless, silent and
empty. But from that place, members of an ancient Jewish religious
community, whose centre it was, hurried out one day and in secrecy
climbed the nearby cliffs in order to hide away in eleven caves their
precious scrolls. No one came back to retrieve them, and there they
remained undisturbed for almost 2,000 years.

The account of the discovery of the Dead Sea Scrolls, as the
manuscripts are inaccurately designated, and of the half a century of
intense research that followed, is in itself a fascinating as well as an
exasperating story. It has been told many a time, but this fiftieth
anniversary of the first Scroll find excuses, and even demands, yet
another rehearsal.1

A BIRD’S-EYE VIEW OF FIFTY YEARS OF DEAD
SEA SCROLLS RESEARCH

1. 1947-1967

News of an extraordinary discovery of seven ancient Hebrew and
Aramaic manuscripts began to spread in 1948 from Israeli and
American sources.2 The original chance find by a young Bedouin
shepherd, Muhammad edh-Dhib, occurred during the last months of
the British mandate in Palestine in the spring or summer of 1947,
unless it was slightly earlier, in the winter of 1946.3 In 1949, the cave



where the scrolls lay hidden was identified, thanks to the efforts of a
bored Belgian army officer of the United Nations Armistice Observer
Corps, Captain Philippe Lippens, assisted by a unit of Jordan’s Arab
Legion, commanded by Major-General Lash. It was investigated by G.
Lankester Harding, the English Director of the Department of
Antiquities of Jordan, and the French Dominican archaeologist and
biblical scholar, Father Roland de Vaux. They retrieved hundreds of
leather fragments, some large but most of them minute, in addition to
the seven scrolls found in the same cave.

Three of the rolls, an incomplete Isaiah manuscript, a scroll of Hymns
and one describing the War of the Sons of Light against the Sons of
Darkness, were purchased in 1947 by the Hebrew University’s
Professor of Jewish Archaeology, E. L. Sukenik, who proceeded at full
speed towards their publication. The other four were entrusted for
study and eventual publication by their owner, the Arab metropolitan
archbishop Mar Athanasius, head of the Syrian Orthodox monastery of
St Mark in Jerusalem, to the resident staff of the American School for
Oriental Research in Jerusalem, Millar Burrows, W H. Brownlee and J.
C. Trever. These three took charge of a complete Isaiah manuscript,
the Commentary on Habakkuk and the Manual of Discipline, later
renamed the Community Rule. Finally, after the splitting of British
mandatary Palestine into Israel and Jordan, at the École Biblique et
Archéologique Française in Jordanian Jerusalem two young
researchers, the Frenchman Dominique Barthélemy and the Pole
Józef Tadeusz Milik, were commissioned by de Vaux and Harding in
late 1951 to edit the fragments collected in Cave I.

Between 1951 and 1956, ten further caves were discovered, most
of them by Bedouin in the first instance. Two yielded substantial
quantities of material. Thousands and thousands of fragments were
found in Cave 4 and several scrolls, including the longest, the Temple
Scroll, were retrieved from Cave II. The previously neglected ruins of a
settlement in the proximity of the caves were also excavated by
Harding and de Vaux, and the view soon prevailed that the texts, the
caves and the Qumran site were interconnected, and that consequently
the study of the script and contents of the manuscripts should be
accompanied by archaeological research.



Progress was surprisingly quick despite the fact that in those
halcyon days, apart from the small Nash papyrus, containing the Ten
Commandments, found in Egypt and now in the Cambridge University
Library, no Hebrew documents dating to Late Antiquity were extant to
provide terms of comparison. In 1948 and 1949, Sukenik published in
Hebrew two preliminary surveys entitled Hidden Scrolls from the
JudaeanDesert, and concluded that the religious community involved
was the ascetic sect of the Essenes, well known from the first-century
CE writings of Philo, Josephus and Pliny the Elder, a thesis worked
out in great detail from 1951 onwards by André Dupont-Sommer in
Paris.4 The first Qumran scrolls to reach the public, and the
archaeological setting in which they were discovered, echoed three
striking Essene characteristics. The Community Rule, a basic code of
sectarian existence, reflects Essene common ownership and celibate
life, while the geographical location of Qumran tallies with Pliny’s
Essene settlement on the north-western shore of the Dead Sea, south
of Jericho. The principal novelty provided by the manuscripts consists
of cryptic allusions to the historical origins of the Community, launched
by a priest called the Teacher of Righteousness, who was persecuted
by a Jewish ruler, designated as the Wicked Priest. The Teacher and
his followers were compelled to withdraw into the desert, where they
awaited the impending manifestation of God’s triumph over evil and
darkness in the end of days, which had already begun.

An almost unanimous agreement soon emerged, dating the
discovery, on the basis of palaeography and archaeology, to the last
centuries of the Second Temple, i.e. second century BCE to first
century CE. For a short while there was controversy between de Vaux,
who decreed that the pottery and all the finds belonged to the
Hellenistic era (i.e. pre-63 BCE), and Dupont-Sommer, who argued for
an early Roman (post-63) date. But the finding of further caves and the
excavation of the ruins of Qumran brought about, on 4 April 1952, de
Vaux’s dramatic retraction before the French Académie des
Inscriptions et Belles-Lettres. His revised archaeological synthesis,
presented in the 1959 Schweich Lectures of the British Academy,
while admittedly incomplete, is still the best comprehensive statement
available today.5



A third point of early consensus concerns the chronology of the
events alluded to in the Qumran writings, especially the biblical
commentaries published in the 1950S and the Damascus Document.
The so-called Maccabaean theory, placing the conflict between the
Teacher of Righteousness and the politico-religious Jewish leadership
of the day in the time of the Maccabaean high priest or high priests
Jonathan and/or Simon, was first formulated in my 1952 doctoral
dissertation, published in 1953,6 and was soon to be adopted with
variations in detail by such leading specialists as J. T. Milik, F. M.
Cross and R. de Vaux.7

As long as the editorial task consisted only of publishing the seven
scrolls from Cave I, work was advancing remarkably fast. Millar
Burrows and his colleagues published their three manuscripts in 1950
and 1951.8 Sukenik’s three texts appeared in a posthumous volume in
1954-5.9 In the interest of speed, these editors generously abstained
from translating and interpreting the texts, and were content with
releasing the photographs and their transcription. The best-preserved
sections of the Aramaic Genesis Apocryphon followed closely in
1956.10 Even the fragments from Cave I, handled with alacrity and
loving care by D. Barthélemy and J. T Milik, appeared in 1955.11 The
secrecy rule of later years, restricting access to unpublished texts to a
small team of editors appointed by de Vaux, had not yet been applied.
On my first visit to Jerusalem in 1952, I was allowed to examine the
fragments of the Rule of the Congregation (1QSa), as may be seen
from the inclusion in the final edition of a reading suggested by me to
the editors.

The scroll fragments, partly found by the archaeologists, but mostly
purchased from the Arabs, who nine times out of ten outwitted their
professional rivals, were cleaned, sorted out and displayed in the so-
called Scrollery in the Rockefeller Museum, later renamed the
Palestine Archaeological Museum, to become after 1967 once more
the Rockefeller Museum. If the mass of material disgorged by Cave 4
had not upset the original arrangements, the scandalous delays in
publishing in later years need never have happened.

To deal with Cave 4, Father de Vaux improvised, in 1953 and 1954,



a team of seven on the whole young and untried scholars. Barthélemy
opted out, and the brilliant but unpredictable Abbé J. T. Milik, who later
left the Roman Catholic priesthood, became the pillar of the new
group. He was joined by the French Abbé Jean Starcky, and two
Americans, Monsignor Patrick Skehan and Frank Moore Cross. John
Marco Allegro and John Strugnell were recruited from Britain, and from
Germany, Claus-Hunno Hunzinger, who soon resigned and was
replaced later by the French Abbé Maurice Baillet.

It should have been evident to anyone with a modicum of good
sense that a group of seven editors, of whom only two, Starcky and
Skehan, had already established a scholarly reputation, was
insufficient to perform such an enormous task on any level, let alone to
produce the kind of ‘last word’ edition de Vaux appears to have
contemplated. The second serious error committed by de Vaux was
that he wholly relied on his personal, quasi-patriarchal authority,
instead of setting up from the start a supervisory body empowered, if
necessary, to sack those members of the team who might fail to fulfil
their obligations promptly and to everyone’s satisfaction.

Yet before depicting the chaos characterizing the publishing
process in the 1970s and 1980s, in fairness it should be stressed that,
during the first decade or so, the industry of the group could not
seriously be faulted. Judging from the completion around 1060 of a
primitive Concordance, recorded on handwritten index cards, of all the
words appearing in the fragments found in Caves 2 to 10, it is clear
that at an early date most of the texts had been identified and
deciphered. The many criticisms advanced in subsequent years,
focusing on these scholars’ refusal to put their valuable findings into
the public domain, should not prevent one from acknowledging that this
original achievement, in which J. T. Milik had the lion’s share, deserves
unrestricted admiration.

After the publication of the Cave I fragments in 1955, the contents of
the eight minor caves (2-3, 5-10) were released in a single volume in
1963.12 In 1965 J. A. Sanders, an American scholar who was not part
of the original team, edited the Psalms Scroll, found in Cave II in
1956.13 Finally, with its typescript completed and dispatched to the
printers a year before the fatal date of 1967, the first poorly edited



volume of Cave 4 fragments saw the light of day in 1968.14

2. 1967-1990

With the occupation of East Jerusalem in the Six Day War, all the scroll
fragments housed in the Palestine Archaeological Museum came
under the control of the Israel Department of Antiquities. Only the
Copper Scroll and a few other fragments exhibited in Amman
remained in Jordanian hands. The Temple Scroll, which until then had
been held by a dealer in Bethlehem,15 was quickly retrieved with the
help of army intelligence and acquired by the State of Israel. Yigael
Yadin, deputy prime minister of Israel in the 1970s, mixing politics with
scholarship, managed to complete a magisterial three-volume
publication by 1977.16

A gentlemanly gesture on the part of the Israelis, who decided not to
interfere with de Vaux, left him and his scattered troop in charge of the
Cave 4 texts.17 As for the unpublished manuscripts from Cave II, they
were handled by Dutch and American academics.18

Father de Vaux, whose anti-Israeli sentiments were no secret,
quietly withdrew to his tent and remained inactive until his death in
1971. Another French Dominican, Pierre Benoit, succeeded him as it
were by natural selection in the editorial chair in 1972. The Israeli
archaeological establishment, still aloof, conferred its blessing on him.
By then, at my instigation, C. H. Roberts, Secretary to the Delegates,
i.e. chief executive of Oxford University Press, decided to demand
speedier publication, but Benoit’s ineffectual rallying call either elicited
no response from his men, or produced promises which were never
honoured.19 In a lecture delivered in 1977, I coined the phrase which
was thereafter often repeated that the greatest Hebrew manuscript
discovery was fast becoming ‘the academic scandal par excellence of
the twentieth century’.20

One may ask how and why, after such an apparently propitious
beginning, a group of scholars, most of whom were gifted, had turned
the editorial work on the Scrolls into such a lamentable story? In my



opinion, the ‘academic scandal of the century’ resulted from a
concatenation of causes. Lack of organization and unfortunate choice
of collaborators can be blamed on de Vaux. For the majority of the
team members who had other jobs to cope with, the overlong part-time
effort caused their original enthusiasm to fade and vanish. J. T. Milik,
the most productive of them until the mid-seventies, appears to have
been disenchanted by the cool reception of his highly speculative
thesis contained in his edition of The Books ofEnoch:Aramaic
Fragments of Qumran Cave 4(1976). ‘Academic imperialism’ was
also a factor. It was easier to hold that ‘These texts belong to us, not to
you!’ than to admit that the procrastinating editors had undertaken
more than they could deliver. Add to this the initial unwillingness of the
Israelis to shoulder their responsibilities, and, as will be shown, their
lack of foresight and repeated misjudgements before, finally, in the late
1980s, they began to take an active part in matters of editorial policy.
Need I say more?

The inevitable began to happen: in 1980 Patrick Skehan died,
followed by Jean Starcky in 1986, both without publishing their
assignments. Eugene Ulrich and Emile Puech became their heirs,
while F. M. Cross and J. Strugnell distributed portions of their texts to
serve as dissertation topics for doctoral students at Harvard University.
Though responsible for some good, and occasionally excellent,
monographs, this unfortunate practice further delayed progress as
thesis writers like to keep their cards close to their chests until their
PhDs are in the bag.

In 1986, a year before his death, Pierre Benoit resigned as editor-
in-chief and the depleted international team elected as his successor
the talented but tardy John Strugnell, who in thirty-three years failed to
produce a single volume of text. In 1987, at a public session of a
Scrolls Symposium held in London, I urged him to publish at once the
photographic plates, while he and his acolytes carried on with their
work at their customary snail pace. This request was met with a one-
syllable negative answer. To the surprise of many, the Israel Antiquities
Authority (or IAA) acquiesced in Strugnell’s appointment. His
grandiose schemes never bore fruit. In 1990, after a compromising
interview given by him to an Israeli newspaper, in which he was



reported as having made disparaging remarks not only about Israelis,
but also about the Jewish religion - he called it horrible - his fellow
editors persuaded him to tender his resignation. It was accepted by
the IAA on health grounds. Belatedly even the Israelis saw the light,
a n d de facto terminated the thirty-seven-year-old and ultimately
disastrous reign of the international team.

3. 1990-2003

After John Strugnell’s withdrawal, the very capable Emanuel Tov,
Professor of Biblical Studies at the Hebrew University, was appointed
chief editor, the first Jew and the first Israeli to head the Qumran
publication project. He began his activities auspiciously by
redistributing the unpublished texts among freshly recruited
collaborators. The new editorial team, of which I became a member in
1991, consists of some sixty scholars compared to the original seven!
Unfortunately, Tov did not feel free to cancel the ‘secrecy rule’,
introduced and strictly enforced by de Vaux and his successors,
prohibiting access to unpublished texts to all but a few chosen editors.
However, the protective dam erected around the fragments by the
international team collapsed in the autumn of 1991 under the growing
pressure of public opinion, mobilized in particular by Hershel Shanks,
in the columns of the widely read Biblical Archaeology Review (BAR).
The first landmark event leading towards full freedom was the
publication in early September by BAR’s parent body, the Biblical
Archaeology Society, of seventeen Cave 4 manuscripts reconstructed
wi th the help of a computer by Ben Zion Wacholder and Martin
Abegg21 from the Preliminary Concordance, alluded to earlier, which
was privately issued in twenty-five copies (in theory only for the use of
the official editors) by John Strugnell in 1988.22 Later in the same
month out of the blue came the announcement by William A. Moffett
that the Huntington Library of San Marino, California, a renowned
research institution, would bring to an end the forty-year-old closed
shop by opening its complete photographic archive of the Qumran



Scrolls to all qualified scholars.23

The IAA and the official editors attempted to resist but, by the end of
October, under pressure from the Knesset, Israel’s parliament, they
were all forced to recognize that the battle was lost and all restrictions
had to be lifted. Almost at once, the Scroll photograph archives at the
Oxford Centre for Postgraduate Hebrew Studies and at the Ancient
Biblical Manuscript Center at Claremont, previously legally compelled
to restrict access only to persons approved by Jerusalem, were also
thrown open to all competent research scholars. Moreover, in
November 1991 the Biblical Archaeology Society published a two-
volume photographic edition of the bulk of the Qumran fragments
compiled by Robert Eisenman and James Robinson.24 How the two
Californian professors obtained the material remains unclear. This
new policy has had an essentially beneficial effect on Qumran studies.
Since vested interests are no longer protected, the rate of publication
has noticeably accelerated and from 1992 learned periodicals have
been flooded with short or not so short papers by scholars claiming
fresh insights. Free competition has expedited the official edition itself.
The first Cave 4 volume of biblical texts, announced as imminent by
Father Benoit in 1983, actually appeared -pace the 1992 date on the
cover page—on 4 March 1993.25 Scholarship and the general public
were to become the beneficiaries of the new era of liberty. Only the
procrastinators and the selfish stood to lose. By 1996, thanks to the
highly efficient stewardship of the editor-in-chief, Emanuel Tov, four
further volumes have been published and another four are in the
pipeline. Compared with the output of the previous regime, this is an
admirable change indeed. At the time of the revision of this book,
thirty-six out of the thirty-nine volumes of Discoveries in the
JudaeanDesert (DJD) have appeared, twenty-eight of them since the
watershed year of the Scrolls ‘revolution’ in 1991.

THE PRESENT STATE OF DEAD SEA SCROLLS
STUDIES



Between 1947 and 1956, the eleven Qumran caves yielded a dozen
scrolls written on leather and one embossed on copper. To these we
have to add fragments on papyrus or leather, the precise number of
which is unknown but probably in the order of six figures. About 800
original documents are fully or partly represented. The Cave 4 list
alone contains 575titles,26 though it seems that some twenty
documents (4Q342-61) probably originating from non-Qumran
Judaean desert locations were mistakenly catalogued as 4Q material.
Most scrolls are written in Hebrew, a smaller portion in Aramaic and
only a few attest the ancient Greek or Septuagint version of the
Bible.27

Among the texts previously known, all the books of the Hebrew
Scriptures are extant at least in fragments save Esther, the absence of
which may be purely accidental.28 Even Daniel, the most recent work
to enter the Palestinian canon in the mid-second century BCE, is
attested to by eight manuscripts.29 There are also remains of Aramaic
and Greek scriptural translations.

