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Abstract

This thesis seeks to gain a fresh perspective on the movement reflected in the Damascus
Document by asking if it could be seen as a Revitalization Movement, a theoretical construct
developed by the American anthropologist Anthony Wallace. Signs of a cultural identity
crisis and the changes in society causing it are evident throughout the Damascus Document.
By comparing the findings to Wallace’s model, we understand that the movement could have
developed as a reaction to a context of profound cultural changes. This study challenges the
prominent view that the major crisis causing the rise of the movement was the Babylonian
exile, as another paradigm related to Isa 7.17, featuring Ephraim’s departure from Judah, is
alluded to in several ways. The princes of Judah are compared to Ephraim and depicted as
those who depart, because they have adopted a foreign way of life, the way of the kings of
Greece. While both paradigms were seen to represent collective memories used as warnings
of judgment, the theme of division of the northern and the southern kingdoms in the past is

portrayed as comparable to the current conflict in society.
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1 The need for a New Perspective

This thesis will present an anthropological study of the movement reflected in the Damascus
Document. What would we gain by yet another study of the Damascus Document? Why an
anthropological study? This thesis is born of the conviction that there is a need for a new
perspective on the movement reflected in the Damascus Document. In this chapter I intend to

uncover what I see as the old perspective, and why I see the need for a new perspective.

1.1 “Sect”

In 1910 Solomon Schecter produced the first publication of some fragments of hitherto
unknown texts found in a Genizah in Old Cairo (Hempel, 2000, 15). Schechter termed the
publication of the text, now known as the Damascus Document, “Documents of Jewish
Sectaries: Fragments of a Zadokite Work™ (Schechter, 1910). Major publications shortly
thereafter, “The Covenanters of Damascus: A Hitherto Unknown Jewish Sect” (Moore, 1911)
and “Eine unbekannte jiidische Sekte” in 1922 likewise included the term “sect” (Ginzberg,
1970). Since then the term “sect” has continued to be used to describe the religious movement
reflected in the Damascus Document. Later, other fragments of this text were found in some
of the caves at Qumran and scholars now recognise the proper context for study of the
Damascus Document to be their connection to the Dead Sea Scrolls. However, not only has
the terminology “sect” and ““sectarian” continued to be used for the Damascus Document, it
has likewise been used in relation to other texts among the scrolls that reflect one or more

religious movements (Jokiranta, 2013, 17). Why was this term used?

First, we may have to investigate where the term “sect” comes from and what it means. The

term is rooted in European history and the early development of the sociology of religion.



Max Weber (1864-1920) could be seen as a founding figure of the term “sect” (Chalcratft,
2007a, 26) in his writings on the sociology of religion, which include his study of Ancient
Judaism (Weber, 1952). In the early 20" century he authored several writings in which he
theorised about the role of religious groups in society (a comprehensive bibliography of these
writings is found in Chalcraft, 2007d). Weber is known to have developed what he called
“ideal types”. He considered reality too complex to be fully understood and thought it would
be helpful to simplify reality in order to comprehend and analyse it. He described “sect” as a
religious group with voluntary membership for which the member was qualified, as opposed
to the “Churches” of Europe, which Weber understood to be compulsory, as the members
entered by birth (Chalcraft 2007a, 33; Weber, 1952). Chalcraft states that Weber left open
“the possibility and existence of sects in cultural environments that lack an orthodoxy”
(Chalcraft, 2007b, 45). Weber developed the types “sect” and “Church” over time and, as
noted by Chalcraft, Weber’s original ideas are often equated with the later developments of
his ideas by others; in particular Troeltsch (Troeltsch, 1912), who placed a stronger emphasis

on the Church/Sect dichotomy (Chalcraft, 2007b, 26).

In the second half of the 20" century sociologists of religion, who were in need of a model to
explain religious groups within a broader framework, started to create new sect models. Bryan
Wilson (Wilson, 1973 and Wilson, 1990) created a sect model which does not presuppose
Church/Sect dichotomy. Wilson states that he uses “sect” as basically synonymous with a
minority religious movement and that it can be used for religious groups all over the world
outside the Christian context, as the focus is how the “sect” reacts to evil and to the world
around them. Wilson fashioned seven ideal types of sect, each representing a particular
reaction to evil and the world. Wilson emphasises that different types of sects emerge

depending on the external conditions and surrounding culture (Wilson, 1973, 38).



It was also during the second half of the 20" century, when the religious scene of Europe was
changing that Benton Johnson rewrote the Church/Sect model, as he postulated a continuum
representing the degree to which religious groups are in tension with the environment, the
ideal church anchored to the social environment in which it exists and the ideal sect on the
other pole, despised and persecuted (Johnson, 1957). The idea of the continuum was taken up
by Rodney Stark and William Sims Bainbridge, who researched religious movements and
their relationship to society at large or the elite, which has the power to enforce its standard on
others. They thus defined “sects” and “cults”, as religious groups that were existing in tension
with society or the ruling elite: “To a great extent, elites represent the society with which sects
and cults are in tension” (Stark and Bainbridge, 1985, 50). However, Stark and Bainbridge

use the term “cult” to describe an independent religious group, whereas they assert that

sects have a prior tie with another religious organization. To be a sect, a
religious movement must have been founded by persons who left another
religious body for the purpose of founding the sect. The term sect, therefore,

applies only to schismatic movements (Stark and Bainbridge, 1985, 25).

It is important to note that Stark and Bainbridge make this distinction and that their sect
model still implies a counterpart in much the same way as the original Church/Sect typology.
Another thing worth noting is the fact that they talk about movements. A movement is on the

move, it changes over time, it is not static, reacting to changes in the context.

Other sociologists have contributed to the redefinitions of “sect”. This section was meant to
provide a brief introduction to the main theorists and their definitions of “sect”. As seen from
this short introduction, the definition of “sect” has changed considerably over time. Indeed,

the term can now be used with widely differing meanings, covering different phenomena



(Craffert, 2001, 32) and it has become so flexible that Jokiranta states that “No one definition

of ‘sect’ exists” (Jokiranta, 2010, 201).

1.2 “AStory Already in Mind”

As the term “sect” is a sociological term, it could be presumed that the term was adopted
because sociological methods were used by the first scholars studying the Damascus
Document and other texts found at Qumran. However, this was not the case. Jokiranta notes
that, since the first announcement of the discovery of the scrolls in 1948, it was suggested that
the 1QS was a manual of discipline of a formerly unknown “sect” and that the term has since
been “widely used in a rather loose sense without any explicit sociological pre-understanding”
(Jokiranta, 2010, 200). No copies of the Damascus Document were found in the first cave in
1948 but, as we shall see later, the 1QS is somewhat related to the Damascus Document and,
whether the texts reflect one or two different movements, the term “sect” is widely used of
both. According to Davies the use of social scientific studies was undeveloped during the first
decades of Qumran studies (Davies, 2005, 69-70). Martens, who did use sociological methods
in his study of the Damascus Document, notes this concerning the Damascus Document
explicitly (Martens, 1986). As late as 2002, Charlesworth mourns the lack of sociological
influence in Qumran studies (Charlesworth, 2002, 6), but notes that the works of Shemaryahu

Talmon were different and he commended him for the use of sociological methods

(Charlesworth, 2002, 10). We shall turn our attention to the studies of Talmon later.

We can only speculate as to why the first scholars chose to use this term. We have established
that their studies were not sociological, and the term was used in a loose sense. When the first
publication of the Damascus Document appeared (Schechter, 1910), the term “sect” was

newly coined by Weber, but Weber’s essays on “Ancient Judaism” were not published before



1917-1919. By the time of Ginzberg’s publication (Ginzberg, 1922), these essays and the
work of Troeltsch had been published (Troeltsch, 1912). We can conclude that the first
scholars who wrote about the Damascus Document knew the term, “sect”, because they used
it. However, it seems plausible that they only had a vague understanding of the meaning of
the term they used, as their use does not bear the marks of sociological definitions or methods.
Before finding the text at Qumran it was not known where or when the Damascus Document
was originally composed (Hempel, 2000, 16 and 20); thus, the historical context of the text
and the movement reflected in it could not account for the choice either. When the Damascus
Document was found among the scrolls at Qumran, scholars realised that they were dealing
with a text composed in one of the last two centuries BCE. Details on this will be dealt with
later, as we now only want to find answers to the question, why was the term “sect” used for
the movement reflected in the Damascus Document and for movement(s) reflected in other

texts at Qumran?

I suggest that the usage of the term could have a great deal to do with the reception story of
the scrolls. The anthropologist Edward Bruner has stated that ethnographers tend to come to
the field with a narrative in their thoughts “which structures their initial observations in the
field” or in other words “with a story already in mind” (Bruner, 1986, 146). Bruner warns that
the discourse produced in this way shapes our thinking and becomes what he terms “the
dominant story”. The dominant story will be retold by colleagues and will be very difficult to
change (Bruner, 1986, 145-153). I will argue that this principle applies to Qumran studies in

which the dominant story has become the story of one or more “sects”.

The scrolls were found in a secluded place in the Judean Desert, close to the shores of the

Dead Sea and in close vicinity to the ruins of a settlement, Khirbet Qumran. The Catholic



archaeologist Roland De Vaux was the first to excavate Khirbet Qumran; and he described the
place in terms of a monastery, thus indicating that the group of Jewish believers living there
was small and secluded, similar to a group of monks in a medieval monastery (Vaux, 1973).
In an article termed "How not to do Archaeology: The Story of Qumran”, Davies reiterates
Bruner’s theory of entering the field with “a story already in mind”, as he concludes that the
archaeology of Qumran was done with a sense that ”you must have a clear idea of what you
are discovering before you dig” (Davies, 1988a, 207). Davies’ article is not just a critique of
the archaeology of Qumran, but also of the way several facts were linked together to create
the dominant story. He explains how at an early date the ruins came to be regarded as the
place of origin of all the scrolls, thus linking the site to the scrolls and the movement(s)
reflected in them. The emphasis in the early studies was an emphasis on tension between a
figure mentioned in some of the scrolls, perceived as leader of at least one of the movements,
“The Teacher of Righteousness”, and another figure, “The Wicked Priest”, which was

probably a sobriquet for a High Priest (Davies, 1988a, 204).

Davies mentions another “story already in mind”: the accounts by Josephus and Pliny the
Elder of a Jewish group called the Essenes (Davies, 1988a, 205). Attempts have been made to
identify the movement(s) with one of the groups known from the classical sources, Essenes,
Sadducees or Pharisees. Thus, features described in the classical sources were projected onto
the movement(s). Most scholars in the first decades of Qumran research identified the
movement(s) with the Essenes (Newsom, 1990, 167), even though not all thoughts and
practices attributed to them fit the picture. One of the features of the Essenes according to the
classic sources is that they were predominantly celibate and male, features that fitted the
concept of monastery and of being different from other known Jewish religious groups.

However, according to a study by Wassen, Women in the Damascus Document, this is



contrary to the depiction of the movement in this text (Wassen, 2005, 5). Thus, the ideas from
the classical sources represent “a story already in mind”, which has attributed strange features

to the movement(s) of Qumran that made it seem “sectarian”.

Qumran texts were contrasted with what was believed by scholars to be “normative Judaism”.
Davies states that, at the time of discovery of the first scrolls, the prevalent scholarly position
of late Second Temple Judaism was based on a belief that a “normative” Pharisaic Judaism
stretched back possibly to the time of Ezra, seen as “a monolithic system based on law,
covenant and temple” (Davies, 2005, 69). Additionally, Sanders proposed that Second
Temple Judaism was dominated by a nationalistic view of election (Sanders, 1977). His ideas
contrasted with the notion of the salvation of a “remnant,” expressed in the Damascus
Document and other texts found at Qumran. The expectation of salvation of a “remnant” is
now thought to have been an important concept, shared by many of the Jewish believers at
that time (Elliott, 2000, 50; Blenkinsopp, 2006, 222-250); we shall deal with the notion of a
remnant later. The concept of a “normative Judaism” in Second Temple Judaism has
gradually been abandoned by scholars in the last few decades. Grabbe comments on it like
this, “specialists were realizing the true situation in Second Temple Judaism and starting to
reject the “orthodoxy” model” (Grabbe, 2007, 129). It would therefore seem that, because the
texts found at Qumran contrasted with the ideas of late Second Temple Judaism assumed by
scholars at the time, the movement(s) reflected in the texts were classified as “sectarian” by

most scholars.

The last two decades have seen a growing number of conscious studies using sect models in a
sociologically informed way (Jokiranta, 2010). These studies will be consulted as part of the

discussion of the next question.



1.3 “Sect” and Context

In an evaluation of the usefulness of social scientific models in biblical studies, Craffert
places an emphasis on the fact that there needs to be “comparability between the model and
the data under consideration” (Craffert, 2001, 22). The data in our case is the text of the
Damascus Document, but it is also the historical context. Jokiranta explains it this way, “A
sect is not a sect as such but in relation to other groups of people and to societal change”
(Jokiranta, 2013, 40). Craffert asserts that, as part of evaluating the usefulness of a model, we
need to note the origin and features of the model itself (Craftfert, 2001, 25), and we need to
demonstrate that the model and the evidence address the same phenomena (Craffert, 2001,
23). In other words, we need to evaluate whether the model fits the context. Let us first turn
our attention to Weber’s model of sects and the church-sect typology in general and start by
looking at different scholars’ viewpoints on whether this model fits the context and could be
seen as a useful model for studying the Damascus Document and other texts found at

Qumran.

Chalcraft maintains the usefulness of the ideal types of Weber, and the notion of voluntary
movements (Chalcraft, 2007a, 27), as does Jokiranta (Jokiranta, 2010, 202), even though she
states that she sees “the traditional categorical church-sect typology” as a “less useful” model
for use in Qumran studies (Jokiranta, 2013, 39). I would side with Jokiranta on this statement,
as | believe the model makes it impossible not to imply a normative Judaism, as the term is
rooted in European history and sociology of religion where the model of Church and Sect
predominated. This implication of a normative Judaism also seems to be a major reason for
rejecting the use of the term “sect”. Even though Albert Baumgarten, who has undertaken a
major study of the different religious movements of the Maccabean Era, makes use of

Weber’s concept of voluntary movements, he sees the need to compose and define his own



use of the word “sect” (Baumgarten, 1997, 6-7). He claims that this is because he wants to
distance himself from implying “a primitive orthodoxy from which sectarianism was a
deviance” (Baumgarten, 1997, 16). Rather he describes the Maccabean Era as a period with so
much fragmentation (Baumgarten, 1997, 16). Miiller likewise argues that the term “sect”
presupposes a norm, and that it is not possible to talk of such a norm within late second
temple Judaism (Miiller, 2003, 18 and 22). Blenkinsopp, like many others, implies the need
for a better term, and specifies that he uses the term “sect” in a neutral way as he knows “of
no entirely acceptable alternative” (Blenkinsopp, 2006, 58), but he is cautious when using the
term and underscores that “our understanding of postdestruction Judah has broadened since
Weber’s time” (Blenkinsopp, 2006, 64). This outlook is in line with Schluchter, who
describes Weber’s analysis of the time between the destruction of the First and the Second
Temple as incoherent (Schluchter, 1981, 8), and criticises Weber for “back-projecting”
medieval conditions and post-reformation concepts on to antiquity (Schluchter, 2004, 49).
Talmon explains that before the Dead Sea Scrolls were found, no actual knowledge existed of
what constituted the perceived “normative Judaism” in the last centuries BCE. The
assumptions made were based on deductions from knowledge of later Tannaitic Judaism,
from the first centuries CE (Talmon, 1989, 7). Talmon has undertaken a study of Weber, and
he states that this study “may be seen as an addendum to Weber’s Ancient Judaism” (Talmon,
1991, 16). He is not in favour of the use of Weber’s typology for “the Qumran Covenanters”.

He concludes that their development is

an incompatible object for inclusion in Weber’s clear-cut typology of
socioreligious bodies. The dichotomy of Cult versus Word, Law versus Spirit,
Church versus Sect simply does not apply to the Qumran community.

(Talmon, 1991, 42).



Talmon has, from an early stage of scroll studies, decided not to use the term “sect” for the
movement(s) reflected in the scrolls; instead he uses the term “the Qumran Covenanters” in
the text seen above. Likewise, Neusner, who has done extensive study into Weber’s work on
Ancient Judaism (Neusner, 1981), thinks that these “two givens” - the construction of a
normative Judaism and the model of Church and Sect - “joined to deprive the Dead Sea

Writings of a systematic reading” (Neusner, 2001, 3).

Let us then turn to Wilson’s model. Considering the main objection to the church-sect
typology to be the lack of evidence of any orthodoxy in the historical context, Wilson’s model
has an indisputable advantage in that it does not presuppose the Church/Sect dichotomy, a
feature commented on by Grabbe, who asserts how truly useful it is to find a model that does
not imply an orthodoxy model (Grabbe, 2007, 129). There is a caveat though, as Wilson does
define “sect” as a minority religious movement (Wilson, 1973); and we have no assurance
that the movement reflected in the Damascus Document was a minority movement. Wilson’s
model does offer a typology that some find helpful, but caution is needed in order to use
Wilson correctly as he does point out that not all of his ideal types are found in all types of
societies, as the context determines which kind of movements can develop (Wilson, 1985,
38). Among Qumran scholars, Albert Baumgarten has endeavoured to use some of the
typology (Baumgarten, 2007), as have Regev (Regev, 2007 a), Piovanelli (Piovanelli, 2007)
and Grabbe (Grabbe, 2007). These scholars have generally stated that they consider that the
types as such can be helpful tools. However, Craffert has made a striking critique of the use of
Wilson's model, particularly the use of it in New Testament studies, which points to matters
of concern for the use in Qumran studies, too. He is generally concerned with the
shortcomings of Wilson's model. Wilson's model includes so many variables that Craffert

claims it ends up as an all-inclusive definition which is so broad that it does not illuminate
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much, as it is possible to include every sort of group in the definition (Craffert, 2001, 40). I
concede that the model’s strength is that it does not imply any orthodoxy, but I agree with
Craffert in that the model is too flexible and includes too many variables to accomplish much.
Even Jokiranta, who has made a major contribution to assessing the usefulness of Wilson’s
model in Qumran studies, and generally approves of the model as a useful tool, concludes at

the end of her thorough study:

My conviction is that other typologies as well as completely different

theoretical approaches are also needed (Jokiranta, 2009, 206).

This statement seems to imply that Jokiranta is not entirely convinced of the model’s

usefulness in Qumran studies.

One of the other models that has been used by Jokiranta is the model of Stark and Bainbridge
and the notion of tension. Stark and Bainbridge define tension as subcultural deviance
towards a more powerful elite and the degree of tension defines the degree of sectarianism
(Stark and Bainbridge, 1985, 50). It is particularly interesting that Stark and Bainbridge

highlight that, even when the elite may be defined as “deviant”, it is often a reality that

the elite has the power to enforce its standard on others. To a great extent,
elites represent the society with which sects and cults are in tension (Stark

and Bainbridge, 1985, 50).

In this way they include the aspect of political power in their model. I would consider the
notion of tension to be the main strength of this model, as it is something to look for while
analysing the text, not something we impose on the text. Wassen and Jokiranta has made an

interesting use of this model to analyse the two traditions behind the Community Rule and the

11



Damascus Document, S and D, in order to estimate in which of the traditions the higher
degree of tension with the outside world is found (Wassen, 2007, 205-245). The study of
Wassen and Jokiranta shows the usefulness of this model for comparison of texts. Since
Wilson has emphasised the notion of tension, some Qumran scholars have mixed these two
models. Regev thus uses Wilson's notion of tension towards the world, as well as the studies
of Stark and Bainbridge (Regev, 2007a and Regev, 2007b). My main concern with Stark and
Bainbridge’s model is that the term “sect” according to their definition applies only to
“schismatic movements”. I am concerned, as this poses a danger of the model inducing the

idea of an orthodoxy and a schismatic movement once again.

We have seen how sociologists have tried to change the meaning of the term “sect”, so that it
does not imply any orthodoxy, but did they succeed in changing such a strong term in the
minds of people? Craffert has noted that, even while using Wilson’s model, many biblical

scholars

assimilated the model with other sect typologies which use the same term but
do not deal with the same categories. On the historical side, the continuous
use of any form of normative Judaism remains one of the biggest obstacles

(Craftert, 2001, 46).

It seems that that the term “sect” has become associated with the Church/Sect dichotomy and
likewise the negative connotations of the word “sect” to an extent that it can no longer be

separated from it in most people’s minds, which is a fact noted by Wilson himself:

Although sociologists use the term “sect” in a completely neutral and non-
pejorative sense, for the public at large...the word remains...a term of

opprobrium (Wilson, 1990, 46).
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Wilson’s quote warns us that the term has negative connotations which influence the way in
which we look at these believers. Newman makes a strong appeal to do away with this term
for this particular reason, and use “clean terms”, terms that are not “loaded with many
meanings”, which “are not always relevant to the groups and in some cases can even cause
problems” (Newman, 2006,1); while Lim has stated that the term “is badly in need of

qualification”, because of its assumptions (Lim, 2002, 83).

We must therefore conclude that the term sect is a problematic term to use for the movement
reflected in the Damascus Document. Firstly, the term has negative connotations which
influence the way in which we look at the movement reflected in the Damascus Document.
The second reason is equally pertinent: The term is rooted in European history and sociology
of religion where the model of Church and Sect predominated. Although sociologists have
made several attempts to redefine sect, the term sect has become associated with the
Church/Sect dichotomy and the negative connotations of the word sect to an extent that it can
no longer be separated from it in most people’s minds. Thus, by using the term sect, the larger
context is blurred. This happens because the Church/ Sect paradigm presupposes the existence
of a normative Judaism. As scholars no longer assume that a normative Judaism existed
within late second temple Judaism, the term sect does not fit the context of the movement it

seeks to describe.

1.4 Need for a New Perspective

If we use another term, what would happen to our perspective? If we wipe the slate clean and
start all over again? We have seen how Qumran studies have been burdened with “stories
already in mind” and that the story of a “sect” has followed the Damascus Document from the

beginning. Craffert poses a warning that,
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models impose an ‘Iron Law’ of perspective. Once within the framework of
a particular model, it is difficult, if not impossible, to consider viewpoints

which do not belong to that framework (Craffert, 2001, 23).

Would using another model, which is not associated with the term” sect” help us gain a fresh
perspective on the movement reflected in the Damascus Document? If we use another term
we gain an opportunity to rid ourselves of the old assumptions and the negative connotations
the word “sect” carries with it. Using a term other than “sect” might help us gain a fresh
perspective on the movement reflected in the Damascus Document. We would need to search
for a model which could help us gain a fresh perspective on the movement reflected in the
Damascus Document. As noted by Craffert, there needs to be “comparability between the
model and the data under consideration” (Craffert, 2001, 22). The data in our case is the text
of the Damascus Document and its historical context. Craffert maintains that a model's
usefulness needs to be evaluated and this includes “an analysis of the prevailing social and
cultural conditions” in the historical context (Craffert, 2001, 36). Craffert emphasises that the
search for a model that fits the context is imperative and not a luxury (Craffert, 2001, 46). We
should therefore look for a model which meets this requirement. To do this, we need to try to
uncover the context in which the movement thrived. However, the reverse might prove
equally true: If we use a model which as far as we can tell fits the context of the movement
then using this model may help us uncover some perspectives of the relationship between the

movement and the context.

In the next chapter I will unfold the considerations that led me to choose an anthropological
model known as the model of Revitalization or “Revitalization Movements” (Wallace, 1956a)

for this study, in which I will seek to answer the question:
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Does the Damascus Document reflect a Revitalization Movement; and would this model help
us gain a fresh perspective on the movement reflected in this key document from the corpus

of'the Scrolls, and the context in which the movement developed?

15



2 The Damascus Document and Methodological Considerations

In the last chapter we concluded that, in order to find a suitable model for our study of the
Damascus Document, we need to look for “comparability between the model and the data
under consideration” (Craffert, 2001, 22). We have established that the data in our case are
the text of the Damascus Document and its historical context. We therefore need to start this
chapter by gaining a general understanding of what the Damascus Document is, and to find
out what is known about the dating and the possible historical context. After we have done
that we should discuss some methodological considerations related to the choice of model and
an outline of a suggested model for use for this study. We need to define some key terms as

well before we move on to an outline of the chapters to follow.

2.1 The Damascus Document

The Damascus Document is part of the corpus of texts that was found between 1947 and 1955
in eleven caves in the Judaean desert, near the shores of the Dead Sea and in close vicinity to
the ruins of a settlement, Khirbet Qumran. However, two medieval copies of the Damascus
Document had already been found at the end of the nineteenth century in a storeroom of a
synagogue, a genizah, in Cairo (Hempel, 2000, 15). They were brought to Cambridge
(Soskice, 2010, 248) and published in 1910 by Schechter (Schechter, 1910). Schechter
referred to his finds as “Documents of Jewish Sectaries: Fragments of a Zadokite Work”. This
title reflects his thesis concerning the nature of the texts. Based on the interpretation of
Ezekiel 44:15 in CD3:20b-4:4a of the role of the sons of Zadok, Schechter called this a
Zadokite work and related the document to the Sadducees, as he maintained it contained an
attack on the Pharisees (Fitzmyer, 1970, 13-14). This title has since been replaced by the

Cairo Damascus Document, henceforth CD. This title refers to witness within the text to
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Damascus or the Land of Damascus. CD 7:14-15 is a key passage making it clear that

Damascus is an exegetical term derived from Amos 5:26-27.

Scholars now recognise the proper context for study of the Damascus Document to be its
connection to the Qumran library. It is not known how the documents came to Cairo, but
Taylor states that literary sources indicate at least two occasions when scrolls were found and
taken in earlier centuries, but that it is likely that many more scrolls were found and used
elsewhere (Taylor, 2012, 300). Reports of a Greek version of Psalms found in jars near
Jericho in 217 CE and another ancient letter by the Patriarch Timothy of Seleucia, written
around 800 CE, mention a discovery of Hebrew texts in a cave near Jericho, including 200
copies of Psalms used by Origen when compiling his famous Hexapla. Taylor tells of a survey
made of more than 30 caves in the area in 1952. She is convinced the description of the cave
clearly matches the shape of cave 29 (Taylor, 2012, 277-279). Stegemann on the other hand
points out that what is known as cave 3 at Qumran, which was discovered with an open
entryway, contained many jars with remarkably few fragments remains. Stegemann thus
proposes cave 3 could be where the documents found around 800 CE originated (Stegemann,
1998, 69-71). The Cairo text is shorter than the texts found in the caves, but where they

overlap the texts correspond closely to each other (Hempel, 2000, 24).

2.1.1 The Manuscripts

The two medieval manuscripts are generally referred to as Manuscript A and Manuscript B.
Manuscript A from the 10™ century CE is the older and also the longer, containing 16
columns, usually divided into what is referred to as the Admonition (columns 1-8) and the
Laws (columns 9-16). Manuscript B dates from the 12 century. It consists of only two

columns, partly overlapping with Manuscript A; Schechter numbered the columns of
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Manuscript B 19-20 (Schechter, 1910). Column 19 contains a different text from columns 7
and 8 from Manuscript A, but column 20 introduces additional material. Scholars perceive 19-
20 to be part of the Admonition (Hempel, 2000, 16). There has been much debate about the
relationship between these documents. Kister explains how the manuscripts seem to be
transmitted from the same text but constitute two different recensions. He sums up the former
arguments for the development of the differences in the text, as either scribal error or differing
theology (Kister, 2007, 61-64). However, Kister concludes that the differences seem to
indicate “a fluid state of the text of the Damascus Document at an early period” (Kister, 2007,
76). Despite the fact that the fragments preserved at Qumran only seem to represent
Manuscript A, Kister suggests that Manuscript B could possibly preserve “even a more
original version than the Qumran witnesses” (Kister, 2007, 76). We shall discuss this further

when we analyse the parts of Ms A and Ms B that overlap.

The relationship between the different portions of the two manuscripts has likewise been the
subject of debate, but according to Wassen the order has now been generally accepted as (Ms
A) 1-8, then (Ms B) 19-20, then (Ms A) 15-16 and 9-14 (Wassen, 2005, 20-2). The position of
15-16 before 9-14 was first suggested by Milik (Milik, 1959, 151-152). The manuscripts
found at Qumran were found in Caves 4, 5 and 6. The fragments found in Caves 5 and 6 were,
however, not well preserved. They were decomposed as they had not been deposited in jars
(Stegemann, 1998, 75-76). Cave 5 only contained a small leather fragment, whereas Cave 6
contained five leather fragments (Hempel, 2000, 21-24). A large number of fragments from
Cave 4 were assembled by J.T.Milik, who was able to assemble and identify eight MSS of the
Damascus Document. Milik assembled and transcribed these fragments and also identified
some fragments that were not paralleled in the Cairo Damascus Document. Milik pointed out

that two of the 4Q Mss indicated that a change should be made to Schechter’s addition in that
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columns 15 and 16 should be placed before column 9 (Milik, 1959, 151-152). On the other
hand, Schechter’s arrangements of the Cairo Damascus Document have been used to place
parallel texts of the 4Q manuscripts. The fragments of 4Q266-273, assembled and transcribed
by Milik, were subsequently published in DJD XVIII by Joseph Baumgarten (Baumgarten,
1996, 1-2). The Cave 4 manuscripts are written on parchment, except 4Q273, which is written
on papyrus (Baumgarten, 1996, 193). 4Q266 is the oldest and longest. The MS is written in a
semi-cursive hand with an unusual number of scribal erasures. This has given rise to
speculations among scholars that it could be a private draft rather than written by professional
scribes at Qumran (Baumgarten, 1996, 2). It consists of eleven numbered identified and 64
unidentified mostly smaller fragments and it contains the beginning and the ending of the
document, both of which were lacking in the Cairo Genizah documents (Hempel, 2000, 21-
24). Thus, the Cave 4 document comprises a longer version of the documents found in Cairo,
including what seems to be the original opening, although this part of the text is very
fragmentary. The texts from Qumran agree with the Cairo manuscripts except for minor
variants (Stegemann, 2000, 177). Baumgarten notes that nearly half of the 4Q texts parallel
those from Cairo and he underscores how this has given confidence to the reliability of the
Cairo Document (Baumgarten, 1996, 2). Although the 4Q documents comprise a longer
version than the CD, Hempel considers it most plausible that material was lost in the Cairo

manuscripts accidentally, rather than by deliberate omission (Hempel, 2000, 21-24).

The following sections are intended to present some contributions of previous studies to the

understanding of the nature, development and content of the text.
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2.1.2 Attempts to Date the Composition

The dating of the fragments has been done partly by means of C 14 dating of 4Q266, which
placed the copy either as late as the first century BCE or the first century CE (Hempel, 2000,
21). According to Yardeni, paleographic analysis of the Qumran Damascus texts suggests the
earliest copy to be 4Q266, written in semi-cursive Hasmonean script. Six other copies are
written in formal Herodian Script (Baumgarten, 1996, 1- 2). Thus, the Damascus Document
must have been in existence before its earliest copy 4Q266 was the produced in the first half

of the first century BCE (Hempel, 2000, 23).

More than anything the dating of the composition has evolved from a combination of textual
analysis and efforts to fit the text into a probable historical context. This was already so when
the Cairo manuscripts were studied, before it was known that the texts were written in
antiquity. Louis Ginzberg actually managed to come fairly close to a correct estimate of a
date. He wrote his work on the Damascus Document shortly after Schechter had published his
work. Eli Ginzberg is responsible for a late publication in English of the work of his father,
Louis Ginzberg, most of which had been published in German in 1922. He writes that his

father estimated a date between 76-67 BCE (Ginzberg, 1970, xxii-xxiii).

The interest in dating the composition rose to new heights after the discoveries of fragments
of the Damascus Document at Qumran. Studies of the Damascus Document have played a key
role in attempts to reconstruct the history of the movement reflected in the Damascus
Document and other texts found at Qumran, as well as attempts to reconstruct the history of
the settlement at Qumran and the relationship between the settlement and the scrolls (Hempel,
1998, 3). In many studies it has been assumed that the movement reflected in the Damascus

Document was the same movement reflected in other of the documents found in the caves at
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Qumran, as similarities in ideology and vocabulary are noticeable (Hempel, 2000, 16). Davies
is an advocate of the view that the texts found in the caves at Qumran reflect more than one
movement (Davies, 2000, 43). Davies advises caution, particularly when studying the texts
using sociological methods. He maintains that it is better to analyse the documents separately

than to assume any kind of specific relationship between them beforehand (Davies, 2005, 76).

Many studies have tried to place these texts in relation to what was known from other sources
concerning Judaism in the Second Temple Era. Attempts have been made to identify the
group of people related to the document with one of the groups known from the classical
sources, Essenes, Sadducees or Pharisees, although the group of people reflected in the
document shows discrepancies as well as similarities in relation to the known groups
(Wassen, 2005, 5-7). Hempel, while explaining how a consensus was reached classifying the
movement as Essenes, states that it needs to be underscored that this procedure did not use the
primary sources as their starting point; instead a structure for interpretation was built on the
basis of the classical sources. She rightly calls this methodology questionable (Hempel, 1998,

6).

Grossman explains how early scholarship tended to either take the historical expressions
within the text literally or to dismiss them as literary invention. As the text indicates that this
movement originated 390 years after the Babylonian conquest of Judah in the early 6™ century
BCE (CD 1.1-10) calculations have been made understanding this as a straightforward
historical account. Grossman maintains that this generates difficulties, as the method does not
take into account the larger ideological framework of the text. However, she comments that
many modern readings of the historical claims of the Damascus Document do take the larger

framework into account (Grossman, 2002, 6-10).
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The Damascus Document, as well as many other texts from Qumran, poses further difficulties
when endeavours are made to relate the text to historical events because of extensive use of
code names, the so-called sobriquets that are used instead of using the real names or titles of
persons (Collins, 2009). Attempts to date the composition have been done using suppositions
about one of the sobriquets in the Damascus Document, The Teacher of Righteousness,
usually taken to be the founder of the movement. Possible allusions to his death in the
Damascus Document have been the basis for calculating the composition to no later than 110
BCE (Wassen, 2005, 23). However, in order to find out who he was and when he lived,
speculations concerning his enemy or counterpart, The Wicked Priest, have been made.
Proponents of the original Essene consensus have tried to find out which of the Hasmonean
High Priests could be behind the sobriquet The Wicked Priest, mentioned in some of the
Pesharim, but not in the Damascus Document. The Groningen Hypothesis takes up the idea
first voiced by van der Woude (van der Woude, 1987, 375-384) that considers the designation
“as a generic one referring to different Hasmonean High Priests in chronological order”
(Garcia Martinez, 2007a, 31-52), beginning with Judas Maccabeus (Garcia Martinez, 2007b,
53-66). Another suggestion as to whom this sobriquet could refer to was raised by Pfann, who
put forward High Priests in office before the Hasmoneans, Jason or Menelaus, as possible
candidates (Pfann, 2004, 171-186). In a recent study Collins discusses the attempts made to
date the Teacher of Righteousness. Collins maintains these calculations involve references to
him in the Pesharim in which he is mentioned in relation to two other figures, “The Wicked
Priest” and “The Liar”. Collins notes that scholars have realised that the Pesharim cannot be
used to extract historical information, but even so he is convinced that these sobriquets were
used for actual historical figures and that it is legitimate to try to figure out who they

represent. He offers a lengthy discussion on the issue and concludes that he finds it more
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probable that the “Wicked Priest” is one of the later proposed figures, notably either

Alexander Janneus or Hyrcanus II or both (Collins, 2010a, 98-121).

All these attempts to calculate when the Teacher of Righteousness lived can thus be seen to be
based on some highly speculative hypothesis, which has furthermore been based on
integration of the interpretation of the Damascus Document with that of other texts from
Qumran. In a recent study of other Qumran texts that have traditionally been linked to the
Teacher of Righteousness, Harkins reasons that these texts have been linked to the Teacher of
Righteousness due to a common assumption that the scrolls found at Qumran were preserved
by a single movement (Harkins, 2012b, 461). This ties in well with Davies’ line of argument.
As we noted above, he has pointed out that interpreting the Damascus Document as an
integrated part of the Qumran scrolls poses methodological problems. He therefore advises
that each text should be analysed separately (Davies, 1983, 14-15). This advice will be
followed in this thesis; thus, I shall only consider the movement reflected in the Damascus

Document.

The aim of this section was to elucidate studies and discussions related to attempts to date the
Damascus Documents. Further discussions on the Teacher of Righteousness will be taken up
later. What follows is an overview of the progress of previous studies of the language,

structure and development of the Damascus Document.

2.1.3 Language, Structure and Development

The Damascus Document is written in ancient Hebrew. Schechter described the language of
CD as “for the most part pure Biblical Hebrew”, but that it also contained “terms and
expressions which occur only in the Mishna” (Schechter, 1910, xi). Schechter furthermore

noted lengthy passages of Scriptures without introductory formula with deviations from the
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Massoretic Text, which he explained away as merely scribal error (Schechter, 1910, xi-xii).
Ginzberg devoted a chapter to the language of CD, which was published by his son at a later
date (Ginzberg, 1970, 274-303). This publication also includes an early orthographical
analysis of the CD (Ginzberg, 1970, 3-4). Qimron, who has also contributed a transcription of
the Damascus Document, has written the only published grammar of the language of the
scrolls (Fassberg, 2012, 10) in which he states that the language of the scrolls is very similar
to the language of the late biblical books, although it also contains influences from Aramaic
and at times resembles Mishnaic Hebrew. However, he states that the Hebrew of the Dead Sea
Scrolls has many features that are not found in other traditions and therefore he concludes that
it “draws on a distinct spoken dialect” (Qimron, 1986, 116). Morag likewise notes that, in
places, the language resembles Mishnaic Hebrew, but the greater part of the language used he
terms “the General Qumran Hebrew” and he argues that, although a number of features of this
language undeniably continue Late Biblical Hebrew, it does not do justice to “the General
Qumran Hebrew” to classify it as a continuation of Late Biblical Hebrew. Not only does he
note that the features that reveal no continuation with Late Biblical Hebrew are too numerous
to be seen as secondary, he also claims that several of these features, and notably variations in
stress patterns, must have come into being in a spoken language, and he also concludes that
these must represent features of a Hebrew dialect of this historical period (Morag, 1988, 161-
163). New studies have not come to any differing conclusions. Fassberg has conducted a
study of the historical perspectives of the linguistic study of the Damascus Document in
which he concludes that the relationship between features of the language of the Damascus
Document and Late Biblical Hebrew and Mishnaic Hebrew “has been proven beyond doubt”

(Fassberg, 2000, 67). In his most recent review of studies done on the Hebrew of the Dead
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Sea Scrolls, he applauds Qimron’s conclusion that the Hebrew of the Scrolls reflects an

unknown dialect (Fassberg, 2012, 10).

As mentioned earlier the Damascus Document has traditionally been divided into what is
referred to as the Admonition (columns 1-8; 19-20) and the Laws (columns 9-16).
Baumgarten explains that some scholars have doubted that the laws were an integral part of
CD, but he states that the “4Q manuscripts should decisively dispel such a notion”
(Baumgarten, 1996, 7). He argues that the Admonition continually calls for obedience to the
Torah and its proper interpretation and views the Admonition as a hortatory preface to a
corpus of Torah interpretations (Baumgarten, 1992, 55). Wacholder similarly criticises the
division between Admonition and Law used ever since Schechter and argues “that the two
themes are constantly interwoven” (Wacholder, 2007, 12). He argues that in Judaism this
division between admonitory and legal language does not exist and he maintains that the
author would never have thought of legal and non-legal Torah (Wacholder, 2007, 12-13). A
similar point has recently been made by Hempel, who recommends paying attention to the

fluidity between Law and Admonition (Hempel, 2009, 375).

The scholarly interest in studying the Damascus Document has been immense. The
Prolegomenon by Fitzmyer to the reprint of Schechter’s volume includes a bibliography of
studies before 1970, which takes up ten pages (Fitzmyer, 1970, 25-34). Several scholars have
committed their attention to a literary critical study of the Damascus Document. After 1970
some seminal literary critical studies were done by Murphy O ’Connor and Davies. Between
1970 and 1972 Murphy O’Connor devoted a series of articles to literary critical analysis of the
Admonition (Murphy-O’Connor, 1970; Murphy-O’Connor, 1971a; Murphy-O’Connor,

1971b; Murphy-O’Connor, 1972a; Murphy-O’Connor, 1972b; Murphy-O’Connor, 1974)
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followed by another article in 1985 (Murphy-O’Connor, 1985). In 1983 Davies’ literary
critical study of the document was published (Davies, 1983). Wassen notes that his source
critical literary analysis of the Admonition has been very influential in Qumran scholarship
ever since (Wassen, 2005, 32). Noting that most previous literary critical studies of the
Damascus Document had focused almost exclusively on the Admonition, Hempel offered a
comprehensive critical study of the Laws (Hempel, 1998, 8). For earlier attempts see
Rubinstein, 1952, and two unpublished works by Tiller, 1987, and R. Davis, 1992. It emerged
from Hempel’s study that the Laws of the Damascus Document continued to be revised rather
than copied (Hempel, 1998, 191). These former studies have noted the composite character
and paid attention to apparent seams within the text, which suggests that the text may have

developed in a sequence of redactional stages (Grossman, 2002, 16).

2.1.4 Purpose and Audience

Wassen notes that parts of the Admonition appear incoherent to a modern reader (Wassen,
2005, 32). However, Grossman in her study, noting the importance of the social setting of the
document, brings to attention the importance of the audience and the fact that there exists a
literary context, which consists of the textual knowledge and preconceptions that the audience
brings to the reading (Grossman, 2002, 21). It is thus important to consider that a text which
appears inconsistent to the modern reader may have seemed totally consistent to the original
audience. We shall therefore now have a look at what has been suggested as the purpose and

audience of the Document.

As already mentioned Grossman has pointed out that some of the historical allusions within
the text have been used by scholars in a very straightforward manner and historical

reconstruction has been proposed on the basis of this material. Grossman suggests that the
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audience is taken into account when such a text is to be interpreted (Grossman, 2002, 19,) and
argues that the author/editors of the Damascus Document seem to have seen the narrative of
history as complex, and that it contained secrets which could not be uncovered without the
right covenantal knowledge (Grossman, 2002, 161). This is in line with a recent study of
“Mysteries at Qumran”, in which Thomas explains that mysterious knowledge is necessary in
order to gain understanding and in order to belong and be saved (Thomas, 2009, 67); and that
the Damascus Document is unequivocal about the link between knowledge and “the hidden
things” (Thomas, 2009, 67). Grossman maintains that caution is necessary not only in relation
to time and the concepts of history, but also in relation to geographical places, as geographic
language is part of an imagery that makes metaphorical use of the language of departure and
return, presented in a complex relationship to scripture (Grossman, 2002, 180-181). Collins
also maintains that the ostensibly historiographical passages in the Damascus Document seem
to be concerned with how God works in and through history, rather than chronology and
historical records (Collins, 2012, 161). An interesting point is made by Albert Baumgarten,
who has argued that ideas only move people when they seem useful, and that the ideas of the
past in the Damascus Document played a fundamental role in reinforcing its ideological base

(Baumgarten, 2000, 1-9).

The Damascus Document includes several calls to listen. These calls are in the second person
plural (e.g., CD 1.1; 2.2 and 2.14). This style gives the impression that the text was intended
to be read aloud and heard; and the term “sons” used for the addresses suggests that the
speaker takes a parental role (Wassen, 2005, 25). Vermes (Vermes, 1998, 43-45), Knibb
(Knibb, 1987, 14) and Falk (Falk, 1998, 234-236) have suggested that the Damascus
Document could be related to the annual Festival of the Renewal of the Covenant. The

Damascus Document has several allusions to the festival, mentioning the admission of new
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members as well as the annual gathering of all members (CD 15.5-16.6 and CD 14.3-6 and
CD 20.28b-30), and also in the last part of the document, now attested by 4Q266 11 17-21
and 4Q270 7 1-2 (see Baumgarten, 1996, 76 and 166). As we move on to discuss the concepts
of history, time and the use of Scriptures in the Damascus Document, we thus need to bear in

mind that the document seems to have been used for the instruction of members.

The complex relationship to scripture is well described by Davies, who notes that not only is
the text full of quotations and allusions to the Bible, which the movement uses to express its
plea, but “it was in the bible in the first place that the community found its identity” (Davies,
1983, 55). In his study of Scripture in the Admonition of the Damascus Document, Campbell
criticises Davies’ use of the term Bible in this context. Campbell is careful to make clear that
at the time of the writing of the Damascus Document the Bible had not emerged in its final
form, but that scriptures of what he terms “a broad and open-ended class of prophets” were
circulated and venerated by its users. Thus, he explains that what we now term Apocrypha
and Pseudepigrapha would have been read and revered along with scriptures belonging to
what we now term the Bible (Campbell, 1995, 17-18) a point of view he further emphasises in
a later essay (Campbell, 2005). Campbell argues that texts are rooted in the culture of which
they are a product and should be read in that light (Campbell, 1995, 44). He concludes that the
Admonition belongs to a broader exegetical tradition, which has connected a number of
biblical passages in a framework and that this framework is what unites the Admonition
(Campbell, 1995, 205- 206). Campbell advices caution when assuming redaction, as he claims
that it is a “well-constructed text”, although it may not seem so to the modern reader
(Campbell, 1995, 183). A table of the scriptural framework is found in his book (Campbell,
1995, 179-182); these Scriptures have as their focal point former rebellions and restorations,

as well as the exile, which could be seen as an image of the ultimate rebellion (see also Knibb,
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1976 and 1983 and Middlemas, 2007). Campbell comments that it seems that the writer’s

understanding was that one age was similar to any age and that this state of affairs would

prevail till the eschaton (Campbell, 1995, 208)

2.1.5 Summary

This part of the chapter was intended to promote a basic understanding of the Damascus
Document. A description of the manuscripts was followed by a survey of important advances
that previous studies have contributed concerning the date of composition and the language,

structure and development of the text.

It was recognised that the texts have a composite character. In my study, which follows, I
attempt to take into account the potential for complex textual composition and to be aware
that different strata of the work may either go back to different movements or different stages
of the life of one movement. Suggestions concerning the possible purpose of the original
audience were noted. It was disclosed that the Damascus Document is underpinned by a
framework of revered scriptures, and that it is necessary to be cautious in relation to concepts
of time and geography as metaphorical use of these concepts is presented in a complex

relationship to scripture.

We observed that paleographic analysis of the Qumran Damascus texts suggests the earliest
copy to be 4Q266, written in semi-cursive Hasmonean script, while six other copies are
written in formal Herodian Script (Baumgarten, 1996, 1- 2). C 14 dating of 4Q266 placed the
copy either as late as the first century BCE or the first century CE (Hempel, 2000, 21). The
dating of the fragments using these methods provides guidelines as to the latest possible time
of composition and clarifies the time of copying, but it does not give any definite answers

regarding the actual time of composition. However, the Damascus Document must have been
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in existence before its earliest copy 4Q266 was written in the first half of the first century

BCE (Hempel, 2000, 23).

We learned that attempts to produce a more specific dating evolved from a combination of
textual analysis and efforts to fit the text into a probable historical context. These attempts
were seen to be based on a highly speculative hypothesis and were furthermore based on
integration of the interpretation of the Damascus Document with that of other texts from
Qumran. It is thus not possible to arrive at a more precise dating than that which the

paleographic analysis and the C14 texts of the Qumran texts allow for.

2.2 Methodological Considerations and Definitions

The survey of previous studies of the Damascus Document and its possible historical context
has made it clear that there is no certainty as to which specific historical context we should
presume, which is a fact that poses an obstacle to us if we want to look for “comparability
between the model and the data under consideration” (Craffert, 2001, 22). The data in our
case are the text of the Damascus Document, but it is also the wider historical context. As
Craffert has noted, a model's usefulness needs to be evaluated and this includes “an analysis
of the prevailing social and cultural conditions” in the historical context (Craffert, 2001, 36).
Craffert emphasises that the search for a model that fits the context is imperative and not a
luxury (Craffert, 2001, 46). If we were to analyse a modern movement, we would be able to
analyse the specific context in detail in order to meet this criterion. In our case we have an
ancient Jewish text and the context is not known with certainty, so we will have to modify this
methodology. As the Damascus Document reflects glimpses of a historical context I suggest

that issues could be drawn from the text and used in order to consider the comparability of a
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model to those issues. I will therefore analyse the text looking for aspects of how the text
reflects the social world around the movement. It could be argued that these are only
reflections of the perspective of the people responsible for the writing of the Damascus
Document. However, this perspective is important for our purposes, because it is imperative

to understand what aspects of the social context the people in the movement considered to be
of such importance that it left a mark on the text. Although it would certainly be useful to
know the exact historical context, it does not seem possible at this point and thus my choice of
model will be based on impressions in the text of how the perceptions of the historical context
were written in this text by the people in the movement. In the next chapter I will therefore

analyse passages relating to the perception of the context that the text presents.

I discovered that several passages in the text indicate that the people in the movement
perceived themselves to be victims of some sort of cultural displacement; and that some
profound changes had taken place in their society. References to exile and cultural
displacement displayed in the text are many and profound. As the text also reflects that the
Temple, the center of Jewish worship, was envisaged to have been defiled (CD 4.18 and 5.6),
the situation could be classified as a religious displacement. However, frequent mention of
violence, sword, economic oppression and fornication in society indicates that some very
worldly problems were also perceived as part of the historical context presenting the people in

the movement with challenges.

It would seem from the above that in our case comparability between the model and the data
under consideration means finding a model that relates to displacement and social and

religious change. This is a fact noted concerning Qumran studies in general by Albert
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Baumgarten, who has expressed concern that many of the sociological theories used in

Qumran studies

do not specify the kinds of movement which proliferate at times of rapid change,
nor do they elucidate the aspects of rapid change which account for that proliferation.
They do not clarify the mechanisms by which rapid social change affects religious

change (Baumgarten 1997, 30).

Baumgarten considers it important that the methods used for Qumran studies meet these
requirements, because it is important to try to uncover the question of which circumstances
led to the development of such a movement. In his own analysis of the religious movements
of the Maccabean Era he concludes that those movements developed as a direct response to

the dilemmas of the period (Baumgarten, 1997, 200).

Before we move on it is important to define terminology and concepts central to the following
discussion. As “culture” is fundamental to our inquiry we shall start by looking at definitions.

A brief description of culture is offered in the Oxford Dictionary of Sociology:

In social science, culture is all that in human society which is socially rather than

biologically transmitted...a general term for the symbolic and learned aspects of

human society (Scott, 2005, 132-133)

This definition further links the concept of culture with values and customs that govern
behaviour within a social group, with group identity and with a common language (Scott,
2005, 133). Hastrup states that the British anthropologist Edward Burnett Tylor (1832-1917)
made one of the earliest attempts to define culture. He described it as the complex unit of
skills and habits which man had adopted as a member of society (Hastrup, 2004, 11). Hastrup

contends that many definitions have followed since the early days of Tylor, but recognises
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Geertz as someone that, one hundred years later, would renew the concept by focusing on
culture as a system of meanings encoded in publicly available symbols and social forms
(Hastrup, 20014,12). Clifford Geertz’ work has been very influential, causing an interpretive
turn in anthropology centred on meaning, perceiving culture as a symbolic system. Geertz’
interpretive understanding has been recognised as breaking the ground for postmodern

anthropology (Barnard, 2000, 162-164). Geertz has defined culture as a

historically transmitted pattern of meanings embodied in symbols, a system of
inherited conceptions expressed in symbolic forms by means of which men

communicate, perpetuate, and develop their knowledge about and attitudes toward

life (Geertz, 1973, 89).

This quote shows that Geertz establishes that the meanings embodied in symbols are
historically transmitted. In conjunction with this, Geertz speaks of culture as a system of
inherited conceptions. As can be seen from the quote, Geertz maintains that culture relates to
meaning, to making sense of life itself. In agreement with this existential note, Geertz refers
to religious symbols as carrying particular weight, due to the authority such symbols obtain

from their relation to a certain metaphysic reality (Geertz, 1973, 90).

In the early attempts to define culture, cultural change was not considered. This former
functionalist view of culture has been critiqued, as it only placed an interest in that which
sustains order in a society and could not explain the change that constantly takes place in a
society (Jensen, 1998, 187-188). Burnett likewise maintains that societal changes constantly
take place and explains how these can come in the form of innovation generated from within,
or as the process of borrowing from another society, which is called diffusion and is very

common (Burnett, 2002,130-131). It is notable that, according to Burnett, diffusion is
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a selective process in which some elements are accepted and others are not...in many

cases the element is accepted, but it is adapted to the needs of the particular culture
and harmonised with the culture as a whole. This is the process of syncretism

(Burnett, 2002,128).

This quote indicates that diffusion does not happen automatically but is subject to elements of
choice. Burnett asserts that in cultures where a stronger sense of group identity exists, and the
members are particularly proud of their culture, diffusion is halted. He also points out that
unless the community is “ripe” for a new idea or element to be introduced, no change will
occur (Burnett, 2002,128). In other words, cultures are always subject to change, but not all
cultures are equally open to change. As we shall see in the following, sudden change can have
an almost opposite effect, in which change is resisted and replaced by a quest for roots.
Lowenthal, who is well known for his studies of cultural heritage, writes that migration,
displacement, and substantial change cut people off from their roots; and he maintains that
this evokes a quest for heritage (Lowenthal, 1998, 6-9). He believes that “we value our

heritage when it seems most at risk” (Lowenthal, 1998, 24).

The concept of ethnicity is closely related to culture. According to Anthony Smith, a social
group may constitute an ethnic community characterised by claiming a homeland and sharing
myths of common ancestry (Smith, 1992, 138). The homeland, he claims, could be either in
their possession or remembered as a loss. He seeks to analyse which elements help ethnic
groups survive and establishes that one powerful element is a myth of election (Smith, 1992,
438-448). The focus of Smith’s study is ethnic survival. He maintains that most societies
undergo vast changes over time and for that reason he does not expect the retention of any

culture intact, but claims that
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[e]thnic communities can reasonably be said to have survived in something like
their earlier forms, if successive generations continue to identify with some

persisting memories, symbols, myths and traditions (Smith, 1992, 139).

We note here that Smith draws on Geertz’ studies, as Geertz speaks of culture as a system of
historically transmitted conceptions and symbols (Geertz, 1973, 90) in the same way that
Smith speaks of successive generations that survive by continuing to identify with some
persisting memories, symbols, myths and traditions. In a forthcoming publication Kugler
argues that, with a few exceptions, scholars have understood the context of the Dead Sea
Scrolls as a religious context and tried to define “the people of the Dead Sea Scrolls” within a
religious framework (Kugler, forthcoming). Kugler maintains that this is a modern construct
and that people in this ancient movement would not have thought of themselves using this
kind of categorization, rather “they were an ethnos” (Kugler, forthcoming). He explains that
the religious aspect was a natural dimension of any ethnic group in Greco-Roman antiquity
and concludes that the groups of people reflected in the Dead Sea Scrolls “fit the description
of ethnic groups in antiquity” (Kugler, forthcoming). This will be the vantage point of this

study.

Developing knowledge about, and attitudes toward, life furthermore relates to the concept of
social identity. The early anthropologists assumed that social identity was static and
primordial in nature (Geertz, 1996, 40-45). However, it is important for us to understand the
main thoughts in the current debate on social identity among sociologists, according to which
even ethnicity is constructed rather than primordial. The shift has been made from seeing
ethnicity as an inherent quality of a community (primordial), to seeing it as a relationship with
others. The dynamics of interpersonal relationships shaping and reshaping social identity have

come into focus (Coleman, 2004, 2). These ideas are in keeping with Jenkins’ observations on
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the relationship between change and societal identity crisis. He argues that, although social
identities are constructed, they are no less important or real to the group itself. Time and space
are important entities in the construction of social identity. Jenkins also underlines the
importance of collective memories as a meaningful past which is necessary as a base for
social continuity, as well as a hope for a meaningful future (Jenkins, 1996, 26-28). He
believes that crises of identity might occur in a society due to rapid change because “our

social maps no longer fit our social landscapes” (Jenkins, 1996, 9).

Because a meaningful past is important, a community or an ethnic group will often use
collective memories of the past to get a perspective of the present and the future, in times of
crisis. A number of anthropologists have noted this. Mattingly and Garro maintain that a
‘narrative is a fundamental human way of giving meaning to experience’ (Mattingly, 2000, 1)
In summary they uphold that traumatic memories must be recalled and retold to others
(Mattingly, 2000, 7) and that narratives are constructs that reflect the way in which people
think in the culture in which the particular narrative is told (Mattingly, 2000, 23-25). Good
explains how people use narratives to make sense of their sufferings, but also to present their
sufferings in a way acceptable to their particular culture (Good, 1994, 135-165). Bruner
furthermore claims that narratives reflect the historical era in which they are written and that
“each telling depends on the context, the audience, and the conventions of the medium”
(Bruner, 1986, 136), and that new stories are told “when there is a new reality to be
explained” (Bruner, 1986, 152). The observations by anthropologists that we have just
considered show that, even if we encounter concepts in the text which either belong to or
seem to belong to the distant past, they should still be considered important (Jenkins, 1996,

26-28; Mattingly, 2000, 1-7; Good, 1994, 135-165; Bruner, 1986, 136). The fact that these
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past experiences are selected and have been interwoven with the tale of the present shows that

these specific events were imperative in the mind of the author.

We now turn to our quest for a suitable model, a model relating to religious and cultural
change. The anthropologist Alan Tippet considers the American anthropologist Anthony
Wallace to be “one of the most important theorists in the area of religious change” (Tippet,
1987, 179). Certainly, Wallace has come to be seen as one of the founding figures of
anthropology in understanding cultures, not as static and isolated replications of uniformity as
the early anthropologists had defined them, but as representing diversity and always subject to
change (Grumet, 2003, vii). His study of the effects of disaster on a community in Worcester
(USA) in 1956 has been recognised as the first systematic anthropological analysis of such
phenomena (Grumet, 2003, xi). This was followed by his study “Human Behavior in Extreme
Situations” (Wallace, 1956b). Most of his work has been conducted as ethnographic research
of Native American tribes, particularly the Iroquois (Grumet, 2003, vii). However, his most
recent books present reprinted essays related to the effects of cultural change and disasters on
societies (Wallace, 2003) and essays on the effects of cultural change in modernity (Wallace,
2004). Wallace has been classified as a cognitive anthropologist as he bases his understanding
of culture and society on knowledge achieved by behavioral scientists (D’ Andrade, 1995, 17).
Cognitive anthropology developed in the late 1950s, in relation to studies done concerning the
interaction between language and human behavior (Barnard, 2000, 114-117). D’Andrade has

explained the approach this way:

Cognitive anthropology is the study of the relation between human society and
human thought...Such a project is closely linked to psychology because the study of
how particular social groups categorize and reason inevitably leads to questions

about the basic nature of such cognitive processes (D’Andrade, 1995, 1).
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Wallace developed an interest in modern psychology and in mental disease and therapy. He
wrote about the psychology of culture change in the book Culture and Personality (Wallace,
1970, 189), in which he also dealt with the relationship between culture and cognition, and
culture and mental illness. The psychological and cultural aspects of religion play a central
role in this book as well as in two other books written during the 1960s, Religion: An
Anthropological View (Wallace, 1966) and Death and Rebirth of the Seneca (Wallace, 1969).
In Religion: An Anthropological View the focus is on the ways in which religion and rituals
serve as means through which people achieve a sense of purpose and as means of resolving
conflicts that could threaten the existence of their cultures. Thus, Wallace raised crucial
questions regarding the role of religion in society and offered explanations of the ways in

which individuals and societies react to change.

Wallace is perhaps best known for his article on what he termed “Revitalization Movements”
(Wallace, 1956a). Later reprinted in his book on Revitalizations and Mazeways: Essays on
Cultural Change (Wallace, 2003, 9-29) “Revitalization Movements” is a theoretical construct
based on observations Wallace drew from documented data about social and religious

movements that he had gathered from all over the world.

2.3 The Theory of Revitalization

Wallace describes the context in which the need for new religious movements arises as an
identity crisis of an entire community, which occurs when the community experiences various
changes, such as environmental changes, military defeat or political subordination, resulting
in an extreme pressure towards acculturation. By acculturation is meant forced cultural
change through dominance. Wallace claims that this identity crisis may produce intolerable

stress on the individual level and internal cultural conflict in the community when anxiety
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over the loss of a meaningful life becomes evident. He asserts that it is under such
circumstances that new religious movements are likely to develop (Wallace, 1956a, 264-281).
Wallace has noted that the movements that arise under these circumstances follow a pattern,
and he proposes the term “revitalization” for this large class phenomenon. He defines a

“Revitalization Movement” as

a deliberate, organized, conscious effort by members of a society to construct a more

satisfying culture (Wallace, 1956a, 265).

Wallace suggests that persons perceive their culture as a system, and he compares the mental
image a person maintains of society to the mental image a person maintains of self as a
person. This mental image is given the appellation “the mazeway” by Wallace (Wallace,
1956a, 266). He argues that a person needs to maintain a mental image of his society and
culture, “in order to act in ways which reduce stress” (Wallace, 1956a, 266). Stress of this

kind is defined by Wallace as

a condition in which some part, or the whole, of the social organism is threatened

with more or less serious damage (Wallace, 1956a, 265).

Wallace believes that members of a society will act “to preserve its own integrity” and “will,
under stress take emergency measures to preserve the constancy of its matrix” (Wallace,
19564, 265). This pressure may result in cultural and societal changes, and an identity crisis of

an entire community occurs

when most, or even many, of a community’s members are unable to maintain a
satisfying image of self because their culture or fellow citizens, or both, are making
it impossible for them to realize the values they have learned to take as goals and

models (Wallace, 1966, 157).
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In this quote, the learned values refer to the pattern of behavior and conceptions that Geertz
defined as culture and, because Geertz maintains that culture relates to meaning - to making
sense of life itself (Geertz, 1973, 89) - we may appreciate what Wallace is saying about an
identity crisis of an entire community, a cultural identity crisis. Wallace is describing that, due
to cultural changes, “their culture” is no longer the same as the culture this community grew
up with, “the values they had learned to take as goals and models”. Furthermore, we note that
it is made impossible for this community to realise these values because of their “fellow
citizens”. In other words, the “fellow citizens” set the agenda; and the “fellow citizens” have
thrown away the old set of values. This, Wallace claims, produces intolerable stress on the
individual level and cultural distortion when anxiety over the loss of a meaningful life

becomes evident (Wallace, 1966, 157).

Wallace maintains that it has been difficult for him to construct useful sub-classifications of
Revitalization Movements, but he does base some typology on cultural areas, notably
classifying Jewish/Christian movements as Messianic or Millenarian, as these movements are
characterized by an expectation that the messiah needs to supernaturally intervene at a point
in history, in order to create an ideal society. This is in contrast to some of the non-religious
politically motivated movements, which expect to reach their goal by either gradual societal
change or a violent revolution. The term Millenarian Movements has frequently been used in
later studies for movements of this sort, often associated with the original studies of Wallace
(Y.Talmon, 1962 and 1966 and Wilson 1973, 494-495). Harkin maintains that scholars differ
on whether they employ Wallace and revitalization explicitly or not, based largely on whether
they are trained in Europe or North America, with North American scholars adopting

Wallace’s concept of revitalization more readily (Harkin, 2004, xxv).
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Studies based on Wallace have investigated the effects of culture changes and Yonina Talmon
sums up major research done in the years immediately after Wallace (Talmon, 1962, 125-

148), noting that

quick change and encounter with radically different system of values result in a more

or less severe cultural disintegration (Talmon, 1962, 137).