Furthermore, the caves have yielded some of the Apocrypha, i.e.
religious works missing from the Hebrew Scriptures but included in the
Septuagint, the Bible of Greek-speaking Jews. Caves 4 and 11
revealed the Book of Tobit in Aramaic and in Hebrew, Psalm cli,
described in the Greek version as a ‘supernumerary’ psalm, and the
Wisdom of Jesus ben Sira or Ecclesiasticus in Hebrew. Part of the
latter, chapters xxxixxliv, has also survived at Masada, and hence
cannot be later than 73/4 CE, the date when the stronghold was
captured by the Romans, and two medieval manuscripts, discovered
in the storeroom (genizah) of a synagogue in Cairo in 1896, have
preserved about two thirds of the Greek version.

A third category of religious books, the Pseudepigrapha, though
very popular in some Jewish circles, failed to attain canonical rank
either in Palestine or in the Diaspora. Some of them, previously known
in Greek, Latin or Syriac translations, have turned up in their original
Hebrew (e.g. the Book of Jubilees) or Aramaic (e.g. the Book of
Enoch). A good many further compositions pertaining to this class
have also come to light, such as fictional accounts relating among
others to Joseph, Amram, Moses, Joshua or Jeremiah, as well as



apocryphal psalms, five of which have survived also in Syriac
translation, others being revealed for the first time at Qumran.

The sectarian Dead Sea Scrolls, thought to have been composed or
revised by the Qumran Community, constitute, with one exception,30 a
complete novelty. This literature comprises rule books, Bible
interpretation of various kinds, religious poetry, Wisdom compositions
in prose and in verse, sectarian calendars and liturgical texts, one of
them purporting to echo the angelic worship in the heavenly temple. To
these are to be added several ‘horoscopes’ or, more precisely,
documents of astrological physiognomy, a literary genre based on the
belief that the temper, physical features and fate of an individual
depend on the configuration of the heavens at the time of the person’s
birth, and a text (brontologion) predicting prodigies if thunder is heard
on certain days, with the moon passing through given signs of the
Zodiac. Finally, the Copper Scroll alludes in cryptic language to sixty-
four caches of precious metals and scrolls, including another copy of
this same inventory written without riddles.

After a first few gaffes committed before the excavation of the site,
the palaeographical, archaeological and literary-historical study of the
evidence produced a general consensus among scholars concerning
(a) the age, (b) the provenance and (c) the significance of the
discoveries. Holders of fringe opinions have recently tended to explain
this consensus as tyrannically imposed from above by Roland de Vaux
and his henchmen. The truth, however, is that the opinio communis
has resulted from a natural evolutionary process - from arguments
which others found persuasive even when advanced by single
individuals often unconnected with the international team - and not from
an almighty establishment forcing an official view down the throats of
weaklings.

(a) The Dating of the Manuscripts

Palaeography was the first method employed to establish the age of
the texts. Despite the paucity of comparative material, experts



independently arrived at dates ranging between the second century
BCE and the first century CE. By the 1960s, in addition to the Qumran
texts, they could make use also of manuscripts from Masada (first
century CE), as well as from the Murabba‘at and other Judaean desert
caves yielding first- and second-century CE Jewish writings. A rather
too rigid, but useful, comprehensive system was quickly devised by F.
M. Cross.31 While admittedly controversial if unsupported either by
actual dates in the manuscripts themselves (a phenomenon, alas,
unknown at Qumran) or by external criteria, these palaeographical
conclusions were to receive a twofold boost from archaeology and
radiocarbon dating. The archaeological thesis, based inter alia on the
study of pottery and coins, was formulated by R. de Vaux (cf. note 5 on
p. 4). He assigned the occupation of Qumran to the period between
the second half of the second century BCE and the first war between
Jews and Romans (66-70 CE).

Radiocarbon tests were first applied to the cloth wrapping of one of
the scrolls as early as 1951. The date suggested was 33 CE, but one
had to reckon with a 10 per cent margin of error each way.32 However,
with the improved techniques of the 1990s, eight Qumran manuscripts
were subjected to Accelerator Mass Spectrometry or AM S. Six of
them were found to be definitely pre-Christian, and only two straddled
over the first century BCE/first century CE dividing line.33 Most
importantly, with a single exception - the Testament of Qahat being
shown to be about 300 years earlier than expected - the radiocarbon
dates confirm in substance those proposed by the palaeographers.
Unfortunately, the manuscripts tested in 1990 did not include
historically sensitive texts. But in 1994 the IAA invited the Arizona AMS
Laboratory at the University of Arizona, Tucson to analyse eighteen
texts and two linen fragments. Thirteen of the manuscripts came
definitely from Qumran and one of these had already been carbon-
dated in Zurich. Three texts were ‘date-bearing’. The general
conclusion is as follows: ‘Measurements on samples of known ages
are in good agreement with those known ages. Ages determined from
14C measurements on the remainder of the Dead Sea Scroll samples
are in reasonable agreement with paleographic estimates of such



ages, in the case where those estimates are available.’34 On the
whole, the results of this second radiocarbon analysis are somewhat
disappointing in that, while the dates arrived at accommodate the
palaeographic proposals, the margin of error is considerably greater
than that appearing in the 1990 Zurich tests. Nevertheless, Arizona has
scored on one highly significant point: the Habakkuk Commentary,
chief source of the history of the Qumran sect, is definitely put in the
pre-Christian era between 120 and 5 BCE. In consequence, fringe
scholars who see in this writing allusions to events described in the
New Testament will find they have a problem on their hands. In sum,
the general scholarly view today places the Qumran Scrolls roughly
between 200 BCE and 70 CE, with a small portion of the texts
possibly stretching back to the third century BCE, and the bulk of the
extant material dating to the first century BCE, i.e. late Hasmonaean or
early Herodian in the jargon of the palaeographers.

(b) The Provenance of the Manuscripts

With negligible exceptions, scholarly opinion recognized already in the
1950s that the Scrolls found in the caves and the nearby ruined
settlement were related. To take the obvious example, Cave 4 with its
575 (or perhaps 555) documents lies literally within a stone’s throw
from the buildings. At the same time, the Essene identity of the ancient
inhabitants of Qumran gained general acceptance. Today the Essene
theory is questioned by some, but usually for unsound reasons. They
adopt a simplistic attitude in comparing the two sets of evidence,
namely the classical sources (Philo, Josephus and Pliny the Elder) and
Qumran, and any disagreement or contradiction between them is
hailed as final proof against the Essene thesis. Yet, if its intricacies are
handled with sophistication, it is still the best hypothesis today.35

Indeed, it accounts best for such striking peculiarities as common
ownership of property and the lack of reference to women in the
Community Rule, the probable coexistence of celibate and married
sectaries (in accordance with Flavius Josephus’ account of two kinds



of Essenes), and the remarkable coincidence between the
geographical setting of Qumran and Pliny the Elder’s description of an
Essene establishment near the Dead Sea between Jericho and
Engedi. I admit of course that the Scrolls and the archaeological data
surrounding them do not always fully agree with the Greek and Latin
notices, and that both the Qumran and the classical accounts need to
be interpreted and adjusted, bearing in mind that the Scrolls represent
the views of initiates against those of more or less complete
outsiders.36 But since none of the competing theories associating the
Qumran group with Pharisees, Sadducees, Zealots, or Jewish-
Christians can withstand critical scrutiny, I remain unrepentant in
upholding my statement formulated in 1977 as still valid today: ‘The
final verdict must ... be that of the proposed solutions the Essene
theory is relatively the soundest. It is even safe to say that it possesses
a high degree of intrinsic probability.’37

(c) The Significance of the Qumran Scrolls

The uniqueness of the Qumran discovery was due to the fact that with
the possible exception of the Nash papyrus referred to earlier (p. 3), no
Jewish text in Hebrew or Aramaic written on perishable material could
previously be traced to the pre-Christian period. Before 1947, the
oldest Hebrew text of the whole of Isaiah was the Ben Asher codex
from Cairo dated to 895 CE, as against the complete Isaiah Scroll
from Cave I, which is about a millennium older. The Apocrypha and
Pseudepigrapha, save the Hebrew Ben Sira and the Aramaic
fragments of the Testament of Levi from the Cairo Genizah, had
survived only in translation. The sectarian writings found in the caves,
apart from the already mentioned Damascus Document (p. II), count as
a total novelty.

To begin with, the Qumran Scrolls and the other Judaean Desert
finds have created a new discipline: ancient, i.e. pre-medieval,
Hebrew codicology. We now possess concrete evidence that scribes
carefully prepared the leather or papyrus on which they were to write,



often ruling them, with vegetable ink, kept in ink-wells. Paragraphs and
larger unit openings were indicated by symbols in the margins. Longer
compositions were written on scrolls, on one side of the sheets only,
some of them numbered, which were subsequently sewn together.
Papyrus documents were often reused, with a different text inscribed
on the verso. Short works such as letters were recorded on small
pieces of writing material: leather, papyrus, wood or potsherd. By
contrast, no book or codex, with pages covered with script on both
sides and bound together, has come to light at Qumran, or in any other
Judaean Desert site.

The Qumran finds have also substantially altered our views
concerning the text and canon of the Bible. The many medieval
Hebrew scriptural manuscripts, representing the traditional or
Masoretic text, are remarkable for their almost general uniformity.
Compared to the often meaningful divergences between the traditional
Hebrew text and its ancient Greek, Latin or Syriac translations, the few
variant readings of the Masoretic Bible manuscripts, ignoring obvious
scribal errors, mainly concern spelling. By contrast, the Qumran
scriptural scrolls, and especially the fragments, are characterized by
extreme fluidity: they often differ not just from the customary wording
but also, when the same book is attested by several manuscripts,
among themselves. In fact, some of the fragments echo what later
became the Masoretic text; others resemble the Hebrew underlying the
Greek Septuagint; yet others recall the Samaritan Torah or
Pentateuch, the only part of the Bible which the Jews of Samaria
accepted as Scripture. Some Qumran fragments represent a mixture
of these, or something altogether different. It should be noted, however,
that none of these variations affects the scriptural message itself. In
short, while largely echoing the contents of biblical books, Qumran has
opened an entirely new era in the textual history of the Hebrew
Scriptures.38

The Community’s attitude to the biblical canon, i.e. the list of books
considered as Holy Writ, is less easy to define, as no such list of titles
has survived. Canonical status may be presumed indirectly either from
authoritative quotations or from theological commentary. As regards
the latter, the caves have yielded various interpretative works on the



Pentateuch (the Temple Scroll, reworked Pentateuch manuscripts, the
Genesis Apocryphon and other commentaries on Genesis) and the
Prophets (e.g. Isaiah, Habakkuk, Nahum, etc.), but only on the Psalms
among the Writings, the third traditional division of the Jewish Bible.
From the texts available in 1988, I collected over fifty examples of
Bible citations which were used as proof in doctrinal expositions, thus
indicating that they were thought to possess special religious or
doctrinal importance.39

On the other hand, the Psalms Scroll from Cave 11 contains seven
apocryphal poems, including chapter L1 of the Wisdom of Jesus ben
Sira, not annexed to, but interspersed among, the canonical hymns.
This may be explained as a liturgical phenomenon, a collection of
songs chanted during worship; but it may, and in my view probably
does, mean that at Qumran the concept ‘Bible’ was still hazy, and the
‘canon’ open-ended, which would account for the remarkable freedom
in the treatment of the text of Scripture by a community whose life was
nevertheless wholly centred on the Bible.

There are two Apocrypha attested at Qumran. In connection with
Tobit one can note that four out of the five Cave 4 manuscripts are in
Aramaic and only one in Hebrew, but they all reflect the longer version
of the Greek Tobit. So the long-debated original language of this book
is still uncertain, but Aramaic has become the likeliest candidate. On
the other hand, the Hebrew poem from Ben Sira L1 has a patently
better chance of reflecting the original than either the Greek translation
by the author’s grandson, preserved in the Septuagint, or the Hebrew
of the medieval Cairo Genizah manuscripts, because the Qumran
version alone faithfully reflects the acrostic character of the
composition with the lines starting with the successive letters of the
Hebrew alphabet, aleph, bet, gimel, etc.

Qumran has also added to the Pseudepigrapha several new works
dealing with biblical figures such as Joseph, Qahat, Amram, Moses,
Joshua, Samuel. Among the works in this category which were
previously known, the Aramaic fragments of Enoch deserve special
mention because they appear to attest only four out of the five books of
the Ethiopic Enoch.40 Book 2 (i.e. chapters XXXVII-LXXII), which
describes the heavenly apocalyptic figure called son of man, a subject



on which New Testament scholars have wasted a considerable
amount of ink without approaching even the vaguest consensus, is
missing at Qumran. Thus the Aramaic Enoch does not support their
speculations any more than do the Greek manuscripts, which are also
without chapters XXXVII-LXXII of the Ethiopic Enoch.41

The contribution of the Scrolls to general Jewish history is negligible,
and even to the history of the Community is fairly limited. The chief
reason for this is that none of the non-biblical compositions found at
Qumran belongs to the historical genre. The sectarian persons and
events mentioned in the manuscripts are depicted in cryptic language
as fulfilment of ancient prophecies relating to the last age. The chief
sources of sectarian history, the Damascus Document and the Bible
commentaries or pesharim, identify the Community’s principal
enemies as the kings of Yavan (Greece) and the rulers of the Kittim
(Romans). Also, the Nahum Commentary’s historical perspective
extends from Antiochus (no doubt Epiphanes, c. 170 BCE) to the
conquest by the Kittim (probably 63 BCE). Names familiar from
Jewish or Graeco-Roman history appear here and there. The Nahum
Commentary alludes to Antiochus, and to another Syrian Greek king,
Demetrius (most likely Demetrius III at the beginning of the first century
BCE). Very fragmentary historical calendars from Cave 4 contain the
phrase ‘Aemilius killed’, meaning no doubt Aemilius Scaurus,
governor of Syria at the time of Pompey’s conquest of Jerusalem in
63. They mention also Jewish rulers of the Maccabaean—
Hasmonaean era (second-first centuries BCE), Shelamzion or
Salome-Alexandra, widow and successor of Alexander Jannaeus (76-
67 BCE); Hyrcanus and John (Yohanan), either John Hyrcanus I
(135/4-104 BCE) or more likely II (63-40 BCE),42 and King Jonathan,
Alexander Jannaeus or, in my opinion, more likely Jonathan
Maccabaeus (161-143/2 BCE).43 In one respect, despite the absence
of detail, the evidence is telling: all these characters belong to the
second or the first half of the first century BCE. So also do most of the
coins discovered at Qumran.

The mainstream hypothesis, built on archaeology and literary
analysis, sketches the history of the Scrolls Community (or Essene
sect) as follows.44 Its prehistory starts in Palestine - some claim also



Babylonian antecedents - with the rise of the Hasidic movement, at the
beginning of the second century BCE as described in the first book of
the Maccabees (I Mac. ii, 42-44; vii, 13-17). Sectarian (Essene)
history itself originated in a clash between the Wicked Priest or Priests
(Jonathan and/or possibly Simon Maccabaeus) and the Teacher of
Righteousness, the anonymous priest who was the spiritual leader of
the Community. The sect consisted of the survivors of the Hasidim,
linked with a group of dissident priests who, by the mid-second
century, came under the leadership of the sons of Zadok, associates
of the Zadokite high priests. This history continues at Qumran, and no
doubt in many other Palestinian localities, until the years of the first
Jewish rebellion against Rome, when possibly in 68 CE the settlement
is believed to have been occupied by Vespasian’s soldiers. Whether
the legionaries encountered sectarian resistance - such a theory would
be consonant with Josephus’ reference to an Essene general among
the revolutionaries45 and to a massacre of the Essenes by the
Romans46 - or whether the threatening presence of the contingents of
Zealot Sicarii, who had already expelled the Essenes from Qumran,
provoked a Roman intervention, are purely speculative matters. One
fact is certain, however. No one of the original occupants of Qumran
returned to the caves to reclaim their valuable manuscripts.

A variation on this theme, called the Groningen hypothesis,
postulates a whole series of six Wicked Priests, and identifies the
Community not with the main Essene sect but with one of its splinter
groups.47 The Zealot theory, elaborated in the 1950s in Oxford by Sir
Godfrey Driver and Cecil Roth,48 is hard to reconcile with the totality of
the available evidence, as most of the Qumran documents predate the
Zealot period.

More recently Norman Golb of Chicago has launched a forceful
attack on the common opinion. His objections, reiterated in a series of
papers,49 culminated in 1995 in a hefty tome.50 The target of his
criticism is the provenance of the scrolls found at Qumran. According
to him, the manuscripts originated in a Jerusalem library (or libraries),
the contents of which were concealed in desert caves when the capital
was besieged between 67 and 70 CE. The chief corollary of the



hypothesis is that the Essenes had nothing to do either with the
Qumran settlement - a fortress in Golb’s opinion51 - or with the
manuscripts.

The early assumption of Scroll scholars that every non-biblical Dead
Sea text was an Essene writing52 might have justified to some extent
Norman Golb’s scepticism. But nowadays specialists distinguish
between Qumran manuscripts written by members of the Essene sect,
and others either predating the Community, or simply brought there
from outside. Emanuel Tov, for instance, has drawn a dividing line on
scribal grounds between scrolls produced at Qumran and the rest.53

However, in my view the soft underbelly of the Jerusalem hypothesis is
revealed - apart from the patent weakness of the archaeological
interpretation, for Qumran is not a fortress - by the composition of the
manuscript collection itself, definitely pointing towards a sectarian
library. If Cave 4 is taken as representative, whereas several biblical
books (Kings, Lamentations, Ezra and Chronicles) are attested only in
single copies; and others, as important as Numbers, Joshua, Judges,
Proverbs, Ruth and Ecclesiastes, in two copies, we find ten copies of
the Community Rule and nine of the Damascus Document. Over a
dozen manuscripts contain sectarian calendars, yet not one
mainstream calendar figures among the 575 (or 555) compositions
found in that cave! So, if the texts discovered at Qumran came from
the capital, can their source have been an Essene library in
Jerusalem?54

QUMRAN AND THE NEW TESTAMENT

Since Qumran and early Christianity partly overlap, it is not surprising
that from the very beginning of Dead Sea Scrolls research some
scholars endeavoured to identify the two. The first attempt came from
England in the early 1950s, with Jacob Teicher of Cambridge
modestly advancing the thesis that Jesus was the Teacher of
Righteousness and Saint Paul the Wicked Priest.55 This trend was
continued with loud media support by J. M. Allegro’s speculation about



the role of ammanita muscaria, a hallucinogenic fungus, in the
genesis of the Christian Church.56 It reached its climax with Barbara
Thiering’s discovery that John the Baptist was the Teacher of
Righteousness and the married, divorced and remarried Jesus, father
of four children, the Wicked Priest.57 As for Robert Eisenman, he
ignores Jesus, and casts instead his brother, James, in the role of the
Teacher of Righteousness, with Paul playing the Wicked Priest.58 In
my opinion all these theories fail the basic credibility test: they do not
spring from, but are foisted on, the texts.59

These - to say the least - improbable speculations as well as the no
less fantastic claim that Qumran Cave 7 yielded remains of the Gospel
of Mark and other New Testament writings in Greek60 need not detain
us any longer.

Turning to the real relationship between the Scrolls and the New
Testament, this can be presented under a threefold heading. (1) We
note (a) fundamental similarities of language (both in the Scrolls and in
the New Testament the faithful are called ‘sons of light’); (b) ideology
(both communities considered themselves as the true Israel, governed
by twelve leaders, and expected the imminent arrival of the Kingdom of
God); (c) attitude to the Bible (both considered their own history as a
fulfilment of the words of the Prophets). However, all correspondences
such as these may be due to the Palestinian religious atmosphere of
the epoch, without entailing any direct influence.

(2) More specific features, such as monarchic administration (i.e.
single leaders, overseers at Qumran, bishops in Christian
communities) and the practice of religious communism in the strict
discipline of the sect and at least in the early days in the Jerusalem
church (cf. Acts ii, 44-5), would suggest a direct causal connection. If
so, it is likely that the young and inexperienced church modelled itself
on the by then well-tried Essene society.

(3) In the study of the historical Jesus, the charismatic-
eschatological aspects of the Scrolls have provided the richest
gleanings for comparison. For example, the Prayer of Nabonidus,
known since the mid-1950s,61 and concerned with the story of
Nabonidus’ cure by a Jewish exorcist who forgave his sins, provides



the most telling parallel to the Gospel account of the healing of a
paralytic in Capernaum whose sins Jesus declared forgiven.62

The second example is the so-called Resurrection fragment
(4Q521, cf. below, pp. 412-3).63 In this poem, the age of the
eschatological kingdom is characterized, with the help of Psalm cxlvi,
7-8 and Isaiah lxi, 1, by the liberation of captives, the curing of the
blind, the straightening of the bent, the healing of the wounded, the
raising of the dead and the proclamation of the good news to the poor.
Likewise, in the Gospels, victory over disease and the devil is viewed
as the sure sign of the initial manifestation of God’s reign. Jesus is
reported to have announced:

If it is by the finger of God that I cast out demons, the Kingdom of God
has come upon you.

(Lk. xi, 20)

Similarly, to John the Baptist’s inquiry whether Jesus was the final
messenger the following reply is sent:

Go and tell John what you hear and see: the blind receive their sight, and
the lame walk, lepers are cleansed and the deaf hear, and the dead are
raised up, and the poor have good news preached to them.

(Matth. xi, 4-5)

Note furthermore that Community Rule 4:6 lists healing as the chief
eschatological reward and that according to the Palestinian Aramaic
paraphrases of Genesis iii, 15 the days of the Messiah will bring an
ultimate cure to the children of Eve wounded by the serpent in the
garden of Eden.64

QUMRAN’S GREATEST NOVELTY

If one had to single out the most revolutionary novelty furnished by
Qumran, its contribution to our understanding of the genesis of Jewish



literary compositions could justifiably be our primary choice.
Comparative study of biblical manuscripts, where no two copies
display the same text, and of sectarian works, attested in a number of
sometimes startlingly different redactions, has revealed in one leading
scholar’s words ‘insufficiently controlled copying’.65 In my view,
however, the phenomenon would better be described as scribal
creative freedom. Qumran manuscripts of Scripture, and even more of
the Community Rule and the War Scroll, indicate that diversity, not
uniformity, reigned there and then, and that redactor-copyists felt free
to improve the composition which they were reproducing. Or, to quote
myself,
 
The Dead Sea Scrolls have afforded for the first time direct insight into
the creative literary-religious process at work within that variegated
Judaism which flourished during the last two centuries of quasi-
national independence, before the catastrophe of 70 CE forced the
rabbinic successors of the Pharisees to attempt to create an
‘orthodoxy’ by reducing dangerous multiplicity to a simple, tidy and
easily controllable unity.66

 
Looking at the Qumran discoveries from an overall perspective, it is - I
believe - the student of the history of Palestinian Judaism in the inter-
Testamental era (150 BCE-70 CE) who is their principal beneficiary.
For such an expert, the formerly quite unknown sectarian writings of the
Dead Sea literature have opened new avenues of exploration in the
shadowy era of the life of Jesus, the rise of Christianity and the
emergence of rabbinic Judaism. From the Jewish side, it was
previously poorly documented. The rabbis of the first and second
centuries CE had not permitted religious writings of that epoch to go
down to posterity unless they conformed fully to their ideas, and
although some of these texts were preserved by Christians (viz. the
Apocrypha and many of the Pseudepigrapha), the fact that they had
served as a vehicle for Church apologetics caused their textual
reliability to be suspect. But the Scrolls are unaffected by either
Christian or rabbinic censorship, and now that their evidence is



complete, historians will be thoroughly acquainted, not with just another
aspect of Jewish beliefs or customs, but with the whole organization,
teaching and aspirations of a religious community flourishing during
the last centuries of the Second Temple.

The Scrolls have understandably awakened intense interest in the
academic world, but why have they appealed so strongly to the
imagination of the non-specialist? I would say, the outstanding
characteristic of our age appears to be a desire to reach back to the
greatest attainable purity, to the basic truth free of jargon. Affecting the
whole of our outlook, it has necessarily included the domain of
religious thought and behaviour, and with it, in the Western world, the
whole subject of Judaeo-Christian culture and spirituality. A search is
being made for the original meaning of issues with which we have
become almost too familiar and which with the passing of the centuries
have tended to become choked with inessentials, and it has led not
only to a renewed preoccupation with the primitive but fully developed
expression of these issues in the Scriptures, but also to a desire for
knowledge and understanding of their prehistory.

The laws and rules, hymns and other liturgical works as well as the
Bible commentaries of the Qumran Community respond to this need in
that they add substance and depth to the historical period in which
Jewish Christianity and rabbinic Judaism originated. They reveal one
facet of the spiritual ferment at work among the various Palestinian
religious parties at that time, a ferment which culminated in a thorough
re-examination and reinterpretation of the fundamentals of the Jewish
faith. By dwelling in such detail on the intimate organization of their
society, on the role attributed to their Teacher and on their ultimate
hopes and expectations, the sect of the Scrolls has exposed its own
resulting synthesis. This in its turn has thrown into relief and added a
new dimension to its dissenting contemporaries. Thus, compared with
the ultra-conservative rigidity of the Essene Rule, rabbinic Judaism
reveals itself as progressive and flexible, while the religion preached
and practised by Jesus of Nazareth stands out invested with religious
individuality and actuality. Also, by comparison to all three, the
ideology of the Gentile Church sounds a definitely alien note.67 Yet at
the same time, the common ground from which they all sprang, and



their affinities and borrowings, show themselves more clearly than ever
before. It is no exaggeration to state that none of these religious
movements can properly be understood independently of the others.

Essenism is dead. The brittle structure of its stiff and exclusive
brotherhood was unable to withstand the national catastrophe which
struck Palestinian Judaism in 70 CE. Animated by the loftiest of ideals
and devoted to the observance of ‘perfect holiness’, it yet lacked the
pliant strength and the elasticity of thought and depth of spiritual vision
which enabled rabbinic Judaism to survive and flourish. And although
the Teacher of Righteousness clearly sensed the deeper obligations
implicit in the Mosaic Law, he was without the genius of Jesus the Jew
who succeeded in uncovering the essence of religion as an existential
relationship between man and man and man and God.



II. The Community

Since the early 1950s, the information garnered from the Scrolls and
from Qumran’s archaeological remains has been combined by experts
to form a persuasive portrait of the people to which they allude. Yet for
all the advances made in knowledge and understanding, the enigma of
the sect is by no means definitely solved. After all this time, we are still
not certain that we have collated the whole evidence correctly or
interpreted it properly. Questions continue to arise in the mind and
there is still no way to be sure of the answers.

Our perplexity is mainly due to an absence in the documents, singly
or together, of any systematic exposition of the sect’s constitution and
laws. The Community Rule legislates for a group of ascetics living in a
kind of ‘monastic’ society, the statutes of the Damascus Document for
an ordinary lay existence; MMT (Miqsat Ma‘ase ha-Torah, or Some
Observances of the Law) probably echoes the prehistory or early
history of the sect; and the War Rule and Messianic Rule in their turn,
while associated with the Community Rule and the Damascus
Document, and no doubt reflecting to some extent a contemporary
state of affairs, first and foremost plan for a future age.

Taken together, however, it is clear from this literature that the
sectaries regarded themselves as the true Israel, the repository of the
authentic traditions of the religious body from which they had seceded.
Accordingly, they organized their movement so that it corresponded
faithfully to that of the Jewish people, dividing it into priests and laity (or
Aaron and Israel), and the laity grouped after the biblical model into
twelve tribes. This structure is described in the War Scroll’s account of
reconstituted Temple worship as it was expected to be at the end of
time:

... the twelve chief Priests shall minister at the daily sacrifice before God
... Below them ... shall be the chiefs of the Levites to the number of twelve,
one for each tribe ... Below them shall be the chiefs of the tribes ...

(IQM 11, 1-3)



Still following the biblical pattern, sectarian society (apart from the tribe
of Levi) was further distinguished into units of Thousands, Hundreds,
Fifties and Tens (IQS 11, 21; CD XIII, 1-2). To what extent these
figures are symbolical, we do not know, but it is improbable that
‘Thousands’ amounted to anything more than a figure of speech. It is
not irrelevant, in this connection, to note that the archaeologists have
deduced from the fact that the cemetery contained 1,100 graves, dug
over the course of roughly 200 years, that the population of Qumran, an
establishment of undoubted importance, can never have numbered
more than 150 to 200 souls at a time. Also, it should be borne in mind
that the total membership of the Essene sect in the first century CE
only slightly exceeded ‘four thousand’ (Josephus, Antiquities XVIII, 21).

To consider now the two types separately, the ‘monastic’
brotherhood at Qumran alludes to itself in the Community Rule as ‘the
men of holiness’ and ‘the men of perfect holiness’, and to the sect as
‘the Community’ and ‘Council of the Community’ or ‘the men of the
Law’ (4QSd=4Q258). The establishment was devoted exclusively to
religion. Work must have formed a necessary part of their existence; it
is obvious from the remains discovered at Qumran that they farmed,
made pots, cured hides and reproduced manuscripts. But no
indication of this appears in the documents. It is said only that they
were to ‘eat in common and bless in common and deliberate in
common’ (IQS VI, 2-3), living in such a way as to ‘seek God with a
whole heart and soul’ (IQS 1, 1-2). Perfectly obedient to each and
every one of the laws of Moses and to all that was commanded by the
Prophets, they were to love one another and to share with one another
their ‘knowledge, powers and possessions’ (IQS I, II). They were to be
scrupulous in their observance of the times appointed for prayer, and
for every other aspect of a liturgical existence conducted apart from
the Temple of Jerusalem and its official cult. ‘Separate from the
habitation of unjust men’ (IQS VIII, 13), they were to study the Torah in
the wilderness and thereby ‘atone for the Land’ (IQS VIII, 6, 10) and its
wicked men, for whom they were to nourish an ‘everlasting hatred’
(IQS ix, 21), though this went together with a firm conviction that their



fate was in God’s hands alone. And the poet proclaims in the Hymn
with which the Community Rule ends:

I will pay to no man the reward of evil;
I will pursue him with goodness.
For judgement of all the living is with God
And it is He who will render to man his reward.

(IQS x, 17-18)

They were to be truthful, humble, just, upright, charitable and modest.
They were to

watch in community for a third of every night of the year, to read the Book
and to study the Law and to bless together.

(IQS VI, 7-8)

These are, as may be seen, mostly the sort of recommendations to be
expected of men devoting themselves to contemplation. A point to
bear in mind, however, is that the contemplative life is not a regular
feature of Judaism. An additional distinctive trait of these sectaries is
that another qualification was required of them besides holiness: they
were expected to become proficient in the knowledge of the ‘two
spirits’ in which all men ‘walk’, the spirits of truth and falsehood, and to
learn how to discriminate between them. They were taught in the so-
called ‘instruction concerning the Two Spirits’, the earliest Jewish
theological tractate incorporated into the Community Rule, how to
recognize a ‘son of Light’ or potential ‘son of Light’, and how to
distinguish a ‘son of Darkness’ belonging to the lot of Belial (IQS III, 13-
IV, 25; cf. below pp. 73-4).

The hierarchy at Qumran was strict and formal, from the highest level
to the lowest. Every sectary was inscribed in ‘the order of his rank’
(IQS VI, 22) - the term ‘order’ recurs constantly - and was obliged to
keep to it in all the Community meetings and at table, an order that
was subject to an annual review on the Feast of the Renewal of the
Covenant. But after democratic beginnings, with the ‘Congregation’
(literally, ‘the Many’) as such forming the supreme authority, testified to



by what seems to be the earliest formulation of the communal
constitution (cf. 4QSb,d=4Q256, 258, see below, pp. 118-19), the
‘sons of Zadok, the priests’, members of the ‘Zadokite’ high-priestly
family, took over the leadership of the sect. Although nothing to this
effect is mentioned specifically in the Community Rule, the superior,
the so-called mebaqqer or Guardian, was undoubtedly one of their
number, as was the Bursar of the Congregation entrusted with
handling the material affairs of the Community. In their hands lay the
ultimate responsibility for decisions on matters of doctrine, discipline,
purity and impurity, and in particular everything pertaining to ‘justice
and property’ (IQS IX, 7). It was also a basic rule of the order that a
priest was required to be present at any gathering of ten or more
members who were meeting for debate, Bible study or prayer. A priest
was to recite the grace before the common meals and to pronounce
blessings (IQS VI, 3-8). He was no doubt the man whose duty it was to
study the Law continually (IQS VI, 7; VIII, 11-12). One interesting
feature of the priesthood at Qumran is that their precedence was
absolute. In Judaism as represented by the Mishnah, the priest is
superior to the Levite, the Levite to the Israelite, and the Israelite to the
‘bastard’ (Horayot III, 8). But the priestly precedence is conditional. If
the ‘bastard’ is a man of learning, we are told, and the High Priest an
uneducated ‘boor’, ‘the bastard ... precedes the High Priest’.

The highest office was vested in the person of the Guardian, known
also, it would seem, as the ‘Master’ (maskil). The Community was to
be taught by him how to live in conformity with the ‘Book of the
Community Rule’ (IQS 1, 1; 4QSa=4Q255), and to be instructed by him
in the doctrine of the ‘two spirits’. He was to preside over assemblies,
giving leave to speak to those wishing to do so (IQS VI, 11-13). He
was to assess, in concert with the brethren, the spiritual progress of
the men in his charge and rank them accordingly (IQS VI, 21-2). And
negatively, he was not to dispute with ‘the men of the Pit (or Dawn)’
and not to transmit to them the sect’s teachings (IQS IX, 16-17). Of the
sect’s institutions, the most significant appears to have been the
Council of the Community, or assembly of the Congregation. From a
passage ordering all the members to sit in their correct places - ‘the
Priests shall sit first, and the elders second, and all the rest of the



people according to their rank’ (IQS VI, 8-9) - the Council seems to
have been a gathering of the whole community, under the priests and
men of importance, marshalled by the Levites, and with the Guardian
at the head. But in another text, generally held to be an early section,
the rule is as follows:

In the Council of the Community there shall be twelve men and three
Priests, perfectly versed in all that is revealed of the Law, whose works
shall be truth, righteousness, justice, loving-kindness and humility. They
shall preserve the faith in the Land with steadfastness and meekness and
shall atone for sin by the practice of justice and by suffering the sorrows of
affliction. They shall walk with all men according to the standard of truth
and the rule of the time.

(IQS VIII, 1-4)

These three priests and twelve men are referred to also as ‘fifteen
men’ in a hybrid version of the Community Rule and the Damascus
Document (4Q265 fr. 7 ii). Their presence was obviously essential:
both documents state that when they ‘are in Israel, the Council of the
Community shall be established in truth’ (IQS VIII, 4-5; 4Q265 fr. 7 ii, 7-
8). But whether they formed the nucleus of the sect as a whole, or the
minimum quorum of the leadership of the Community, symbolically
portrayed as consisting of the twelve tribes and the three Levitical
clans, or a special elite within the Council designated elsewhere ‘the
Foundations of the Community’, must be left open to question. The
purpose of the meetings is in any case clear. It was to debate the Law,
to discuss their current business, to select or reject newcomers under
the guidance of the Guardian, to hear charges against offenders and
to conduct a yearly inquiry into the progress of every sectary,
promoting or demoting them in rank, again under the Guardian’s
supervision (IQS v, 23-4; VI, 13-23). During their sessions, order and
quiet were to prevail: a person wishing to offer his opinion or ask a
question was to crave permission in a prescribed way. He was to rise
and tell the Guardian and the Congregation, ‘I have something to say
to the Congregation’ and then wait for their consent before going
ahead (IQS VI, 8-13).