Wallace describes the revitalization process as running in stages but calls attention to the fact
that not all movements run the full course. The last paragraph dealt with the context in which

the need for revitalization arises; we shall now look at the stages of the revitalization process.

Wallace calls the first stage of revitalization, “the Mazeway Reformulation” (Wallace 1956,
270). This could be described as the formulation of a code, a blueprint of an ideal society or
“goal culture”. He describes that, within the “existing culture”, which refers to the historical
context of the movement, a “transfer culture” is established which denotes a system of
undertakings that supposedly will lead to the development of the “goal culture” (Wallace,
1966, 160). The “goal culture” refers to a perceived ideal culture, which in Messianic
movements will be created by the messiah; whereas the “transfer culture” denotes a
purposeful, organized effort by members of a society to construct a more satisfying culture in
the present (Wallace, 1956a, 265), which is mostly done by seeking to revive their traditional

culture (Wallace, 1956a, 275).

Wallace specifies that a Revitalization Movement is usually conceived and initiated by what
he terms a “prophet”. The term is used by Wallace to describe an individual who has had
visions and encounters with a supernatural being, which Wallace calls “personality
transformation dreams” (Wallace, 1956a, 271). He describes certain elements that are typical

for these visions: apocalyptic/millennial content, moral content and “the establishment of an
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ideal state of stable and satisfying human and supernatural relations” (Wallace, 1956a, 270).
Due to his interest in psychology, Wallace has tried to understand this form of visions using
psychoanalytic dream theory, but only found this partially helpful: the meaning of the dream
could be illuminated in this way but it did not explain the dynamics of life transformation and
change in personality that followed the vision. Wallace contends that in some cases the
individual has had no vision but a similarly defining moment of insight and inspiration, which
in the same way has led to a changed life. Wallace maintains that “individual ecstatic
conversions” could be seen as analogous of “the prophet’s personality transformation vision”.
However, the prophet has a need to communicate his experience to others, a sense of
“missionary obligation” (Wallace, 1956a, 270). Wallace attests that, with only a few
exceptions, every religious revitalization movement known to him has been conceived in one

Oor morec

visions by a single individual. A supernatural being appears to the prophet-to-be,
explains his own and his society’s troubles as being entirely or partly a result of the
violation of certain rules, and promises individual and social revitalization if the
injunctions are followed and the rituals practiced, but personal and social catastrophe

if they are not (Wallace, 1956a, 270).

Sanctioned in this way, or at least presented as sanctioned, by the supernatural, the prophet
possesses a sort of unquestionable authority. Wallace acknowledges that the concept of a
charismatic leader as developed by Weber (Weber, 1952 and 1956) could be used to describe
such a person, although Weber is concerned with the quality of the leadership and the relation
of the leader to the early followers in other contexts than that of revitalization movements
(Wallace, 1956a, 273). Moreover, Wallace considers Weber’s use of the charisma concept

ambiguous, as Weber leaves it uncertain as to whether it concerns an inherent quality of the
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leader or is “ascribed to the leader by followers and hence as being a quality of their

relationship to him” (Wallace, 1956a, 274).

The second stage of revitalization concerns “Communication” of the vision to people, as the
prophet preaches and teaches about his visions. Wallace maintains that two motifs are usually
included in such preaching. The convert is promised protection by a supernatural being; and
he is promised that he and his society will benefit from identification with the rules and
regulations of the “transfer culture” (Wallace, 1956a, 273). Wallace emphasizes that these
rules and regulations depend on elements “which have already attained currency in the society
and may even be in use” (Wallace 1956a, 270). Gradually the new disciples become the ones
responsible for communication to outsiders as well as to the people in the movement, an

activity which continues throughout later phases of organisation (Wallace, 1956a, 273).

The third stage is “organisation” of an authoritarian structure initially under the leadership of
the prophet. This includes administering the campaigns as followers start to devote part of
their time and money to it. From this time on the program of action is often administered
mainly by a political rather than a religious leadership. Some converts have ecstatic visions
and many of them “undergo a revitalizing personality transformation” similar to that of the

prophet (Wallace, 1956a, 273).

Wallace calls the fourth stage “adaptation”. Revitalization Movements could be classified as
revolutionary, because such movements threaten the interests of groups obtaining advantage
from the status quo. There is a tendency for the code of conduct to harden gradually and the
tone to become more militant, as opposition to the movement grows. The original doctrines
are thus continuously modified and this reworking “may take account of the changes

occurring in the general milieu” (Wallace, 1956a, 275). As the tone becomes more militant,
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hostility is often reflected in terminology as nonparticipating members are classified as
“traitors” and outsiders and opponents as “enemies” (Wallace, 1966, 162). If coordinated
hostility towards the revitalization movement develops, it is common that the emphasis shifts

from cultivation of the ideal to combat against the unbeliever (Wallace, 1956a, 275).

If the whole or a dominant part of the population within a culture accepts the doctrines and
joins the movement, then the revitalization process is completely successful and the fifth stage
of “cultural transformation” will take place. This in turn could be followed by a sixth stage of
“routinization”, using the concept developed by Weber in relation to charisma (Weber, 1956,

275).

In cases where a sixth stage is reached, the new cultural system might enter a steady state and
the organisation will only be responsible for “the preservation of doctrine and the

performance of ritual” (Wallace, 1956a, 275).

However, Wallace calls attention to the fact that often movements are unsuccessful; their
progress is stalled at some point (Wallace, 1956a, 278). He has therefore considered how
many stages he would consider necessary in order to include a movement in the category. He
concludes that as long as a movement qualifies as “a doctrine of revitalization by culture
change, there should be no requisite number of stages” (Wallace, 1956a, 278). Even so, he
explains that for his own research, he chose only to include movements that had passed the

first three stages and entered the fourth stage of adaptation (Wallace, 1956a, 278).

Wallace has noted three varieties of movements, classified by their choice of identification. 1)
Movements that “profess to revive a traditional culture now fallen into desuetude” (Wallace,
1956a, 275). 2) Movements that profess to import a foreign culture. 3) Movements that could

be classified as utopian, as they conceive of a desired culture that has never been realized
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before. Wallace admits that the varieties should be seen as ideal types, as many are mixtures.
(Wallace, 1956a, 276). According to the studies of Wallace the most common variety is the

first, in which the movement seeks to revive their traditional culture (Wallace, 1956a, 275).

Wallace finally emphasizes that for a movement to succeed it is necessary for it to obtain
internal social conformity and a successful economic system. If a successful economic system
is not established, the movement cannot live according to its idealistic lifestyle, because it
would become dependent on the “existing culture”, whose lifestyle it has chosen not to follow

(Wallace, 1966, 162).

2.4 A Revitalization Movement

In what follows I intend to use Wallace’s model to analyse the Damascus Document and
evaluate whether it could be seen to reflect a movement that resembles a Revitalization
Movement. In order to answer this question, the Damascus Document will be examined
according the pattern of the stages of revitalization outlined by Wallace. However, since this
is a study of a text and not a current movement, it is not possible to analyse whether the
community reflected in the text developed step by step over time in the stages stated by
Wallace. My objective is thus only to analyse which stages had developed by the time the

texts available today had been written/edited in their current form.

To make this a manageable task I will concentrate on what has been termed the Admonition,
which is the narrative setting of the text which outlines the origins and self-portrayal of the
movement locating it in a larger framework. I will also use sections from what has been
termed the laws of the Damascus Document, but will focus on those rules which reflect
expressions of life within the movement or carry information of accounts of inclusion in and

exclusion from the movement.
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A further methodological consideration concerns the term “author”. This term will be used in
my analysis heuristically, as I do not take for granted any particular individual behind the

document or any particular redactional story.

Before turning to Wallace, I collected data from the text, grouped the data and discovered
concepts found in the text. These concepts have then been ordered according to Wallace’s
model of what causes a Revitalization Movement to develop and how it develops in certain
stages. Difficulties were encountered in some cases where concepts overlapped, but I have

explained my choices in such cases. The remaining chapters follow Wallace’s model.

A cautious methodology was chosen in order not to impose the model on the text. Each
chapter therefore starts with textual analysis, the results are then summarized, and finally I
compare the findings to Wallace’s model. However, I make an exception in the next chapter,
chapter three: I start with an introduction to the context in which a Revitalization Movement
would arise according to Wallace. I do this as we need to evaluate whether the model fits the
context. As stated above (2.1) I will therefore analyse the text looking for aspects of how the
text reflects the social world around the movement. This chapter will therefore be slightly

different,

The remaining chapters are:

Chapter three, in which I will examine passages relating to the perception of the context that

the text presents.

Chapter four, in which I will analyse references to individuals within accounts of the origins
of the movement, to gain an understanding of how these individuals could be related to the

movement and what their roles were.
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Chapter five, in which I will analyse passages related to the message of the movement.

Chapter six, in which I will analyse passages dealing with organisation and economy of the

movement.

Chapter seven, in which I will analyse passages that mention that former members have

turned back, moved away or become traitors.

Chapter eight, in which I will evaluate whether the Damascus Document reflects a
Revitalization Movement; and in which way this model may have helped us gain a fresh

perspective on the movement reflected in the Damascus Document?
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3 Cultural Identity Crisis

In order to evaluate the usefulness of Wallace’s model for the study of the Damascus
Document, we need to evaluate whether the model fits the context. We shall therefore begin
this chapter with a short introduction to the context in which the need for revitalization arises
according to Wallace. We have established that, according to Wallace, the context in which
the need for revitalization arises can be characterized as an identity crisis of an entire
community of people. This identity crisis is caused by stress due to various changes in the
historical context such as military defeat, political subordination to foreign powers or even
exile, resulting in an extreme pressure toward acculturation, which leads to changes of norms
and values in the larger society. The identity crisis of the community of people may develop
when changes in their culture or their fellow citizens make it impossible for them to realize

the values they have learned to take as goals and models (Wallace, 1956a, 264-281).

In this chapter we shall therefore investigate whether the Damascus Document addresses any
of these phenomena. We shall try to establish to what extent the Damascus Document offers
evidence for signs of a cultural identity crisis and the pressures that, according to Wallace,
lead to this. The passages chosen for this chapter therefore relate to notions of exile or
displacement, war, strife and ethnic conflict. A problem encountered in trying to define such
sections is that they intertwine with texts that would perhaps better be characterized as
relating to faithless members who have left the movement. According to Wallace such
members are usually classified as “traitors” by a revitalization movement. This terminology is
usually not used until a certain point in the history of such a movement when it encounters
opposition and due to this opposition begins to classify such persons as traitors. It is not

always possible to be certain of whether a text deals with outside enemies or faithless
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members who have left the movement. Some passages use a terminology relating to traitors

and faithless people and these will be dealt with in chapter seven.

In order to make this chapter a manageable task it has been divided into two parts. In the first
part we will look for allusions to military defeat, mention of foreign powers and exile in the
text. In the second part we will investigate whether the community reflected in the document
perceived their fellow citizens as obstacles for the realization of the values they cherished as

goals and models; in other words, we will look for traces of an ethnic conflict.

3.1 Military Defeat, Foreign Powers and Exile

In this section we will look for references to military defeat, foreign powers and exile. In
order to know what to look for, apart from straightforward references to these three matters,
we need to consider what anthropologists have identified as responses to such experiences. To

keep this concise, only a few examples will be mentioned here.

Handler mentions how the necessity to preserve one’s cultural heritage grows when one’s
own culture risks being absorbed into that of a dominating power (Handler, 1985, 213-215)
and Ingold reflects on the importance of ancestry, memory and land to minority populations,
who need to express their difference as part of strengthening their identity in the presence of
imperialistic powers (Ingold, 2000, 151). The Uduk people of the Sudan-Ethiopian border are
a small African tribe that has been subjected to forced migrations. The renowned
anthropological thesis on the Uduk people written by Wendy James gives us access to their
oral traditions, which we would otherwise not have known or been capable of understanding.
James’ work sparked an interest in the Uduk people, which has led to further writings about
them. James has observed that this tribe primarily “know themselves to be something of a

remnant” (James, 1979, 18). They described themselves as a remnant because they faced the
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possibility of ethnic extinction again and again through history. They expressed thoughts
about their past as stories of alternations between civilisation with peace and attacks followed
by enslavement and displacement, and they spoke of themselves as a “remnant”, those who

survived (J. Davis, 1992, 22-23).

As we look for notions of military defeat, foreign powers and possibly exile, we should
therefore also look for whether the author might try to connect the present reality to a distant
past and a quest for roots, as well as for signs that they had been close to ethnic extinction, as
expressed by the concept of a “remnant”. As some of the passages related to these matters
appear at the beginning of the Damascus Document it is only natural that we look at them

first.

3.1.1 An Era of Wrath

A Cave 4 manuscript preserves the lost beginning of the Damascus Document known from
the Cairo genizah. The fragment has been characterized as a further admonition by Hempel
(Hempel, 2000, 27); and Campbell maintains that, although the text is very fragmentary, it
contains ample links to the remainder of the Admonition, as the language is similar and
certain phrases are used in both texts (Campbell, 1995, 42). It is very rare in the Dead Sea
Scrolls to have beginnings and endings preserved. For the Damascus Document we now have
both — that is if CD is accidentally shorter (Hempel, 2000, 20). As ancient authors used to
place comments to direct the reader at the beginning and the end of works, to point to what
sort of work they had created and how they wanted it to be understood (Baumgarten, 2000, 4),
it would seem profitable to take note of this beginning and this ending preserved in 4Q266.
Wacholder similarly maintains that the beginning of such a document carries great

significance and proposes that the author of such a document would usually have placed a title
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here; hence his reconstruction and translation of the missing words at the beginning of the

fragment, 4Q266 1.1:

[110R7 7707 w1 130 [Here is 'The Midrash on the Eschatological
Torah']

(Wacholder, 2007, 109-110).

This reconstruction was proposed independently by Stegemann, but he translated the title,
“The Final Midrash of the Law” (Stegemann, 2000, 193-194). However, as can be seen
above, this represents a complete reconstruction, as none of the letters exist in the fragment.
Because the text that precedes the text of CD is so fragmentary we shall not spend time on it,
except for one phrase which is preserved in its entirety. We shall include this because of its
prominent use in the text of CD as well, and because it is central to our discussion of the

context. 4Q266 2 1 3. Hebrew text, (Garcia Martinez and Tigchelaar, 1997):

YT XY oV Mn yp pwn | There is a decreed era of wrath for a people
that does not know him

The phrase is possibly resonating with Isa 5:13 in which the prophet laments that the people
will go into exile for lack of knowledge. The phrase is also found in CD 1.5, which we shall
look at shortly and it closely corresponds to the phrases found in CD 6.10 and 14, CD 12.23,

CD 15.7and 10; and in4 Q266 811,4Q2698115,4Q2712,12:

Hebrew text (Garcia Martinez and Tigchelaar, 1997):

YW vR; v vR | the era of evil

Although the phrase could be translated “a moment of wrath” (Garcia Martinez, 1997, 583),
Davies points out that the way these phrases are used in the Damascus Document generally

“denotes an extended period of time” (Davies, 1983, 122) and it is therefore better translated
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era or epoch. Furthermore, Knibb mentions that the usage of the expression in 1. and 2.
Maccabees refers to the period of Antiochus Epiphanes' persecution of Judeans and he
maintains that in the Damascus Document it could possibly refer to “the period in which the
author was living” (Knibb, 1983, 113). Following Knibb, we could say that this tiny phrase

reflects a dissatisfaction with the era in which the author lived.

As we just noted, ancient authors used to place comments to direct the reader at the beginning
and the end of works, to point to what sort of work they had created and how they wanted it to
be understood (Baumgarten, 2000, 4). Thus, it is interesting that we find that the same
expression is also mentioned in plural form at the end of the document, 4Q266 11. 18-19 in
relation to the importance of following the right interpretation of the law. Hebrew text (Garcia

Martinez and Tigchelaar, 1997):

TR 2102 Wy WK oowownn wind 18 | 18 This is the explanation of the
commandments, which they shall observe
during the entire era of

70 %P 2103 17°]pe WK nX 77pan[ 19 | 19 [visitation which they will be visi]ted
[during al]l the eras of wrath.

The fact that this concept is also emphasized at the end underlines its importance. To get a
deeper understanding of what is meant by this phrase, we shall have a look at the beginning of
CD, in which the phrase is found in CD 1.5. As CD 1.5 also introduces some positive aspects
due to God’s intervention in the period of wrath, particularly the notion of a remnant, we shall

continue under that heading.

3.1.2 The Remnant

We are now turning our attention to the first of two passages referring to the remnant. In these
two passages of the Damascus Document we encounter the concept of “remnant”. This

concept was already advanced by the biblical prophets, who developed it into a key motif that
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God would not fail his people. In Isaiah it becomes associated with exile from which only a

few will return (Blenkinsopp, 2006, 225-227). The passage in question is attested to in CD

1.1-11a. It corresponds to variants in 4Q266 2 i 6b-15a and 4 Q 268 1 9-18. Hebrew text

(Garcia Martinez and Tigchelaar, 1997):

WA 11021 PTE VT 9 WA AN vacat 1

1 And now, listen, all you who know
righteousness, and understand the actions of

PYRIN 922 WYY VOWM W32 T2 2y 19 271 2 9K 2

2 God; for he has a dispute with all flesh and
will carry out judgment on all those who
spurn him

PRI PID N0 IMATY WK 091 203
WP

3 For when they were unfaithful in that they
forsook him, he hid his face from Israel and
from his sanctuary

NIRY PRWT NWRD D12 1701 2907 210 4

4 and delivered them up to the sword. But
when he remembered the covenant with the
forefathers, he saved a remnant

VYW 221w PN PR 932 21Nl K7 HRwH 5
mxn

5 for Israel and did not deliver them up to
destruction; and in the era of wrath three
hundred and

922 791 T¥RITINAI T2 2NIR NPNY YW 6

6 ninety years after having delivered them up
into the hand of Nebuchadnezzar, king of
Babylon,

VIR VLR WY RN PRIV maxn oTps 7

7 he visited them and caused a shoot of the
planting to sprout from Israel and from
Aaron, in order to possess

5 1T DA 1727 INNTR 2102 W 1IN NX 8

8 his land and to become fat with the good
things of his soil. And they considered their
iniquity and they knew that

777 2WWAAIDY DYDY O 2NWKR 9

9 they were guilty; but they were like blind
persons and like those who grope for the way

QoW 292 0 owYA DR HR 12 2wy o 10
M7

10 over twenty years. And God appraised
their deeds because they sought him with an
undivided heart,

vacat 127 03°7777 P78 oM aab apn 11

11 and raised up for them a teacher of
righteousness, in order to direct them in the
way of his heart

At the beginning of the text there is an appeal to those who understand the actions of God,

that they may listen; and that God judges all who spurn him. Israel is then scolded for having

forsaken God, and this is taken as the explanation of why he hid his face and let them be
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delivered up to the sword; in other words, the judgement of God was upon them. This is the
first section of the Damascus Document in which a foreign power is mentioned. This narrative
introducing the exile and Nebuchadnezzar has received much scholarly attention. This is
partly due to the fact that it is woven into the fabric of what has been interpreted as a narrative
of the origins of the movement reflected in the text. It has thus been of major importance to
scholars who have wanted to understand how, when and where this movement had its origin.
For the purpose of this study the actual time and place of origin is only of peripheral interest,
but the debates about these issues have generated insights that are valuable to this study. This
passage bears the marks of a narrative written by an author within a people that has been close
to being exterminated by their enemies. This is borne out by the reference to Nebuchadnezzar,
king of Babylon, who conquered Judea, destroyed the temple in Jerusalem, and brought the
Judeans captive to Babylon. Before the exile in Babylon in the sixth century BCE, Judea had
been a sovereign kingdom. After the exile the Persians allowed the Judeans to return to Judea,
but the number was small. The temple in Jerusalem was rebuilt and constituted a central
institution in Jewish society, but the actual building never reached the standard it had before
the exile. The Jewish people were allowed much freedom under the Persian rule but had no
king. (Meyers, 2002,136-138). This narrative offers explanations to the terrible questions that
arise from the abandonment that they must have felt when they were taken into exile and
afterwards had great difficulty regaining their sovereignty and former grandeur, the questions

of how God could abandon his people and his sanctuary.

In Davies’ discussion of this passage, he tries to distinguish secondary additions from the
original text. He maintains that the “period of wrath” is part of the original text, but that CD

1.5-6 containing the reference to Nebuchadnezzar is a secondary addition by an editor who
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understood the divine punishment as referring to the advent of Nebuchadnezzar. However,
Davies maintains that no other historical divine punishment is alluded to in the admonition, so
although this may be an insertion, the overall message is still the same (Davies, 1983, 63).
This is actually not correct: the advent of Nebuchadnezzar is not the only historical divine
punishment alluded to in the admonition, as we shall see as we move on to study other

passages of the Damascus Document.

The reference to the 390 years and its relationship to the time of the origin of the community
have been much discussed. Again, we need to be cautious, as the 390 years are taken by most
scholars to originate from Ezekiel 4:5 (Campbell, 2005, 61), and probably are used here in
line with a known exegetical tradition “according to which the 390 years of punishment
correspond to the 390 years of Israel's iniquity” (Knibb, 1983, 113). It is in this era of wrath
that God visited them. Davies notes that a problem arises, as the interpretation of the first verb

in CD 1.7 is uncertain:

07?0 | he punished them

he visited them

he remembered them favourably
he will remember them

He maintains that most scholars before him have taken it in a benevolent sense, referring to
the remnant, but he thinks it is more probable that it refers to Israel and he therefore translates
“he punished them” (Davies, 1983, 65 and 233). Later studies tend to translate the verb either
in a neutral way, “he visited them” (see for example Knibb, 1987, 17 and Garcia Martinez,
1997, 551,583 and 605) or in a benign way, “he remembered them favourably” (Baumgarten,
1996, 35 and 120) or “he will remember them” (Wacholder, 2007, 27). If the verb is
understood in a positive sense, then it is this visitation that causes a sprout, a shoot of a plant

to appear, which is said to happen “in order to possess his land and become fat with the good

55



things of the soil”. A parallel is found in 1 Enoch 93:9-10 (Nickelsburg and VanderKam,
2004, 140-143). This kind of plant metaphor is an often used image of a tribe taking root in
their land, affirming their relationship to their land (Ingold, 2000, 48-49). The expression
could be taken as a reversal of the situation in which God was hiding his face from Israel and
thus a reversal of the exilic situation, the pivotal point being that God remembered his
covenant with the forefathers and saved a remnant. Blenkinsopp contends that the allusion
here is clearly to “the Abrahamic promise of land and progeny” (Blenkinsopp, 2006, 249).
Scholars have taken the shoot of the planting to be a description of the emergence of the
movement reflected in the document and taken the following text (CD 1:8-11) to describe
some of the earliest history of this movement, to an extent that Hempel states this is

“universally agreed” (Hempel, 2013, 146 and Hempel, 1999, 321, Tiller, 1997).

The relationship with God is described in covenantal terms. We shall have a closer look at the
concept of covenant in chapter five. Here, we note that it is argued that, because of this
covenant, God did not let the people be destroyed, but notably saved a “remnant”. Many
scholars have taken the “remnant” that was saved from destruction at the time of the exile to
denote the movement. A minority of scholars have tried to solve this riddle by arguing that
the movement originated in Babylon, from where it returned around the time of the
Maccabean revolt, as they take the allusions to “exile” in the documents as literal expressions
of the Babylonian exile. This argument was first voiced by Murphy-O’Connor (Murphy-
O'Connor, 1974, 215-244) and taken up by Davies in his study of the Damascus Document
(Davies, 1983, 122-123). However, Davies argues that the “remnant” mentioned in relation to
the time of delivering Israel up to the sword is distinct from the “root” coming into existence
at a considerably later time (Davies, 1983, 65). This observation was also made by Campbell,

who talks of two points of reference, “one exilic and the other considerably later” (Campbell,
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1995, 194). The literal interpretation of exile as the exile in Babylon was first challenged by
Knibb, who argues that the “exile” in the literature of the period was a theological expression,
not to be taken literally, as the “exile” was seen as a period of sin and the wrath of God which
had not yet come to an end, but would only come to an end by God’s intervention (Knibb,
1983, 253-272). In a general review of the subject in the intertestamental literature, which

includes the Damascus Document, Knibb concludes that all the reviewed writings

seem to share the view that Israel remained in a state of exile long after the
sixth century, and that the exile would only be brought to an end when God

intervened in this world in order to establish his rule. (Knibb, 1976, 271-272)

Although Davies advocates the idea that the movement originated in Babylon, he agrees with
Knibb in his understanding that the punishment continues and that the movement was living
“during the time in which the devastation and the Exile is prolonged” (Davies, 1983, 74). In a
later study of the Damascus Document, Knibb notes that in this passage, CD 1.3-8, the
materialization of the community and the exile are linked together and concludes that in the
text currently under discussion, “the exile and the emergence of the community are linked
immediately together in this passage” (Knibb, 1983, 113). He even thinks they are linked in
such a way that the emergence of the community is that which brings the exile to an end
(Knibb, 1983, 113). Campbell disagrees with this conclusion, as he states that CD 4.11f.
implies that the exile will not be ended before the eschaton (Campbell, 1995, 194). Further
discussion will be offered, as we shall look at this passage later, but for now we will focus on

the debate of whether this passage links the emergence of the community and the exile.

At the most basic level the reference to a remnant left after the exile only denotes that their

ethnic group had not been destroyed at that point in history and this is what I take it to mean. I
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therefore do not believe there is any mention here of a relation between the time of
Nebuchadnezzar and the beginning of the movement. The mention of the time of wrath or an
evil time does, on the other hand, suggest that the time in which they live is perceived as a
time in which God’s judgment is still at work. Blenkinsopp, who deals with how narratives of
exile in the literature of the period relate to biblical prophecy, observes that, although these
texts are dealing with current crises, the Babylonian exile looms large in the background
(Blenkinsopp, 2006, 231). Collins even uses the expression “an exilic consciousness” to

describe the mindset of this passage in the beginning of the CD (Collins, 2010a, 35).

As stated, it is generally agreed that the rest of the passage, CD 8b-11, is a narrative of the
beginning of the movement; we now turn to this passage. The first people who joined the
movement are said to have considered their own iniquity and identified themselves as guilty
and blind. Campbell notes the reference to Deut 28:29, in which blindness is taken to be a
curse of the covenant, meaning a judgment subsequent to breaking the covenant. He also
notes the relation to Isa 59:10, in which blindness is tantamount to sin and unrighteousness
(Campbell, 1995, 57-58). They were groping for the way: an allusion to the Isaian term “way”
is noted here, too (Blenkinsopp, 2006, 178-185). This is therefore mainly a self-confession of
sin and of having been under the curse of the covenant, but it also reflects a sense of
bewilderment and inability to know how to proceed in life because of this bewilderment.
These circumstances are described as having changed after twenty years; again, this may not
be literal, but possibly an allusion to half of the time Israel spent in the desert before entering
the land. A change happened when a teacher appeared who directed them. Our next chapter

takes up the discussion of this teacher, so we shall leave this for now.
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Apart from CD 1.6 there is only one more passage in the Damascus Document that has a

direct reference to a foreign power, referring to the kings of the peoples and the kings of

Greece in CD 8. 10f. paralleled CD 19, 22f. At present we will consider that this reference

indicates that foreign powers were perceived as a very real threat.

We shall now turn our attention to the second passage in which remnant appears. The text

starts in 2.2 with an exhortation to listen, addressed to those who enter the covenant, so it is

plausible to see this as a new section. CD 2.3b-12a, corresponding to 4Q266 2 ii 3b-12a.

Hebrew text (Garcia Martinez and Tigchelaar,

1997):

19199 29X TPWINY NN NYT 2K OR 3

3b God loves knowledge; wisdom and
counsel are before him

2171 12V 29K IR AN o7 YT A 4
mmho

4 prudence and knowledge are at his service;
patience is his and abundance of pardon

WR 27792 M 7723 MY YW 2w T¥2 1937 5

5 to atone for those repenting from sin, but
strength and power and hot flames of fire

TRY P11 °2YNNY 7 2710 2¥ 920 R 93 )7(2 6
NTRY

6 by the hand of the angels of destruction
upon those turning away from the way and
abhorring the precepts, leaving them without
a remnant

07021 27 QTPA 072 R M2 XY 0 MY 0o 7
Y70 1700

7 or survivor, because God did not choose
them at the beginning of the world and
before they came into being, he knew

119 AR N0 QT MTT DX VNN ATWYD DX 8
YORIT N

8 their deeds and abhorred the generations of
blood and hid his face from the land

990N TAYA CIW DR VTN 0PN 7Y )IRW(n 9
rRsh i RARDY

9 from <Israel> until their annihilation. And
he knew the years of their existence and the
number and detail of their times for all

DIPXP2 K12 731 7Y )N nran onw n 10
vy 1w 935

10 those who exist at all times and <and to
those who will exist>, until it occurs in their
ages throughout all the ages throughout the
everlasting years

70995 N7 WN? aw OXMIP Y 2P oo 11
Xon?1 PIRD

11 and in all of them he raised men up,
renown for himself, to leave a remnant for
the land and in order to fill

oyt Yan v 12

12 the face of the earth with their seed
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In this passage the judgment by sword becomes more pronounced in the context of a warning
against judgment. Now, it is stated that those who disobey will not even be left a “remnant” of
survivors (CD2.6). It is maintained that, if a person repents of his sin, he will receive pardon,
but judgment awaits those who despise the commands of God (Campbell, 1995, 106). The
whole passage seems to aim at creating an explanation for the suffering Israel had
experienced, and to make sense of it in the light of the scriptures and promises from God.
Even the very strong sense of predestination, which shows similarities with 1QS (Davies,
1983, 72), could well have developed as an attempt to offer an explanation as to why so many
of the people, who had a covenant with God, perished. Davies considers that CD 1.8 speaks of
a specific act, when God hid his face from the land. Yet he argues that, since all the wicked
have not been destroyed but their presence remains a contemporary issue, God must likewise
still hide his face from the land (Davies 1983, 73-74). Not only do I consider this a plausible
argument, it also fits the poetic sense of time displayed in this text, as recurrent events and
generations pass by unto eternity. Davies’ argument additionally links with Knibb's theory
that the “exile” was seen as a period of sin and the wrath of God which had not yet come to an

end but would only come to an end through God’s intervention (Knibb, 1983, 253-272).

Concerning style, Campbell notes that in this passage the “historical, linear style is much less
present, if at all, and there is an absence of personages” (Campbell, 1995, 107). Campbell
observes that there is an ambiguity in some of the descriptions and that “the historical
portions are interspersed with more ahistorical material”, which he claims, “suggests that the
writer thought that one age is much the same as any other” an “essentially timeless state of
affairs” (Campbell, 1995, 208). Campbell maintains that this provides the logic for the author
of the text to connect the recent history to that of the distant past (Campbell, 1995, 208). We

note again an underlying framework of biblical allusions informing this text (Campbell, 1995,

60



110). In particular the prophetic passages include the notion of the “remnant”, in Isa 46:3. The
prophecy that Israel will take root and fill the world with fruit, Isa 27:6, informs the end of

this passage (Campbell, 1995, 112-114). Davies states that

the ‘men of name’ raised in every epoch fulfil two goals: they remain to

inherit the land, and also to populate the earth (Davies, 1983, 74).

Davies proposes that this may allude to the Noachic covenant, when only a few survived and
yet they were able to repopulate the earth (Davies, 1983, 74). This is probable, as Blenkinsopp
maintains that in Isaiah ““Noah’s floodwater’ is one figurative rendering of exilic experience”
(Blenkinsopp, 2006, 229). Both allusions have as their focal point a small group of survivors

that managed to reproduce and fill the earth or the land.