The procedure followed in inquiries into infringements of the Law



and the sect’s Rule has been preserved, and the list of faults with their
corresponding sentences tells us more about the mentality of the Dead
Sea ascetics than any isolated exposition of their doctrine and
principles can do.

Beginning with the blackest sins: any transgression, by commission
or omission, of ‘one word of the Law of Moses, on any point whatever’
earned outright expulsion. No former companion might from then on
associate with the sinner in any way at all (IQS VIII, 21-4). Expulsion
followed, secondly, the pronouncement for any reason whatever of the
divine Name:

If any man has uttered the [Most] Venerable Name, even though
frivolously, or as a result of shock, or for any other reason whatever, while
reading the Book or blessing, he shall be dismissed and shall return ... no
more.

(IQS VI, 27-VII, 2)

Thirdly, a sectary was expelled for slandering the Congregation (IQS
VII, 16). Fourthly, he was sent away for rebelling against the
‘Foundations’ of the Community:

Whoever has murmured against the authority of the Community shall be
expelled and shall not return.

(IQS VII, 17)

 
Lastly, where a man had been a member of the Council for at least ten
years and had then defected to ‘walk in the stubbornness of his heart’, not
only was he to be expelled, but the same judgement was extended to any
of his former colleagues who might take pity on him and share with him
their food or money

(IQS VII, 22-3).

The remaining offences are of a kind that might be confessed and
censured in any Christian religious order of today, though one cannot
perhaps say the same of the penances imposed for them.

In a descending order of gravity: a man who ‘betrayed the truth and



walked in the stubbornness of his heart’ (IQS VII, 18-21), or
transgressed the Mosaic Law inadvertently (IQS VIII, 24-IX, I), was
visited with two years of penance. He was to lose his rank and during
the first year be separated from the ‘purity’ of the Congregation, and
during the second year, from its ‘drink’. Both notions will be developed
presently. He was then to be re-examined by the Congregation and
subsequently returned to his place in the order.

Lying in matters of property, in all probability the partial concealment
of personal possessions, earned exclusion from ‘purity’ for a year and
a cut by one quarter in the food ration (IQS VI, 25-7). The penal code of
4Q265, which closely resembles that of IQS, prescribes for deceiving
a companion an exclusion for six months and a halving of the guilty
person’s food portion. Disrespect to a companion of higher rank,
rudeness and anger towards a priest, slander and deliberate insult, all
earned one year of penance and exclusion from ‘purity’ (IQS VI, 25-7;
VII, 2-5). After this, the sentences decrease to six months, three
months, thirty days and ten days of penance.

For lying deliberately and similarly deceiving by word or deed, for
bearing malice unjustly, for taking revenge, for murmuring against a
companion unjustly and also for going ‘naked before his companion,
without having been obliged to do so’ - a curious proviso - the sectary
was to atone for six months. For failing to care for a companion and for
speaking foolishly: three months. For falling asleep during a meeting of
the Council, for leaving the Council while members were standing (in
prayer?), for spitting in Council, for ‘guffawing foolishly’, for being ‘so
poorly dressed that when drawing his hand from beneath his garment
his nakedness has been seen’: thirty days. The penal code contained
in another of the Cave 4 manuscripts of the Damascus Document
(4Q266) mentions also ten days’ penance, in addition to the thirty
days’ expulsion inflicted on someone who has fallen asleep during a
meeting! And for leaving an assembly three times without reason, for
interrupting another while speaking, for gesticulating with the left hand:
ten days (IQS VII, 15). A fascinating fragment (4Q477) has preserved
in writing cases of misbehaviour by named sectaries: ‘Yohanan son of
...’ was ‘short-tempered’; ‘Hananiah Notos’ led astray ‘the spirit of the
Community’ and either pampered himself or showed favouritism to his



near kin(?); and another ‘Hananiah son of Sim[on]’ ‘loved’ something
no doubt prohibited.

That the common table was of high importance to Qumran daily life
is evident from the fact that only the fully professed and the faultless,
that is to say those who were ‘inscribed ... for purity’ and not
subsequently disqualified, were allowed to sit at it. There is no explicit
mention of a ritual bath preceding the meals, but from various
references to purification by water, as well as the presence of bathing
installations at Qumran, it is likely that the sectaries immersed
themselves before eating as did the Essenes according to Josephus
(War 11, 129). But little more is learnt of the meal itself from the
Community Rule than that when the table had been ‘prepared for
eating, and the new wine for drinking’, the priest was to be the first to
bless the food and drink (IQS VI, 4-5). The implication would be that
after him the others did the same, an inference supported by the
Messianic Rule, where a similar meal is described attended by two
Messiahs (IQSa II, 17-21). Some uncertainty surrounds the meaning of
‘new wine’, but it would seem from the use in the Scrolls (with the
exception of the Temple Scroll), of the alternative Hebrew words for
wine - tirosh and yayin - that the latter often has pejorative
connotations. More likely than not, the ‘wine’ drunk by the sectaries,
‘the drink of the Congregation’, was unfermented grape-juice.

Another topic to be considered under the heading of communal life
and institutions is the crucial one of induction into the sect. And if it
should seem strange to place it towards the end rather than at the
beginning, the explanation is that with an idea, however sketchy, of
what was entailed by adherence to the movement, the process by
which it admitted a Jew into its company becomes easier to follow.
According to the regime adopted at Qumran, a person desiring to join
the sect remained on probation, certainly for two years and possibly for
three or more. His first move was to appear before the Guardian ‘at
the head of the Congregation’, meaning no doubt during a session of
the Congregation, who inquired into his principles to discover if he was
a suitable postulant. If they were satisfied, he ‘entered the Covenant’
(IQS VI, 13-15). That is to say, he solemnly swore there and then to
adhere to the Torah as the sect interpreted it, vowing



by a binding oath to return with all his heart and soul to every
commandment of the Law of Moses in accordance with all that has been
revealed of it to the sons of Zadok... the Keepers of the Covenant.

(IQS v, 7-9)

After a further period of unspecified length, during which he received
instruction from the Guardian ‘in all the rules of the Community’, he
appeared once more before the Congregation, who confirmed him as
a novice or dismissed him. But although he was now accepted into the
Council of the Community, he was nevertheless still not admitted to
‘purity’ for another full year. The same rule applied also in the group
represented by 4Q265 fr. 1.

This concept of pure things (tohorah, taharah or tohorot, literally
‘purity’ or ‘purities’) needs some comment. It seems to designate here
as in rabbinic literature ritually pure food (cf. also 4Q274 I), as well as
the vessels and utensils in which it is contained or cooked. It includes
also garments. The tohorot, moreover, are distinguished by the rabbis
f ro m mashqin, liquids, the latter being considered much more
susceptible to contract impurity than solid comestibles. Hence, in
ordering the novice not to touch the pure things of the Congregation,
the Community forbade him all contact with its pots, plates, bowls and
necessarily the food that they held. He was not, in effect, to attend the
common table and had to eat elsewhere. Although the context is very
different, a parallel rule figures in the Temple Scroll (LXIII, 13-14),
prohibiting a Gentile woman married to her Jewish captor to touch his
tohorah for seven years.

During this first year of the novitiate, the newcomer could not share
the sect’s property. At a third Community inquiry, he was examined for
‘his understanding and observance of the Law’ and, if his progress
was judged to be adequate, he handed over his money and
belongings to the ‘Bursar of the Congregation’, but they were set aside
and not yet absorbed into Community ownership. During this second
year, furthermore, the ban on touching the pure things was relaxed, but
he could still not touch liquids, the ‘Drink [mashqeh] of the
Congregation’ (IQS VI, 20-21; VII, 20; cf. also 4Q284 I). Finally, with the



second year over, the novice had once more to undergo an
examination, after which, ‘according to the judgement of the
Congregation’, he was at last inscribed among the brethren in the
order of his rank ‘for the Law, and for justice, and for purity’. Also, his
property was amalgamated with theirs and he possessed the right
from then on to speak his mind in the Council of the Community (IQS
VI, 13-23).

In sum, this strict and extended curriculum falls into two stages. The
postulant is first brought into the Covenant, swearing total fidelity to the
Mosaic Law as interpreted by the sect’s priestly teachers, and to
‘separate from all the men of injustice who walk in the way of
wickedness’ (IQS v, 10-11). He then secondly embarks on a course of
training as a preliminary to joining the ‘holy Congregation’ (IQS v, 20).
In other words, entering the Covenant and entering the Community was
not one act, but two.

It has long been debated whether the Qumran sectaries were
married or celibate. From the image of their life projected so far on the
basis of the Community Rule, few will probably disagree that the idea
of the presence of women among them appears incongruous. The
impression received is that of a wholly masculine society: indeed, they
were actually enjoined not to ‘follow a sinful heart and lustful eyes,
committing all manner of evil’ (IQS 1, 6). In further support of the
argument for celibacy, the word ishah, woman, occurs nowhere in the
Community Rule. Or rather, to be more exact, it is encountered once in
the final Hymn, in the cliché, ‘one born of woman’ (IQS xi, 21).
Moreover, against the Cave 4 Damascus Document regulation
(4Q270 fr. 7), which envisages a membership of married people and
imposes the penalty of expulsion on anyone murmuring against ‘the
Fathers’ but only a ten-day penance for murmuring against ‘the
Mothers’, the Community Rule speaks only of the crime of murmuring
against ‘the authority of the Community’ (IQS VII, 17). Silence
concerning the presence of women seems therefore deliberate. Yet
the fact cannot be overlooked that although in the main graveyard itself
the twenty-six tombs so far opened at random (out of 1,100) have all
contained adult male skeletons, the archaeologists have uncovered on
the peripheries of the cemetery the bones of six women and three



children too (R. de Vaux, Archaeology and the Dead Sea Scrolls, 47-
8; J.-P. Humbert, Fouilles de Kh. Qumrân, 346-52). A more extensive
exploration of the cemetery would eliminate most of these
uncertainties.

The Damascus Document, the hybrid Community Rule-Damascus
Document text (4Q265) and the Temple Scroll, as well as the
Messianic Rule and occasionally the War Rule and MMT, are
concerned with a style of religious existence quite at variance with that
at Qumran. In the ‘towns’ or ‘camps’, as the Damascus Document
terms them (CD XII, 19, 23), adherents of the sect lived an urban or
village life side by side with, yet apart from, their fellow Jewish and
Gentile neighbours. They had wives and reared children, but clearly
their sexual morality followed particularly strict rules. A Cave 4
Damascus Document manuscript lays down that ‘whoever has
approached his wife, not according to the rules, (thus) fornicating, he
shall leave and will not return again’ (4Q270 fr. 7 i). The married
sectaries employed servants, engaged in commerce and trade (even
with Gentiles), tended cattle, grew vines and corn in the surrounding
fields, and discharged their duties to the Temple by way of offerings,
but in doing so they were obliged like their brothers in the desert to
show absolute obedience to the Law and to observe the sect’s
‘appointed times’. There is no indication, however, that the continual
and intensive study of the Torah played any part in their lives. Nor in
their regard is there any mention of instruction in the doctrine of the two
spirits, as membership of the group was a birthright and not the
outcome of a process of selection and training.

How many of these people, if any, lived in Jerusalem is not known,
but they must at least have visited the city from time to time, since a
statute forbids them to enter the ‘house of worship’ (possibly the
Temple) in a state of ritual uncleanness, or to ‘lie with a woman in the
city of the Sanctuary to defile the city of the Sanctuary with their
uncleanness’ (CD I, 22; XII, 1; TS XLV, 11-12).

Little is revealed in the Damascus Document of how the life span of
the individual progressed in the ‘towns’, and for this we have to turn to
the Messianic Rule in the hope that it reflects contemporary actuality
as well as the ideal life of an age to come.



According to the latter Rule, members of the Covenant were
permitted to marry at the age of twenty, when they were estimated to
have reached adulthood and to ‘know [good] and evil’ (IQSa 1, 9-11).
For the subsequent five years they were then allowed to ‘assist’ (as
opposed to taking an active part) at hearings and judgements. At
twenty-five, they advanced one grade further and qualified to ‘work in
the service of the Congregation’ (IQSa 1, 12-13). At thirty, they were
regarded as at last fully mature and could ‘participate’ in the affairs of
the tribunals and assemblies, taking their place among the higher
ranks of the sect, the ‘chiefs of the thousands of Israel, the chiefs of the
Hundreds, Fifties and Tens, the Judges and the officers of their tribes,
in all their families, [under the authority] of the sons of [Aar]on the
Priests’ (IQSa 1, 8-16). As office-holders, they were expected to
perform their duties to the best of their ability and were accorded more
honour or less in conformity with their ‘understanding’ and the
‘perfection’ of their ‘way’. As they grew older, so their burdens became
lighter (IQSa 1, 19).

As at Qumran, supreme authority rested in the hands of the priests,
and every group of ten or more was to include a priest ‘learned in the
Book of Meditation’ and to be ‘ruled by him’ (CD XIII, 2-3). His
precedence, on the other hand, is not represented as absolute in the
‘towns’. It is explicitly stated that in the absence of a properly qualified
priest, he was to be replaced by a Levite who would perform all the
functions of a superior except those specially reserved in the Bible to
the priesthood such as applying the laws of leprosy (CD XIII, 3-7). The
Cave 4 manuscripts of the Damascus Document (4Q266, 269, 272-3)
describe at length the diagnosis of the onset and eventual cure of skin
disease. Priests with speech defects, those who had been prisoners
of war or had settled and been active among Gentiles were
disqualified from performing priestly duties or eating ‘sacred food’
(4Q266 fr. 5). The Cave 4 version of the Damascus Document
legislates also on agricultural priestly dues (4Q266 fr. 6; 271fr. 2).

As in the Community Rule, the head of the ‘camp’ is designated in
the Damascus Document, as well as in 4QDa (4Q266 fr. 5 i) and in the
hybrid 4Q265 fr. 1 ii, as the mebaqqer or Guardian. He appears,
however, not to be supported by a council. In fact, the words ‘Council of



the Community’ are absent from this document apart from the
transitional 4Q265 frs. 1 ii and 7 ii, where the use of the term is more
general in the first case and represents the ideal nucleus of the sect in
the second. There is reference to the ‘company of Israel’, on the advice
of which it would be licit to attack Gentiles (CD XII, 8), but this type of
war council, mentioned also in the Messianic Rule (IQSa 1, 26), can
surely have had nothing to do with the assemblies described in the
Community Rule. (The only possible parallel is the ‘council of Holiness’
in CD xx, 24, in which a not strictly observant member was to be
judged.) The Guardian of the ‘camps’, in any case, stands on his own
as teacher and helper of his people. He shall love them, writes the
author,

as a father loves his children, and shall carry them in all their distress
like a shepherd his sheep. He shall loosen all the fetters which bind them
that in his Congregation there may be none that are oppressed or broken.

(CD XIII, 9-10)

The Guardian was to examine newcomers to his congregation, though
not, it should be noted, to determine their ‘spirit’, and was to serve as
the deciding authority on the question of their admission (cf. also
4Q265 fr. 1 ii). These offices are of course already familiar to us from
the Community Rule. But an additional task of the mebaqqer in the
towns was to ensure that no friendly contact occurred between his
congregation and anyone outside the sect. Whatever exchanges took
place had to be paid for; and even these transactions were to be
subject to his consent (CD XIII, 14-16).

Instead of dealing with offenders in Community courts of inquiry, the
towns had their tribunals for hearing cases, equipped moreover with
‘judges’. These were to be ten in number, elected for a specific term
and drawn from the tribes of Levi, Aaron and Israel: four priests and
Levites, and six laymen (CD x, 4-7). They were to be not younger than
twenty-five and not older than sixty - in the Messianic Rule, which also
speaks of judges, the age-limits are thirty and sixty years (IQSa 1, 13-
15) - and were to be expert in biblical law and the ‘constitutions of the
Covenant’. The arrangement would seem, in fact, to be fairly



straightforward. Yet it is not entirely so. For example, it is evident that
the Guardian was also implicated in legal matters; he had to determine
whether a proper case had been made out against a sectary and
whether it should be brought before the court (CD ix, 16-20), and in
certain cases he appears to have imposed penalties on his own (CD
xv, 13-14). The ‘Priest overseeing the Congregation’ of one of the
Cave 4 fragments of the Damascus Document (4Q270 fr. 7 i-ii)
appears to perform the same single judicial function as the Guardian in
the case of an inadvertent sin. We are not told whether the ten judges
sat together, whether they were all drawn from the locality in which they
lived, or whether they travelled as it were on circuit as nowadays. The
code of law they were expected to administer, as laid down in the
Damascus Document, differs in content from that of the Community
Rule. Furthermore, although, unlike the Qumran code, a sentence is
prescribed only rarely, sometimes it is the death penalty. We have
here, in addition to matters relating primarily to communal discipline to
a large extent identical with the Community Rule, a more detailed
sectarian reformulation of scriptural laws regulating Jewish life as
such.

The first group of statutes, concerned with vows, opens with the
injunction that in order to avoid being put to death for the capital sin of
uttering the names of God, the sectary must swear by the Covenant
alone. Such an oath would be fully obligatory and might not be
cancelled (CD XVI, 7-8). If he subsequently violated his oath, he would
then have only to confess to the priest and make restitution (CD xv, 1-
5). The sectary is also ordered not to vow to the altar articles acquired
unlawfully, or the food of his own house (CD xvi, 13-15), and not to
make any vow ‘in the fields’ but always before the judges (CD IX, 9-
10). He is threatened with death if he ‘vows another to destruction by
the laws of the Gentiles’ (CD IX, 1). As for the right conferred by the
Bible on fathers and husbands to annul vows made by their daughters
or wives, the Damascus Document limits it to the cancellation of oaths
which should have never been made in the first place (CD XVI, 10-12;
for a somewhat different rule, see TS LIII, 16-LIV, 5). It is clearly stated
that no accusation is valid without prior warnings before witnesses
(CD IX, 2-3). A record of reported moral failings (4Q477) has already



been quoted (cf. above, pp. 31-2).
A few ordinances are concerned with witnesses. No one under the

age of twenty was to testify before the judges in a capital charge (CD
ix, 23-X, 2). Also, whereas the normal biblical custom is that two or
three witnesses are needed before any sentence can be pronounced
(Deut. xix, 15; cf. also IIQTS LXI, 6-12), a single witness being quite
unacceptable, unustestis nullus testis, sectarian law allowed the
indictment of a man guilty of repeating the same capital offence on the
testimony of single witnesses to the separate occasions on which it
was committed, providing they reported it to the Guardian at once and
that the Guardian recorded it at once in writing (CD IX, 17-20). With
regard to capital cases, to which should be added apostasy in a state
of demonic possession (CD XII, 2-3), the adultery of a betrothed girl
(4Q159, fr. 224, 10-11), slandering the people of Israel and treason
(TS LXIV, 6-13), it is highly unlikely that either the Jewish or the Roman
authorities would have granted any rights of execution to the sect. So
this is probably part of the sect’s vision of the future age, when it as
Israel de jure would constitute de facto the government of the chosen
people.

The penal code of the Damascus Document (4Q270) stipulates
irrevocable expulsion in the case of a man ‘fornicating’ with his wife.
This may refer to illicit sexual relations with a menstruating woman or,
perhaps more likely, with a pregnant or post-menopausal woman
since, as Josephus clearly states in connection with married Essenes,
sex between spouses was licit only if it could result in conception (War
11, 161).

A section devoted to Sabbath laws displays a marked bias towards
severity. In time, rabbinic law developed the Sabbath rules in still
greater detail than appears here, but the tendency is already manifest.

The sectary was not only to abstain from labour ‘on the sixth day
from the moment when the sun’s orb is distant by its own fullness from
the gate (wherein it sinks)’ (CD x, 15-16), he was not even to speak
about work. Nothing associated with money or gain was to interrupt his
Sabbath of rest (CD x, 18-19). No member of the Covenant of God
was to go out of his house on business on the Sabbath. In fact, he was
not to go out, for any reason, further than 1,000 cubits (about 500



yards), though he could pasture his beast at a distance of 2,000 cubits
from his town (CD x, 21; XI, 5-6). He could not cook. He could not pick
and eat fruit and other edible things ‘lying in the fields’. He could not
draw water and carry it away, but must drink where he found it (CD X,
22-3). He could not strike his beast or reprimand his servant (CD XI, 6,
12). He could not carry a child, wear perfume or sweep up the dust in
his house (CD XI, 10-11). He could not assist his animals to give birth
or help them if they fell into a pit; he could, however, pull a man out of
water or fire without the help of a ladder or rope (CD xi, 13-14, 16-17).
Interpreting the Bible restrictively (Lev. xxiii, 38), the sect’s lawmaker
(or makers) commanded him to offer no sacrifice on the Sabbath save
the Sabbath burnt-offering, and never to send a gift to the Temple by
the hand of one ‘smitten with any uncleanness permitting him thus to
defile the altar’ (CD xi, 19-20). He was also never to have intercourse
while in the ‘city of the Sanctuary’ (CD XII, 1-2; 11QTS XLV, 1-12).

The punishment imposed for profaning the Sabbath and the feasts
in any of these ways was not death as in the Bible (Num. XV, 35), nor
even expulsion as in the Community Rule. It was seven years’
imprisonment.

It shall fall to men to keep him in custody. And if he is healed of his error,
they shall keep him in custody for seven years and he shall afterwards
approach the Assembly.

(CD XII, 4-6)

In the last group, the ordinances appear to be only loosely connected,
though some of them involve relations with the larger Jewish-Gentile
world. One such forbids killing or stealing from a non-Jew, ‘unless so
advised by the company of Israel’ (CD XII, 6-8). Another proscribes the
sale to Gentiles of ritually pure beasts and birds, as well as the
produce of granary and wine-press, in case they should blaspheme by
offering them in heathen sacrifice. MMT further prohibits acceptance of
offerings (wheat or meat) by Gentiles (4Q394 frs. 3-7). A ban is
similarly laid on selling to Gentiles foreign servants converted to the
Jewish faith (CD XII, 11). But in addition to these regulations affecting
contacts with non-Jews, a few are concerned with dietary restrictions.



Thus:

No man shall defile himself by eating any live creature or creeping thing,
from the larvae of bees to all creatures which creep in water.

(CD XII, 12-13)

Others deal with the laws of purity (CD XII, 16-18) and purification (CD
x, 10-13) and with uncleanness resulting from various sexual
discharges and childbirth (4Q266 fr. 6 i-ii). Outside the Damascus
Document, the B section of MMT (4Q394-5), 4QPurities (4Q274, 276-
7, 284) and the Temple Scroll (11QTS XLV-LI) provide ample
information on purity matters, including the law relative to the burning of
the ‘red heifer’ whose ashes were a necessary ingredient for the
making of the ‘water for (removing) uncleanness’ (MMT 4Q394 3-7 i,
395; 4Q276-7).

Two types of meeting are provided for, with equal laconism: the
‘assembly of the camp’ presided over by a priest or a Levite and the
‘assembly of all the camps’ (CD XIV, 3-6). Presumably the latter was
the general convention of the whole sect held on the Feast of the
Renewal of the Covenant, the annual great festival alluded to in 4QD
(266, 270), when both the ‘men of holiness’ and the ‘men of the
Covenant’ confessed their former errors and committed themselves
once more to perfect obedience to the Law and the sect’s teachings.
According to the available texts, the sectaries were to be mustered
and inscribed in their rank by name, the priests first, the Levites
second, the Israelites third. A fourth group of proselytes is unique to the
‘towns’, but as has been observed these were Gentile slaves
converted to Judaism. A further remark that in this order the sect’s
members were to ‘be questioned on all matters’ leads one to suppose
that the allusion must be to the yearly inquiry into their spiritual
progress mentioned in the Community Rule (CD XIV, 3-6).

Two Cave 4 manuscripts of the Damascus Document describe the
expulsion ceremony of an unfaithful member. He was cursed and
dismissed by the Priest overseeing the Congregation and cursed also
by all the inhabitants of the camps. Should the latter maintain contact



with the renegade, they would forfeit their own membership of the sect
(4Q266 fr. 11 ii; 270 fr. 7 i-ii).

Apart from these familiar directions, we learn only that the priest who
mustered the gathering was to be between thirty and sixty years old
and, needless to say, ‘learned in the Book of Meditation’. The
‘Guardian of all the camps’, in his turn, was to be between thirty and
fifty, and to have ‘mastered all the secrets of men and the language of
all their clans’. He was to decide who was to be admitted, and anything
connected with a ‘suit or judgement’ was to be brought to him (CD XIV,
7-12).

As for the initiation of new members, the Statutes appear to
legislate for young men reaching their majority within the brotherhood
and for recruits from outside. This is not entirely clear, but the
instruction that an aspirant was not to be informed of the sect’s rules
until he had stood before the Guardian can hardly have applied to a
person brought up within its close circle (CD xv, 5-6, 10-11).

Of the sect’s own young men the Damascus Document writes
merely:

And all those who have entered the Covenant, granted to all Israel for
ever, shall make their children who have reached the age of enrolment,
swear with the oath of the Covenant.

(CD xv, 5-6)

The Messianic Rule is more discursive. There, enrolment into the sect
is represented as the climax of a childhood and youth spent in study.
Teaching of the Bible and in the ‘precepts of the Covenant’ began long
before the age of ten, at which age a boy embarked on a further ten
years of instruction in the statutes. It was not until after all this that he
was finally ready.

From [his] youth they shall instruct him in the Book of Meditation and shall
teach him, according to his age, the precepts of the Covenant. They [shall
be edu]cated in their statutes for ten years ... At the age of twenty years [he
shall be] enrolled, that he may enter upon his allotted duties in the midst
of his family (and) be joined to the holy congregation.

(IQSa 1, 6-9)



The newcomer from outside who repented of his ‘corrupted way’ was
to be enrolled ‘with the oath of the Covenant’ on the day that he spoke
to the Guardian, but no sectarian statute was to be divulged to him ‘lest
when examining him the Guardian be deceived by him’ (CD xv, 7-11).
Nevertheless, if he broke that oath, ‘retribution’ would be exacted of
him. The text subsequently becomes fragmentary and unreliable, but
he is told where to find the liturgical calendar which his oath obliges
him to follow.

As for the exact determination of their times to which
Israel turns a blind eye, behold it is strictly defined in the

Book of the Divisions of the Times into their Jubilees and
Weeks.

(CD XVI, 2-4)

It should be added here that one big difference between the
organization of the brethren in the towns and those of the ‘monastic’
settlement is that new members were not required to surrender their
property. There was none of the voluntary communism found at
Qumran. On the other hand, where the desert sectaries practised
common ownership, those of the towns contributed to the assistance
of their fellows in need. Every man able to do so was ordered to hand
over a minimum of two days’ wages a month to a charitable fund, and
from it the Guardian and the judges distributed help to the orphans, the
poor, the old and sick, to unmarried women without support and to
prisoners held in foreign hands and in need of redemption (CD XIV,
12-16).

When the two varieties of sectarian life are compared, we find many
similarities, especially since the fragments of 4QD and 4Q265 have
become accessible, but some of the differences still remain striking. In
the desert of Qumran men lived together in seclusion; in the towns they
were grouped in families, surrounded by non-members with whom they
were in inevitable though exiguous contact. The desert brotherhood
was to keep apart from the Temple in Jerusalem until the restoration of



the true cult in the seventh year of the eschatological war; the town
sectaries participated in worship there. The judges of the towns had no
counterparts at Qumran. The Qumran Guardian was supported by a
Council; the town Guardians acted independently. Unfaithful desert
sectaries were sentenced to irrevocable excommunication, or to
temporary exclusion from the common life, or to suffer lighter
penances; the penal code concerned with the towns envisages also
the death penalty (whether actually executed or not) as well as
corrective custody. The common table and the ‘purity’ associated with
it played an essential role at Qumran; in connection with the towns the
common meal, but not the pure food, goes unmentioned. Furthermore,
at Qumran all the new recruits came from outside; in the towns, some
were converts but others were the sons of sectaries. The desert
novices underwent two years of training and were instructed in the
doctrine of the ‘two spirits’; the towns’ converts were subjected to
neither experience. In the desert, property was owned in common; in
the towns, it was not. And last but not least, the desert community
appears to have practised celibacy, whereas the town sectaries
patently did not.

Yet despite the dissimilarities, at the basic level of doctrine, aims
and principles, a perceptible bond links the brethren of the desert with
those of the towns. They both claim to represent the true Israel. They
both are led by priests, Zadokite priests according to 1QS, the
Damascus Document and the Messianic Rule, but not 4QSb(=4Q256),
4QSd (=4Q258) and MMT.68 Both form units of Thousands, Hundreds,
Fifties and Tens, both insist on a wholehearted return to the Mosaic
Law in accordance with their own particular interpretation of it. They
are both governed by priests (or Levites). The principal superior,
teacher and administrator of both is known by the unusual title of
mebaqqer. In both cases, initiation into the sect is preceded by entry
into the Covenant, sworn by oath. Both groups convene yearly to
review the order of precedence of their members after an inquiry into
the conduct of each man during the previous twelve months. Above all,
both embrace the same ‘unorthodox’ liturgical calendar that sets them
apart from the rest of Jewry.

There can be only one logical conclusion: this was a single religious



movement with two branches. It does not, however, answer all our
questions. It does not tell us in particular whether the differentiation
resulted from a relaxation or from a hardening of the original ascetic
rules. Neither are we told whether the sectaries of desert and towns
maintained regular contact among themselves. After all, the history of
religions furnishes scores of examples of sister sects which turned into
mortal enemies. Did the Qumran and towns fellowships profess and
practise unity? A few vital clues suggest that they did.

One indication of a living relationship between the two groups
derives from the Qumran library itself. In it were discovered no less
than ten copies of the Damascus Document and other writings
reflecting the same form of life. It seems hardly likely that they would
have figured so prominently among the Qumran literary treasures if
they had been the rule books of some rival institution. Besides, there
was no trace of any other book in the caves relating to an opposing
religious faction except perhaps in the shape of rebuttal in MMT.
Another pointer towards unity appears in the passage of the
Damascus Document outlining the procedure for the ‘assembly of all
the camps’ and prescribing that the members were to be ‘inscribed by
name’ in hierarchical rank. This clause corresponds exactly to the
statute in the Community Rule ordaining a yearly ranking of the
sectaries (IQS 11, 19-23), with a solemn ritual for the Renewal of the
Covenant (for an analysis of the rite, see pp. 80-81). This leads us to
suppose that the Feast of the Covenant, when the desert brethren held
their annual spiritual survey, was also the occasion for that of the
towns. Can we go further still and establish that the two ceremonies
took place, not only at the same time, but at the same place? In effect,
the literary and archaeological evidence tends to support the theory
that the ‘assembly of all the camps’, identical with the yearly assembly
of the Qumran branch, gathered at Qumran.

The first clue turns on the qualifications of the mebaqqer of the
Community Rule and the Damascus Document respectively. As may
be remembered, the superior at Qumran was required to be expert in
recognizing ‘the nature of all the children of men according to the kind
of spirit which they possess’ (IQS 111, 13-14), while the mebaqqer of
the towns was to be concerned rather more with a man’s ‘deeds’,



‘possessions’, ‘ability’, etc., than with his inner spirit. When, however,
the Damascus Document describes the attributes needed of the
‘Guardian of all the camps’, what do we find but a reformulation of
those accredited to the superior of the desert community, that he
should know ‘all the secrets of men and all the languages of their
clans’? It would emerge from this, therefore, that the Guardian of all the
camps and the Guardian at Qumran were one and the same person.
The next hint comes from the fact that the Damascus Document is
directed to both desert and town sectaries. As an example, the
passage from the Exhortation advising men to choose whatever is
pleasing to God and to reject whatever he hates, ‘that you may walk
perfectly in all His ways and not follow after thoughts of the guilty
inclination and after eyes of lust’ (CD 11, 15-16), seems to be
addressed to celibates. Yet in this very same document we later come
upon injunctions aimed explicitly at non-celibates:

And if they live in camps according to the rule of the Land, marrying and
begetting children, they shall walk according to the Law and according to
the statute concerning binding vows, according to the rule of the Law
which says, Between a man and his wife and between a father and his son
(Num. XXX, 17).

(CD VII, 6-9)

The Exhortation would seem in short to be a sermon intended for
delivery on a certain occasion to married and unmarried members of
the sect; and as its theme is perseverance in the Covenant, the
appropriate setting would be the Feast of the Renewal of the Covenant
in the third month (4Q266 fr. II; 270 fr. 7 i-ii), i.e. the Feast of Weeks or
Pentecost (see below, pp. 79-80), and the venue, Qumran.

These literary pointers are supported by two archaeological finds.
Firstly, the twenty-six deposits of animal bones buried on the Qumran
site - goats, sheep, lambs, calves, cows or oxen - have for long
intrigued scholars. Can J. T. Milik be correct in identifying them as the
remains of meals served to large groups of pilgrims in the Qumran
mother-house of the sect (Ten Years of Discovery in the Wilderness
of Judaea, p. 117)? Naturally, he too connects the gathering with the



Covenant festival.
The second archaeological clue also is concerned with bones. The

skeletons of four women and one child, and possibly of two further
female bodies and those of two children, were found in the extension
of the Qumran cemetery. Now, if the Renewal of the Covenant was
attended by sectaries from the towns and their families, this may well
account for the presence of dead women and children among the
otherwise male skeletons of the graveyard proper.

Drawing the threads of these various arguments together, there
would seem to be little doubt not only that the desert and town
sectaries were united in doctrine and organization, but that they
remained in actual and regular touch with each other, under the
ultimate administrative and spiritual authority of the shadowy figure of
the Priest, of whom we hear so little, and his dominant partner, the
Qumran Guardian, Guardian of all the camps. Qumran, it seems, was
the seat of the sect’s hierarchy and also the centre to which all those
turned who professed allegiance to the Council of the Covenant.