The text seems to indicate that a “remnant” existed in all the years of history. As mentioned
earlier, many scholars have taken the “remnant” to denote the movement reflected in the
Damascus Document. If the “remnant” was a self-designation for the movement this passage
would not make much sense, unless we choose to translate line 11 differently, taking it to
mean “amongst all of them” as Hempel does (Hempel, 2013, 149 and Hempel, 1999, 324).
This is a plausible solution. However, although the members of the movement probably saw
themselves as the “remnant” of this particular generation, I do not consider the term a self-
designation of the movement. We noted that in CD 1.1-8, both Davies (Davies, 1983, 65) and
Campbell talk of two points of reference, and therefore the persons referred to must have been
from two different generations, “one exilic and the other considerably later” (Campbell, 1995,
194). This would also seem logical as, in order to survive, an ethnic group needs to be

represented in each generation. If there is not even a remnant left in a particular generation,
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then it means this ethnic group has ceased to exist or has been annihilated. Thus CD 2.11

contrasts with CD 2.9, which speaks of annihilation.

To conclude this part of the study we should list the key concepts. We have dealt with: a time
of wrath, judgment by God, the discourse of the sword with the possibility of annihilation of
their ethnic group, remnant, exile, covenant with God, land and fruitfulness of their people.
Furthermore, we have noted that the concept of time could be said to be that one age is much
the same as any other, as the same kind of events reappear. In the preceding discussion we
have noted that the author refers to the current time as an evil era in which the audience is
admonished to consider justice and the actions of God towards all men and remember that
God will carry out judgment on the unfaithful. The author then argues that this is what
happened when Israel was taken into exile by the Babylonians and the author explicitly
mentions Nebuchadnezzar, king of Babylon. The author calls those who survived this
judgment, a remnant. He believes that God appraised the deeds of the remnant, because they
kept the Covenant they had with God. The mention of the time of wrath set the tone that the
time in which they live is perceived as a time in which God's judgment is still at work and we
could say that “an exilic consciousness” could be perceived as an undercurrent in the passages
dealt with in this section. Having an exilic consciousness means having a feeling of still being
in exile. We could say that it seems possible from this that the people in the movement were
not feeling at home in their own ethnic environment, and we shall therefore now turn to this

topic.

3.2 Signs of an Ethnic Conflict

In this section we will look for signs of an ethnic conflict. We noted above in CD 1.4 that, due

to Israel’s unfaithfulness, God delivered them up to the sword but, when he remembered his
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covenant with their forefathers, he saved a remnant. In this section, we shall first have a look

at a discourse of judgment by the sword; we shall then turn our attention to a passage

introducing the idea that the people of Israel have been led astray by Belial; and finally we

shall consider a passage in which biblical paradigms and connotations relating to Judah and

Damascus have been turned around, so that Judah is seen as a place of judgment and

Damascus a place where the Law is kept and the blessings of the Land abound.

3.2.1 The Sword

It was evident from CD 1.4 that the sword is related to the punishment from God. In the

passage that follows, this concept is elaborated on: CD 1.11-2.1, corresponding to 4Q266 2 i

15a-2 i1 2a. Hebrew text (Garcia Martinez and Tigchelaar, 1997):

y7mM 11 | 11 And he made known
NTYA PR NT2 AWY WK IR 22K MMT2 12 | 12 to the last generations what he had done
7312 | to the last generation a congregation of

traitors

7793 9Y 2N 777 WK DY R 7170 o 13
kil

13 they are those who depart from the way.
That was the time of which it was written:
“Like a stubborn heifer

20T WK XY WK TIMYA ORI 0 P 14
ORI

14 thus Israel is stubborn”, when the man of
scoffing arose, who preached to Israel

M nwab 717’2 3Mn2 avnm an oo 15
M0 Ay

15 waters of lies and led them astray in a
wilderness without way, to bring low the
everlasting heights, diverging

DPIWR 1703 WK 2123 32091 PR M 16
Wwnh anbnaa

16 from the paths of righteousness and
removing the boundary with which the
forefathers had marked their inheritance, so
that

NNPI 2907 DAY NP2 MOR DX o2 paTa 17
opl

17 the curses of his covenant would adhere
to them, to deliver them up to the sword
carrying out the vengeance

NNAn2 1IN MPLRa WAT WK MNava 012 18
1D¥N

18 of the covenant. For they sought smooth
interpretations, chose illusions, looked out
for

YW PR NN 202 102 ¥t 19
227X WV

19 loopholes, chose the fair neck and
acquitted the guilty and condemned the
innocent,
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PYTX WH1 DY 1T 7 1707 N2 171%™ 20 | 20 violated the covenant, broke the law,

3717 9521 | banded together against the life of the just
man, their soul abominated all those who
walk

oy 2772 10°07 2717 019771 awd1 72avn 70 21 | 21 in perfection, they hunted them down
AR ™ | with the sword and incited public strife. And
kindled was the anger of

7712 oTwYM oNXn 95 nR awn? antya 9X 1 | 1 God against their nation, laying waste all
1197 | their great number, for their deeds were
unclean before him.

In contrast to the text in CD 1.1-11, which reveals crisis due to a foreign power, Babylon, this
text reveals crisis from within. In CD 1.12 it was stated that God had raised up a Teacher of
Righteousness “to direct them in the way of his heart”. In CD 1.13 we find another allusion to
the Isaian term “way” (Blenkinsopp, 2006, 178-185), as fellow citizens are accused of
departing from the way. The theme of departure will be discussed in detail in chapter 7 (7.1
and 7.2), as the discourse of departure recurs in CD 7.9b-8.1 and CD 8.2-19, which is
paralleled in CD 19. 15-33a, CD 1.11. The man of scoffing is accused of leading this
departure from the way of God, when he preached lies to Israel (CD1.14-15). In CD 1.18 this
accusation of lying is underlined by the statement: “they sought smooth interpretations, chose
illusions”. However, the notion that the guilty were acquitted and the innocent condemned,
and the law was broken (CD 1.19-20) indicates injustice and wrong conduct on a practical

level. CD 1.20-2.1 even seems to indicate that

[i]n this text the narrative of “the sword” as punishment is repeated and becomes more

marked (CD 1.16-17).

Campbell identifies a pattern of scriptures informing this narrative and he concludes that there
is an underlying framework of biblical allusions informing this text, to the extent that he is

reluctant to exclude as secondary any phrases or words, as others have done before him. He
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discerns a storyline of rebellion and punishment and the restoration of a righteous remnant in
CD 1.1 -2.1 that repeats itself throughout the document (Campbell, 1995, 65). The concept of
“the sword” is particularly linked to Lev 26 and Deut 28-32. In Lev 26 various punishments
are described which will occur if the covenant with God is broken and, in CD 1.25, the sword
is described as carrying out “the vengeance of the covenant”, as cited here in CD 1.17-18.
Campbell furthermore sees parallels linking the passage under consideration to the story of
the golden calf in Ex 32. In Ex 32:26f, the Levites carry out the vengeance by sword after the
people had worshipped the golden calf (Campbell, 1995, 57). The notion of the sword is thus
related to the punishment of God as seen in CD 1.17 and, in this respect, it could be seen as a
way of building a narrative in order to come to terms with the suffering and displacement that

the Judean people had suffered.

Although much can be inferred from recognizing the biblical allusions, the text still poses
difficulties, especially in relation to discerning whether reference is being made to former
problems in society or more recent or current issues. Davies discusses how the complex lines
in CD 1. 11-12 have puzzled scholars, for what relationship is there between “the last
generations” and “the last generation a nation of traitors”? He considers that, if they were
identical, the author would not have posed it this way but used the same phrase or a pronoun.
He argues that the discourse of the text from the beginning of the document is a discourse of
what God has done in the past, posing a revelation of the meaning of past events and that “the
last generations” possibly represent the ones after the exile and that “the last generation a
nation of traitors” could represent those who by their sins caused the exile (Davies, 1983, 67-
68). However, many of the explanations of this passage have been built on speculations about
the sobriquet “the man of scoffing”, otherwise only used in CD 20.11 in the plural (Collins,

2009, 67 and Campbell, 1995, 51-67). The sobriquet encapsulates in singular form the
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accusations in Isaiah and is mentioned in the Pesharim as contemporary with the Teacher of
Righteousness, mentioned in CD1.11, a figure we shall discuss in chapter four. However,
Davies cautions that the title “the man of scoffing” is derived from these biblical passages: Isa
28:14 (men of scoffing, described as being in positions of authority in Jerusalem); Proverbs
29:8 (in which this figure is contrasted to the wise: Bengtson 2000a, 95-96) and Psalm
107:40; and that he is presented as leading Israel astray. Davies generally believes that the
original part of this text was orientated towards the past, exposing the misconduct of Israel
and the fact that this misconduct led to the punishment of Israel by God. Although Davies is
inclined to follow Stegemann’s suggestion that 12b-18 is secondary (Stegemann,
1971,1321f.), Davies does consider it possible that 12b-18 could be part of the original text
and that it refers to pre-exilic generations (Davies, 1983, 67-70). Collins, in his analysis of the
different sobriquets, maintains that the Man of Scoffing appears to have been deliberately
conceived in opposition to the Teacher of Righteousness (Collins, 2009, 69) and Collins is
therefore convinced that, even if the Teacher of Righteousness represents an interpolation, the
Man of Scoffing does likewise; he is part of this interpolation and contemporary with the
Teacher of Righteousness (Collins, 2009, 69-70). Davies also maintains that the reference to
the Teacher of Righteousness is an interpolation. He argues that it is possible that, in a
secondary development of the text, the anger of God has shifted focus from the people prior to
the exile and is now related to the Man of Scoffing, and a more recent group of people
following this man. Davies furthermore emphasizes that this man is not said to lead astray a
group of people within Israel, but the whole of Israel (Davies, 1983, 70-71). Even though
Davies acknowledges that the focus has shifted in what he considers a secondary development

of the text, Davies accepts the view of some previous scholars and maintains that CD 1.12 and
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CD 1.21 must refer to the devastations of the Babylonian conquest and the exile, as this is

“the only previous reference to an act of divine punishment” (Davies, 1983, 71).

Whether some of the text is secondary or not it seems safe to deduce that, at the stage of the
development of the text as we encounter it today, the anger of God has shifted focus from the
people prior to the exile and is now related to the Man of Scoffing and a more recent group of
people following this man. Furthermore, I would argue that, even if there is no previous
reference in the text to punishments other than the Babylonian conquest, there are later
references in the Damascus Document to other punishments and devastations that Israel has
experienced. Therefore, we cannot conclude that this or other references to swords or
devastation always refer to the Babylonian conquest. Rather I maintain that careful analysis of
CD 1.11-CD 2.1 in the light of the above considerations discloses that the man of scoffing led
Israel astray and that this disobedience caused the curses of the covenant and the sword to
come upon the disobedient according to CD 1.17-18. It seems plausible to me that CD 1.18-
21 concerns the same people, who had been led astray by that man of scoffing and that these
lines are an elaboration of their evil deeds culminating in CD 1.21, in which these people
incite public strife and hunt down others with the sword. If that is so, the text seems to be
reflecting some sort of a civil war, in which the Israelites, who have been led astray by the
man of scoffing, hunted down (with the sword) those among the Israelites who are considered
righteous by the author. We shall now turn to some of the subsequent passages containing

reference to the sword.

CD 2: 14-3:12a represents an account of some of the early history of the world and Israel with
an emphasis on whether or not the listed persons obeyed God's precepts. The patriarchs are

said to have been friends of God, but even the sons of Jacob are listed as disobedient. In
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Egypt the people of Israel were disobedient and, in the desert at Qadesh, the Israelites did not
obey God when he commanded them to go into the land and possess it. Thus, because of this
disobedience, a group of people in those days was delivered to the sword, CD 3.10b-11a,

Hebrew text (Garcia Martinez and Tigchelaar, 1997):

173071 27I1WRTT N°127 82 10b | 10 b the first ones entering the covenant
incurred guilt

98 N2 Nk 0arva2n 1la | 11a and were delivered to the sword as they
broke God's covenant

It is clear that this passage does not refer to the Babylonian conquest but represents one of
those passages which recount another time, in this case an earlier time in Israel's history, in
which the sword was used as a result of breaking the covenant with God. In this part of the
text the time and “the first ones entering the covenant” are defined as those who disobeyed in
the desert at Qadesh and the covenant referred to is therefore evidently the covenant of Moses

(Numbers 13-14:36).

We may end this section about “the sword” by concluding that a storyline of rebellion and
punishment underlies the passage. The text is informed by an underlying framework of
biblical allusions and the concept of the sword is particularly linked to Lev 26 and Deut 28-
32. In Lev 26 various punishments are described which will occur if the covenant with God is
broken and the sword is said to carry out the vengeance of the covenant. Thus, the sword
represents God's judgment and the story is a warning not to act in the same way. In contrast to
the text in CD 1.1-11, which revealed crisis due to a foreign power, Babylon, this text (CD
2.3b-12a) revealed a crisis from within, as fellow citizens are accused of departing from the
way of God, bending justice and even inciting public strife and hunting down others with the
sword. The text seems to indicate some sort of a civil war in which the Israelites, who have

been led astray by the man of scoffing, have even hunted down those among the Israelites
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who are considered righteous by the author. We shall now turn to another passage that

indicates the view that Israel has been deceived.

3.2.2 The Three Nets of Belial

Dimant has undertaken a study of the theme of exile in the literature of the period in which
she concludes that a typical aspect of this time of punishment, the era of wrath, is that the land
of Israel was under demonic control and that the people living in sin were ignorant about their
condition, an aspect that was likened to blindness (Dimant, 2006, 383-384). In CD 1.9 we
noted that blindness was used in this way. In a passage mainly concerned with the wickedness
throughout ancient times, we find a notion of opposition to Moses in the desert, describing
how Moses and Aaron were opposed when Belial stirred opposition among the Israelites (CD
5.18). Belial is furthermore mentioned in the Admonition: in CD 4.12b-21. In this passage
Belial is presented as a deceiver who causes deception in Israel by using his three nets to
catch people. Murphy-O’Connor, who proposed that this part of the Admonition was written
as what he terms a “Missionary Document”, considers this a warning and a demonstration that
the people of Israel have been misled. He maintains that this part of the Damascus Document
is meant to introduce those who have been led astray to what the author perceives as a true
following of the Law. The people have been deceived and this text should help them gain a
correct understanding (Murphy O’Connor, 1970, 219-222). This observation is in line with
the proposal of a more recent work by Shani Tzoref, who views the passage as a pesher
composition (see line 14). She maintains that such compositions are meant to transmit divine
revelation and reveal how scripture relates to current events (Tzoref, 2011, 144-154). We
shall have a look at the text before we move into further discussion. CD 4:12b-21 (attested,
but very fragmentary on 4Q266, 4Q267, 6Q15). Hebrew text (Garcia Martinez and

Tigchelaar, 1997):
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God has said by the prophet Isaiah,
son of
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17 righteousness. The first is
fornication, the second wealth and the
third
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18 ritual defilement of the Temple.
He who escapes from this is caught
by that and he who is saved from that
is captured
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20 of whom he said (Micah 2:6)
“Assuredly they will preach” They
are caught twice in fornication by
taking
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21 two wives in their lives, even
though the principle of creation is
(Gen 1:21) “male and female he
created them”

In this text we are presented with an approach that suggests that sins evident in society are the

result of Belial’s deception (CD 4.13). We need to take a quick look at who Belial is and why

this personification of this word? Thomas concurs that, in biblical writings, belial is generally

presented with the meaning “worthless”; rarely is it personified (Thomas, 2011, 452).

Sperling likewise notes that the use in the biblical books is of a general nature referring to

something or someone who is “worthless” or “useless”. Sometimes the term is used in this

way to describe the false prophets. However, Sperling maintains that the term is well-attested
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in the pseudepigraphic literature and in Hebrew texts from Qumran, in which the term is used

in a personified sense, representing the forces of evil (Sperling, 1995, 321-326).

In CD 4.12 we note a time frame; “during all those years”. Davies explains that the time when
Belial is let loose has sometimes been seen as a “pre-eschatological epoch”, but he thinks it
refers to the whole time in which the movement existed. He bases this on two things. The first
is the fact that he considers this passage to be part of a discourse starting in CD 4.9, which
concerns the present time. His second argument is that Belial does not figure in the
interpretation of Isaiah; rather Belial is at work among the people of Israel at the time in
which they live. The people of Israel have been deceived, as can be seen by their deeds and
their adherence to a wrong interpretation of the Law (Davies, 1983, 108-109). Davies’
supposition that this account of Belial’s nets relates to the present is plausible. The problems
and sins related to Belial’s nets are listed in the continuation of the text, CD 5.6b-15, and
these sins seem very mundane and quite specific. This does not seem like some vague list of
bad things to be expected for an eschatological era; rather the text seems to present some

commonplace problems in society in the present.

Another important question is whether the term Israel refers to the whole nation of Israel.
Davies considers this the most plausible explanation for the term. He further concurs that the
sins mentioned as the nets of Belial are not peculiar to the Damascus Document or the
movement behind it, as close parallels occur in other texts, Psalm of Solomon 8:9ff and
Jubilees 7:20; and he considers that the audience was probably familiar with the notion of “the
three nets of Belial” (Davies, 1983, 110). Hanan Eshel likewise notes a similar triad of sins
mentioned in other texts such as Jubilees, MMT, New Testament texts and the Aramaic

Testament of Levi. He is particularly interested in the relation of the text to the Aramaic
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Testament of Levi, as Levi is referred to in CD 4.15 (Eshel, 2007, 245). Greenfield considers
several similarities in the Aramaic Testament of Levi to texts from Qumran and compares a
passage in the Aramaic Testament of Levi in which three sins are mentioned to the passage
we are dealing with (Greenfield, 1988, 332). Eshel compares Greenfield’s list of sins in the

Aramaic Testament of Levi (first line), with the list of sins in CD (second line), in

nnmar ARMI0 5
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Eshel presents a lengthy argument for how the differences could be explained (Eshel, 2007,
246-251). He does not consider Greenfield’s explanation of scribal error plausible for the
differences. Instead Eshel proposes that it is possible that the triad of sins are derived from the
Aramaic Levi, as the author could have made a conceptual link. This link would be via
passages in the prophetic books, as Jeremiah 23:32 and Zephaniah 3:4 both use the same
vocabulary to describe the false prophets as “wanton”. These prophets spoke comforting, but
false, prophecies in order to get a better pay. The proposed conceptual link would then be
between false prophets and their greediness, translated by Eshel as “avarice” (Eshel, 2007,

249):

5 | Jeremiah 23:32 and Zephaniah 3:4: False
prophets, “wanton”

1 | False prophecies to get a better pay
“avarice”

Although it could seem like a vague link, Eshel’s proposal could well be correct, as the notion
of builders of the wall (CD 4.19) refers to Ezek 13:10, which speaks of false prophets,
comparing them to builders who built a flimsy wall and covered the cracks with whitewash.

The whole passage is seen to be permeated with the notion of deception, originating from
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Belial but presented to the people of Israel by false prophets, and therefore Eshel’s proposal

sounds plausible.

The link between this part of the text and Ezek 13:10 is not the only connection between this
paragraph and Ezekiel. Campbell states that several passages from Ezekiel relate to the
passage under consideration. Punishment for defilement of the Temple is reflected in Ezek
5:11 and 44:6-7. In both passages judgment due to defilement of the Temple is foretold. Ezek
44:6-7 1s part of the description Ezekiel is given of a new Temple, and Ezek 44:15 is quoted
in CD 3:21-4:2 (Campbell, 1995, 127-128). Kampen considers this link to Ezek 44:15 and
concludes that the people in the movement have this eschatological Temple in mind as their
future hope as the solution for the defiled temple (Kampen, 1999, 193-197). It would seem
then that the paragraph presenting Belial’s nets is encapsulated in a larger framework of
passages from Ezekiel encompassing references to false prophets, as well as eschatological

hope regarding the state of the temple.

According to the understanding in the Damascus Document, those associated with Belial are
not going to escape judgment (CD 12.2), so it may be appropriate to raise the question: What
is required of them for them to escape the coming judgment? How can one escape the nets of
Belial? If we recall the three nets of Belial, it becomes clear that it is indeed a problematic
task to escape them: “The first is fornication, the second wealth and the third ritual defilement
of the Temple”. An explanation of what is meant by fornication is given in CD 4.20-21,
containing a prohibition against marrying two wives; and in the next part of the text, CD 5.6b-
5.15a, which we shall turn to shortly. Although it is possible to understand the prohibition
concerning two wives in different ways, Vermes has argued plausibly that the prohibition is

followed by three proof-texts in CD 4.21-5.2: Gen 1:27; Gen 7:9 and Deut 17:17, which all
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support monogamy as opposed to polygamy. Even though grammar poses some difficulties to
this explanation, Vermes argues that, as there is no mention in these proof-texts of divorce
and remarriage, the prohibition must refer solely to polygamy (Vermes, 1973, 197-202).
While the text at this point is for some reason not explaining the second net, we shall also
leave the subject of the second net for now and return to it when we consider wealth and

financial matters of the community in chapter six.

The third net must have posed innumerable problems, for how could they live according to
the Law of Moses and the requirement according to the Law concerning sacrifices and
everything else relating to the Temple if the Temple had become ritually defiled? The fact that
the Temple is classified as defiled has been a puzzle to scholars that has led to numerous
debates on whether the members of the movement abandoned the Jerusalem Temple or not.
This is not something which can be deduced from the study of the Damascus Document;
rather this debate has derived from the study of other Qumran texts. Goodman describes the
Jerusalem Temple as being at the center of Jewish worship and mentions that the significance
of the Jerusalem Temple is also testified to by numerous pagan writers (Goodman, 2010, 86).
Goodman does not approve of the theories that the Temple had been abandoned by any
movement related to Qumran. Concerning the movement reflected in the Damascus
Document, he explicitly states that several laws concerning offerings in CD 6.11-7.4 must
have meant that the members of the movement still sacrificed at the Temple, as no hint is
given of a rival temple. He likewise opposes the theory of sacrificial practice at Qumran,
which has been based on finds of animal remains at the site (Magness, 2002, 118-120).
Goodman thinks this is not at all plausible; and he is convinced the members did not abandon
the Temple. Most importantly, he is convinced that “such a reading is not required by a

simple reading of the texts” (Goodman, 2010, 88). The fact that abandonment of the Temple
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cannot be deduced from the reading of the Damascus Document should caution us to leave the
matter. We need therefore not enter this debate further. It is moreover not important to our

cause whether the members used the temple or abandoned it.

What we do need to note is that defilement of the Temple must have been devastating. This
problem seems even more devastating if we consider the implications of a statement by
Hempel, who has done extensive studies of the laws in the Damascus Document. She

proposes that the background to the movement is

a multiform heritage...drawing on liturgical, sapiental, and halakhic traditions that
were cherished by the learned circles around the temple. A group that turns its back
on the temple because the temple is defiled must have a background and heritage

that is close to the temple (Hempel, 2005, 251).

Hempel rightly observes that the movement seems to have a heritage that is close to the
Temple, as examples of this can be noted several times in the Damascus Document. For our
purposes it is first and foremost necessary to establish that the notion of a defiled Temple
must have caused the members of the movement immense distress, as the Temple was
supposed to be the place at which sacrifices were made, including the sacrifices to obtain
atonement. How could one obtain atonement in a Temple that was defiled? The fact that the
Temple is considered defiled must therefore be seen as an evident sign of a cultural identity
crisis, which has caused disintegration and a sense of displacement within its own people.
Elliott discusses the use of displacement theories related to studying movements reflected in
the scrolls. He concludes that the displacement of these movements is not so much economic
or political but could be classified as a religious displacement (Elliott, 2000, 241). This kind

of displacement must be considered the most profound kind of displacement if we recall
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Geertz’ insistence that culture relates to meaning, to making sense of life itself and that, in

agreement with this existential note, Geertz refers to religious symbols as carrying particular

weight due to the authority such symbols obtain from their relation to a certain metaphysic

reality (Geertz, 1973, 90). Therefore, a sense of religious displacement could well be seen to

cause an immense identity crisis of an entire community.

In order to obtain an explanation of what is meant by fornication in CD 4.17, we need to

consider the explanation of this, which is given in the next part of the text, CD 5.6b-5.15a,

ending attested in 4Q266 3 i1 1-2 and 6Q15 2,

1997):
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The cause of the defilement of the temple is seemingly linked in this text to sexual impurity.
In the text we find prohibitions against marrying two wives, sexual intercourse during the
blood flow of the woman, and niece-uncle marriages. The latter is followed by Lev 18:13 as
proof text, emphasizing that Moses said this. In her monograph, Women in the Damascus
Document, Wassen insists that the reference to flow of blood is general and must refer “to
men sleeping with women experiencing any kind of vaginal blood” (Wassen, 2005, 119), as
this is not the vocabulary usually used for menstruation in the Damascus Document (Wassen,
2005, 119). Wassen asserts that it is rather strange that such a practice even existed, as the
prohibition of sexual activity with women passing blood was “ancient and deeply ingrained in
Jewish consciousness in the Second Temple Period” (Wassen, 2005, 119). Her remark is
rather interesting, as it shows why such a practice could seem so abominable that it would be
seen as causing the temple to be defiled. Wassen explains that this defilement could refer to
the man becoming impure by the act and then entering the temple, bringing defilement to it

(Wassen, 2005, 120).

However, we should consider whether purity is the only concern here. Harrington suggests
that, while interpretation of biblical law is crucial to the identity of the movements related to
Qumran, some have argued that purity was the central issue (Harrington, 2001, 124). She
contends that Second Temple Judaism was characterized by an intensive quest for purity, but
she considers the movements related to Qumran the most uncompromising. She defines purity

as

a status, achieved by both moral integrity and ritual purification, which is
required of Israel in order for God’s holiness to reside among and protect

them (Harrington, 2004, 8).
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Since the Temple was the place in which God had promised to speak to his people, purity
regulations were stricter the closer one was to the Temple. Purity could be seen as absence of
impurity, but purity first and foremost relates to holiness. Harrington notes several passages in
the Damascus Document that reflects this, among them the term “congregation of the men of
perfect holiness” (CD 20.2-7) and the exhortation to separate from impurities in CD 7.3-4, in
which it is stated, “let no man defile his holy spirit” (Harrington, 2001,126-130), which is
similar to CD 5.11 in which the concept of defiling one’s holy spirit is linked to having a
blasphemous tongue and saying that the ordinances of God are unfounded. Werrett considers
the biblical rulings behind CD 5.6-7. He contends that it would be necessary to be cleansed
from bodily discharges in order not to defile the Temple (Lev 15:31), that women need to stay
away from the city of the Temple during their menses so they do not defile the Temple (Num
5:2), and that men are not allowed have sex with a menstruating woman but needs to avoid
that in order not to be “cut off” from his people (Lev 18:19 and 20:18). If a man sleeps with a
menstruant he is unclean for 7 days (Lev 15:24) and therefore should not enter the temple
(Werrett, 2007, 86-87). This last observation links to Wassen’s statement that a man who has
become impure by sleeping with a menstruant defiles that Temple, if he enters in this state of
impurity (Wassen, 2005, 120). These are all possible reasons why the Temple could be
considered defiled in CD 5.6-7. However, Himmelfarb adds a very important factor. She
asserts that sex with a menstruating woman is the only type of contact with an impure person
that is treated as sin in Leviticus (Lev 18:19 and 20:18). Thus, she contends that this is not
just a matter of ritual impurity; rather it would have been seen as moral impurity and sin
(Himmelfarb, 2001, 21). Himmelfarb’s suggestion makes the matter even more serious and

adds an explanation to the harsh words in CD 5.12-15.
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Concerning niece marriages, Wassen explains that the prohibition of a marriage between a
man and his niece in CD 5.7-11 must be seen as exceptional, as marriage between a man and
his sister’s daughter seems to have been common in Jewish society at that time. She states
that other scholars have suggested that the reason for a ban on marrying a niece was that this
practice was related to bigamy. She thinks this is possible but points out that biblical exegesis
led to the ban. She states that “this gender-inclusive reading of biblical laws appears

elsewhere” in the Damascus Document, e.g., CD 16.6-12 (Wassen, 2005, 121).

In sum, we noted that the defilement of the temple is linked in this text to sexual impurity.
However, we observed that it was not simply a concern for purity. Sleeping with a menstruant
is considered an act of sin in Leviticus (CD 4.7). The prohibition of marrying a niece could
well be guided by exegesis (CD 4.8-10). It is therefore hardly surprising that the harsh words
condemning the offenders were aimed at their blasphemous acts of speaking against the
ordinances of God (CD 4.1-13), as both offenses would have been understood as acting
contrary to biblical laws. Since it is clearly the stance of the author that biblical laws should
be obeyed, it would seem from the point of view of the author that the values of these
offenders are not the same as the values he had learned to take as goals and models. The
religious displacement discussed above was thus seen in this passage as relating to sexual
impurity, but also to blasphemous speech. We shall leave this passage for now and turn to a

passage in CD 6, which in a different manner presents a story of displacement.

3.2.3 Judah and Damascus

In the passage we shall consider now, we are presented with a journey to the land of
Damascus. This reference of a journey to the land of Damascus within the Damascus

Document has given name to the title of the document. We shall turn to CD 6. 2b-10a, also
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attested in 4Q266 3 ii 11-13 and 4 Q267 2 11-13. Hebrew text, (Garcia Martinez and

Tigchelaar, 1997):
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10 to walk in them throughout the whole era
of wickedness

In this text we encounter the expression the whole era of wickedness or the whole of the evil

era, corresponding to the expression the era of wrath discussed at the beginning of this chapter

(3.1.1). The Torah is likened to a well and although the text is slightly complicated it implies

that the Torah needed to be interpreted by men of knowledge and wise men; and that the

interpretation should be acted upon according to CD 6.10, throughout the whole age of

wickedness. With reference to different elements of this passage Knibb states that the various

elements in this expression occur throughout the Damascus Document, and so its meaning is

important to the document as a whole (Knibb, 1983, 105).
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Thus, by analyzing this passage, we should be able to expose some key elements of the
Damascus Document as a whole. The first element we shall discuss is “the land of
Damascus”. Knibb explains that “Damascus” is used seven times in the Damascus Document,
but not in any other of the Documents found at Qumran (CD 6.5; CD 7.15; CD 7.19; CD 6.19
and 8.21 = 19.34 and 20.12) (Knibb, 1983, 107). It is furthermore attested in 4Q266 3 iii 20.
Wassen classifies “Damascus™ as a “key word” as the document recalls a journey to
Damascus. She explains how Damascus has been understood either symbolically as Babylon
or as Qumran or literally as Damascus. As she does not think anything in the text points to a
symbolic meaning, she argues for the literal interpretation (Wassen, 2005, 25). Hempel on the
other hand explains that “Damascus is an exegetical term derived from Amos 5.26-27”
(Hempel, 2000, 60). This is important to note. We have already noted that Grossman
emphasizes that caution is necessary in relation to interpretation of geographical places, as
geographic language is part of an imagery that makes metaphorical use of the language of
departure and return, presented in a complex relationship to scripture (Grossman, 2002, 180-
181). It is not of any importance to this study where Damascus is; however, other aspects of
the discussions of this move to the Land of Damascus are relevant. These relate to the
previously mentioned discussions about the meaning of the Exile and to those who left Judah,

translated above as “the penitents of Israel”, CD 6.5:

2w | Dual meaning of verb: Return, repent.

X 2w | Captivity of Israel
Returnees of Israel
Penitents of Israel or converts of Israel

We should note that we are again dealing with a term that seems to be taken from the book of

Isaiah. Blenkinsopp notes that return and repentance are linked in Isaiah, due to the dual
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meaning of the Hebrew verb (Blenkinsopp, 2006, 225-227). However, due to this dual
meaning, differing translations of CD 6.5 have been proposed. As a proponent for the idea
that the movement originated in Babylon, Davies reads it as the noun “captivity” and renders
the phrase “the captivity of Israel” (Davies, 1983, 247). Murphy-O'Connor, likewise a
proponent for the idea that the movement originated in Babylon, argued that the phrase should
be translated geographically as those who returned to Judah from Babylon, the returnees of
Israel (Murphy-O'Connor, 1970 and 1972b). Fabry has written a thesis on the use of the verb
in the texts from Qumran. He explains that it has different uses but is frequently used in the
sense of a return from sin (Fabry, 1975, 27). In CD 6.5 he maintains that the verb is used in a
religious and ethical sense of turning around (Fabry, 1975, 310). Knibb shares this opinion.
As part of his argument for a figurative and spiritual understanding of the “Exile”, Knibb
argues plausibly that the phrase primarily refers to “converts in the religious sense”, (Knibb,
1983, 105-109). Brooke contends that this viewpoint has subsequently won general support

(Brooke, 2005, 73-74).