APPENDIX: THE ESSENES AND THE QUMRAN
COMMUNITY

The Essenes

Prior to Qumran, the primary sources concerning the Essenes, a
Jewish religious community flourishing during the last two centuries of
the Second Temple era (c. 150 BCE-70 CE), were furnished by the
Greek writings of two Jewish authors, Philo of Alexandria (That Every
Good Man Should be Free, 75-91; Apology for the Jews, quoted in
Eusebius, Praeparatio evangelica VIII, 6-7) and Flavius Josephus
(War 11, 119-61; Antiquities XVIII, 18-22), and by the Roman
geographer and naturalist, Pliny the Elder, who left a short but very
important notice in Latin (Natural History v, 17, 4[73]). For a more
detailed account, see Geza Vermes and Martin Goodman, The



Essenes According to the Classical Sources (Sheffield, 1989).
Despite the apparent importance attributed to it by Philo, Josephus
and Pliny, the sect is not explicitly mentioned either in the New
Testament or in rabbinic literature. There is no general agreement
regarding the meaning of the group’s name: Essaioi or Essenoi in
Greek, and Esseni in Latin. The designation may signify ‘the Pious’, or
‘the Healers’, devoted to the cure of body and soul. If the latter
interpretation is adopted, it provides a parallel to the Greek
Therapeutai, the title given by Philo to an Egyptian-Jewish ascetic
society akin to the Essenes (cf. HJP 11, 593-7; Vermes-Goodman,
The Essenes ... , 15-17). There are a number of other, less well-
established, explanations.

The membership of the Palestinian group exceeded four thousand.
Josephus and Philo locate them in Judaean towns; Pliny refers only to
a single Essene settlement in the wilderness between Jericho and
Engedi.

Individual congregations, directed by superiors, resided in
commonly occupied houses. Initiation consisted of one year of
probation, and two years of further training, leading to full table-
fellowship on swearing an oath of loyalty to the sect. Only adult men
qualified according to Philo and Pliny, but Josephus reports that boys
were also trained by them. Serious disobedience resulted in expulsion
from the order.

One of the principal characteristics of the Essenes was common
ownership of property. New members handed over their belongings to
the superiors, who collected also the wages earned by every sectary.
Agriculture was the main Essene occupation. Having renounced
private possessions, the members received all that they needed: food,
clothes, care. Further peculiarities included the wearing of white
garments; ritual bathing before meals which were given only to
initiates, and cooked and blessed by priests; the rejection of animal
sacrifice and of oaths to support their statements, and, above all, of
marriage. Josephus, however, admits that one Essene branch
adopted the married state as long as sex was used only for the
purpose of procreation.

Theologically, they showed extreme reverence for the Law and were



famous for their strictest observance of the Sabbath. Their esoteric
teachings were recorded in secret books. Experts in the healing of
body and soul, they also excelled in prophecy. They preferred belief in
Fate to freedom of the will and, rejecting the notion of bodily
resurrection, envisaged a purely spiritual afterlife.

Essenes and Qumran

The common opinion identifying or closely associating the Qumran
sectaries with the Essenes is based on three principal considerations.

1. There is no better site than Qumran to correspond to Pliny’s
settlement between Jericho and Engedi.

2. Chronologically, Essene activity placed by Josephus in the
period between Jonathan Maccabaeus (c. 150 BCE) and the
first Jewish war (66-70 CE) and the sectarian occupation of the
Qumran site coincide perfectly.

3. The similarities of common life, organization and customs are
so fundamental as to render the identification of the two bodies
extremely probable as long as some obvious differences can
be explained.

A good many contradictions appear in the diverse sources and are not
simply due to a lack of harmony between the Scrolls and the Graeco-
Latin documents. Thus Qumran attests both communism and private
property; married and unmarried states. Likewise, Josephus speaks
of celibate and married Essenes and, as has been noted (p. 38
above), the prohibition to ‘fornicate’ with one’s wife remarkably echoes
the married Essenes’ ban on marital sex when the woman was not in a
state to conceive. 69 Furthermore, the Qumran movement incorporated
two separate branches and the manuscripts reflect an organizational
and doctrinal development of some two centuries. It would be
unreasonable to expect complete agreement among the sources. It
must finally be borne in mind that the sectarian compositions were
written by initiates for insiders, whereas Pliny and Philo, and to some
extent even Josephus (although he claims to have undergone a partial



Essene education), are bound to have reproduced hearsay evidence,
unlikely to echo fully the views and beliefs prevalent among members.
Hence the identification of Essenism and the Qumran sect remains in
my view the likeliest of all proposed solutions.



III. The History of the Community

The absence from the Dead Sea Scrolls of historical texts proper
should not surprise us. Neither in the inter-Testamental period, nor in
earlier biblical times, was the recording of history as we understand it
a strong point among the Jews. Chroniclers are concerned not with
factual information about bygone events, but with their religious
significance. In Scripture, the ‘secular’ past is viewed and interpreted
by the prophets as revealing God’s pleasure or displeasure. Victory or
defeat in war, peace or social unrest, abundance of harvest or famine,
serve to demonstrate the virtue or sinfulness of the nation and to
forecast its future destiny. And when prophecy declined in the fifth
century BCE, it was still not succeeded by a growth of historiography:
only the memoirs of Ezra and Nehemiah and the retelling of the age-
old stories of the kings of Israel and Judah in the Books of Chronicles
belong to the historical genre. It was followed instead by
eschatological speculation, by apocalyptic visions of the end of time,
with their awe-inspiring beasts and battles, and by announcements of
the ultimate triumph of truth and justice in a future Kingdom of God.

In the Scrolls, the apocalyptic compositions form part of this later
tradition. On the other hand, apart from occasional snippets in a
liturgical calendar (4Q322, 324), an odd poem alluding to ‘King’
Jonathan (4Q448), and deductive conclusions made from the
comparative study of rules, most of the knowledge we possess of the
sect’s history originates from works of Bible interpretation. The
Qumran writers, while meditating on the words of the Old Testament
prophets, sought to discover in them allusions to their own past,
present and future. Convinced that they were living in the last days,
they read the happenings of their times as the fulfilment of biblical
predictions.

Yet all that these non-historical sources provide are fragments. Even
with the help of the archaeological data from Qumran they cannot be
made into a consistent and continuous narrative. For an understanding



of the sect’s past as it developed within the larger framework of late
Second Temple Jewish history, we have to rely principally on Flavius
Josephus, the Palestinian Jew who became a Greek man of letters,
and on other Jewish Hellenists, such as the authors of the Books of the
Maccabees, and Philo of Alexandria, all of whom inherited the Greek
predilection for recording and interpreting the past and set out to
depict the life of the Jews of Palestine in itself, and as part of the
Graeco-Roman world, from the early second century BCE to the first
anti-Roman war in 66-70 CE. It is only with the help of the wider canvas
painted by these ancient writers that places can be found for the often
cryptic historical allusions contained in the Scrolls.

1 INTER-TESTAMENTAL JEWISH HISTORY: 200
BCE-70 CE

At the beginning of the second century BCE, Palestinian Jewry passed
through a state of crisis. Alexander the Great had conquered the Holy
Land in 332 BCE and, after the early uncertainties which followed his
death, it became part of the empire of the Greeks of Egypt, known as
the Ptolemies. During the third century, the Ptolemies avoided, as
much as possible, interfering with the internal life of the Jewish nation
and, while taxes were required to be paid, it remained under the rule of
the High Priest and his council. Important changes in the patterns of
population nevertheless took place during this time. Hellenistic cities
were built along the Mediterranean coast, such as Gaza, Ascalon
(Ashkelon), Joppa (Jaffa), Dor and Acco, re-named Ptolemais. Inland
also, to the south of the Lake of Tiberias, the ancient town of Beth
Shean was reborn as the Greek city of Scythopolis; Samaria, the
capital city of the Samaritans, was Hellenized as Sebaste; and in
Transjordan, Rabbath-Ammon (Amman) was re-founded as
Philadelphia. In other words, Greeks, Macedonians and Hellenized
Phoenicians took up permanent residence on Palestinian soil and the
further spread of Greek civilization and culture was merely a matter of
time.



With the conquest of the Holy Land by the Seleucids, or Syrian
Greeks, in 200 BCE, the first signs appeared of Jews succumbing to a
foreign cultural influence. In the apocryphal Book of Ecclesiasticus,
dated to the beginning of the second century BCE, its author, Jesus
ben Sira, a sage from Jerusalem, rages against those ‘ungodly men’
who have ‘forsaken the Law of the Most High God’ (xli, 8). But the real
trouble started when Antiochus IV Epiphanes (175-164 BCE) officially
promoted a Hellenizing programme in Judaea that was embraced with
eagerness by the Jewish elite. The leader of the modernist faction was
the brother of the High Priest Onias III. Known as Jesus among his
compatriots, he adopted the Greek name of Jason, and set about
transforming Jerusalem into a Hellenistic city, by building a gymnasium
there and persuading the Jewish youth to participate in athletic games.
As 2 Maccabees describes the situation:

So Hellenism reached a high point with the introduction of foreign
customs through the boundless wickedness of the impious Jason, no
true High Priest. As a result, the priests no longer had any enthusiasm for
their duties at the altar, but despised the temple and neglected the
sacrifices; and in defiance of the law they eagerly contributed to the
expenses of the wrestling-school whenever the opening gong called
them. They placed no value on their hereditary dignities, but cared above
everything for Hellenic honours.

(2 Mac. iv, 13-15)

Jason was succeeded by two other High Priests with the same Greek
sympathies, Menelaus and Alcimus. In 169 BCE Antiochus IV visited
Jerusalem and looted the Temple. But when in 167 he actually
prohibited the practice of Judaism under pain of death and
rededicated the Jerusalem Sanctuary to Olympian Zeus, the
‘abomination of desolation’, the opponents of the Hellenizers finally
rose up in violent resistance. An armed revolt was instigated by the
priest Mattathias and his sons the Maccabee brothers, supported by
all the traditionalist Jews, and in particular by the company of the
Pious, the Asidaeans or Hasidim, ‘stalwarts of Israel, every one of
them a volunteer in the cause of the Law’ (1 Mac. ii, 42-3). Led by
Judas Maccabaeus and, after his death on the battlefield, by his



brothers Jonathan and Simon, the fierce defenders of Judaism were
able not only to restore Jewish worship in Jerusalem, but against all
expectations even managed to eject the ruling Seleucids and to
liberate Judaea.

The Maccabaean triumph was, however, not simply a
straightforward victory of godliness and justice over idolatry and
tyranny; it was accompanied by serious social and religious
upheavals. There was firstly a change in the pontifical succession. With
the murder in 171 BCE of Onias III and the deposition of the usurper,
his brother Jason, the Zadokite family, from which the incumbents of
the High Priest’s office traditionally came, lost the monopoly which it
had held for centuries. Furthermore, when Onias IV, the son of Onias III,
was prevented from taking over the High Priesthood from Menelaus,
he emigrated to Egypt and in direct breach of biblical law, which
authorizes only a single sanctuary in Jerusalem, erected a Jewish
temple in Leontopolis with the blessing of King Ptolemy Philometor
(182-146 BCE). His inauguration of Israelite worship outside Zion, with
the connivance of some priests and Levites, must have scandalized
every Palestinian conservative, especially other priests who belonged,
or were allied, to the Zadokite dynasty.

There was trouble also within the ranks of the Maccabees
themselves. The Hasidim - or part of their group - defected when
Alcimus, whom they trusted, was appointed High Priest in 162 BCE.
This move on their part turned out to be naïve ; Alcimus’ Syrian allies
massacred sixty of them in one day (1 Mac. vii, 2-20).

Lastly, a major political change came about when Jonathan
Maccabaeus, himself a priest but not a Zadokite, accepted in 153-152
BCE pontifical office from Alexander Balas, a usurper of the Seleucid
throne. Alexander was anxious for Jewish support and was not
mistaken in thinking that an offer of the High Priesthood would be
irresistible. For the conservatives this was an illegal seizure of power.
But they were even more scandalized by the appointment in 140 BCE,
following Jonathan’s execution in 143- 142 by the Syrian general
Tryphon, of Simon Maccabee as High Priest and hereditary leader of
the people by means of a decree passed by a Jewish national
assembly.



From then on, until Pompey’s transformation of the independent
Jewish state into a Roman province in 63 BCE, Judaea was ruled by a
new dynasty of High Priests, later Priest-Kings, known as the
Hasmonaeans after the grandfather of the Maccabees, Hasmon, or
Asamonaeus according to Josephus (War 1, 36). During the
intervening years, all Simon’s successors, but especially John
Hyrcanus I (134-104 BCE) and Alexander Jannaeus (103-76 BCE), for
whom their political role took precedence over their office of High
Priest, occupied one by one the Hellenistic cities of Palestine and
conquered the neighbouring territories of Idumaea in the south,
Samaria in the centre and Ituraea in the north.

Throughout this period of territorial expansion, the Hasmonaean
rulers enjoyed the support of the Sadducees, one of the three religious
parties first mentioned under Jonathan Maccabaeus (cf. Josephus,
Antiquities XIII, 171) and regular allies of the government. They were
opposed by the Pharisees, an essentially lay group formed from one of
the branches of the Hasidim of the Maccabaean age. Already in the
days of John Hyrcanus I there was Pharisaic objection to his
usurpation of the High Priesthood, though they were willing to
recognize him as national leader (Antiquities XIII, z 88-98), but on one
other occasion, at least, their opposition was overcome by force.
Accused of plotting against Alexander Jannaeus in 88 BCE in
collusion with the Syrian Seleucid king Demetrius III Eucaerus, 800
Pharisees were condemned by Jannaeus to die on the cross
(Antiquities xm, 380-83; War 1, 96-8).

After Pompey’s seizure of Jerusalem, the Hasmonaean High
Priesthood continued for another three decades, but the political
power formerly belonging to them passed to the Judaized Idumaean,
Herod the Great, when he was promoted to the throne of Jerusalem by
Rome in 37 BCE. It is to the last year or two of his reign - he died in 4
BCE - that the Gospels of Matthew and Luke date the birth of Jesus of
Nazareth (Matth. ii, 1; Lk. i, 5).

After the ephemeral rule of the successor to Herod the Great, Herod
Archelaus (4 BCE-6 CE), who was deposed by Augustus for his
misgovernment of Jews and Samaritans alike, Galilee continued in
semi-autonomy under the Herodian princes Antipas (4 BCE-39 CE)



and Agrippa (39-41 CE), but Judaea was placed under the direct
administration of Roman authority. In 6 CE, Coponius, the first Roman
prefect of Judaea, arrived to take up his duties there. This prefectorial
regime, whose most notorious representative was Pontius Pilate (26-
36 CE), lasted for thirty-five years until 41, when the emperor Claudius
appointed Agrippa I as king. He died, however, three years later, and
in 44 CE the government of the province once more reverted to
Roman officials, this time with the title of procurator. Their corrupt and
unwise handling of Jewish affairs was one of the chief causes of the
war of 66 which led to the destruction of Jerusalem in 70 CE, and to
the subsequent decline of the Sadducees, the extinction of the Zealots
in Masada in 74, the disappearance of the Essenes, and the survival
and uncontested domination of the Pharisees and their rabbinic
successors.

It is into this general course of events that the history of Qumran has
to be inserted. Document by document the Scrolls will be scrutinized
and the literary information combined, both with the findings of Qumran
archaeology and with the incidental reports provided by Josephus. In
the end it is hoped that the history of the Essene sect will begin to fall
reliably into place.

2 THE HISTORY OF THE ESSENES

(a) Concealed References in the Scrolls

The search for clues to the origins and story of the movement begins
with the Damascus Document because it is a writing particularly rich in
such hints. Here, the birth of the Community is said to have occurred in
the ‘age of wrath’, 390 years after the destruction of Jerusalem by
Nebuchadnezzar, king of Babylon. At that time, a ‘root’ sprung ‘from
Israel and Aaron’, i.e. a group of pious Jews, laymen and priests,
came into being in a situation of general ungodliness. These people
‘groped for the way’ for twenty years, and then God sent them a



‘Teacher of Righteousness’ to guide them ‘in the way of His heart’ (1,
5-11). The Teacher did not meet with unanimous approval within the
congregation, and a faction described as ‘seekers of smooth things’,
‘removers of the bounds’ and ‘builders of the wall’, all metaphors
seeming to point to religious laxity and infidelity, turned against him
and his followers. The leader of the breakaway party, though accorded
a number of unflattering sobriquets, such as ‘Scoffer’, ‘Liar’ or ‘Spouter
of Lies’, seems to be one and the same person. His associates erred
in matters of ritual cleanness, justice, chastity, the dates of festivals
and Temple worship; they were lovers of money and enemies of
peace. In the ensuing fratricidal struggle, the Teacher and those who
remained faithful to him went into exile in the ‘land of Damascus’ where
they entered into a ‘new Covenant’. There, the Teacher of
Righteousness was ‘gathered in’, meaning that he died. In the
meantime, the wicked dominated over Jerusalem and the Temple,
though not without experiencing God’s vengeance at the hands of the
‘Chief of the Kings of Greece’.

A similar picture emerges from the Habakkuk Commentary with its
explicit mention of desertion by disciples of the Teacher of
Righteousness to the Liar, and also by members unfaithful to the ‘new
Covenant’. The allusions to the protagonists of the conflict are sharper
in this work than in the Damascus Document. We learn that the villain,
known in this Scroll as the ‘Wicked Priest’ as well as the ‘Liar’ and
‘Spouter of Lies’, was ‘called by the name of truth’ before he became
Israel’s ruler and was corrupted by wealth and power (VIII, 8-11) - the
implication being that for a time he had met with the sect’s approval.
Subsequently, however, he defiled Jerusalem and the Temple. He also
sinned against the Teacher of Righteousness and his disciples,
chastising him while the ‘House of Absalom’ looked silently on (v, 9-
12), and confronting him in his place of exile on the sect’s Day of
Atonement (xi, 6-8). He ‘vilified and outraged the elect of God’, ‘plotted
to destroy the Poor’, i.e. the Community, and stole their riches. As a
punishment, God delivered him ‘into the hand of his enemies’, who
‘took vengeance on his body of flesh’ (IX, 2). At the last judgement,
predicts the Commentary, the Wicked Priest will empty ‘the cup of
wrath of God’. His successors, the ‘last Priests of Jerusalem’, are also



charged with amassing ‘money and wealth by plundering the peoples’,
i.e. foreigners. But, so the commentator asserts, all their riches and
booty will be snatched from them by the Kittim, the conquerors of the
world commissioned by God to pay them their just deserts.