Lied has made a convincing study using Soja’s “Thirdspace Approach” in order to shed new
light on the spaces of Damascus (Lied, 2005, 102). She explains the approach like this:
“Firstspace” is the actual physical space and “Secondspace” is imagined space, a notion of
space conceived in ideas about the place and “Thirdspace” is an open category that carries the
prospect of combining the two, so that space is real and imagined at the same time. She also
furthers the notion that Jewish writings in antiquity “are mapping people rather than territory”
(Lied, 2005, 108-109). Lied notes that there seems to have been a scholarly consensus that
Damascus was a place of exile, and she states that she wants to challenge that notion,
particularly the implied negative notion of exile as punishment (Lied, 2005, 105). Lied

explains that the onset of the era of evil is marked by several occurrences, “one of them being
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the move to Damascus” (Lied, 2005, 113). She examines the passage under consideration and
points out that, according to the text, the purpose of departing from Judah and dwelling in
Damascus is to give the sojourners the opportunity to live according to the Law and their
interpretation of the Law; and it seems an indication that this was not possible in Judah. The
timeframe of the sojourn is not defined but seems to her to be a stay of a limited time (Lied,
2005, 111). She maintains that the descriptions of the spaces are highly informed by the
Biblical paradigms and connotations relating to Judah and Damascus and she notes that these
connotations have been turned around in the Damascus Document. Judah has become a place
of punishment, displaying the conventional “exilic conditions” during the time of evil.
Damascus on the other hand is a place where the Law is kept and the blessing of the Land is
enjoyed during the time of evil. Lied concludes that “time decides space”: “The time of evil
has its special spaces of punishment and rescue” and “Damascus is space in the time of evil”,
a space where it is possible to keep the Law (Lied, 2005, 121). Lied’s study adds an
interesting perspective, which conveys an understanding that the world of those sojourners
had been turned upside down. She is correct in noting that the exile in Damascus is described

as having a positive nature, and that it can therefore not be compared to the exile in Babylon.

It is also noteworthy that “the converts of Israel” are called “princes”, and that it is insisted
that their renown has not been repudiated. Whether this means that they had been actual
princes in Judah whom others may have repudiated, or whether it means that they thought
they had gained the right to the title by seeking God and interpreting the Torah correctly, is
ambiguous. Possibly it is their interpretation of Torah which cannot be disputed, as
Wacholder suggests (Wacholder, 2007, 216). In this passage this notion of “princes” that had

not been repudiated could reflect a sense of cultural displacement in relation to the current
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rulers of Judah, particularly if these “converts of Israel” had originally been actual princes of

Judah who had been rejected by the current rulers.

We shall leave the notion of the Interpreter of the Law to the next chapter in which the

Interpreter of the Law and the Teacher of Righteousness will be studied.

3.3 Conclusion

The aim of this chapter was to evaluate whether Wallace’s model of Revitalization
Movements could be a useful tool to analyse the Damascus Document or not. Revitalization
Movements develop because of cultural changes. They emerge when a community
experiences various changes such as environmental changes, military defeat or political
subordination, resulting in an extreme pressure toward acculturation. By acculturation is
meant forced cultural change through dominance. Wallace claims that this could lead to an
identity crisis of an entire community. I considered this evaluation necessary, as I do not think
this model could be of any use to our purposes if the Damascus Document did not share this
common ground with the model. The model seeks to explain in a systematic way what
happens to a community or ethnic group because of cultural changes. If this chapter had
shown that the text did not reflect any cultural changes and that we could not trace any sort of
cultural identity crisis, then it would have been better to look for another model. If on the
other hand this chapter reflects signs of perceived cultural change and cultural identity crisis,
Wallace’s model could be a useful tool that might help us gain a fresh perspective on the

movement reflected in the Damascus Document.

Some passages from the Damascus Document text were analyzed for signs of a cultural

identity crisis, such as disintegration, displacement and foreign influence, and whether there
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are signs that the members of the movement thought it was impossible for them to realize the

values they had learned to take as goals and models.

The textual analysis revealed that the text is informed by an underlying framework of biblical
allusions. There is a storyline of rebellion and judgement in which a discourse of “the sword”
is particularly linked to Lev 26 and Deut 28-32. Various punishments are described, which
will occur if the covenant with God is broken, and “the sword” is said to carry out the
vengeance of the covenant. Thus “the sword” represents God's judgment with the possibility
of annihilation of the people. There is a direct reference to what happened when Israel was
taken into exile by the Babylonians, and the author explicitly mentions Nebuchadnezzar, king

of Babylon.

The author calls those who survived this judgment a remnant. This concept was already
advanced by the biblical prophets, who developed it into a key motif that God would not fail
his people. This concept is furthermore acknowledged in anthropology as a concept used by a
people or an ethnic group that has faced annihilation. At the most basic level the reference to
a remnant left after the exile only denotes that their ethnic group had not been destroyed at
that point in history and this is what I take it to mean. I therefore do not see any relation
between the time of Nebuchadnezzar and the beginning of the movement, as has been argued
by Murphy-O’Connor (Murphy-O'Connor, 1974, 215-244) and taken up by Davies in his
study of the Damascus Document (Davies, 1983, 122-123). Rather the mention of
Nebuchadnezzar seems to reflect a distant memory, and as noted in chapter two (2.2) such

collective memories function as a base for social continuity.

Even so, the mention of the time of wrath set the tone that the time in which they live is

perceived as a time in which God’s judgment is still at work and we could say that “an exilic
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consciousness” could be perceived as an undercurrent in the passages dealt with, and that the
cultural displacement displayed in the text is so profound that it is likened to an ongoing exile.
As the Temple, the center of Jewish worship, was perceived as defiled, the situation could be
classified as a religious displacement. We noted that the defilement of the temple is linked in
this text to sexual impurity. We observed that it was not simply a matter of purity. Sleeping
with a menstruant was considered an act of sin in Leviticus. The prohibition of marrying a
niece could well be guided by exegesis. It is therefore hardly surprising that the harsh words
condemning the offenders was aimed at their blasphemous acts of speaking against the
ordinances of God, as both offenses would have been understood as acting contrary to biblical
laws. Since it is clearly the stance of the author that biblical laws should be obeyed, it would
seem from the point of view of the author that the values of these offenders are not the same

as the values he had learned to take as goals and models.

Biblical paradigms and connotations relating to Judah and Damascus have been turned around
in the Damascus Document, so Judah is seen as a place of judgment and Damascus a place
where the Law is kept, and the blessings of the Land abound. The text reflects a world that
has been turned upside down, and it seems as if the members of the movement felt it was
impossible for them to realize the values they had learned to take as goals and models, if they

stayed in Judah.

On the basis of what we have observed in this chapter, it can be concluded that the texts
reflect a context in which the movement originated, and that this context fully meets the
conditions described by Wallace of the context in which a Revitalization Movement develops.
We have thus demonstrated that the model fits the context and may therefore proceed to use

the model for the rest of this study. We shall commence with a chapter in which we shall
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study whether the Damascus Document gives any indication of a prophet or “formulator”

(Wallace, 1956a, 272), who may have set the movement in motion.
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4 A “Prophet”

In the last chapter we considered the possibility that the movement reflected in the Damascus
Document could have emerged out of a cultural identity crisis. It is recognized that the
document contains four possible descriptions of the origins of the movement, CD 1.1-2.1, CD
2.2-13, CD 3.12b-4:12a and CD 5.20-6.11a (Hempel, 2000, 26-31). In two of these four
passages we find reference to some individuals who in some way seem to relate to the early
beginnings of the movement. In this chapter we shall look at these references in order to gain
an understanding of how this or these individuals could be related to the movement and what

their role was.

At the beginning of the Damascus Document we are introduced to a figure, Moreh Sedek,
most often translated Teacher of Righteousness, who has been the center of much attention. In
this chapter we shall examine the passages in the Damascus Document that contain references
to Moreh Sedek. We shall also look at another title, Doresh Hatorah, often translated the
Interpreter of the Law, who could refer to the same individual or to another person or office.
(The titles for these figures will be highlighted by writing these in cursive script throughout
this chapter to make it easier to locate the figures for our discussion). The possible references

to these figures in the Damascus Document, with variants, can be seen in this table:

P72 | CD 1.11
anna et | CD 6.7
P78 | CD 6.11
ann et | CD 7.18
7ma A | CD 20.1
ma | CD 20.14
7n | CD 20.28
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P77 | CD 20.32

We shall analyse these references in context. Before we do so we will start with a brief look
into the general scholarly discussions that have evolved from a broader group of texts from
Qumran, as these either contain references to Moreh Sedek or have been attributed to Moreh
Sedek for other reasons. The Doresh Torah will be dealt with when we look at the passage in
CD 6. The reason for looking at the general discussion concerning the Moreh Sedek first
should not be understood as indicating that the Doresh Torah is considered less important
than the Moreh Sedek. The reason for choosing to deal with this matter first is that designation
Moreh Sedek has been the reason for much speculation, which I prefer to deal with before we
look at the texts. The designation Doresh Torah has not been the basis for speculation to the
same extent and the discussions related to the Doresh Torah will therefore be taken as part of

the study of CD 6.7 and CD 6.11.

4.1 Moreh Sedek

As mentioned earlier, when we considered previous literature on the Damascus Document,
much thought has been centered on trying to relate the events in the text to historical events
known from other sources. The interest in dating the composition rose to new heights after the
discovery and publications of fragments of the Damascus Document at Qumran. Studies of
the Damascus Document have played a key role in attempts to reconstruct the history of the
movement reflected in the Damascus Document and in other texts found at and near Qumran,
as well as attempts to reconstruct the history of the settlement at Qumran and the relationship
between the settlement and the scrolls (Hempel, 1998, 3). In many studies it has been

assumed that the movement reflected in the Damascus Document was the same movement
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reflected in other documents found in the caves at and near Qumran, as similarities in
ideology and vocabulary are noticeable (Hempel, 2000, 16). The Damascus Document, along
with many other texts from Qumran, poses further difficulties in relation to attempts to relate
the text to historical events because of its extensive use of code names, the so-called
sobriquets that are used instead of using the real names or titles of persons. Attempts to date
the Damascus Document have been done using speculations about one of these sobriquets,
Moreh Sedek, and the account of origins in CD where this figure occurs (Collins, 2009, 23-
25). Much research has also been undertaken trying to place Moreh Sedek historically, often
involving speculations on whether he resided at Qumran. To find out who he was and when
he lived other texts from Qumran have been used (VanderKam, 1990, 210). Moreh Sedek is
only mentioned in a few of the other texts found at Qumran: in four of the pesharim, of which
two are very fragmentary, so we are left with references in Pesher Habakuk and a Psalms
Pesher (1QpHab, 4QpPs*). The Damascus Document and these four texts of the pesharim thus
contain the only references to this figure. It has, however, been assumed by a number of
scholars that this teacher either wrote some of the hymns of the Hodayot or that he might be
the person referred to as “I”” in these compositions (Lim, 2002, 75-77). The authorship of
these hymns is very much debated, and the hymns do not mention or supply any information
about Moreh Sedek (Ulfgérd, 1998, 313). The supposition that Moreh Sedek was the author of
some or all of the hymns in the Hodayot was discarded by Holm-Nielsen as speculative
(Holm-Nielsen, 1960, 316-331). Harkins provides a thorough study of the assumptions that
have been made linking Moreh Sedek to the Hodyaot (Harkins, 2012a, 2-23) in which she

calls the Hodayot anonymous and states that they

have no ancient attributions that associate them in any way with the alleged figure

known as the Teacher of Righteousness (Harkins, 2012a, 21).
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Since Holm-Nielsen and Harkins convincingly argue that there is no factual association
between the Hodayot and Moreh Sedek we may ask how the extensive speculations about an
association have come about. In another study of the Hodyaot, Harkins reasons that these
texts have been linked to Moreh Sedek due to a common assumption that the scrolls found at
Qumran were preserved by a single community (Harkins, 2012b, 461). Harkins’ study leaves
no doubt that facts are obscured, and speculation leads to the risk of becoming fiction, when
the scrolls found at Qumran are indiscriminately studied, as if they all belong together. This is
in line with Davies, who previously pointed out that interpreting the Damascus Document as
an integrated part of the Qumran scrolls poses methodological problems (Davies, 1983, 14-
15). As noted earlier, Davies is an advocate of the view that the texts found in the caves at
Qumran reflect more than one community (Davies, 2000, 43). Davies thus advises caution
when studying the texts, particularly using sociological methods. He maintains that it is better
to analyse the documents separately than to assume any kind of specific relationship between
them (Davies, 2005, 76). This study takes these methodological considerations into account in

that it analyses the Damascus Document separately from other texts.

Although we shall analyse the meaning of the term Moreh Sedek in context, as we move on to
examine the texts of the Damascus Document, we shall briefly cover a discussion of a more
general nature, namely whether this term refers to a particular individual or is rather the title
of an office. Weingreen criticises the assumption that the title referred solely to a person
mentioned in the texts from Qumran and rightly argues that it is important to discover
whether this title was in reality “the normal designation of a man who wielded publicly
recognized authority” (Weingreen, 1961, 162). He tries to uncover the meaning on a linguistic
basis and based on evidence of the use of this title outside of Qumran circles in biblical

Hebrew; and also traces usages in later rabbinic Hebrew (Weingreen, 1961, 163). Weingreen
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argues that it is not a unique title coined by the writers of the texts found at Qumran, but a
general official title that the writers have used in the same way as it was in use in the
surrounding society (Weingreen, 1961, 173-174). Although the noun Moreh is generally
attributed the meaning “teacher”, Weingreen thinks that this translation misses an essential
element of the connotation of the word. He goes on to demonstrate that the word is not limited
to the academic act of teaching or expounding the Torah, but that the word “designates one
who has the authority of putting his decisions into effect” (Weingreen, 1961, 164). The term
is thus a legal term, and he explains that while the “judicial flavour of this title” is observed
more distinctly from rabbinical texts, “the forensic implications are already present in both
roots” in a number of passages in the Hebrew Bible (Weingreen, 1961,165). Weingreen goes
on to question the rendering of sedek, as “righteous”. He maintains that its forensic use
demands a rendering of being “right” or “the one who is in the right” in a court case
(Weingreen, 1961, 166). He maintains that this rendering is in keeping with examples from
the Hebrew Bible. As an example, he explains how it is used in Leviticus 19:36 to denote
scales and measurements that are accurate or “true” (Weingreen, 1961, 167). Going back to
the use in the Hebrew Bible of the hiphil participle, moreh, Weingreen argues that the hiphil
form of the verb is used distinctly in a forensic sense (Weingreen, 1961, 171-172). Thus,
judicial authority is central to the title, as is the authority to make halakhic rulings. Weingreen
concludes that it is unlikely that the term moreh sedek was minted by writers at Qumran, as
the term was an official title in use in society (Weingreen, 1961, 174). Reeves has made a
later analysis of the term moreh sedek. His concern is particularly that the use of the common
translation Teacher of Righteousness could lead to misunderstandings in Christian
scholarship, as the use of the term “righteousness” may be associated with the use of the term

in Pauline teachings, according to which “righteousness” can be imparted as a gift apart from

92



the law (Romans 3:21 and 28). Reeves asserts that the Torah was central to the ideology
presented in the Dead Sea Scrolls, and the moreh sedek referred to in the Dead Sea Scrolls
would not pronounce a “righteousness apart from the law” (Reeves, 1988, 292). This is an
important point to be made. Concerning moreh Reeves maintains that in the Hebrew Bible it
refers to a teaching function of a priest or prophet, but that the word has undergone a semantic
transformation, which is evident in the later parts of the Hebrew Bible and in rabbinic
Hebrew, “wherein the word comes increasingly to refer to priestly, halakhic pronouncements”
(Reeves, 1988,293). Weingreen and Reeves thus agree on the central issues and particularly

on the fact that the title is a title of authority in halakhic pronouncements.

In line with the arguments of Weingreen and Reeves, Stegeman has argued that the title
Moreh Sedek refers to the authority of pronouncing halakhic announcements and, because of
this, he suggests that the title refers to a high priest and he is convinced that Moreh Sedek
must have held the office of High Priest at some point (Stegemann, 1998, 148). Stuckenbruck
explains how this has become a widespread assumption. As the Psalms Pesher, and possibly
also the Habakkuk Pesher, identifies this person as a priest, it has been speculated that he was
a high priest and attempts have been made to identify him with various high priests known
from other sources (Stuckenbruck, 2007, 75-80). Interestingly Ginzberg suggested that Moreh
Sedek ought to be identified with a high priest long before the pesharim texts were found in
the caves at Qumran (Ginzberg, 1970, 219). It is important to note that there is no evidence
that the Moreh Sedek was ever a high priest, as Collins rightly asserts (Collins, 2010b, 123).
These discussions of whether he might have been acting High Priest at some point will not be

taken up here, as it is not relevant for our purposes.
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What is important to note from the discussion above, however, is that Moreh Sedek may have
been a title in general use. A title of authority to promulgate halakhic pronouncements,
possibly even to the degree of possessing the authority to render competing rulings void. As
we move on, we shall try to evaluate any indications that the figure referred to in the text as

Moreh Sedek had such a role.

42 CD1l11

We are now going to look at the first passage in the Damascus Document that has mention of
the Moreh Sedek. The mention of the figure in the first column of the Damascus Document
comes at the end of a passage that was analyzed in chapter three (3.1.2). We discovered how
the present time was perceived as an evil time. The evil time had followed the time of the
Babylonian exile, which somehow loomed large in the consciousness of the writer in such a
way that the passage could be said to be pervaded with an exilic consciousness (Collins,
2010a, 35). However, in CD 1.7 there is a shift, as God is said to have caused an emergence
of a shoot of a planting to sprout in order to possess his land. Scholars have taken the shoot of
the planting to be a description of the emergence of the movement reflected in the document
and taken the following text (CD 1:8-11) to describe some of the earliest history of this
movement, to an extent that Hempel states is “universally agreed” (Hempel, 2013, 146 and
Hempel, 1999, 321, Tiller, 1997). Although we have covered CD 1.7-10 at the beginning of

the last chapter (3.1.2), we shall start at CD 1.7 in order to study the Moreh Sedek in context.

The passage in question is attested to in CD 1.7-11a, which corresponds to some very
fragmentary variants in 4Q266 2 1 11-15 and 4Q268 1 14-16 which do not preserve the
reference to Moreh Sedek, and we do not know whether they contained it. Hebrew text

(Garcia Martinez and Tigchelaar, 1997):
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VYR YR WM IR ORI mnxn 070 7 | 7 he (God) visited them and caused a shoot of

the planting to sprout from Israel and from

Aron, in order to possess

% WY DNYA 12 INATR 202 W X AR 8 | 8 his land and to become fat with the good

things of his soil. And they considered their

iniquity and they knew that

0T DWWNADY 2NV 1N an 2wk 9 | 9 they were guilty men and had been like the

blind and like those groping for the way

0w 292 % 2Pwyn YR OX 1 0wy o 10 | 10 twenty years. But God considered their
MW7 | deeds, that they had sought Him with an

undivided heart

12% 02°773% P78 7m aa2 apn 11| 11 and raised up for them a teacher of

righteousness, in order to direct them

in the way of his heart.

These people are said to have considered their own iniquity and identified themselves as
guilty and blind. This part of the text has generally been seen as a self-confession of the
people in the movement reflected in the Damascus Document. The impression we get from
this passage in the text, that they were blind until they were shown a way by the Teacher, is
clearly the viewpoint of those who accepted his teachings and only those, as Hempel rightly
points out (Hempel, 1999, 321). Campbell mentions the reference to Deut 28:29, in which
blindness is taken to be a curse of the covenant, meaning a judgment subsequent to breaking
the covenant. He also notes the relation to Isa 59:10, in which blindness is tantamount to sin
and unrighteousness (Campbell, 1995, 57-58). In CD 1.9 it is stated that they were “groping
for the way”: an allusion to the Isaian term “way” is noted here (Blenkinsopp, 2006, 178-
185). In CD 1.11 we are told that the Moreh Sedek was sent by God “in order to direct them in
the way of his heart”. Wise maintains that this expression, or sometimes “the Way of your
Heart”, is a characteristic personal expression related to the Teacher and that “the Teacher
several times uses it to describe his legal teaching as a whole” (Wise, 2010, 106). In itself this
statement fits well into the assumption above that this person had authority in halakhic

rulings. CD 1.8b-9 is mainly a self-confession of sin and of having been under the curse of the
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covenant. These circumstances are described as having changed after twenty years; again this
may not be literal, but possibly an allusion to half of the time Israel spent in the desert before

entering the land.

Davies maintains that the most significant redaction that has taken place in the Admonition is
found in CD 1.1-2.1. He believes that an original discourse from an earlier tradition “has been
distorted by means of chronological and other insertions” (Davies, 1983, 199), and he
suggests that the reference to the Teacher in CD 1.11 has been inserted as part of a revision
done at Qumran (Davies, 1983, 200). The argument posed by Davies that the notion of Moreh
Sedek in this passage is an insertion as part of a revision has been disputed by Boyce, whose
thesis concerns poetry in the Damascus Document. Boyce claims that CD 1.9-11, which he
terms the second strophe contains no glosses, and he is absolutely convinced that the
reference to Moreh Sedek 1s part of the original text (Boyce, 1988, 33-34). Boyce makes a
convincing argument, and it seems likely that we may work under the assumption that the
notion of Moreh Sedek is not an insertion, a point which carries some importance when we

move on to study CD 6.

However, as Davies introduces the idea that an earlier discourse “has been distorted by means
of chronological and other insertions”, we need to consider some core issues about the text
and to dig a bit deeper to understand the term Moreh Sedek as used in the text of the
Damascus Document. Trying to use the Damascus Document as a historic source, even when
it is analysed separately from other texts, is problematic. Grossman explains how early
scholarship tended to either take the historical expressions within the text literally or to
dismiss them as literary invention. Grossman maintains that this generates difficulties, as the

method does not take into account the larger ideological framework of the text (Grossman,
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2002, 6-10). Concerning attempts to impose a chronological understanding of time on the
Damascus Document, we have noted that Campbell attests that there is an ambiguity in some
of the descriptions in the texts, “so that it is not always clear who is being talked about nor
when”, which he considers an indication that “the writer thought that one age is much the
same as any other” and that this “timeless state of affairs” provides the logic for the author of
the text to connect the recent history to that of the distant past (Campbell, 1995, 208).
Grossman and Campbell make some important observations here. We cannot expect the
Damascus Document to inform us of a chronological development of the movement reflected
in the text and we may even find it difficult at times to distinguish between what could be

seen as a reflection of the movement and what relates to a distant past.

In the previous chapter we have already seen examples of how the text in the Damascus
Document is saturated with biblical allusions. Campbell speaks of a nexus of biblical texts
appearing throughout the document (Campbell, 1995, 41) Similarly, Goldman claims that her
analysis of the admonition of the Damascus Document “reveals a string of pesher units
organised around one leitmotif”’, which she considers to be closely related to our topic of the
Teacher, namely “the controversy over the interpretation of the Torah” (Goldman, 2009, 193).
Thus, we might expect the term Moreh Sedek to contain an allusion to scripture, too. The title
is generally recognised by scholars as alluding to scripture, although scholars “diverge in
opinion as to which passage provided the impetus for the coining of this name” (Reeves,
1988, 289). We shall have to look at suggestions of possible allusions to Hos 10:12, Isa 30:20
and Joel 3:23. A striking feature in my opinion is that all three passages are parts of texts
dealing with rebellion and God’s judgment and all three passages come as a promise of
restoration following repentance. We shall look at this pattern in detail as we examine the

passages in the Damascus Document. This pattern is the same as the pattern in CD 1.1-11 in
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which the wrath of God and former rebellion is now followed by penitent people to whom
God sent the Moreh Sedeh. Hosea shares more points of contact with CD 6.12 and will be
dealt with in the next section when we discuss CD 6, but we shall have a look at the other two

passages here.

In Joel the judgment of God had come in the form of a locust plague and possibly a foreign
invasion is also referred to in chapter two, although it could still be the locusts that Joel is
referring to as an army. Joel prophesies that if people call a fast and repent then God will deal

with the enemy and then in 2:23. Hebrew text, (Westminster Leningrad Codex):

oWy, 037 17N ARpIYY 7 37hR 037 103702 | “he has given the early rain for your
TIWRI7 wiphn | vindication” (RSV)

“For he has given you the teacher for

righteousness” (Boyce, 1988, 34)

Boyce rightly comments that although the first part is usually translated: “he has given the
early rain for your vindication” (RSV), It could also be translated: “For he has given you the
teacher for righteousness” (Boyce, 1988, 34). However, the following clearly indicates that
the verse in Joel concerns the rains: “he has poured down for you abundant rain, the early and
the latter rain, as before” (RSV). Boyce is right in so far as to show the allusion is there: this
play on words could thus be said to shift the focus from “rain” to “teacher” in CD 1:11a. This
is a widely accepted view (Brooke, 2017,14). The allusion does, however, keep its reference
to “rain”, as it connects with the text of CD 1.7, which refers to God’s intervention as a plant
sprouting and taking possession in the Land. Deuteronomy 11:14 contains a promise that, if
the people listen to the Torah and love the Lord with all their heart, then God will send the
early rain and the latter rain and make the land fruitful. Allen maintains that Deuteronomy
11:13-15 and Leviticus 26:3-4 form the background for Joel 2:23. He contends that covenant

relationship with God, on which the blessings in Deuteronomy and Leviticus depend, had
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been broken due to the sin of the people and calamity had resulted. Joel then promises that
repentance from sin would result in restoration of the covenant relationship with God, and that
this would manifest as the gift of rain (Allen, 1976, 92-93). I consider it likely that
Deuteronomy 11:14 and Leviticus 26:3-4 form the background for the prophecy in Joel as
well as the text of CD 1.7-11. In Joel and in CD 1 the law has not been kept, but in both cases
repentance from sin forms the background for the renewed blessing, as the covenant

relationship is restored.

The exegesis of Isa 30:20 on the other hand leaves us with a clear reference to a teacher, not

rain (Westminster Leningrad Codex and ESV):

TN T AI2° XY YR 2O X 07 217R 307 3011 | And though the Lord gives you the bread of
adversity and the water of affliction, yet
your Teacher will not hide himself any
more, but your eyes shall see your Teacher.

TR DR MR TPV M

Isa 30:1-17 concerns the rebellion of Judah against the Assyrians and the fact that the people
of Judah put their trust in Egypt instead of trusting the Lord for protection. The rebellion is
therefore described just as much as a rebellion against God (Webb, 1996, 126-127). Although
the scene is shifted in this passage by the arrival of the Teacher, the following verses in Isaiah,
particularly verse 23, concerns the rains that will come and make the land fruitful as a
consequence of God’s intervention and therefore shares the theme with the passage in Joel
2:23. It should furthermore be noted that verse 20 does not promise that the time of the
Teacher will be an easy time, affliction and the time of the Teacher seem to coincide in the
verse. This poses a parallel to CD 1. 1-11 in which the time in which the Teacher arrived is

described as an evil era.
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We have noted in this section that the Moreh Sedeh is a title derived from scripture and that

the title needs to be understood exegetically. The passage is dealing with rebellion and God’s

judgment and a promise that repentance would lead to restoration of the covenantal

relationship between God and his people. One of the covenantal promises of blessing is the

promise of rain and resulting fruitfulness of the land. Since Moreh could mean rain as well as

Teacher, this play on words places the Moreh Sedeh in a position in the text in which he could

be seen as God’s provision for restoration of the broken covenant. Following his teachings

would bring back the blessings and the fruitfulness of the land.

4.3 CD6.7b-11a

The references in CD 6 that we shall look at come as a continuation of the “well midrash” that

we dealt with in chapter three. In the well midrash the law is likened to a well that needed to

be dug out in order for it to provide water, in the same way the law needs knowledgeable

interpretation in order to be understood. We left the passage at CD 6.7 and will continue from

there. CD 6.7b- 11a. Hebrew text (Garcia Martinez and Tigchelaar, 1997):

YR 7NNT WNT RIT PRnnam 7

07 OV 22T vacat TPWINT 073 XXM YW MK 8

PRINNA PPM WK MPRIN®A R DR M52 80377 9

7Y 1w XY an?M YwIn R 922 a2 7oanab 10
™y

QM7 NNR2 PR a0 11

7 And the staff is the Interpreter of the Torah, of
whom

8 Isaiah said: (Isa 54:16) he who produces a tool
for his work vacat and the nobles of the people,
they are

9 those who came to dig the well with the staves
that the staff decreed

10 to walk in them in the whole age of
wickedness and without which they will not
obtain it, until arises

11 he who shall teach justice at the end of days

The same biblical references underlying CD. 1:11 form the background to CD 6:11, but

particularly the reference to Hos 10:12 (Campbell, 1995, 98). Hos. 10:12¢c, Westminster

Leningrad Codex and ESV:
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037 P78 7YY Xi2-7y | that he may come and rain righteousness
upon you

The notion of a title, Doresh Torah in CD 6.7 is also found in CD 7.18-19 and 4Q
Florelegium 1.11 and in the S tradition, but Hempel notes that there are “subtle distinctions in
the use of the title” between S, D and Florelegium, as well as within D itself. However,
Hempel also notes that the title is mentioned in an exegetical context in all the different
passages which present the Doresh Torah, “as if the title itself was derived from scripture”
(Hempel, 2003,66). The passage we are considering at present could be seen as another
description of the origins of the movement reflected in the Damascus Document (Hempel,
2000, 30). In this passage the Doresh Torah is presented as a legislator who decrees the
legislation for the whole age of wickedness. The process of interpretation of the Torah in
order to legislate is likened to digging a well to bring forth the water from the ground. When
examining CD 1:11, we noted the allusion to Joel 2:23, which could be interpreted as relating
to a Teacher figure or to the rains coming from heaven to nourish the land. In both passages
the blessings of righteous teaching is likened to water, in CD 1:11 to water being poured

down and in CD 6.7-11 to water that needs to be dug up from the ground.

This passage fits well into what we have identified as the domain of the Moreh Sedek, namely
the domain of Torah interpretation. But do we actually find references to this figure in this
passage? In CD 6.7 we read of the Doresh Torah and in CD 6.11 we read of Joreh Sedek,
whom we shall refer to as he who shall teach justice at the end of days. Are any of these
synonymous to the Moreh Sedek of CD1.11? There has been much discussion on this topic.
Davies noted that most scholars before him had assumed that the Doresh Torah was identical
with Moreh Sedek of CD 1.11 (Davies, 1983,123). This view was followed by subsequent

scholars (e.g., Knibb, 1990, 52; Collins, 1995, 102-102, Maier, 1996, 26). Davies maintains

101



that the Doresh Torah was placed at the origin of the movement according to this passage,
whereas his understanding of CD 1.11 is that the Moreh Sedek comes to an already existing
community, and Davies assumes that the two are therefore distinct; on the other hand Davies
consider that he who shall teach justice at the end of days is a future figure (Davies, 1983,
124). Davies’ interpretation of CD 1.11 relates to his chronological understanding of the
events in CD 1 mentioned above. To me it seems reasonable to see CD 1.11 as referring to
Moreh Sedek, as somebody related to the beginning of the movement reflected in the
Damascus Document and likewise to understand the reference in CD 6:11 to the Doresh
Torah as a reference to the beginning of the same movement, in which case we could be
dealing with the same figure in both of these texts. Garcia Martinez, who supports the
viewpoint that the Doresh Torah in CD 6.7 is identical with Moreh Sedek of CD 1.11,
maintains that in CD 1.11 he is a figure of the past, whereas he who shall teach justice at the
end of days in CD 6.11 clearly refers to an eschatological figure (Garcia Martinez, 2010, 234).
Although Doresh Torah in CD 6.7 is clearly a figure of the past, Fraade refers to 4Q
Florilegium (4Q174 1 10-13) and CD 7.18 as references made to the Doresh Torah as an
eschatological figure (Fraade, 1993, 62). Collins has grappled with the question of how these

titles are related and reached a conclusion that exposes how complicated this discussion is:

This usage suggests that such titles as Interpreter of the Law and Teacher of
Righteousness could be variously used to refer to figures past or future, and that they

are interchangeable (Collins, 1995,104).

This conclusion seems to infer that we are dealing with titles that do not necessarily refer to
only one person, as a name would. This brings us back to Weinberg’s suggestion that Moreh
Sedek could have been an official title, signifying his office (Weingreen, 1961, 173-174), and

we may suggest the same could be said about the Doresh Torah. However, Fraade is
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convinced that the Doresh Torah could never refer to the Moreh Sedek, as the verb doresh is
never used in conjunction with the Teacher and in CD 20.31-33 the Teacher is seen to be the
“source of the first rules”, but according to Fraade “he is never claimed to be the source of the
later laws” (Fraade, 1993, 62). This view was already promoted by Davies, who furthermore
presupposed that the “first rules” were no longer in use but had been superseded; an
assumption I can find no support for in the text (Davies, 1983, 197). Fraade furthermore
maintains that the interpretive undertakings of the Teacher are only mentioned in respect to
the prophetic books in 1QpHab 2.7-10 and 6.15-7.5 (Fraade, 1993, 62). Fraade’s viewpoints
are too narrow in scope. First of all I am not convinced that CD 20.31-33 express that the
Teacher was the source of the “first rules”, as it is my impression that the use of “first” in the
Damascus Document generally refers to matters or persons long ago, often in what we now
term biblical times (“forefathers”: CD 1.4 and 16, CD 3.10, CD 4.9, CD 6.2, CD 8.17 and CD
19.29; “first” e.g., visitation: CD 5.19, CD 7.21, CD 19.11). I therefore maintain that the “first
laws” must refer to laws from a distant past, including laws we now term biblical laws; in
other words, not laws we can attribute to the Moreh Sedek, who is described in CD 1 as a
more recent person than the forefathers. It is important to notice that Fraade’s idea of the
antithetical “first laws™ as opposed to “later laws”, does not originate in the text, as the notion
“later laws” is not found in the text. Furthermore, we have no knowledge of whether or not
the Moreh Sedek could have been the source of what Fraade terms “later laws”, which I take
to refer to the laws of the Damascus Document and possibly laws in other related texts from
Qumran. This point is in agreement with Fraade, who specifies that nowhere do we find an
explicit claim that the Moreh Sedek composed the laws of the Damascus Document, but that
reference is found in the pesharim to the specific skill of interpreting prophecy attributed to

the Moreh Sedek. However, I would say that this specifically stated skill of interpreting
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prophecy does not by definition exclude that he was equally skilled in interpreting the Torah.
We need to remember that the way in which we classify only some scripture as prophecy
today is different to the way it was perceived when the Damascus Document was written.
Campbell thus asserts that the Torah “was the foundation of Second Temple Judaism” and
that “Moses was viewed as a prophet and the Torah as the prophetic work par excellence”
(Campbell, 1995,16-17). The distinction between Torah and prophecy is also blurred by the
fact that the prophetic books contain ethical pronouncements and that these were read as
exhortations to live virtuous lives, and Barton notes that in the second temple period prophetic
books might be “cited in support of some particular piece of halakhah™ (Barton, 2007, 155).
Jassen has shown that the books of the biblical prophets are used as a source of legal
interpretation in the Damascus Document as well, as prophetic scriptures are used as proof
texts even in the legal part of the document (Jassen, 2014, 216-246). I would therefore argue
that it is possible to consider the role of the Moreh Sedek to have been the role of an
interpreter of prophetic scripture, including the writings of Moses, in which case he could be

identical to the Doresh Torah in CD 6.7.

What Fraade has to say about the Doresh Torah concerns the way in which this figure is

displayed in CD 6.7b-11a as God’s tool, an instrument

who has prescribed the rules by which the community members open the ‘well” and

according to which they conduct themselves through the present age of wickedness

(Fraade, 1993, 61).

Fraade thus considers the role of the Doresh Torah to be prescribing rules that can sustain the
movement and guide them throughout the present evil age, until the future figure, e who

shall teach justice at the end of days, shall arise (Fraade, 1993, 61). Fraade’s convincing
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analysis of the role of the Doresh Torah in this passage underscores that the rules prescribed
by the Doresh Torah were intended as a practical guide to right conduct, which needed to be
followed in order to get safely through the present evil age and be ready for the time in which
he who shall teach justice at the end of days shall arise. The notion that the Doresh Torah
prescribed rules that were intended as a practical guide to right conduct does sound similar to
the role of the Moreh Sedek in CD 1.11, in which the role of this figure was to lead his
followers in the way of God’s heart. However, what about Fraade’s argument that that the
Doresh Torah could never refer to the Moreh Sedek as he contends that the verb, doresh, is
never used in conjunction with the Teacher? Fraade’s argument is convincing, as long as we

have no reason to give in order to explain why different terms are used for the same person.

Boyce has endeavored to explain the matter. He studied the composite nature of the Damascus
Document with particular reference to poetry and has divided the Damascus Document
according to genres into what he terms poetical section, redactional material and midrashic
material. On this basis he concluded that the title Doresh Torah refers to the same figure,
which is in some parts of the text called Moreh Sedek. He contends that the author of the
poetical parts of the Admonition used the title Moreh Sedek, whereas the preference of the
author of the (later) midrashic sections was to use the title Doresh Torah (Boyce, 1988, 187-
193). I would therefore argue that it seems likely that these titles refer to the same role. We
may note, however, that whereas Moreh Sedek of CD1.11 was depicted as solely responsible
for leading the blind people in the right way, the Doresh Torah of CD 6.7, although
seemingly the core person in the process of digging, was digging the well together with
others. The passage in CD 6.7-11 thus adds a new nuance, as it speaks of somebody who

taught others to dig in order to obtain water, not just somebody who had to carry on digging
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up water for others, if they were to obtain water to drink. It thus seems possible that this refers

to the Doresh Torah as making disciples rather than merely teaching a group of people.

We shall now have a closer look at the figure who is listed as he who shall teach justice at the
end of days. A proposal was made by Schechter (Schechter, 1910) that has had some
following, that he who shall teach justice at the end of days is the Moreh Sedek who has died
but will return at the end of days. As there are no other known sources that predict such a
thing, Collins duly argues that this suggestion is speculative (Collins, 2009, 44). Davies,
drawing on his work on the redaction of the Damascus Document, has suggested that an older
text bore reference to he who shall teach justice at the end of days, and that the Moreh Sedeh
was inserted into CD 1.11 after the people in the movement believed the Moreh Sedeh to be
the expected “he who shall teach justice at the end of days”. However, as we noted when
analysing CD 1.11, Boyce makes a convincing argument, and it seems likely that we may
work on the assumption that the notion of Moreh Sedek is not a insertion (Boyce, 1988, 33-
34). Davies indicates that the Doresh Torah “inaugurates the epoch” and he who shall teach
Jjustice at the end of days “terminates it”, which in reality places the latter as a Messianic
candidate (Davies, 1988b, 313-317). I do not consider the solution proposed by Davies very
likely, as the Damascus Document conveys that the present era is an age of wickedness, not a
Messianic era. Steudel has done a thorough examination of the end of days concept in the
Qumrran literature and she affirms that the concept that evolves unambiguously is that the
present time was evil. The present time could also be referred to as the end of days (Steudel,
1993, 225-246). However, at the end of the end of days the final judgment of God “would
destroy all evil, whereas the pious would destroy all evil and live in everlasting glory”

(Steudel, 2000, 84).
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We have discussed the relationship between the title Doresh Torah and the title Moreh Sedek

of CD 1.11 and argued that it seems likely that these titles refer to the same role. It is not

important for our purposes whether the Doresh Torah of CD 6.7 and the Moreh Sedek of

CD1.11 were distinct or the same person, as their role as Torah expositors seem similar in

nature and they both are figures of the past. It seems clear, however, that he who shall teach

Jjustice at the end of days is a future figure, possibly messianic in nature.

44 CD19.35-20.1 and CD 20.14

The final passages containing reference in some way to the Teacher are all in Ms B appearing

in some passages related to traitors and covenant and traitors. The passages in their entirety

will therefore be dealt with later, in chapters five and seven respectively, but we shall cover

the references to the Teacher here. In CD 19.35-20.1 and CD 20.14 we read references to a

time period. Hebrew text (Garcia Martinez and Tigchelaar, 1997):

o/ TR AT AoRT o1 19.35-20.1

*on/  Tmen a0 qoka arm 20.14

From the day of the gathering in of the Unique
Teacher

and from the day of the gathering in of the
Unique Teacher

A straightforward translation could be: “From the day of the gathering in of the Unique

Teacher”, but assuming a variant emendation®, which is often favoured, it could equally well

be translated “of the Community” (Knibb, 1990, 51). Fitzmyer uses the translation “Teacher

of the Community” in an article which takes up the debate of what “gathering in” is supposed

to mean. He explains that the general understanding of the meaning has been that the Teacher

died or was gathered to his fathers. According to Fitzmyer, this understanding has been

gained by parallel use in the Hebrew Bible (Fitzmyer, 1992, 224). This way of understanding

the text has been challenged by Wacholder, who maintains that the use of /e ’aseph should be
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understood as the assembling of the community by the Moreh (Wacholder, 1988). Fitzmyer
argues convincingly that this is not possible grammatically, as what we see in CD is a Nipal,
which has a reflexive meaning: “gather oneself”. Fitzmyer argues that Wacholder is
translating, “making a Nip al function as a Qal and making it implicitly govern an accusative.
That, however, is inadmissible” (Fitzmyer, 1992, 228). Fitzmyer in this way argues
convincingly for the fact that the text of CD in these passages is referring to the death of

Moreh Sedek. Fitzmyer’s argument has since won general acceptance (Eshel, 1999, 330).

It could possibly be because the Teacher had died that the following references only mention
the importance of listening to the Teacher’s voice: CD 20.28 and 32. Hebrew text (Garcia

Martinez and Tigchelaar, 1997):

77 7P% waw 28 | and listen to the voice of the Teacher

TTS R 2137 3 32 and they lend their ears to the voice of the

Teacher of Righteousness.

Apart from the fact that these expressions seem to underline the importance of the Teacher
and particularly his voice or teachings, it is also possible to understand the reference to his
voice only as reference to a collective memory of the Teacher, who has died. Jokiranta has
raised the subject of collective memory in relation to the Teacher. Her study is based on
theories of social identity. She explains the centrality of a sense of continuity in identity
building of a group and raises the issue of “collective memory”, as she argues that the
memory of the Teacher posits a link to the group’s past (Jokiranta, 2006, 263), but likewise
that his utterances live on “in the movement that held the divinely trusted vision” (Jokiranta,
2013, 181). Garcia Martinéz takes this further, as he suggests that the notion of the voice of

the Teacher in some texts is related to what he terms “authority-conferring strategies” used to
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provide the movements own compositions with an authority similar to the authority of Moses

or the prophets (Garcia Martinéz, 2010, 230).

From these passages of the text we realised that the Moreh Sedek must have died at some
point and that a “collective memory” of him and his teachings posits a link to the movement’s
past. The exhortation to listen to his voice could furthermore express a strategy to render

authoritative status to the text.

4.5 Defining a “Prophet”

In this section we shall discuss the question of whether the Moreh Sedek could be said to have
been a prophet. Jassen has asked the question of what may have constituted prophecy in
Qumran literature and who would have been considered a prophet. He rightly argues that in
order to ask such a question we first need to define what we mean by prophecy. Jassen centers
his definition around the word transmission. He states that a prophet is a person who claims to
have received divine revelation, but he also claims that a prophet can be distinguished from
other alleged recipients of divine revelation due to “his or her status as spokesperson to a
larger body of people” (Jassen, 2008, 300). Jassen notes that, although it has been widely
argued that prophecy was active in movements reflected in the Qumran scrolls, other scholars
have emphasized the fact that biblical prophetic language is not applied in any of the scrolls to
the Moreh Sedek. Nonetheless, he is described as “an inspired interpreter of ancient scripture”
(Jassen, 2008, 309). Jassen argues that this could be due to a change in terminology, also seen
in the writings of Josephus, in which classical prophetic language was reserved for the ancient
prophets. Interestingly he notes that such language is avoided in relation to the Qumran
movement(s) but used when writings concern its enemies. Jassen considers this to be a

deliberate technique related to the question of access to divine revelation. Jassen notes the
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prominence of pesher exegesis in Qumranic texts and he maintains that new patterns of
prophetic ministry had emerged and were seen as a continuation of ancient prophecy. He
explains that these patterns can already be traced in the book of Daniel, in which Daniel’s
interpretation of Jeremiah is described as a revelatory experience. This understanding is
likewise found in 1QpHab. in relation to the Moreh Sedek, of whom it is stated in 1QpHab.
7.5 that he has obtained revelation, as “God made known all the mysteries of the words of his
servants the prophets” to him (Jassen, 2008, 311-325). Jassen’s position is therefore that the
Teacher of Righteousness must have been “an inspired exegete” and claims that this kind of
exegesis “was understood as an application of one of the new rubrics of prophecy” (Jassen,

2008, 325).

Jassen thus considers the Teacher to have been a prophet. This should be understood in the
light of his definition of a prophet as a person who claims to have received divine revelation
and who also acts as a spokesperson for a larger body of people. This definition of a prophet
does indeed fit the little we know about the Moreh Sedek, as he is claimed to have received
revelation of the meaning of certain prophecies, and he has passed on his knowledge to the
members of the movement reflected in the Damascus Document. Jassen’s evaluation that
forms of revelatory exegesis were seen as a continuation of ancient prophecy, and that the
Moreh Sedek therefore must have been seen as a prophet, seems plausible in the light of
1QpHab. 7.5, in which he is acclaimed with direct divine revelation of the meaning of the
prophecy. Similar viewpoints to Jassen’s on revelatory exegesis had been voiced earlier by
Barton, who terms the kind of exegesis used in 1QpHab. “charismatic exegesis” (Barton,
2007, 182) and by Fishbane, who in relation to this kind of exegesis in biblical books, e.g.,

Daniel, terms this kind of exegesis “mantological” (Fishbane, 1988, 444).
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4.6 Conclusion

We have discussed the role of the Moreh Sedek and the Doresh Torah and noted that the titles
possibly refer to the same person, and that their roles as Torah exegetes seem to be very
similar. Some of the difficulties in establishing any certainty about this relates to the fact that
the information we have about these figures is quite sparse. We established that the role of
both figures related to interpretation of revered scripture. In the 1QpHab. it is explicitly stated
that Moreh Sedek is a skilled interpreter of prophecy; and we have discussed that these skills
probably included interpretation of other revered scripture such as the Torah. We have
furthermore noted that, if a prophet is defined as a person who claims to have received divine
revelation and who shares or transmits this revelation to a larger group of people, then the
Moreh Sedek would qualify as a prophet. We do not know whether the Moreh Sedek or the
Doresh Torah had had any dreams or revelations, but the revelatory expositions of Moses and
the prophets given by them were understood to be authoritative. It is thus possible to
understand the Moreh Sedek and the Doresh Torah as such a “prophet” of the movement

reflected in the Damascus Document.

We shall now return to the writings of Wallace concerning Revitalization Movements and see
if this model can help us gain a fresh perspective on the Moreh Sedek and the Doresh Torah.
Wallace specifies that a Revitalization Movement is usually conceived and initiated by what
he terms the “formulator”. This word is used because the “formulator” is taking the lead in
formulating the code, the laws or blueprint for an ideal society. Wallace also refers to this
person as a “prophet”. That term is used by Wallace to describe an individual who claims he
has had visions or encounters with a supernatural being and who goes on to share these with
others in his society (Wallace, 1956a, 271). Wallace’s definition is similar in nature to

Jassen’s definition of a prophet above, as Jassen states that a prophet is a person who claims
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to have received divine revelation, but that a prophet can be distinguished from other alleged
recipients of divine revelation due to “his or her status as spokesperson to a larger body of
people” (Jassen, 2008, 300). Wallace contends that in some cases the individual has had no
vision but a similarly defining moment of insight and inspiration, which has led to a changed
life (Wallace, 1956a, 270). However, he maintains that most often a religious revitalization

movement has been conceived in one or more

visions by a single individual. A supernatural being appears to the prophet-to-be,
explains his own and his society’s troubles as being entirely or partly a result of the
violation of certain rules, and promises individual and social revitalization if the
injunctions are followed and the rituals practiced, but personal and social catastrophe

if they are not (Wallace, 1956a, 270).

By comparing the Moreh Sedek and the Doresh Torah to Wallace’s account of a prophet, we
realise that their radical message could be seen as a reaction to cultural changes in the society
in which the movement evolved. This gives us an explanation as to why the Moreh Sedek and
the Doresh Torah emphasised that the laws of God were not being followed and that the way
people lived needed to change, or else catastrophe would follow. In other words, we gain an
understanding of how social change may have affected religious change. Wallace states that
the task of a prophet is “to revive a traditional culture now fallen into desuetude” (Wallace,
1956, 275). Similarly, we noted that desire for societal change reflected in the text was a

pursuit of old virtues, not an appeal for change into something new.

The Moreh Sedek mentioned in CD 1.11 seems to have died before the Damascus Document
reached its current, final form. After his death the memory of his voice and his teachings

carried on, but the text tells us very little about him. This has been a puzzle to scholars. If this

112



teacher had been an important person, why was so little written about him? By comparing the
Moreh Sedek to Wallace’s paradigm, we realise that the reason could have been that his role
had only been to instigate a movement. According to Wallace, this kind of person would not
lead a movement for long; rather he would fan this spark into a fire and let his disciples carry
the work forward (Wallace, 1956a, 273). This could explain why the Moreh Sedek had left a
vague memory only. As a figure of the (distant) past, he is revered, and his teachings have
been remembered. However, it seems that after he died, his work has been carried on by

others in the movement that he launched.

In this chapter we also noted aspects relating to genre. We recognized that the use of allusions
to scripture and exegetical passages are comprehensive. The title, Doresh Torah, is mentioned
in an exegetical context in all the passages presenting this figure. Likewise, the term Moreh
Sedek contains allusions to scripture: Hos 10:12, Joel 2:23 and Isa 30:20. These three
passages are parts of texts dealing with rebellion and God’s judgment and all three passages
come as a promise of restoration following repentance. The allusions in Joel 2:23 and Isa
30:20 furthermore contain a double meaning: “teacher” and “rain”. In Isa 30:20 affliction and
the time of the Teacher seem to coincide. This poses a parallel to CD 1. 1-11 in which the

time in which the Teacher arrived is described as an evil era.

In the next chapter we shall look at parts of the text that concern the message of the
movement. What was the message that the prophet had imparted to the movement, the

message which was carried forward by his followers?
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5 The Message

In the last chapter we considered the possibility that the movement reflected in the Damascus
Document may have been initiated by a person, who had a personal revelation or conviction.
We discovered two possible candidates, the Moreh Sedek and the Doresh Torah. We
discussed the prospect that both titles may refer to the same figure, as it is likely that the
author of the poetical parts of the Admonition used the title Moreh Sedek, whereas the
preference of the author of the midrashic sections was to use the title Doresh Torah (Boyce,
1988, 187-193). We discovered that in any case their roles as Torah exegetes seem to be very
similar, the correct interpretation of the Torah being the central issue with reference to both
individuals. The information we have about these figures is sparse and we considered the
possibility that this Torah exegete would have acted mainly as an initiator, who would have
taught others the message that he believed God had revealed to him and that these disciples
would have been responsible for the further development of the movement. If this proposition
is correct we would expect to find reflections of this in the text. However, even if this
movement was not initiated by a single visionary person, the growth and maintenance of the
movement would still be dependent on its members communicating their convictions to
others. In this chapter we shall examine passages in the Damascus Document that concern the
message of the movement. Did the movement present a hitherto new message, or was the

message that the movement promoted one which had already attained currency in society?

Covenant is a central concept in the Damascus Document. Hempel states that the term
covenant “occurs 44 times in the mediaeval and ancient manuscripts not including references
that occur in overlapping sections” (Hempel, 2000,79). The concept is so central that Davies
for example entitled his monograph about the Damascus Document, The Damascus Covenant

(Davies, 1983). Some scholars have even suggested that the Damascus Document was written
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for use as a liturgical text used at covenant renewal ceremonies (e.g., Knibb, 1987, 14;
Vermes, 1998, 127). It would therefore seem useful to investigate, as the concept seems to be
fundamental to the message of the movement. In the following we shall analyse a passage
central to the issue, CD 3.12b-4.12a. As the passage is very long, we shall divide it into two
parts for our analysis. We shall start with CD 3.12b-20a under the heading: “Covenant”. In
the second section we shall proceed to CD 3.20b-4.12a under the heading: “The Priests and
the Levites and the Sons of Zadok™, as this text comprises a narrative starting in this way. It
could be argued that the latter text fits better the discussion in chapter three, as this passage
indeed displays a cultural identity crisis. However, the passage in CD 3.20b-4.12a carries on
the message of 3.12b-20a and I therefore decided that it was better dealt with here. It should
also be noted that it has not been possible to address all the passages related to cultural

identity crisis in the Damascus Document in one chapter, as the subject is pervasive.

The message of the movement included an expectation of the arrival of messiah. We shall

turn to this subject towards the end of this chapter.

5.1 Covenant

We commence our inquiry into the movement’s message on covenant with an analysis of CD
3.12b-20a. The section is preceded by a lengthy passage CD 2.14-3.12a, which begins with an
exhortation to listen and walk perfectly in the ways of God and a warning not to go astray as
many have in the past. (There are no corresponding remains among the scrolls found at

Qumran). CD 3.12b-20, Hebrew text (Garcia Martinez and Tigchelaar, 1997):
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12 But with those who adhered to the
commandments of God,
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well of plentiful water
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17 and those who despise them shall not live
for they had defiled themselves with human
sin and in unclean ways
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18 and they had said, for this is ours, but
God in his wondrous mysteries atoned for
their iniquity and pardoned their sin
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19 and he built for them a sure house in
Israel, whose like has not stood since past
times until
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20 now. Those who adhere to it will live
forever and all the glory of Adam is for them

In this passage we see that the movement defines itself in covenantal terms. In chapter 3

(3.1.2) we noted the emphasis in the Damascus Document relating to God’s faithfulness in

keeping the covenant, as God did not deliver the whole people up for destruction but saved a

remnant (CD 1.4). On the other hand, God’s wrath was incurred when his commandments

were not adhered to (e.g., CD 1.17-20). We discussed the latter under the heading “The

Sword” (3.2.1) recognising that the concept was particularly linked to Leviticus 26, in which

“the sword”, is described as “carrying out the vengeance of the covenant™ as cited in CD 1.17-

18, and to Deuteronomy 28-32.

The concept of covenants was familiar in the cultures surrounding ancient Israel (Taggar-

Cohen, 2011, 461-488 and Raitt, 1971, 43). Baltzer has suggested that these Ancient Near
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East treaties and particularly those of the Hitittes could well be seen as a model that could be
used to analyse the Damascus Document. He identifies a dogmatic or historical section (CD
1.1-6.11), an ethical section (CD 6.11-7.4) and a section of blessings and curses (CD 7.4ft.).
The pattern of these treaties thus explains the combination of legal and historical segments of
the Damascus Document (Balzer, 1971, 112-122). But which covenant is being referred to in

the Damascus Document?

Blanton maintains that the concept of covenant in the Damascus Document relies profoundly
on scriptural prototypes from what is now known as the Hebrew Bible (Blanton, 2007, 38).
Blanton is right about this, as we shall see as we move on. Blanton describes covenant as a
“mutual obligation between the parties”, but he cautions that we need sensitivity to the
contexts in which we read about covenant in order to grasp its meaning in each of these
contexts (Blanton, 2007, 35). Christiansen likewise asserts the dependence of the use of the
term in the Damascus Document on the Hebrew Bible. She argues that in the Hebrew Bible,
as well as in the Damascus Document, the term is particularly used to describe the
relationship that God established in covenantal terms with his people, and she claims that in
this way the term defines a community (Christiansen, 1995, 108). In Christiansen’s thesis,
“The Covenant in Judaism and Paul: A Study of Ritual Boundaries as Identity Markers”, she

states her supposition

that the characteristic identity features of a group, the basic forms of socio-religious
belonging, are mirrored by the entrance rites...[which]...express a change in social
identity. Because they are rites of crossing a boundary and mark becoming part of a
community, they serve as means to differentiate one group from another

(Christiansen, 1995, 16).
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In this way Christiansen is employing analytical tools drawn from sociological studies.
Christiansen emphasises that the use of the term covenant in the Damascus Document
conveys a perception of continuity, especially with the covenant at Sinai, even when the
covenant is sometimes referred to as new (Christiansen, 1995, 109). However, in her survey
of the use of the concept in the Book of Jubilees and the Dead Sea Scrolls, she contends that,
whereas circumcision is still the most important symbol of belonging to the covenant in the
Book of Jubilees, a shift of emphasis has taken place in the Damascus Document, stressing
Torah obedience (Christiansen, 1995, 62-144). Thus, she maintains that, although the validity
of the covenant depends on God, there is an emphasis on the human response. Christiansen
considers that this in effect means that obedience determines whether one belongs to the
covenant community. In this way genealogy is no longer the determining factor (Christiansen,
1995, 108). Evans agrees with Christiansen, as he states that in Qumran literature the term
new covenant is never used in opposition to the old (Evans, 2003, 80), and Abegg likewise
maintains that the new covenant at Qumran refers to a renewal of the old covenant (Abegg,
2003, 88-89). We shall develop our understanding of its use as we move on and analyse

individual passages. We shall try to understand what message is being communicated.

The preceding passage, CD 2.14-3.12a, contains an overview of others who had gone astray
in the past and were judged by God, with some exceptional individuals included. Thus “those
who adhered to the commandments™ (CD 3.12.b) are set up as a contrast to those who went
astray in the past. The term covenant is used twice in CD 2.14-3.12: In CD 3.4 and CD 3.10.
The notion in CD 3.10 clearly refers to those who disobeyed and were delivered up to the
sword. Murphy-O’Connor notes an emphasis in CD 3.7-10 on the sin committed at Kadesh,
when the Israelites were commanded to go up and possess the land of Canaan and disobeyed;

and he rightly comments that the text seems to indicate that this sin is shared by all
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subsequent generations (Murphy-O’Connor, 1970, 205-206). This emphasis on the incident at
Kadesh could indicate that the only covenant referred to here is the covenant at Sinai.
However, the usage of the term in CD 3.2-4 concerns Abraham, Isaac and Jacob, who are said
to have been written up as friends of God and members of the covenant for ever, because they
kept God’s commandments. There is no mention of circumcision, although we are dealing
with the Abrahamic covenant. Their friendship with God and the obedience to his
commandments are here described as the essential elements of the covenantal relationship of
the patriarchs with God. This is interesting given that the commandments were given to
Moses, much later. However, this retrojection of knowledge of and obedience to the law to
the period of the patriarchs is a familiar theme in Early Jewish Literature including in Jubilees
and 11Q Temple (see eg. Najman, 2003, 56-60: Kugel, 2012, 207-220 and Himmelfarb, 2013,
96). Najman explains that the pre-Sinaitic discourse in Jubilees even includes revelations of
law and rituals in a way in which “Sinai becomes a reaffirmation of earlier patriarchal
revelations” (Najman, 2003, 57). Thus CD 3.2-4 is not unique in retrojecting the
commandments to the time of the patriarchs. “Those who adhered to the commandments,
those who were left among them” (CD 3.12.b-13a) are regarded as continuing in this
relationship with God, described as an eternal covenant. CD 3.13a is very similar in meaning
to the notion of remnant in CD 1.4 and 2.11. As the covenant in CD 3.2-4 concerns the
patriarchs, this emphasis could make us expect that the determining boundaries of the
covenant mentioned in CD 3.14 are genealogical in origin. It is therefore highly interesting
that the text of CD 3.12b (and the text in CD 4.3 that we shall look at in the next paragraph)
seems to echo Isa 56:2-6, as suggested by Campbell (Campbell, 1995, 81), and the expression

in CD 3.12b: “those who adhered” (to the commandments), as well as the expression in CD
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4.3, “those who joined” is found in Isa 56.2b, 3a, 4b and 6. (Westminster Leningrad Codex,

translation mine):

naw " 72 PO oIX712Y 2 | 2 the person who adheres to it, who keeps
the Sabbath

212°72° 9737 IARY MTOR M7 1213772 NoRY 3 | 3 Let not the foreigner who has joined
My Syn M7 | himself to the LORD say, “The LORD will
surely separate me from his people”;

'n22 2R it 4 | 4 and those who adhere to the covenant

T ap=nR 7287 IRRY MInToY av9aT 1017 321 6§ 6 And the sons of the foreigners who join
032 @Ry 990 nAw o) 0°72y° T2 nivy| themselves to the LORD, to minister to him,
to love the name of the LORD, and to be his
servants, everyone who keeps the Sabbath
and does not profane it, and adhere to my
covenant

The passage depicts those who keep justice and are blessed, and a special emphasis is laid on
the observance of the sabbath. In Isa 56:2 it is stated as a general fact that any person who
keeps justice will be blessed. However, in Isa 56:3-4 the foreigners and the eunuchs are
specifically acknowledged; and Isa 56:6 specifically concerns the foreigners who join
themselves to the Lord (Blenkinsopp, 2006, 198). Campbell’s suggestion of the dependence
of CD 3.12b-14 on Isa 56:2-6 seems plausible, as the passage in Isaiah shares many
similarities with CD 3.12b-14, which likewise puts an emphasis on sabbath observance. The
connection to Isa 56.2-6 could indicate that obedience to the commandments and observance
of the sabbath determines whether one belongs to the covenant community. This is in keeping
with Christiansen’s suggestion that obedience determines whether one belongs to the
covenant community instead of ethnicity being the determining factor (Christiansen, 1995,
108). We shall have to determine if this assumption is correct as we move on in the text.
However, already in CD 3.14 we find an indication that this could be the case, as it is stated

that “the hidden matters” in which “all Israel had gone astray” concerned ‘“his holy sabbaths,
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his glorious feasts”. The claim that “those who adhered to the commandments” have had a
revelation of the “hidden matters” in which “all Israel had gone astray” seems to indicate that
those who belonged to Israel by ethnicity were not guaranteed participation in covenantal
identity; rather it was by choice, as foreigners could choose to keep the sabbaths and adhere to

the covenant; and vice versa Israel could fail to adhere to the covenant.

The expression “disclosing to them the hidden matters in which all Israel had gone astray”
was taken by Murphy-O’Connor to mean that God’s desire as expressed in his
commandments were “known only to the author’s group” (Murphy-O’Connor, 1970, 205).
Murphy O’Connor’s interpretation would mean that Torah interpretation was at the heart of
the dispute between what he termed “the author’s group” and “all Israel” that is said to have
“gone astray”. While I agree that Torah interpretation was at the heart of the dispute, I do not
think that “all Israel” refers only to those who did not belong to “the author’s group”. I am
convinced that “all Israel” means “all Israel”. According to CD 3.13, God established his
covenant with “Israel”, thus “Israel” is the party with whom God made a covenant. However,
“all Israel” went astray which includes “the author’s group”. CD 3.14a could possibly be an
allusion to Isa 53:6a, in which all Israel is likened to sheep, who have gone astray.