Because of lacunae, one cannot be quite sure from the Habakkuk
Commentary that the Teacher was a priest. The Commentary on
Psalms (Ps. xxxvii, 4Q171, 173), by contrast, makes this plain.
Interpreting verses 23-4, it reads: ‘this concerns the Priest, the
Teacher of [Righteousness]’. It further supplies a significant detail by
assigning to ‘the violent of the nations’, that is to say to the Gentiles as
opposed to the Jews, the execution of judgement on the Wicked
Priest. Another point of interest is that the enemies of the sect are
alluded to as ‘the wicked of Ephraim and Manasseh’, i.e. as of two
distinct factions. They appear also in the Commentary on Nahum.

In the Messianic Anthology or Testimonia (4Q 175), references
appear in the final section, borrowed from a Joshua Apocryphon or
Psalms of Joshua (4Q379 fr. 22 ii), to two ‘instruments of violence’
who ruled Jerusalem. They are cursed for making the city a ‘stronghold
of ungodliness’ and for committing ‘an abomination’ in the land. They
are also said to have shed blood ‘like water on the ramparts of the
daughter of Zion’. The relationship of the two tyrants to one another
cannot be established with certainty because of the fragmentary nature
of the manuscript. They could be father and son. On the other hand, the
expression ‘instruments of violence’ depends on Genesis xlix, 5 where
it describes the brother murderers, Simeon and Levi, the destroyers of
Shechem.

The Nahum Commentary moves on to an age following that of the
Teacher of Righteousness and the Wicked Priest, as neither of them is
mentioned. The principal character here is the ‘furious young lion’, a
Jewish ruler of Jerusalem. He is said to have taken revenge on the
‘seekers of smooth things’, whom he reproached for having invited
‘Demetrius’ the king of Greece to Jerusalem. The attempt failed; no
foreigner entered the city ‘from the time of Antiochus until the coming
of the rulers of the Kittim’. The enemies of the ‘furious young lion’ were
‘hanged alive on the tree’, a familiar Hebrew circumlocution for
crucifixion. As in the Commentary on Psalm xxxvii, the sobriquets



‘Ephraim’ and ‘Manasseh’ are attached to the Community’s
opponents. ‘Ephraim’ is said to ‘walk in lies and falsehood’, but
because of gaps in the manuscript, the description of ‘Manasseh’ is
less clear. It seems nevertheless that this party included ‘great men’,
‘mighty men’ and ‘men of dignity’.

The Nahum Commentary was the first of the Qumran Scrolls to
disclose historical names: those of two Seleucid kings, Antiochus and
Demetrius. But their identity has still to be determined because nine
monarchs in all bore the first name, and three the second. Additional
names figure in various Cave 4 manuscripts of a liturgical calendar
(4Q331-3): ‘Shelamzion’, the Hebrew name of Queen Salome-
Alexandra, widow of Alexander Jannaeus, who reigned from 76 to 67
BCE; ‘Hyrcanus’ and ‘John’, probably John Hyrcanus II, son of
Alexandra and High Priest from 76 to 67 and again from 63 to 40; and
‘Emilius’, no doubt M. Aemilius Scaurus, the first Roman governor of
Syria from 65 to 62 BCE, who is charged with killing people. Note also
that the Balakros of 4Q243 may be the Seleucid usurper Alexander
Balas.

A remarkable piece of prayer-poetry (4Q448) refers to ‘King
Jonathan’ in connection with Jerusalem and diaspora Jewry. A good
case has been made out by E. and H. Eshel (IEJ 42, 1992, 199-229)
for identifying him with Alexander Jannaeus, but in my opinion an even
stronger argument points towards Jonathan Maccabaeus as ‘King
Jonathan’ (cf. JJS44, 1993, 294-300). Also, one of the proposed
readings of line 9 of the List of False Prophets (4Q339), ‘[John son of
Sim]on’, would provide an allusion to John Hyrcanus I. Finally, the
person called Potlaos - Ptollas - Peitholaos (4Q468e) may refer to one
of two historical figures who lived either in the middle or the end of the
first century BCE.

In the Commentaries on Habakkuk and Nahum, the Kittim are
represented as instruments appointed by God to punish the ungodly
priests of Jerusalem. The War Rule, however, testifies to a changed
attitude towards them on the part of the sect by making the Kittim
appear as the chief allies of Belial or Satan and the final foe to be
subjugated by the hosts of the sons of Light. The Rule of War (4Q285),
although very fragmentary, appears to point in the same direction.



Several Qumran Hymns reflect the career and sentiments of a
teacher, possibly of the Teacher of Righteousness himself. According
to them, he was opposed by ‘interpreters of error’, ‘traitors’,
‘deceivers’, and ‘those who seek smooth things’, all of whom were
formerly his ‘friends’ and ‘members of [his] Covenant’, bearers of the
‘yoke of [his] testimony’. In one of them, the reference to a ‘devilish
scheme’ is reminiscent of the allusion in the Habakkuk Commentary to
the visit of the Wicked Priest to the Community’s place of exile in order
to cause them ‘to stumble’:

Teachers of lies [have smoothed] Thy people [with words],
and [false prophets] have led them astray...
They have banished me from my land like a bird from its nest...
And they, teachers of lies and seers of falsehood,
have schemed against me a devilish scheme,
to exchange the Law engraved on my heart by Thee
for the smooth things (which they speak) to Thy people.
And they withhold from the thirsty the drink of Knowledge,
and assuage their thirst with vinegar,
that they may gaze on their straying,
on their folly concerning their feast-days,
on their fall into the snares.

(IQH XII [formerly IV], 7-12)

Another Hymn appears to hint at the Teacher’s withdrawal from society
and to announce with confidence his eventual glorious justification:

For Thou, O God, hast sheltered me
from the children of men,
and hast hidden Thy Law [within me]
against the time when Thou shouldst reveal
Thy salvation to me.

(IQH XIII [formerly V], 11-12)

Some scholars consider these poems autobiographical, i.e. written by
the Teacher, but this is mere speculation.

It would be unrealistic, taking into account the vagueness of all these
statements, the cryptic nature of the symbolism and the entire lack of
any systematic exposition of the sect’s history, to expect every detail to



be identified. We can, however, attempt to define the chronological
framework of the historical references and thus be in a position to
place at least some of the key events and principal personalities within
the context of Jewish history as we know it.

(b) The Chronological Framework

The chronological setting of Qumran history may be reconstructed from
archaeological and literary evidence. The excavations of 1951-6 date
the beginning, the terminus a quo, of the sectarian establishment to
150-140 BCE and its end, the terminus ad quem, to the middle of the
first war against Rome, 68 CE.70 The literary allusions, particularly the
identifiable historical names, confirm this general finding. It goes
without saying, however, that the initial phases of the Community’s
existence must have preceded by some years or decades the actual
establishment of the sect at Qumran. The first task therefore is to
examine the Scrolls for indications of its origins. The Nahum
Commentary implies that a king by the name of Antiochus was alive at
the beginning of the period with which the documents are concerned.
This Antiochus, although one among several so called, can only have
been Antiochus IV Epiphanes, notorious for his looting of Jerusalem
and the profanation of the Temple in 169-168 BCE.

More significant as a chronological pointer is the dating, in the
Damascus Document, of the sect’s beginnings to the ‘age of wrath’,
390 years after the conquest of Jerusalem by Nebuchadnezzar in 586
BCE. This should bring us to 196 BCE but, as is well known, Jewish
historians are not very reliable in their time-reckoning for the post-exilic
era. They do not seem to have had a clear idea of the length of the
Persian domination, and they were in addition not free of the
theological influence of the Book of Daniel, where a period of seventy
weeks of years, i.e. 490 years, is given as separating the epoch of
Nebuchadnezzar from that of the Messiah. As it happens, if to this
figure of 390 years is added, firstly twenty (during which the ancestors
of the Community ‘groped’ for their way until the entry on the scene of



the Teacher of Righteousness), then another forty (the time span
between the death of the Teacher and the dawn of the messianic
epoch), the total stretch of years arrived at is 450. And if to this total is
added the duration of the Teacher’s ministry of, say, forty years - a
customary round figure—the final result is the classic seventy times
seven years.

Yet even if the literal figure of 390 is rejected, there are still
compelling reasons for placing the ‘age of wrath’ in the opening
decades of the second pre-Christian century. Only the Hellenistic crisis
which occurred at that time, and which is recalled in various Jewish
literary sources from the last two centuries BCE, provides a fitting
context for the historical allusions made in the sectarian writings (cf.
Daniel ix-xi; Enoch xc, 6-7; Jubilees XXIII, 14-19; Testament of Levi
XVII; Assumption of Moses IV-V). Also, it is the Hasidim of the pre-
Maccabaean and early Maccabaean era who best correspond to the
earlier but unorganized group as it is described there (cf. pp. 51-2).

As for the terminus ad quem of Qumran history, as this is linked to
the appearance of the Kittim, we have to determine who these people
were. In its primitive sense, the word ‘Kittim’ described the inhabitants
of Kition, a Phoenician colony in Cyprus. Later the name tended to be
applied indiscriminately to those living in ‘all islands and most
maritime countries’ (Josephus, Antiquities 1, 128). But from the
second century BCE, Jewish writers also used ‘Kittim’ more precisely
to denote the greatest world power of the day. In Maccabees (i, 1; viii,
5) they are Greeks; Alexander the Great and Perseus are called kings
of the ‘Kittim’. In Daniel xi, 30 on the other hand, the ‘Kittim’ are
Romans; it was the ambassador of the Roman senate, Poppilius
Laenas, brought to Alexandria by ‘ships of Kittim’, i.e. the Roman fleet,
who instructed the ‘king of the North’, the Seleucid monarch Antiochus
Epiphanes, to withdraw at once from Egypt. The term ‘Romans’ is
substituted for ‘Kittim’ already in the old Greek or Septuagint version of
Daniel xi, 30. None of these texts is critical of the ‘Kittim’. They are
seen as the ruling force of the time, but not as hostile to Israel. In fact,
in Daniel they humiliate the enemy of the Jews. It is not till a later stage,
especially after 70 CE, that they come to symbolize oppression and
tyranny.



In the Habakkuk Commentary, the portrait of the Kittim is neutral, as
in Maccabees and Daniel. (In the Damascus Document they play no
part; the alien adversary there is the ‘Chief of the Kings of Greece’.)
Feared and admired by all, they are seen to be on the point of
defeating the ‘last Priests of Jerusalem’ and confiscating their wealth,
as they have done to many others before. Such a representation of a
victorious and advancing might would hardly apply to the Greek
Seleucids of Syria, who by the second half of the second century BCE
were in grave decline. But it does correspond to the Romans, whose
thrust to the east in the first century BCE resulted in their triumphs over
Pontus, Armenia and Seleucid Syria, and finally, with the arrival of
Pompey in Jerusalem in 63 BCE, in the transformation of the
Hasmonaean state into Judaea, a province of the Roman republic.

Since the identification of the ‘Kittim’ as Romans is nowadays
generally accepted, it will suffice to cite a single, but very striking,
feature in the Habakkuk Commentary to support it. Interpreting Hab. 1,
14-16 as referring to the ‘Kittim’, the commentator writes: ‘This means
that they sacrifice to their standards and worship their weapons of war’
(IQpHab. VI, 3-5). Now this custom of worshipping the signa was a
characteristic of the religion of the Roman armies both in republican
and in imperial times, as Josephus testifies in his report of the capture
of the Temple of Jerusalem by the legionaries of Titus in 70.

The Romans, now that the rebels had fled to the city, and the Sanctuary
itself and all around it were in flames, carried their standards into the
Temple court, and setting them up opposite the eastern gate, there
sacrificed to them.

(War VI, 3I6)

It is also worth noting that the ‘Kittim’ of the War Scroll, the final
opponents of the eschatological Israel, are subject to a king or
emperor (melekh). Previously, in the Commentaries of Habakkuk and
Nahum, they are said to have been governed by rulers (moshelim). In
sum, therefore, the time-limits of the sect’s history appear to be at one
extreme the beginning of the second century BCE, and at the other
some moment during the Roman imperial epoch, i.e. after 27 BCE.



And this latter date is determined by Qumran archaeology as
coinciding with the first Jewish war, and even more precisely with the
arrival of the armies of Vespasian and Titus in the neighbourhood of
the Dead Sea in June 68 CE.



(c) Decipherment of Particular Allusions

The ‘age of wrath’ having been identified as that of the Hellenistic
crisis of the beginning of the second century BCE, the ‘root’ as the
Hasidim of the pre-Maccabaean age, and the ‘Kittim’ as the Romans,
the next major problem is to discover who was, or were, the principal
Jewish enemy or enemies of the sect at the time of the ministry of the
Teacher of Righteousness variously known as the ‘Scoffer’, the ‘Liar’ ,
the ‘Spouter of Lies’ and the ‘Wicked Priest’ (IQpHab, 4QPsa, CD).

It is not unreasonable to conclude that all these insults are directed
at the same individual. It would appear from the Damascus Document
that the ‘Scoffer’ and the ‘Liar’ (cf. also 4QpPsa [XXXVII]) were one
and the same (‘when the Scoffer arose who shed over Israel the
waters of lies’, CD 1, 14). And we read of the ‘Wicked Priest’ that he
was called ‘by the name of truth’ (1QpHab VIII, 8-9) at the outset of his
career, the inference being that later he changed into a ‘Liar’.

Another basic premise must be that the person intended by the
fragments of information contained in the Scrolls became the head, the
national leader, of the Jewish people. For although biblical names are
often used symbolically, including that of ‘Israel’, the actions attributed
to the ‘Wicked Priest’ make little sense if the person in question did
not exercise both pontifical and secular power. He ‘ruled over Israel’.
He ‘robbed... the riches of the men of violence who rebelled against
God’, probably Jewish apostates, as well as ‘the wealth of the
peoples’, i.e. the Gentiles. He built ‘his city of vanity with blood’,
committed ‘abominable deeds in Jerusalem and defiled the Temple of
God’ (1QpHab VIII). Taken separately, these observations might be
understood allegorically, but considered together, they constitute a
strong argument for recognizing the ‘Wicked Priest’ as a ruling High
Priest in Jerusalem.

The ‘Wicked Priest’, then, was a Pontiff who enjoyed good repute
before he assumed office. He was victorious over his adversaries at
home and abroad. He rebuilt Jerusalem (cf. 1QpHab VIII, 8-11;



4Q448). And he was eventually captured and put to death by a foreign
rival.

The chronological guidelines established in the preceding section
locate the period in which this individual flourished between the reign
of Antiochus Epiphanes (175-164 BCE) and the probable date of the
foundation at Qumran (150-140 BCE). During that time, five men held
the office of High Priest. Three of them were pro-Greek: Jason,
Menelaus and Alcimus. The remaining two were the Maccabee
brothers, Jonathan and Simon. All the Hellenizers can be eliminated as
candidates for the role of ‘Wicked Priest’ since none can be said to
have enjoyed anything like good repute at the beginning of their
ministry. Jason and Alcimus fail also because neither was killed by an
enemy, as implied in 1QpHab VIII-IX. Jason died in exile (2 Mac. v, 7-
9) and Alcimus in office (1 Mac. ix, 54-6). The Maccabee brothers, by
contrast, meet all the conditions. The careers of both men fall easily
into two stages, marked, in the case of Jonathan, by his acceptance of
the High Priesthood from Alexander Balas, and in the case of Simon
by his willingness to become a hereditary High Priest. Both were also
‘instruments of violence’ and both died by violence. Jonathan is
nevertheless to be chosen rather than Simon because he alone
suffered the vengeance of the ‘Chief of the Kings of Greece’ and died
at the hands of the ‘violent of the nations’, whereas Simon was
murdered by his son-in-law (i Mac. xvi, 14-16). A gallant defender of
Jewish religion and independence, Jonathan succeeded the heroic
Judas in 161 BCE when the latter fell in battle. But he qualified for the
epithet ‘Wicked Priest’ when he accepted in 153-152 BCE from
Alexander Balas, a heathen usurper of the Seleucid throne who had no
right to grant them, the pontifical vestments which Jonathan was not
entitled to wear. Captured later by a former general of Alexander
Balas, Tryphon, he was killed by him at Bascama in Transjordan (1
Mac. xiii, 23).

Concerning the identity of the ‘last Priests of Jerusalem’, the
passion for conquest, wealth and plunder for which they are
reproached points to the Hasmonaean priestly rulers, from Simon’s
son, John Hyrcanus I (134-104 BCE), to Judas Aristobulus II (67-63
BCE). There can in particular be little doubt that the ‘furious young lion’,



designated also as ‘the last Priest’ in a badly damaged Commentary
on Hosea (4Q167 11 2-3), was one of them, namely Alexander
Jannaeus. The application to him of the words of Nahum, ‘who chokes
prey for its lionesses’, and the report that the ‘young lion’ executed the
‘seekers of smooth things’ by ‘hanging men alive’, accord perfectly
with the known story that Jannaeus crucified 800 Pharisees whilst
feasting with his concubines (cf. above, p. 53).

From this it follows that ‘Ephraim’, equated in the Commentary on
Nahum with the ‘seekers of smooth things’, symbolizes the Pharisees,
and that if so, ‘Manasseh’ and his dignitaries must refer to the
Sadducees. In other words, the political and doctrinal opponents of the
Essene community, though itself with proto-Sadducaean links on
account of its priestly leadership as insinuated by MMT, were the
Sadducees and the Pharisees.