(Westminster Leningrad Codex, translation mine):

1990 X2 1-92-| All we like sheep have gone astray

If we only consider the passage we are currently analysing, this matter is not obvious, as “the
author’s group” is said to have “adhered to the commandments of God”, which sounds as
though they never strayed. Nonetheless, if we consider the recurring theme of repentance
from sin in the Damascus Document, a theme that was already presented at the beginning of

the Damascus Document (CD 1.8b-9), we come to understand that “the author’s group” sees
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itself as part of “all Israel” that strayed, and that the members of this group pose themselves to
be different only in that they repented of sin and returned to the Torah of Moses (CD 15.8-

10), while the rest of Israel kept straying from the covenant without repentance.

In the Damascus Document a variety of verbs of action are used to express the dynamics of

straying, returning and departing in relation to the covenant:

7¥n ,Mo | Straying

2w | Returning

X¥> | Departing

These verbs are used in rather complex ways in relation to scripture and to each other and
Grossman suggests that the tendency to complicate their usage constitutes as a discourse in
itself, as the ambiguous usage reminds the reader that only with proper knowledge can one
avoid “the hazards of mistaking wickedness for righteousness and thereby ‘straying’ in the
wrong path, instead of turning to the right one” (Grossman, 2002, 184), so we shall not go
into detail with this here but will take note of these verbs as we come across them in the text.
However, one point worth noting here is that Grossman argues that “Israel” is a term that can
“take on multiple meanings”, sometimes positive sometimes negative. Grossman exemplifies
this by referring to the expressions “the penitents of Israel” (CD 4.2) which refers to “the
righteous”, and “the straying of Israel” (CD 3.14), which refers to “the wicked” (Grossman,
2002, 196). I would contend that the term “Israel” stays neutral in these examples as the party
with whom God made a covenant; and that the other terms are the qualifiers, thus “the

penitents” are “the righteous” and “the straying” are “the wicked”, using Grossman’s terms.

Schiffman has argued along the same lines as Murphy O’Connor that the “hidden matters”
refer to the movement’s halakhah, the correct interpretation of the laws, while the “revealed”

refer to the laws revealed to all Israel (Schiffman, 1975, 23). This is a possible interpretation,
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which is aligned with our findings in the last chapter concerning Moreh Sedekh and Doresh
Torah. However, it seems to me that the text in CD 3.13-14 speaks of a revelation of matters
in which Israel had gone astray, rather than a revelation of how the commandments of God
should be interpreted. If my interpretation is correct, the revelation that God has given to the
ones “who adhered to the commandments” relates to a quest to understand what had gone
wrong in their land, in Israel, similar to the emphasis in CD 1.1-2.11 in which different
explanations are suggested as to why God had “hid his face from the land, from Israel”.
Campbell notes that CD 3:15 quotes the refrain of Ezekiel 20:11,13 and 21, and contends that
Ezekiel 20 contains a negative account of the history of Israel similar to the one found in CD
1.1-2.1 (Campbell, 1995, 81). This could indicate that the storyline in CD 3.13-15 is similar to
the one found in CD1.1-2.1. Campbell explains that the background for the use of the term
“hidden things” and that which God has “disclosed” is found in Deut 29:28, which contains
the same vocabulary. Deut 29:28 admittedly speaks of the “hidden things” belonging to God,
while the “revealed” matters belong to men, so that they may obey God’s commandments.
Even so, Campbell maintains that the vocabulary and the storyline in Deut 29-30:7, with Deut
29:28 as its central verse, is similar to that of CD 3.10-21, as Deuteronomy 29 contains a
warning from Moses admonishing the people to remain faithful to the covenant and, if they do
not remain faithful, the curses of the covenant will come upon them (Campbell, 1995, 77-78).
Campbell’s proposition seems plausible, and Thomas explains that this juxtaposition of
“hidden” and “revealed” is a common trait in Qumran literature and that the book of Daniel
similarly contains statements that seem contradictory to Deuteronomy 29:28, eg. Daniel 2:22,

claiming that “God reveals deep and hidden things” (Thomas, 2009, 134).
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We may recall that the Torah was likened to a well in CD 6.4a, a passage we discussed in
chapter three (3.2.3). In CD 3.16-17 we have another case of the testimonies of God being
likened to a well. Davies maintains that this means a halakhah was established and that one of
the most prominent features must have been issues relating to the calendar such as the
sabbaths and the festivals, as these feature in the passage. He suggests that the choice of the
verb, “open” indicates that the revelation was given by God, while the expression “they dug”
signifies that the halakhah involved human cooperation (Davies, 1983,81-85). Although
Davies’ interpretation has possibly been influenced by the common scholarly assumptions of
the time that calendric issues were central to the beliefs of the movement (Stern, 2011, 39),
his interpretation seems convincing, as the text does highlight sabbaths and festivals as an
area in which Israel had gone astray (Hempel, 2013, 320). Thomas draws attention to the
marked interest in general in Qumran literature to matters related to calendar, festivals and
cosmology. He has noted that in several texts the proper observance of festivals and the
correct understanding of cosmology and cultic practices related to atonement are associated
with the term “mystery” (Thomas, 2009, 235). This term, “mystery”, is moreover related to
other words like “wondrous and “hidden” (Thomas, 2009, 134-148). As CD 3.12b-20 is one
of the passages that includes all of these features, Thomas’ observations are clearly important
to our study and we shall now turn to CD 3.18b and the notion of “mystery”. As we shall
analyse its elements in detail, the text is copied below, highlighting “in his wondrous

mysteries” in bold:

oYWoh XYM oY TY2 195 W91 9112 HXY | but God in his wondrous mysteries
atoned for their iniquity and pardoned
their sin

We shall first examine the meaning of the terms “mystery” and “wondrous”, which are used

in the construct here. Raz, the word used for “mystery” is a Persian loan word that was
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incorporated into Aramaic and later into Hebrew. The term is used in Aramaic in the book of
Daniel and in Hebrew in several of the texts found at Qumran (Thomas, 2009, 4-5). Thomas
is not satisfied with the English translation “mystery”, which he therefore uses in quotation
marks, as it is loaded with meanings that make it difficult to uncover the original significance.

He maintains that “mystery” in the Qumran texts carries a conceptual meaning that

serves as a shorthand reference to a body of knowledge, to the inner transformative
power of that knowledge, and to the epistemological and social dynamics of access

to and exclusion from matters of “ultimate concern” (Thomas, 2009, 15).

Thomas thus expresses the idea that the way in which the term is used in Qumran texts relates
to matters of profound spiritual knowledge, but also to the social dynamics this knowledge
creates in the context in which it is used. In this regard Thomas discerns different discourses
in which “mystery” is used, which he categorises as “prophetic, sapiential and priestly”
(Thomas, 2009, 32). Thomas furthermore asserts that knowledge of the “mystery” is not
limited to knowledge of law and interpretation but is associated with historical and
cosmological understanding (Thomas, 2009, 135). The word “wondrous”, pele, is also used in
biblical texts and relates to acts of God related to judgment or redemption. The term is for
instance used in the Exodus story, when God performed “wonders” and thereafter Pharaoh let
the people go (Thomas, 2009, 136-137). According to Thomas the use of the term “mystery”
in Qumran literature is associated with creation or redemption of humanity (Thomas, 2009,
144), and the construct “the wondrous mystery” reflects a revelatory context, as in CD 3.13,
in which hidden things are being revealed (Thomas, 2009, 145). Thomas maintains that,
although the explicit meaning of CD 3.17 is not clear, as it is not specified which sins are
referred to, the emphasis is on God, who in his “wondrous mysteries” atoned for whatever

sins these were (Thomas, 2009, 236). Thomas characterises this act of God as “salvific”,
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inasmuch as “it allowed for the continuation of the covenant in the face of ongoing iniquity”
(Thomas, 2009,147). The “wondrous mysteries” is thus seen to be a profound expression of
God’s transformative intervention in human history, that Thomas rightly wants to distinguish

from the English word “mystery”.

In CD 3.17-18a we read of some who “defiled themselves” and we encounter the phrase, “it is
ours”. This phrase comes right before the statement that God atoned for them. Davies seeks to
uncover whether those who “defiled themselves” and those whose sin was pardoned are the
same group; and what the meaning of “it is ours?” could be. Davies clarifies that the phrase
“it is ours?” refers to the land, and that the phrase is taken from Ezekiel 11:15. He concurs
that most scholars before him maintained that the text referred to two groups, but Davies
convincingly argues that “those who defiled themselves” and those whose sin was pardoned
are the same group of people. Davies points out that, if we look at other scriptures related to
the ideology of the land that we encounter in the Damascus Document, e.g., Leviticus 26:40f.,
we find a pattern of defilement and confession of sin and forgiveness, resulting in the
restoration of the covenant. This illustrates that, although this group of people had “defiled
themselves”, it is still possible that they were referred to as those who “adhered to the
covenant”. Davies also maintains that the group is the same group that had earlier been
likened to a shoot of a planting, who had likewise acknowledged their sin (CD 1.8). Davies
thus argues that the pardoning of sins seems to depend on awareness and confession of sins.
Davies substantiates his arguments by drawing attention to the coherence between CD 1.8ff.
and the passage under discussion. He maintains that the discourse seems to be written with the
purpose of enabling the readers to acknowledge their sin and enter into the covenant (Davies,
1983, 87-89). Davies’ argument is in agreement with our previous observation that “all Israel”

went astray, but “the penitents of Israel” (CD 4.2), are considered to be righteous.
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Following the expression that God in his “wondrous mysteries” atoned for their sins, the text
continues, stating that “he built for them a sure house in Israel”. Davies explains that this
could be seen as a quotation from either 1.Sam 2:35; 25:28 or 1 Kings 11:38. The first
quotation relates to a priestly dynasty, the second to the promise to David of a royal dynasty,
and the third to a dynasty to Jeroboam. Davies maintains that there is general scholarly
agreement that it is most likely the first quotation which is alluded to in CD 3.19, as the
sequel in CD 3.21 ff. refers to priests, Levites and the sons of Zadok, but not to any kings
(Davies, 1983, 90). We shall look at this text next, so we will deal with that argument shortly.
Suffice it to say here that the reference in 1. Sam 2:35 concerns the discontinuation of the
house of the priest Eli and the promise that God will establish a trustworthy priesthood, a
“sure house” that shall last. CD 3.20 reads, “those who adhere to it will live forever and all the
glory of Adam is for them”, and Murphy-O’Connor rightly notes that this line contrasts with
CD 3.17, which reads “those who despise them shall not live”. He explains the phrase in CD
3.20, stating that they “will enjoy the privileges of Adam lost by sin” (Murphy-O’Connor,
1970, 210). Boyce shares this viewpoint,but adds another perspective. He maintains that CD
3.20 concludes a poem that starts in CD 2.14 and that, following an introduction, the poem
presents an historical account which takes its beginning with the Watchers in CD 2.18 and
finishes with this reference to Adam. Boyce thinks that it is significant that the story does not
start with Adam but with the Watchers, and he explains that the Watchers are often held
responsible for man’s fall in the literature of the late Second Temple period, particularly
Jubilees and Enoch (Boyce, 1988, 98). Although the historical account does not begin with
Adam, it finishes with Adam, “who is seen as the archetypical man, existing in the world

prior to the introduction of sin, thus sinless” (Boyce, 1988, 127).
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Before we move to the next section of the text, we should consider what we have found in this
section. We have learned that the movement defined itself in covenantal terms. The concept
relies on scriptural prototypes from what is now known as the Hebrew Bible with reference to
the covenant at Sinai, but particularly with reference to Abraham, Isaac and Jacob, who are
said to have been friends of God and members of the covenant because they kept God’s
commandments. Thus, the movement did not present a hitherto new message, but one which
had already attained currency in society. We sense a quest for roots, as we recognize
reverence for the Patriarchs, and we have established that the movement identifies itself with
the covenant of Sinai. The text alludes to Isa 56:2-6, which accentuates the importance of
adhering to the commandments in order not to fail the covenantal obligations. The allusion to
Isa 56:2-6 also introduces the idea that foreigners and Israelites alike may “adhere to the
covenant” (Isa 56:4). We shall return to that matter in chapter six (6.4), when we are going to
look at CD 14.4 in which the foreigners are mentioned as proselytes. However, the text seems
to indicate that everybody has sinned, even those who are described as “adhering to the
commandments” (CD 3.12b). This breach of the covenant had been dealt with by an act of
God, who atoned for their sins, allowing for the continuation of the covenant in the face of
ongoing iniquity. Following the atoning act of God, God established a “sure house”, possibly
referring to a new priesthood. Finally, those who adhere to the commandments are promised

eternal life, and restoration to the sinless state of man before the fall.

5.2 The Priests and the Levites and the Sons of Zadok

We now move on to look at the passage which is the direct continuation of the one studied
above. In CD 3.19 we encountered the statement that God “built for them a sure house in
Israel” and CD 3.20b-4.12a, gives us further insight into the significance of this expression.

Some fragments of the passage are preserved in 4Q266 5 1 9-19 (with reference to the Sons of
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Zadok and the Converts of Israel) and in 4Q267 5 ii. For a comparison of the content of these

fragments to CD 3.20b-4.12a, see Hempel, 2013, 217-218. CD 3.20b-4.12a Hebrew text,

(Garcia Martinez and Tigchelaar, 1997):
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sons of Zadok are the chosen ones of
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4 Israel the ones called by name, who stand
in the last days, here is a list
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5 of their names, according to their
genealogies and the age of their standing and
the number of their troubles and the years
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6 of their residence and a list of their deeds
vacat holiness, the (forefathers) for whom
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7 God atoned and declared the just man just
and the evil man evil and all those who
entered after them
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8 in order to act in accordance with the
interpretation of the Torah, in which the
forefathers were instructed, until
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9 the end of the period of these years,
according to the covenant that God
established with the forefathers, in order to
atone
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10 for their iniquities, in this way God will
atone for them, but when the era
corresponding to all those years is complete
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11 there will no longer be any joining with
the house of Judah, but rather each one
standing up on
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his watchtower. The wall is built, the
boundary far away.
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The passage begins with a midrash on Ezekiel 44:15, a verse that records the faithfulness of
the Zadokite priesthood and the unfaithfulness of Israel. The text differs notably from the
Masoretic text, which speaks of one group: the levitical priests, the sons of Zadok. Although it
has been suggested that the differences could be due to an old textual variant (Schwarz, 1965,
98), Campbell considers that the author may have revised the text purposely, as the
interpretation is based on the alterations (Campbell, 1995, 83). Grossman has rightly noted
that the exegetic style here is similar to that of Qumran pesher (Grossman, 2002, 187), and

Boyce has classified it as midrashic (Boyce, 1988, 131).

In the previous section we noted that the reference to a “sure house” was most likely taken
from 1 Sam 2:35, which refers to the discontinuation of the priesthood of Eli, due to his sins
and the sins of his sons, and the replacement of it by a faithful priesthood. 1 Kings 2:27, 35
depict the fulfilment of this promise, as Solomon excluded Abiathar and replaced him with
the priest Zadok. Campbell suggests that this allusion to 1Sam 2:35 fits the pattern from other
passages in the Damascus Document, in that it refers to “a major incident of rebellion in the
bible” (Campbell, 1995, 83); in other words, Eli and his sons rebelled and were judged
accordingly, and their priesthood was replaced. In light of connections to 1Sam 2:35 and
1Kings 2:27, 35, it seems possible that CD 3.20b-4.6 is portraying the beginning of a new
priesthood replacing the former. However, the notion of priests, Levites and sons of Zadok
signifies the pattern that we have noted, which consists of an emphasis of the importance of
returning to old virtues and living according to the Torah and the prophets. Schwartz’ analysis
supports the understanding that the midrash concerns a replacement of the priesthood. He
emphasises that the juxtaposition of 1 Sam 2:35 and Ezekiel 44:15 is unique, as these are the
only passages in the Hebrew Bible referring to the decision of God to replace one priesthood

with another. Schwartz furthermore draws attention to the fact that the sons of Eli are called
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“sons of Belial” in 1 Sam 2:12 (Schwartz, 1981, 439). This is not always noted, as the
translations of 1 Sam 2:12 translate “belial”: Worthless, e.g., ESV, first line, Schwartz second

line;

2y°93 7331 °%v 321 | Now the sons of Eli were worthless men | ESV
Now the sons of Eli were the sons of Schwartz

Belial

As mentioned in chapter three (3.2.3), the biblical use of the term Belial is not yet personified
as it is in CD (Thomas, 2011, 452). Therefore, in the Bible the term refers to the noun
“worthlessness” and the common translation is entirely appropriate. I would say that in the
context of CD 3-4, however, the way that it is read and understood as a proper noun, “Belial”,
is worth noting, as it is stated in CD 4.13 that Belial will be set loose against Israel, which is
followed by a section concerning the “nets of Belial” CD 4:15ff. (attested, but very
fragmentarily in 4Q266, 4Q267, 6Q15) which we dealt with earlier (3.2.2). In this way it
seems logical that the biblical reference would have been understood and used here as
referring to Belial in a personified sense. Our discussion so far has strengthened the argument
that the “Sons of Zadok™ seem to represent an abrogation of a current “worthless” priesthood.
In the Biblical account, the “worthless” priesthood was not abrogated right away, but
somewhat later, while the priesthood that God had elected had to wait during that evil time
before entering office. This could very well be the underlying narrative of the passage under
discussion in the Damascus Document. Schwartz also noted this and suggests that according,
to the midrash, “the faithful priests were not in the temple during the time of evil” but were

waiting to take their stand at a later time (Schwartz, 1981, 443).
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The different elements of the midrash have been interpreted in various ways. Who are the
sons of Zadok, and what is their status within the movement? What relationship do they bear
to priests in general and to the Levites? Schechter entitled his study Documents of Jewish
Sectaries. Vol.I. Fragments of a Zadokite Work. (Schechter, 1910). According to Liver,
Schechter presumed that the founder of the sect was called Zadok (Liver, 1967, 3). O.
Schwarz was the first to suggest that the three terms refer to different stages of the movement:
past, present and future (Schwarz, 1965, 155). Her suggestion and the answers posed by Liver
have been influential on various later propositions. Liver notes that the title “the sons of
Zadok the priests” is not used in the Damascus Document, but is in other texts, such as the
Rule of the Community, the Rule of the Congregation and the Rule of Blessings. In these
texts the sons of Zadok have a superior status, while other members are referred to as “the
members of their Covenant” (Liver, 1967, 4-6). Liver emphasises the important fact that in
the Damascus Document the “sons of Zadok™ is used in a different way, as part of a midrashic
section. Although according to Ezekiel’s regulations for the future cult only “the sons of
Zadok” may perform priestly service, the Damascus Document attests to priests and Levites
as well. Liver poses the suggestion that the Ezekiel midrash could portray the “penitents of
Israel” as the elect of Israel at the end of days (Liver, 1967, 9-10). Although Liver maintains
that the founders of the movement were priestly descendants of Zadok, who occupied a
position of leadership in the movement, Liver’s position could be taken to mean that all three
terms relate to the same entity, namely the whole movement (Liver, 1967, 29-30). This
proposal by Liver was followed by Murphy-O’Connor (Murphy-O’Connor, 1970, 211) and
Stegemann (Stegemann, 1971, 121-122). The assumption that the founders of the movement
were priestly descendants of Zadok, who occupied a position of leadership, was a common

viewpoint in the earlier days of scholarship (see. e.g., Vermes, 1998,49-66). Baumgarten
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(Baumgarten, 1992) and Schiffman are among the proponents emphasising the Zadokite
nature of the work. Schiffman thus understands the text to have been produced by a
Sadducean community (Schiffman, 1994). In a study related to the role of Levites, Kugler
explains the meaning of CD 21-4.4 as a description of the identity of the movement as former
Temple priests, who are now in exile and identify themselves as Levites but look forward to

the time when they shall serve as Zadokite priests at the end of days (Kugler, 1999, 479).

Davies aptly asks the question of whether the account of Zadok offering fat and blood in CD
4.2 could be interpreted as the movement seeing itself as “exercising a quasi-sacrificial
function” or “as the True Temple” (Davies, 1983, 91). He answers this question cautiously,
noting that the midrash does not ascribe any sacrificial function to any of the three groups and
that the approach towards the temple cannot be assessed on the basis of this passage. Davies
explains that scholars before him have interpreted the three categories, priest, Levites and
Zadokites in various ways. Although it has been suggested that it could signify a hierarchical
structure, Davies considers it more plausible that the three categories refer to different stages
in the past, as suggested by Schwarz (Schwarz, 1965, 155). He argues that this view is
supported by the text and he states that “[t]he activity of the priests is placed definitely in the
past, while the sons of Zadok arise ‘at the end of days’” (Davies, 1983, 91). Davies rightly
emphasises that the Damascus Document does not authorise an exclusive Zadokite
priesthood, nor does it place the three categories in a hierarchy or give any basis for believing
that the movement was led by Zadokites (Davies, 1987, 54-56). Boyce follows Schwarz’
understanding of the three different stages. He thinks that the original members of the
movement consisted of Zadokite priests and their supporters, many of whom were Levites.
However, he adds a different aspect: He sees this passage as a section of the third poem, and

he thinks this whole poem is a warning to the new members of the movement, who are called
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“sons”. He therefore identifies the “Sons” of Zadok as the new lay members, who are
disciples of Zadokite priests. As the Sons of Zadok are supposed to serve at the end of days,
he suggests that the movement believed they lived at the end of days (Boyce, 1988, 130-131).
Boyce’s proposal that the Sons of Zadok are disciples of Zadokite priests and that the whole
movement could therefore be seen as “Sons of Zadok”, is a plausible suggestion, similar to
Hempel’s suggestion that in the Admonition of the Damascus Document “the sons of Zadok”
appears to refer to the community as a whole, rather than its priestly leadership” (Hempel,
2013, 214). Hempel specifies, however, that in other passages of the Damascus Document the
movement is seen to consist of a priestly and a lay component. Furthermore, Hempel notes
that the movement is described in “sacerdotal language”, which she sees as “indicative of
Zadokite sympathies” (Hempel, 2013, 214). In sum, the most important thing to note is
Liver’s observation that the “sons of Zadok™ is used as part of a midrashic section (Liver,
1967, 9-10), and that we have no other indication in the Damascus Document of Zadokite
priests performing the duties of an actual priestly office. We therefore need to treat this notion
of Zadokites in this passage with caution. In chapter six we shall look into other passages in
the Damascus Document that describe priestly tasks as part of an investigation into leadership

and organisation of the movement.

The notion in CD 4.2b-3a, that “the priests are the converts of Israel, who left the land of
Judah” relates to the discussion in CD 6.2b-10a (4Q266 3 ii 10b-16a and 4Q267 ii 7-15), (see
chapter 3.2.3). We shall not enter into this debate here, but only repeat a few points. Rabin
(Rabin, 1958, 13) and Campbell (Campbell, 1995, 84) both emphasise a connection to Isa
59:20, which concerns sin and repentance. The present passage could, of course, be
interpreted geographically, as the priests are said to have left the land of Judah. Whether or

not this is the case we have no way of determining here. However, we may recall that in CD
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6.2b-10a we are likewise told of a departure from Judah, and that Lied argued that the purpose
of departing from Judah was to give the “converts of Israel” the opportunity to live according
to the Torah and their interpretation of the Torah; and it seems an indication that this was not
possible in Judah (Lied, 2005, 111). Grossman argues along the same lines as Lied, stating
that the text presents “an inversion of images” in that living in Damascus is preferable to

living in Judah, as Judah is a defiled land (Grossman, 2002,200).

In CD 4.5-6 a genealogy is mentioned. Strangely the list of names in this genealogy is
missing. Grossman poses an interesting suggestion for why it could be missing: the possibility
that it was never there, but a blank was left to be used on each occasion, in which either
standard genealogical information could be filled in or metaphorical information relating to
the new identity of a member as a member of this fellowship (Grossman, 2002, 195). Tromp
proposes that it could have been left out by a copyist as it had lost relevance. He adds that it
could likewise be missing because of physical damage to the text from which CD was copied,
e.g. the loss of a page. He considers this as most likely, as it would explain the way in which
CD continues with an incomplete sentence CD 4.6b. He rightly argues that, had the list been
intentionally left out, the copyist would not have continued with an incomplete sentence. He
maintains that with the generally accepted emendation, “forefather”, the line could have read
something like this: “This concludes the list of the first holy men for whom God made
atonement” (Tromp, 2007, 226). Tromp’s argument seems most plausible. Furthermore, it
would make little sense that a genealogy would have been left out on purpose, as the
Damascus Document generally reflects a quest for roots, which is also demonstrated when
CD 4.8-10 emphasises “the interpretation of the Torah in which the forefathers were

mstructed” and “the covenant that God established with the forefathers”. In CD 4.7-10 we
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find a reference to God providing atonement, similar to CD 3.18, but this time referring

explicitly to atonement for the sins of “the forefathers”.

Scholars have been puzzled as to the meaning of CD 4.10b-12a, as well as to whether the
lines should be read as a continuation of CD 3.18b-4.10a, as suggested by Schwartz
(Schwartz, 1981), or as the opening lines of the section CD 4.12b-21, as suggested by Tromp
(Tromp, 2007). It was already noted by Ginzberg that it was difficult to establish the meaning
of these lines (Ginzberg, 1970, 20). Schwartz notes allusions to Hab 2:1 and Mic 7:11, but he
maintains that these lines are connected to the preceding passage, CD 3.18b-4.10b, and that in
order to understand the meaning, the whole passage needs to be taken into consideration
(Schwartz, 1981, 437). However, Tromp maintains that most scholars after Schwartz have
subsequently regarded the lines 10b-12a as a continuation of CD 3.18b-4.10b, and he
contends that this understanding has made it more difficult to settle the meaning of the lines

(Tromp, 2007, 225).

First, we shall turn to Schwartz’ argument. Schwartz maintains that the concept of joining
poses a link between CD 4.10b -12a (no longer joining the House of Judah) and CD 4.3
(Levites joining). He contends that the passage begins with the notion of the “sure house” in
CD 3.18b containing an allusion to 1. Sam 2.35, and that this “sure house” is furthermore
linked to CD 3.20-21 with reference to Ezek 44.15. As we noted above, Schwartz’ analysis
supports the understanding that the Ezekiel midrash concerns a replacement of priesthood, but
that in the Biblical account the “worthless” priesthood was not abrogated right away, but the
faithful priests were waiting to take their stand at a later time. In a similar way, Schwartz
maintains that the priests, Levites and sons of Zadok do not constitute a temple; rather they

were faithful priests who were waiting to take their stand after the evil era (Schwartz, 1981,
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443). This is in agreement with Davies, who likewise dismissed the possibility that the text
could be interpreted as the movement seeing itself “as the True Temple” (Davies, 1983, 91).
Schwartz then turns his attention to the expression in CD 4.11: “there will no longer be any
joining with the house of Judah”. He explains that the usual understanding up till then had
been that Judah “refers to the sinful majority” (Schwartz, 1981, 440). However, he contends
that ““Judah’ and ‘the house of Judah’ are used as codewords for the sect in other scrolls as
well” (Schwartz, 1981, 440). He argues that if “Judah” in this passage represents the sinful
majority then this line would mean that the members of the movement in the present time
“would remain part of the sinful nation and associate with sinners” (Schwartz, 1981, 440). He
maintains that this is contradictory to CD 4.3: “left the land of Judah”. Even so, he refers to
the movement in his conclusion as “a group which does not (yet?) consider itself cut off from
the outside world” (Schwartz,1981, 446). I think his conclusion is correct, and I am therefore
hesitant to assume that the house of Judah could not refer to “the sinful majority”, using his
terminology. He then rather abruptly, with no argument to support the claim, states that the
wall in CD 4.12 is separating the movement from the rest of mankind. The only validation he
provides for this understanding of CD 4.12 is that in some other texts from Qumran we
encounter “the image of the sect itself as a firm wall protecting its members from the
outside”(Schwartz, 1981, 440). We may recall that Davies gives the advice that it is better to
analyse the Qumran texts separately than to assume any kind of specific relationship between
them beforehand (Davies, 2005, 76). Had Schwartz not turned to other Qumran texts it is not
probable that he would have come to this conclusion, as the text does not imply this. Instead
the indication in the text is a link to the “builders of the wall” in CD 4.19, to whom he pays no
attention, because he chooses to look for connections in the preceding passage only. We shall

return to this shortly. In support of his supposition that the meaning of CD 4.11 is that at that
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time no-one can join the movement, he argues that 1. Sam 1.36 refers to evil priests wanting
to join the new priesthood. He furthermore concurs that an allusion to Isa 14.1 is evident in
CD 4.11 and that Isa 14.1 likewise refers to “the attempt of the evil to join the good, not the
reverse” (Schwartz, 1981, 441). Let us therefore turn to Isa 14.1 to see how it may illuminate

the passage under consideration. (Westminster Leningrad Codex, translation mine):

oI, PR M Y 2PNy 7977 ot 2 | For the LORD will have compassion on Jacob
22PY> N°27HY 00N, 2P0y a3 M, onnIR-9Y | and will again choose Israel, and will set
them in their own land, and strangers will
join them and will attach themselves to the
house of Jacob.

I agree with Schwartz that CD 4.11 alludes to Isa 14.1. Actually, the whole passage of CD.
3.18b-4.12b alludes to Isa 14.1. However, Schwartz’ proposal that evil attempts to join good
in this verse should be modified, as it is more precisely strangers or aliens or sojourners
(reflecting different possibilities of translation), who join the house of Jacob, not necessarily
“evil” that joins “good”. What I do find interesting about the allusion to this passage is that it
portrays the opposite pattern of what we find in CD 3.18b-4.12a in which the priests, the
Levites and the sons of Zadok left the land of Judah (their own land) and became sojourners.
Isaiah foretells the restoration of Jacob, while CD 3.20b-4.12b portrays life in the era of

wrath. We shall now turn to Tromp’s argument.

Tromp laments that CD 4.10b-12a is most often taken to be a conclusion of the preceding
passage, as the concepts in this perceived conclusion fit poorly with the context it supposedly
concludes. In CD 4.10b-12a it is stated that “when the era corresponding to all those years is
complete there will no longer be any joining with the house of Judah, but rather each one
standing up on his watchtower”; this is an allusion to Hab 2:1, while “The wall is built, the

boundary far away”, is an allusion to Mic 7:11. Tromp contends that the allusion to the
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watchtower is the most difficult to understand. He explains that Schechter had not noted the
allusion to Hab 2:1, and as he understood the lines as an introduction to the following he

translated it as net, corresponding to CD 4.15 referring to the nets of Belial:

7xn | Watchtower in CD 4.12

7% | Net, root

mT7xn | Net, feminine plural in CD 4.15

Schecter therefore translated it as “every man shall stand up against his net”, which he
explains as “watch over the net lest he be caught” (Schechter, 2010, 67). Tromp commends
Schechter for seeing that the passage connects to the following passage, which concerns the
nets of Belial (Tromp, 2007, 230). As the watchtower is definitely an allusion to Hab 2.1, 1
would take it that Schechter’s translation shows that the text has a dual meaning, rather than
just referring to nets. The watchtower in Habakuk concerns listening to what the Lord will
answer the prophet; it regards being alert. This is in line with Schechter’s proposal that one
should “watch over the net lest he be caught” (Schechter, 2010, 67). Tromp furthermore
comments on a suggestion made by Lohse that the watchtower could refer to the movement in
which people could take refuge (Lohse, 1971, 73 and 288). Tromp explains that this would
mean that the watchtower is set in contrast to the house of Judah, which would then be valued
negatively. He dismisses this idea on the grounds that in his opinion Schwartz has shown that
the house of Judah refers to the movement (Tromp, 2007, 229). I am not convinced by
Schwartz’ argument. Whether Lohse is right or not, it seems to me that the text introduces
“standing upon his watchtower” as a contrast to “joining the house of Judah”; in other words,
rather than joining the house of Judah one should stand up upon his watchtower and be alert. I
therefore take the house of Judah to mean what Schwartz termed “the sinful majority” of
Judah. This would mean that a time is expected to come in which it is necessary to separate

completely from the house of Judah. As CD 4. 12b-21, which is the passage that immediately
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follows, refers to the nets of Belial being set loose against Israel, it is conceivable that a total
separation from the house of Judah is what is expected to be necessary at that time. CD 4.10b-
12a furthermore shows another connection to the Belial passage, as Tromp notes: The wall in
CD 4.12 and the allusion to Mic 7.11 connects to the “builders of the wall” in CD 4.19, which
refers to false prophets and carries an allusion to Ezek 13:10. We have discussed this in
chapter three (3.2.3). Tromp notes that although the phrase “the boundary far away” in Micah
refers to a future extension of the land, the use of the phrase in CD 4.12 is different. He
proposes that it refer to the builders of the wall, whose “interpretation of the divine
commandments is far beyond reach” (Tromp, 2007, 236). This proposal is plausible as it fits
the overall presentation of the builders of the wall in this passage. As CD 4. 10b-12a has
shown strong connections to the preceding passage as well as to the following passage, |
would suggest that it should be seen as a link between the two, rather than a conclusion to one

or an introduction to the other.