This division of Jewish society into three opposing groups
corresponds to the conformation described by Josephus as existing
from the time of Jonathan Maccabaeus (Antiquities XIII, 171), but the
new insight provided by the Scrolls suggests that the united resistance
to Hellenism first fell apart when the Maccabees, and more precisely
Jonathan, refused to acknowledge the spiritual leadership of the
Teacher of Righteousness, the priestly head of the Hasidim. From then
on, the sect saw its defectors as ‘Ephraim’ and ‘Manasseh’, these
being the names of the sons of Joseph, associated in biblical history
with the apostate Northern kingdom, and referred to itself as the
‘House of Judah’, the faithful South.

Unfortunately, on the most vital topic of all, the question of the identity
of the Teacher of Righteousness, we can be nothing like as clear. If the
‘Wicked Priest’ was Jonathan Maccabaeus, the Teacher would, of
course, have been one of his contemporaries. Yet all we know of him
is that he was a priest (1QpHab 11, 8; 4QpPs [XXXVII ii, 15=4Q171]),
no doubt of Zadokite affiliation, though obviously opposed to Onias IV
since he did not follow him to Egypt and to his unlawful Temple in
Leontopolis.71 He founded or re-founded the Community. He
transmitted to them his own distinctive interpretation of the Prophets
and, if we can rely at least indirectly on the Hymns, of the laws relating
to the celebration of festivals. The ‘Liar’ and his sympathizers in the



congregation of the Hasidim disagreed with him, and after a violent
confrontation between the two factions in which the ‘Liar’ gained the
upper hand, the Teacher and his remaining followers fled to a place of
refuge called ‘the land of Damascus’: it has been suggested that this is
a cryptic designation of Babylonia, the original birthplace of the group,
or else that ‘Damascus’ is a symbolical name for Qumran. The ‘House
of Absalom’ gave the Teacher of Righteousness no help against the
‘Liar’, writes the Habakkuk commentator (1QpHab v, 9-12), the
implication being that this was support on which he might have relied. If
‘Absalom’ is also a symbol, it doubtless recalls the rebellion of
Absalom against his father David, and thus points to the perfidy of a
close relation or intimate friend of the Teacher. On the other hand,
since the ‘House of Absalom’ is accused not of an actual attack but
simply of remaining silent during the Teacher’s ‘chastisement’, this
allegorical solution may not be convincing. The allusion may then be a
straightforward one. A certain Absalom was an ambassador of Judas
Maccabaeus (2 Mac. xi, 17), and his son Mattathias was one of
Jonathan’s gallant officers (1 Mac. xi, 70). Another of his sons,
Jonathan, commanded Simon’s army which captured Joppa (1 Mac.
xiii, 11).

Meanwhile, even in his ‘place of exile’ the Teacher continued to be
harassed and persecuted by the Wicked Priest. In this connection, the
most important and painful episode appears to have been the Priest’s
pursuit of the Teacher to his settlement with the purpose of pouring on
him ‘his venomous fury’. Appearing before the sectaries on ‘their
Sabbath of repose’, at the ‘time appointed for rest, for the Day of
Atonement’, his intention was to cause them ‘to stumble on the Day of
Fasting’. It is impossible to say, from the evidence so far available,
precisely what happened on this portentous occasion, or whether it
was then or later that the Wicked Priest ‘laid hands’ on the Teacher
‘that he might put him to death’. The wording is equivocal. For
example, the verb in 1QpHab xi, 5, 7, translated ‘to confuse’, can also
mean ‘to swallow up’, and some scholars have chosen to understand
that the Teacher was killed by the Wicked Priest at the time of the visit.
On the other hand, we find recounted in the imperfect tense (which can
be rendered into English as either the future or the present tense): ‘The



wicked of Ephraim and Manasseh ... seek/will seek to lay hands on the
Priest and the men of his Council... But God redeems/will redeem
them from out of their hand’ (4QpPsa [XXXVII, II, I7-I9=4QI7I]). In other
words, we neither know who the founder of the Essenes was, nor how,
nor where, nor when he died. Only writers upholding the most unlikely
Christian identification of the Community claim to be better informed,
but disagree among themselves. J. L. Teicher thought the Teacher
was Jesus. For Barbara Thiering Jesus was the Wicked Priest, John
the Baptist the Teacher; R. H. Eisenman rejects both and prefers
James the Just, ‘the brother of the Lord’, as the Teacher of
Righteousness. Only the sensation-seeking media have been taken in
by their theories.

It has been suggested that this inability to identify the Teacher of
Righteousness in the context of the Maccabaean period undermines
the credibility of the reconstruction as a whole. Is it conceivable, it is
asked, that a figure of the stature of the Teacher should have left no
trace in the literature relating to that time? The answer to this objection
is that such writings are to all intents and purposes restricted to the
Books of the Maccabees, sources politically biased in favour of their
heroes and virtually oblivious of the very existence of opposition
movements. Josephus himself relies largely on 1 Maccabees and
cannot therefore be regarded as an independent witness. But even
were this not so, and he had additional material at his disposition, his
silence vis-à-vis the Teacher of Righteousness would still not call for
particular comment since he also makes no mention of the founder of
the Pharisees. And incidentally, not a few historians hold that he has
nothing to say either of Jesus of Nazareth. The so-called Testimonium
Flavianum (Antiquities XVIII, 63-4), they maintain, is a Christian
interpolation into the genuine text of Antiquities (though others, myself
included, think that part of the text is authentic). Be this as it may, not a
word is breathed by him about Hillel, the greatest of the Pharisee
masters, or about Yohanan ben Zakkai, who reorganized Judaism
after the destruction of the Temple, although both of these men lived in
Josephus’ own century and Yohanan was definitely his contemporary.

Admittedly, the various fragments of information gleaned from the
Dead Sea Scrolls result in an unavoidably patchy story, but it is



fundamentally sound, and the continuing anonymity of the Teacher
does nothing to impair it. For the present synthesis to be complete it
remains now to turn to Josephus for his occasional historical
references to individual Essenes and to Essenism.

To begin with it should be pointed out that four members of the
Community are actually mentioned by the Jewish historian, three of
them associated with prophecy, one of the distinctive interests of the
Teacher of Righteousness himself. The first, called Judas, is
encountered in Jerusalem surrounded by a group of pupils taking
instruction in ‘foretelling the future’, which probably means how to
identify prophetic pointers to future events. Josephus writes of him that
he had ‘never been known to speak falsely in his prophecies’, and that
he predicted the death of Antigonus, the brother of Aristobulus I (104-
103 BCE) (Antiquities XIII, 311-13). A second Essene prophet,
Menahem, apparently foretold that Herod would rule over the Jews (xv,
373-8). Herod showed his gratitude to him by dispensing the Essenes,
who were opposed to all oaths except their own oath of the Covenant,
from taking the vow of loyalty imposed on all his Jewish subjects. A
third Essene named Simon interpreted a dream of Archelaus,
ethnarch of Judaea (4 BCE-6 CE), in 4 BCE to mean that his rule
would last for ten years (XVII, 345-8). John the Essene, the last sectary
to be referred to by Josephus, was not a prophet, but the commander
or strategos of the district of Thamna in north-western Judaea, and of
the cities of Lydda (Lod), Joppa (Jaffa) and Emmaus at the beginning
of the first revolution (War 11, 567). A man of ‘first-rate prowess and
ability’, he fell in battle at Ascalon (III, II, I9).72

Finally, Josephus depicts in vivid language the bravery of the
Essenes subjected to torture by the Romans.

The war with the Romans tried their souls through and through by every
variety of test. Racked and twisted, burned and broken, and made to pass
through every instrument of torture in order to induce them to blaspheme
their lawgiver or to eat some forbidden thing, they refused to yield to either
demand, nor ever once did they cringe to their persecutors or shed a tear.
Smiling in their agonies and mildly deriding their tormentors, they
cheerfully resigned their souls, confident that they would receive them
back again.

(War 11, 152-3)



Since it would appear from this passage that the Romans were
persecuting not individuals, but a group, it is tempting, bearing in mind
the archaeologists’ claim that the Qumran settlement was destroyed by
the Romans, to associate it with the story of Essenes captured by the
Dead Sea. If such a surmise is correct, the sect’s disappearance from
history may well have been brought about in the lethal blow suffered by
its central establishment during the fateful summer of 68 CE. The fact
that no attempt was made to recover nearly 800 manuscripts from the
caves confirms, it would seem, such a reconstruction of the end of
Qumran and, with the annihilation of its central establishment, of the
whole Essene movement.



IV The Religious Ideas of the Community

The first essays in the 1950s on the religious outlook of the Qumran
sect all suffered from a serious defect in that scholars in those days
tended to envisage the Scrolls as self-contained and entitled to
independent treatment. Today, with the hindsight of five decades of
research and with the entire corpus to hand, it is easier to conceive of
the theology of the Community as part of the general doctrinal evolution
of ancient Judaism.

Nevertheless, it is no simple task to follow that development itself,
the reason being that the systematic exposition of beliefs and customs
is not a traditional Jewish discipline. In a sense, the Instruction on the
Two Spirits, incorporated in the Community Rule, alluded to earlier (p.
28), is an exception, forming the one and only doctrinal treatise among
ancient Hebrew writings. The theology of Judaism, biblical, inter-
Testamental, medieval or modern, when written by contemporary
Jewish authors, is often modelled consciously or unconsciously on
Christian dogmatic structures: God, creation, human destiny,
messianic redemption, judgement, resurrection, heaven and hell. Such
structures may and sometimes do distort the religious concepts of
Judaism. For example, the interest of the Church in the messianic role
of Jesus is apt to assign a greater importance to Messianism in
Jewish religion than the historical evidence justifies, and Paul’s
hostility to the ‘legalism’ of Israel obscures the Jewish recognition of
the humble realities of everyday life prescribed by the Law as no mere
‘works’ but as a path to holiness walked in obedience to God’s
commandments.

1 THE COVENANT

Since the key to any understanding of Judaism must be the notion of
the Covenant, it may safely be taken as an introduction to Essene



religious thought. The history of mankind and of the Jewish people has
seen a series of such covenants. God undertook never to destroy
mankind again by a flood; in exchange, Noah and his descendants
were required to abstain from shedding human blood and, on the ritual
level, from eating animal ‘flesh with the life, which is the blood, still in it’
(Gen. ix, 1-17). To Abraham, who was childless and landless, God
offered posterity and a country, provided he led a perfect life and
marked his body and that of all his male progeny with a visible
reminder of the Covenant between himself and heaven, circumcision
(Gen. xvii, 1-14). Again, in the days of Moses the Israelites were
declared ‘a kingdom of priests, and a holy nation’ (Exod. xix, 5), God’s
special possession, on condition that they obeyed the Torah, the
divine Teaching of the religious, moral, social and ritual precepts
recorded in the Pentateuch from Exodus xx and repeated in the
farewell discourse addressed by Moses to his people in the Book of
Deuteronomy. After the conquest of Canaan and the distribution of the
land to the tribes, the fulfilment of God’s promise to Abraham, the
Covenant was renewed by Joshua and the Israelites reasserted their
commitment to their heavenly Helper (Jos. xxiv). From then on, the
biblical story is one of continuous unfaithfulness to the Covenant. But
God was not to be thwarted by human unworthiness and ingratitude,
and for the sake of the handful of just men appearing in every
generation he allowed the validity of the Covenant to endure. Though
he punished the sinful and the rebellious, he spared the ‘remnant’
because of their fidelity to it. From time to time, saintly leaders of the
Jewish people, King David and King Josiah before the Babylonian
exile (2 Sam. vii; 2 Kings xxiii, 1-3) and Ezra the Priest after the return
from Mesopotamia (Neh. viii-x), persuaded them to remember their
Covenant with God with solemn vows of repentance and national
rededication; but the promises were usually short-lived. This would no
doubt account for the development of an idea in the sixth century BCE
of a ‘new Covenant’ founded not so much on undertakings entered into
by the community as on the inner transformation of every individual
Jew for whom the will of God was to become, as it were, second
nature.



The time is coming ... when I will make a new Covenant with Israel... This
is the new Covenant which I will make with Israel in those days ... I will set
my law within them and write it on their hearts...

(Jer. xxxi, 31-3; Isa. liv, 13)

It was this same Covenant ideology that served as the foundation of
the Qumran Community’s basic beliefs. The Essenes not only
considered themselves to be the ‘remnant’ of their time, but the
‘remnant’ of all time, the final ‘remnant’. In the ‘age of wrath’, while God
was making ready to annihilate the wicked, their founders had
repented. They had become the ‘Converts of Israel’ (cf. CD IV, 2;
4Q266 fr. 5 i). As a reward for their conversion, the Teacher of
Righteousness had been sent to establish for them a ‘new Covenant’,
which was to be the sole valid form of the eternal alliance between
God and Israel. Consequently, their paramount aim was to pledge
themselves to observe its precepts with absolute faithfulness.
Convinced that they belonged to a Community which alone interpreted
the Holy Scriptures correctly, theirs was ‘the last interpretation of the
Law’ (4Q266 fr. 11; 270 fr. 7 ii), and they devoted their exile in the
wilderness to the study of the Bible. Their intention was to do
according to all that had been ‘revealed from age to age, and as the
Prophets had revealed by His Holy Spirit’ (1QS VIII, 14-16; cf. 4Q265
fr. 7 ii).

Without an authentic interpretation it was not possible properly to
understand the Torah. All the Jews of the inter-Testamental era, the
Essenes as well as their rivals, agreed that true piety entails
obedience to the Law, but although its guidance reaches into so many
corners of life - into business and prayer, law court and kitchen,
marriage-bed and Temple - the 613 positive and negative
commandments of which it consists still do not provide for all the
problems encountered, especially those which arose in the centuries
following the formulation of biblical legislation. To give but one
example, the diaspora situation was not envisaged by the jurists of an
autonomous Jewish society.

Torah interpretation was entrusted to the priests and Levites during
the first two or three centuries following the Babylonian exile. Ezra and



his colleagues, the ancient scribes of Israel, ‘read from the book of the
Law... made its sense plain and gave instruction in what was read’. In
this passage from the Book of Nehemiah viii, 8, Jewish tradition
acknowledges the institution of a regular paraphrase of Scripture
known as Targum, or translation into the vernacular of the members of
the congregation. When the parties of the Pharisees, Sadducees,
Essenes, etc., came into being with their different convictions, they
justified them by interpretations suited to their needs.

A classic example of idiosyncratic Bible interpretation in the Scrolls
concerns a law on marriage. Since no directly relevant ruling is given in
the Pentateuch on whether a niece may marry her uncle, Pharisaic and
rabbinic Judaism understands this scriptural silence to mean that such
a union is licit. When the Bible wishes to declare a degree of kinship
unlawful, it does so: thus we read apropos of marriage between
nephew and aunt, ‘You shall not approach your mother’s sister’ (Lev.
xviii, 13). Thus a tradition surviving in the Babylonian Talmud is able to
go so far as even to praise marriage with a ‘sister’s daughter’ and to
proclaim it as a particularly saintly and generous act comparable to the
loving-kindness shown to the poor and needy (Yebamoth 62b). The
Qumran Essenes did not adopt this attitude at all. On the contrary, they
regarded an uncle-niece union as straightforward ‘fornication’.
Interpreted correctly, they maintained, the Leviticus precept signifies
the very opposite of the meaning accepted by their opponents; the
truth is that whatever applies to men in this respect applies also to
women.

Moses said, You shall not approach your mother’s sister (i.e. your aunt);
she is your mother’s near kin (Lev. xviii, 13). But although the laws against
incest are written for men, they also apply to women. When, therefore, a
brother’s daughter uncovers the nakedness of her father’s brother, she is
(also his) near kin.

(CD v, 8-11)

The Temple Scroll proclaims clearly this prohibition in proper legal
terms:



A man shall not take the daughter of his brother or the daughter of his
sister for this is abominable.

(11QT LXVI, 16-17)

Again, according to the strict views of the sectaries, fidelity to the
Covenant demanded not only obedience to the Law, to all that God
has ‘commanded by the hand of Moses’, but also adherence to the
teaching of ‘all His servants, the Prophets’ (1QS 1, 2-3). Although not
expressly stated, this special attention to the Prophets implies, firstly,
that the Essenes subscribed to the principle incorporated into the
opening paragraph of the Sayings of the Fathers in the Mishnah that
the Prophets served as an essential link in the transmission of the Law
from Moses to the rabbis.

Moses received the Torah from (God on) Sinai and passed it on to
Joshua; Joshua to the Elders (= Judges); the Elders to the Prophets; and
the Prophets passed it on to the members of the Great Assembly (= the
leaders of Israel in the post-exilic age).

(Aboth 1, 1)

The second inference to be drawn is that the sect believed the
Prophets to be not only teachers of morality, but also guides in the
domain of the final eschatological realities. But as in the case of the
Law, their writings were considered to contain pitfalls for the ignorant
and the misinformed, and only the Community’s sages knew how to
expound them correctly. Properly understood, the Books of Isaiah,
Hosea and the rest indicate the right path to be followed in the terrible
cataclysms of the last days. A simple reading can convey only their
superficial meaning, but not their profounder significance. The Book of
Daniel sets the biblical example here when it announces that
Jeremiah’s prediction that the Babylonian domination would last for
seventy years is not to be taken literally; the real and final message is
that seventy times seven years would separate Nebuchadnezzar from
the coming of the Messiah (Dan. ix, 21-4). But the Qumran sectaries
went even further than Daniel. They argued that it is quite impossible to
discover the meaning without an inspired interpreter because the


































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