In sum, we have observed indications that people in the movement were dissatisfied with the
state of affairs in the land of Judah. It is stated that the priests and the Levites and the sons of
Zadok left the land of Judah, and the end of the passage possibly speaks of a time when it will
no longer be possible to join the house of Judah, as matters are going to get worse, when
Belial will be set loose against Israel. An underlying narrative seems to indicate that an
abrogation of the priesthood was also needed and was expected to take place in due time, just
as it happened to the house of Eli. There are several possible ways the text could be and has
been be interpreted, and it is not possible from this text alone to decide whether the movement
was started or led by Zadokite priests, or whether the passage should be understood
metaphorically so that the movement saw itself as a fulfillment of the prophecy as the sons of

Zadok, who arise at the end of days. CD 4.8-9 refers to the need to act in accordance with the
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interpretation of the Torah in which “the forefathers” were instructed, and according to the
covenant that God established with “the forefathers”. Thus, the text displays a quest for roots

and an emphasis of the importance of returning to old virtues.

We have noted that the Damascus Document several times introduces the time in which it is
written as an era of wrath or an evil era. In this section we discovered an expectation that
things were about to get worse, as the last passage poses a link to the passage about Belial’s
nets. However, in the previous section (CD 3.12b-20) we did encounter a ray of hope, an
expectation that at some point things would change. The idea was introduced that God would
provide atonement and pardon their sin, build a sure house and revert the human situation so
that the glory of Adam would be theirs. We shall now turn to some passages that likewise
indicate a hope that evil times will come to an end. We shall look at the passages in which we

find specific references to messiah.

5.3 Messiah

In this section we shall look at references to messiah. In chapter four we dealt with the
debates of whether the notion of a Teacher and an Interpreter of the Law related to
eschatological figures. We are therefore not going to include these discussions here, but
instead focus on four places in which the term messiah is used with reference to an
eschatological figure. The first one we turn to is found in CD 12.23-13.1a, in a passage that
concerns the organisation of the community. We shall investigate this in greater depth in

chapter six (6.3). Hebrew text (Garcia Martinez and Tigchelaar, 1997):

TWR 7MY TV VWIS TRa A782 0°9970n0 23 | 23 Those who walk in them in the evil era

MR | until the messiah of Aaron

5% 1 | 1 and Israel arises
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In a sense this reference to the messiah could be said to be in a strange place, as the context
concerns organisation of the movement and not eschatology. Hempel maintains that the
notion of the evil era also corresponds to the ideology of the Admonition, and she contends
that it has been placed here as part of a redaction (Hempel, 1998, 108). However, we are
mainly concerned with what the Messianic hopes may be, and from this passage we only get
this short glimpse: The word “until” poses hope. There is not much explanation, but the word
seems to indicate that the evil era will come to an end. We note again the often-repeated
understanding that, as long as the evil time persists, it is important to walk in accordance with

the commandments.

The phrase “the messiah of Aaron and of Israel” has given rise to speculations that two
messiahs were expected. This suggestion was first posed by Ginzberg, when he studied the
copy of the Damascus Document found in Cairo (Ginzberg, 1970, 227-237). Further
speculations were added after the find of the first Qumran scrolls, as 1QS 9.9-11 uses the
expression “messiahs of Aaron and Israel” (lacking along with a substantial section from
4Q259). However, Collins explains that this is unique, as no other distinctly plural reference
is found among the scrolls. Even so, he mentions that a dispute still exists as to whether the
references in the Damascus Document concern the expectation of two messiahs (Collins,
2010b, 80). Collins describes that some of the discussion has advanced around the theories of
how the movement evolved, as it has been proposed that different Messianic expectations
were part of that development (for an overview of these theories, see Hempel, 2000, 44-53).
Collins maintains that the notion of Aaron and Israel could seem strange, as Aaron would be
from Israel, but Collins explains that it refers to a priestly and a royal messiah. He considers it
probable that an expectation of two messiahs existed, as this assumption could have derived

from Zech 4.11-14 in which two anointed figures are referred to, one priestly and one royal.
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Collins argues that the movement also had a dual leadership as seen in CD 13 and 14. This
leadership consisted of priests and a guardian. He rightly admits that this dual leadership
seems to be a priest and lay leadership, and that “it is not clear that the role of the guardian
corresponds in any way to that of the royal messiah” (Collins, 2010b, 83). I would say that the
guardian (mebagqer) does not in any way correspond to royalty, rather he is a lay leader. We
shall look into leadership in chapter six (in which I translate the mebagger as overseer).
Abegg contends that the idea of two messiahs is built on very feeble evidence. He maintains
that the one and only clear evidence of a plural form is in 1QS 9.9-11, and he insists that had
this been found at a later date and Ginzberg not suggested two messiahs, then the lines in 1QS
would probably had been emended (Abegg, 1995, 131). We shall turn to the next passage,
which is described by Collins as the most compelling argument in favour of the single

reference (Collins, 2010b, 86).

CD 14.18-19, corresponding to 4Q266 101 12 and 4Q269 11 1 2. Hebrew text (Garcia

Martinez and Tigchelaar, 1997):

Jama wows[ WK onown wno 7N 18 | And this is the interpretation of the

judgements by which [they shall be ruled]

DY 19271 PR MR nwn vy [ 19 | 19 [until there arises the messi]ah of Aaron

and of Israel and he will atone their sin

Collins maintains that the singular verb following the messiah “is most naturally translated as
an active (piel) ‘he will atone’” (Collins, 2010b, 86), although he sustains that it is likewise
possible to translate it as a passive (pual) “atonemement will be made” (Collins, 2010b, 86).
This reference to the messiah is placed as an introduction to the so-called “penal code” in
which certain punishments are described, as relating to certain offences. The penal code will

be discussed as part of the next chapter (6.4.1). Although Baumgarten has argued that this line
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could indicate that atonement would be accomplished by the messiah, rather than sacrifices
(Baumgarten, 1992,268-276), Hempel insists that it is not possible to say anything with
certainty concerning sacrifices. This is because the rest of line two is so fragmentary that
Hempel dismisses theories derived from this as guesswork (Hempel, 1998, 145). What we are
able to see from the text is that messiah in mentioned in a relationship to atonement and that
CD 14.19 is probably best translated “he will atone”. On the basis of this Collins concludes

that

If CD looks forward to a messiah of Aaron who will atone for iniquity, the
implication is that the current Temple cult is ineffective and that a new messianic

priest is needed to restore it (Collins, 2010b, 92).

Collins’ conclusion is interesting, as we have already noted that CD 3.20b-4.12a, could refer
to the need for an abrogation of a current “worthless” priesthood. In CD 3.18, also referring to
atonement, the emphasis is on God, who “in his wondrous mysteries, atoned for their
iniquity” The “wondrous mysteries” was seen to concern a profound expression of God’s
transformative intervention in human history. Thus, it does seem possible that the text
presents a realisation that ultimately God’s intervention was necessary, possibly through the
coming of messiah, if atonement was to be obtained. This does leave us with questions as to
whether they still performed sacrifices for sin or went to the Temple and had sacrifices made
on their behalf. However, as the text does not provide us with answers for this, we would only
be entering into speculation if we tried to answer these questions. An interesting point is that
this small section about the messiah introduces the so-called penal code, laws regarding
penalties for certain offences. Although it is possibly a result of a redaction at some stage, it is
still interesting that right before the “penal code” the text provides the information that

atonement is possible to obtain, as the messiah will atone.
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We shall proceed to the next reference to the messiah, CD 19.10b-11a, no corresponding

fragments from Qumran, Hebrew text (Garcia Martinez and Tigchelaar, 1997):

W X122 2709 1702 aMRwan 10

10 but those who remain shall be
delivered up to the sword at the coming

of the messiah

ORI R 11

Of Aaron and of Israel

The context of this passage is that of the fate of the righteous versus the fate of apostates. We

shall look at this passage in chapter seven (7.1). The arrival of messiah changes the scene; at

his arrival the apostates will be exterminated by the sword. We should remember that the

discourse of the sword concerns the “vengeance of the covenant” in Lev 26 and Deut 28,

which refers to the expected outcome of breaking the covenant: The sword will come upon

them discussed in chapter three (3.2.1). The passage is very short in nature but does give us

the impression that messiah will put an end to apostates, and possibly to evil persons in

general.

CD 19.33b-20.2, Hebrew text (Garcia Martinez and Tigchelaar, 1997):
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33 Thus all the men who entered the new
covenant
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34 in the land of Damascus but turned and
betrayed and departed from the well of
living waters

ORI O1R 12N2° XY 0222 oY o2 1w XY 35
}mn

35 shall not be counted in the assembly of
the people, they shall not be inscribed in
their lists. From the day of the gathering in
{of the teacher}
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1 {...} the teacher of the community until
the arrival of the messiah of Aaron and of
Israel vacat and thus is the judegment
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2 on everyone entering the congregation of
the men of perfect holiness and who is slack
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to carry out the commandments of the
upright

This text is discussed in context in chapter seven. There has been some debate as to the
punctuation in the translation of CD 19.33 (see 7.3 for this discussion, and for my choice of
placing a full stop before “From the day...”). The context is the same as in CD 19.10-11,
which concerns the fate of the righteous versus the apostates, the men who entered the new
covenant, but turned and departed, and those who entered the congregation, but are slack in
carrying out the commandments. We note that the only thing we are told about the messiah is
the fact that he comes. The key term is “until”, which conveys the understanding that a
change will take place when he comes, things will be different (as above in CD . In what way
things will be different is not stated, although it could relate to the judgment of those who

enter but are slack to carry out the commandments.

In sum we could say that CD does not give us a lot of information about the messiah
(Hempel, 1998, 110; VanderKam, 1994, 229). However, his role is notably important because
his arrival will cause a change. The commandments are going to be kept “until” he comes,
and certain judgments are going to carry on “until” he comes. At his arrival apostates will be
delivered up to the sword, the “vengeance of the covenant”, but his coming will also provide
the possibility of atonement. The portrayal as the messiah of Aaron providing atonement
could be an indication that he would come as the new messianic high priest, who will restore

the polluted Temple.

146



5.4 Conclusion

In this chapter we have learned that the movement defined itself in covenantal terms. We
noted that covenant refers to the covenant at Sinai, but that the human covenantal obligation

to “adhere to the commandments” is emphasised.

An allusion to Isa 56:2-6 introduces the idea that foreigners and Israelites alike may “adhere
to the covenant”. The text seems to indicate that everybody, even those who are described as
“adhering to the commandments” in CD 3.12b, have sinned. This breach of covenant had
been dealt with by an act of God, who atoned for sins, allowing for the continuation of the
covenant in the face of ongoing iniquity. Those who “adhere to the commandments” are
promised eternal life, and restoration to the sinless state of man before the fall. Following the

atoning act of God, God established a “sure house”, possibly referring to a new priesthood.

In the beginning of the second passage studied, we are told that the priests, Levites and the
sons of Zadok left the land of Judah, and the end of the passage possibly speaks of a time
when it will no longer be possible to join the house of Judah, as matters are going to get worse
when Belial will be set loose against Israel. We encountered an indication that an abrogation
of priesthood was needed and was expected to take place in due time, just as it happened to
the house of Eli. There are different ways in which the text could be interpreted but it is
possible that the movement saw itself as a fulfillment of the prophecy as the sons of Zadok,
who arise at the end of days. It is emphasized that one needs to act in accordance with the
interpretation of the Torah, in which the “forefathers” were instructed, and according to the
covenant that God established with the “forefathers”. Thus, the text displays a dissatisfaction
with the current state of affairs in the land of Judah and an emphasis of the importance of

returning to former practices.
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We studied the four passages in which the term messiah is used. We discovered that CD does
not give us much information about the messiah. The commandments are going to be kept
“until” he comes, and certain judgments are going to carry on “until” he comes. At his arrival
apostates will be delivered up to the sword, the “vengeance of the covenant”. The portrayal as
the messiah of Aaron providing atonement could be an indication that he would come as the

new messianic high priest who will restore the polluted Temple.

We shall return to the writings of Wallace concerning Revitalization Movements to see what
fresh perspectives we may gain. Wallace calls the first stage of revitalization “the Mazeway
Reformulation” (Wallace 1956, 270). This could be described as the formulation of a code, a
blueprint of an ideal society or “goal culture”. He describes that, within the “existing culture”,
which refers to the historical context of the movement, a “transfer culture” is established
which denotes a system of undertakings that supposedly will lead to the development of the
“goal culture” (Wallace, 1966, 160). The “goal culture” refers to a perceived ideal culture,
which in Messianic movements will be created by the messiah; whereas the “transfer culture”
denotes a purposeful, organised effort by members of a society to construct a more satisfying
culture in the present (Wallace, 1956a, 265), which is mostly done by seeking to revive the
traditional culture of the (ethnic) group (Wallace, 1956a, 275). Wallace maintains that it has
been difficult for him to construct useful sub-classifications of Revitalization Movements, but
he does base some typology on cultural areas, notably classifying Jewish movements as
Messianic or Millenarian, as these movements are characterized by an expectation that the

messiah needs to supernaturally intervene at a point in history, to create an ideal society.

A comparison with the anthropological research of Wallace allows us to realise that the

movement is seeking its roots, because their own society no longer lives according to the
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principles that the people in the movement were committed to. The text places an emphasis on
the past, on the “forefathers’ covenant” and conduct (CD 3,9). This could be seen as an
attempt to revive the traditional culture of their ethnic group, which they see as having fallen
into desuetude. The alienation from the rest of their own ethnic group has resulted in a
perceived need to leave the country. Possibly there will come a time when returning and
joining with their own ethnic group, the house of Judah, will not be an option. Although we
do not know if the narrative reflects a real move out of Judah, the rhetoric still indicates

alienation from their own ethnic group.

By comparing this to Wallace’s account we realise that the movement is seeking its roots
because of a perception that their own society no longer lives according to the principles that
the people in the movement had been brought up with. They see a need to revive their culture
and, according to the discourse in the text, they make an effort by leaving the country and by
deliberately trying to keep the commandments and staying within the boundaries of the
covenant. The movement could be defined as messianic, as we encounter an expectation that
the messiah needs to supernaturally intervene at a point in history. We realise that the
passages related to the messiah are possibly so short in nature because the members of the
movement do not have to make an organised effort to change the world when he comes. He is
coming to bring their “ideal culture” back, the glory of Adam will be theirs. They do not need

to elaborate on what will happen when messiah comes, because that is his responsibility.

Thus, the people in the movement are responsible for keeping the commandments, reviving
the culture and renewing the broken covenant, until messiah comes, and that takes an
organised effort. The fact that a “transfer culture” is said to denote a purposeful organised

effort, could then give us an explanation why large parts of the Damascus Document concern
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laws and regulations in relation to right conduct in the evil era or era of wrath, whether the

laws are explicitly spelt out or just referred to as the covenant and the commandments.

It should be noted that the actual roles of leadership within the movement cannot be
determined from this passage, so we shall look for the roles conferred on priests, Levites and

the sons of Zadok in the Damascus Document in our next chapter.
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6 Organisation and Communication

We finished the last chapter without being able to discern any actual leadership of the
movement from the texts we have studied. In CD 3.21-4.4 we witnessed a reference to Zadok.
As we enter this section in a quest for practical leadership roles, we may as well start by
noting that the only other place in the Damascus Document in which Zadok is mentioned, is
in CD 5.5 in a passage classified as midrashic by Boyce (Boyce, 1988, 131 and 163). The
reference concerns the time of King David, and therefore gives us no indication of current
leadership. We shall therefore move on to look for what roles the priests and the Levites
might have according to the Damascus Document. The reason for looking at priests and
Levites first is that we noted in chapter three (3.2.2) that the movement seems to have a
heritage that is close to the Temple (Hempel, 2005, 251), and it would therefore seem logical
to investigate their roles first. When we have finished the section on priests and Levites, we
shall proceed to look at judges, and then the different rules concerning camp and camps,

which provides information about the organisation of the movement.

6.1 Roles of Priests and Levites

We may note that priests, apart from being called priests, may figure as the sons of Aaron in
the Damascus Document. Views differ on the role of priests at Qumran in general, with the
most radical approach voiced by Kugler, who has suggested that the priests at Qumran exist
only in the literary world, and that there was no correlation to the social world (Kugler, 1999,
93-116). He proposes that Zadokites, Aaronites and Levites only correspond to different
priestly traditions in the texts (Kugler, 2000, 688-693). Fabry has refuted this view, arguing
that it is most reasonable to assume that the notions of priests in the Qumran literature

corresponds to a social reality (Fabry, 2010, 245-246). However, our concern is the Damascus
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Document, so we shall leave the general discussions and turn to the role of priests and Levites

in the Damascus Document.

In a study devoted to the title the sons of Aaron, Hempel notes that this title is never referred
to in the admonition, but it is used six times in the laws of the Damascus Document. Four of
the references involve disqualifications of certain priests under special circumstances (4Q266
511 5//4Q267 5111 8; 4Q266 5 11 8; 4Q266 5 11 9-10; 4Q 66 5 i1 12); one concerns the sons of
Aaron diagnosing skin disease (4Q266 6 1 13) and one deals with priestly dues (4Q270 2 ii 6).
On this basis Hempel concludes that these references to the sons of Aaron occur in contexts
that are not “community specific” (Hempel, 2013, 198). She explains this point further by
stating that these are references to ordinary priestly duties and dues, not to any particular
status or authority (Hempel, 2013, 199). Finally, she maintains that the expression the sons of
Aaron is never used to refer to the whole movement, in the way that the sons of Zadok could
possibly have been used, in the Admonition (see 5.3 for this discussion). Rather the sons of
Aaron refer to a priestly component of the movement as opposed to a lay component

(Hempel, 2013, 209).

Apart from the references in CD 3.21-4-4 that we have just analysed, the references to priests
in CD are primarily found in CD 13, 14 and 16, in passages we shall look at shortly, and then
in CD 9.13 and 9.15 which both relate to the category that Hempel calls ordinary priestly
duties. In CD 9.13 a debtor is to confess to a priest if there are no creditors and in CD 9.15,
lost property will be given to the priest. Besides the possible allusion to Levites in CD 3.21-4-
4, we find the references only in CD 10, 13 and 14. We shall therefore turn to these passages

to try to establish their roles and the roles of other leadership figures.

152



6.2 TheJudges

First, we shall turn to the rule for the judges in CD 10.4-10a, as both Levi and Aaron are

mentioned in this passage. The passage is also preserved in 4Q266 8 iii and 4Q270 6 iv.

Hebrew text (Garcia Martinez and Tigchelaar, 1997):

D172 DWIAR WY T7YE CWOWY 770 N 4

4 And this is the rule for the judges of the
congregation. Ten men shall be chosen
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5 from men of the congregation for a period:
four from the tribe of Levi and Aaron and
from Israel
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6 six, learned in the Book of Hagi and the
principles of the covenant, between twenty
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7 five and sixty years. And no one older than
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8 sixty years shall judge the congregation;
because of the sin of mankind
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9 their days were shortened, and God in his
anger against those living on the earth
commanded to remove
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10 their knowledge before they completed
their days

This short passage referring to judges being among the authority figures of the congregation

also helps us gain evidence that both men from the priestly tribes of Levi and Aaron and laity,

were acting as judges. This is one of the passages in which individual priests and Levites are

seen to have been given a role in the organisational structure of the movement, as four out of

ten judges were priests and Levites. The preceding passage, CD 9.10b-10.3, shows that the

administration of justice was the responsibility of the judges.

CD 10.6 on the other hand testifies to the need for the judges to be well established in

knowledge of the principles of the covenant and the Book of Hagi. This could indicate that

they also had a role of instruction, although this knowledge would also help them make

judgments in accordance with the teachings of the movement. The Book of Hagi is not known

to us and we do not know what it comprises. The Book of Hagi is sometimes called the Book
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of Hagu, as the letters vav and yod are not clearly distinguished by the scribe of CD. Qimron
prefers yod in his 2010 transcription (Qimron, 2010, 48), and we shall choose to call it the
Book of Hagi here, as Baumgarten contends that this reading is favoured by the Qumran
manuscripts (Baumgarten, 1996, 67). Reference to the book of Hagi is also found in other
sources. However, Hempel explains that the texts referring to the Book of Hagi do not provide
us with information concerning the content, but “in 4Q Instruction 2 the vision of Hagi is
identified with the Book of Remembrance” (Hempel, 2013, 162). Therefore, Hempel
considers it likely that in 4Q Instruction, the Book of Remembrance refers to “a heavenly
record of human conduct” (Hempel, 2013, 162). Although these references could refer to the
vision of Hagi, Goff contends that the Book of Hagi is described as an actual document (Goff,
2013, 161). Fraade concurs that the phrase the Book of Hagi is also found in CD 13.2 and
14.8, and in 1QSa 1 7, and also attested to in 4 Q 266 8 1ii 5.5, 4Q267 9 v 12 and 4Q270 6 iv
17. In each instance where the phrase occurs it concerns learning and instruction. While some
scholars are convinced that the phrase refers to the Torah of Moses others consider it likely
that it refers to another writing, not known to us today (Fraade, 2000, 327). Fraade explains
that there is an apparent parallel passage to CD 8.2-3 in 1QS 4.6-8. While the reference in CD
discloses that in a place of ten there should be a priest learned in the Book of Hagi, the
parallel in 1QS indicates that in a place of ten there should be a man who studies the Torah
day and night continually (Fraade, 2000, 327). This alludes to Josh 1:8 and Ps 1:2 in which it
is recommended to study the Torah and meditate on it day and night and it has therefore been
suggested that Hagi could have derived from the term used for meditation, ~gh (Baumgarten,
1996, 67). The explanation of the connection to Torah meditation is entirely plausible, but so

is the other proposal. From the present passage we can see that both priests, Levites and laity
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were supposed to know the contents of the Book of Hagi and the principles of the covenant if

they were to act as judges.

It is noted that it was deemed best to have an age limit for the judges, so they could not be
judges when they were older than sixty years of age. VanderKam maintains that the particular
understanding concerning the age limit is based on an allegation in the Book of Jubilees (Jub
23.9-11), in which it is stated that knowledge will leave men as they age, although the
reference in Jubilees does not mention sixty years, rather it is just mentioned that men will not
reach two Jubilees (VanderKam, 1989, 138-140). However, in a study of Ps 90 as a
background to Jub 23 Kugel suggests that CD 10.7-10 could be based solely on Ps 90 (Kugel,

1994, 336).

The essence of the passage is that “four judges must come from the tribe of Levi and Aaron
and six from Israel” (CD 10.5-6a). The “tribe of Levi and Aaron” is stated in a way that it
seems most reasonable to understand it as referring to one tribe, meaning no distinction
between Levi and Aaron here. Israel in CD 10.6a seems to refer to those who are not from

Levi and Aaron, but from other tribes of Israel.

6.3 The Rule for the Assembly of the Camps
We shall now move on to the next passage in which priests and Levites are mentioned, which
is a passage entitled the Rule for the Assembly of the Camps. CD 12.22b-13.7a. The first line

of the passage is also preserved in 4Q266 9 ii. Hebrew text (Garcia Martinez and Tigchelaar,

1997):

2w 710 A1 22 | 22 And this is the rule for the assembly
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23 of'the cam[p]s. Those who walk in these
in the time of wickedness until there arises
the messiah of Aaron
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1 and Israel shall be of at least ten men by
thousands and hundreds and fifties
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2 and tens. And in a place of ten a priest
learned in the Book of Hagi shall not be
lacking
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3 By his authority all shall be governed
vacat but if he is not trained in all of these
and one of the Levites is trained
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4 in these, then the lot shall decide that all
the members of the camp shall go out and
come in at his word vacat. But if
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5 there is a case concerning the law of
leprosy against anyone, then the priest shall
enter and stand in the camp, and
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6 the overseer shall instruct him in the
precise meaning of the law vacat And even
if he is a simpleton, it is he who shall lock
him up, for theirs is

vownNI 7

7 the judgment

This passage is the first part of the rule for the assembly of the camps, a passage that carries
on until CD 14.2. It gives us additional information about the responsibilities of the priests
and the Levites and introduces important information concerning the organisation of the
movement. We are also introduced to the concept of the camps. However, we shall elaborate

on the concept of the camps in our next section and not discuss it here.

We are told that the rule of the assembly should be adhered to during the whole time of
wickedness until the arrival of the messiah of Aaron and of Israel. We have discussed this and
the messianic expectations in chapter five (5.3). It is noteworthy that the rule of the assembly
is to be used during the time of wickedness, which then becomes a sort of transition period

before the messianic times. In this section we shall focus on the roles of the priests and the
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Levites and their relationship to another authority figure, the overseer. As the whole section
starting in CD 13.7b and finishing in CD 14.2 is called “the rule of the overseer” and
concerns his roles, we shall divide our discussion of the overseer into two. In this first section,
we shall only take note of his role in relation to the priests and Levites. We shall leave any

other discussion of the overseer for the next section (6.2).

The passage under consideration displays a complex authority structure, which Hempel
considers an indication that it has undergone development over time. She explains that the
numbers in CD 13.1-2 refers to the camps in the wilderness in Exodus 18:21 and 25, and that
the guidelines for the organisation of the movement alludes to these passages (Hempel, 1998,
108). Again, the Book of Hagi is mentioned. This time a priest is carrying the responsibility
for knowing the book and for governing the people in the movement, but only if he is trained;
otherwise a Levite who is trained should be in charge. In CD 13.5-7 the priest is seen to have
the traditional, biblical role of judgment concerning leprosy and diseases (Leviticus 13:1-46).
However, then it becomes complicated. The overseer is introduced as the person who guides
the priest should this prove necessary. It is not clear from the text whether the overseer
himself is a priest or not. There have been proponents for both views (that he is a priest, e.g.,
Vermes, 1998, 36-43; that he is not, e.g., Schiffman, 1983, 215). Fraade maintains that it is
not clear from this passage whether the overseer played this role in all cases, or only in cases
in which the priest lacked knowledge. In any case the priest is now dependent on the overseer,
and Fraade considers it possible that the overseer played this role in all cases, and that “this
was an area of priestly law that had devolved to the overseer’s purview” (Fraade, 1999, 113).
This view is similar to that of Schiffman, who considers the roles of the overseer to be part of

a democratisation process (Schiffman, 1983, 215).
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In conclusion we have realised that the movement consisted of both laity and priesthood. The
Zadokites are not mentioned in any roles of actual leadership, whereas priests and sons of
Aaron and Levites are. They take part in the organisation as judges together with laity. The
priests are also seen to take care of traditional roles concerning knowledge and teaching and
concerning judgments of diseases. In the latter case the overseer had to be present and it could

seem as if he was about to take over the authority in these cases.

We shall now move on to text entitled “the rule of the overseer” to gain further understanding

of the role of the overseer.

6.3.1 The Rule of the Overseer

In the Laws of the Damascus Document, in CD 13.7b-14.2, we find this section that is
introduced by a serekh type heading stating that this is the rule for the overseer of the camp.
Corresponding passages are preserved in 4Q266 9iii-10ii and 4Q267 9 iv- 9 v, but these do
not contain the full passage, and they are very fragmentary. Hebrew text (Garcia Martinez and

Tigchelaar, 1997):

WYNA 17277 DR 20w 7I0n% pana 710 N 7 | 7 And this is the rule for overseer over the
camp. He shall instruct the many in the
works of
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property
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12 and they shall inscribe them in their place
according to their inheritance in the lot of
light vacat . No member
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13 of the camp shall have authority to bring
anyone into the congregation without the
consent of the overseer of the camp
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entered the covenant of God shall buy or sell
anything to the Sons of Dawn except
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informed
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16 the overseer of the camp, and he shall
proceed in consultation lest they stu[mble;
and likewise] with regard to [any]one who
ma[rr]ies a wom[an]
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likewise, with regard to anyone who
divorces; he shall ins[truct their children...]
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18 [and their small children in a spirit of]
humility and with kind love. He shall not
bear a grudge [in anger]
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19 [and rage because of] their [s]ins, that
they are not bound by [...]
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20 [...] vacat. And that is the meeting of the
camps for all the seed of Israel]
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the]se shall not succeed in dwelling in the
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[D2 T2annR] own? oo[vow]an aoR[Y ...] 22

22 [...an]d these are the ordi[nan]ces for the
overseer, [to walk in them]
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23 [in the appointed time when God visits
the earth, the word was fulfilled which said,
there shall come upon your people days]
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1 such as have not come since the day that
Ephraim departed from Judah. But for all
those who walk in these
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2 the covenant of God shall be faithful to
them to save them from all the nets of the pit
for the fools (keep being fools) and are
punished

The text poses some difficulties that can largely be explained by redactional development

(Hempel, 1998, 114-130) and a smaller section of the text is so fragmentary that it is not

possible to analyse these lines in detail (Hempel, 1998, 126). The section carries on into page
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14, which begins with a continuation of a citation from Isa 7:17 that almost certainly started at
the end of page 13, although reconstruction is difficult even with the help of the Cave 4
manuscripts, 4Q266 9 iii 17 and 4Q267 9 v 3 (Hempel, 1998, 116 and 127). CD 14.3 forms
the beginning of a new section introduced again by a serekh type heading stating that this is
the rule for the meeting of all the camps, thus a shift from the section in question in that it no
longer deals with the individual camps and the running of those, but with all the camps.
Hempel maintains that the section in CD 13.7b-14.2 “shows evidence of extensive reworking”
(Hempel, 1998, 114). Even so, she does classify this as a unit and maintains that CD 13.23-

14.2 “forms a redactional conclusion” to this section and to the whole of the long passage on

the meetings of the camps that began in CD 12.22b (Hempel, 1998, 127).

The first question we may ask is what is the role of the mebegger; who is he? I have chosen to
translate this title as overseer. Scholars have chosen to translate it in slightly different ways.
Schiffman along with many others terms this office examiner (Schiffman, 1995, 121), while
Collins uses inspector (Collins, 2010a, 24), Milik, superintendent (Milik, 1959, 100), and
Wacholder supervisor (Wacholder, 2007, 71). Brooke points out that some scholars who
assumed a relationship between the scrolls and early Christian writings, drew a parallel to the
role of episkopos in the early Christian church and used that term (Brooke, 1999, 66).
However, the varied terminology chosen by different scholars does not provide us with any
additional understanding of the rule of the overseer, so we should turn to the study of the texts
related to the overseer for that. My own decision to use overseer is only based on a desire to

use a neutral term.

Hempel distinguishes CD 13,7b,12b-13,15b-16a as the parts constituting the original core of

the rule for the overseer of the camp, while the rest is classified as additions belonging to
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various redactions (Hempel, 1998, 117). What Hempel considers to be the original core can
be identified due to terminology. The terms of reference used in this unit “are consistently the
camp and the overseer over the camp” (Hempel, 1998, 117). What is the camp? The
significance of camp and the camps has been debated since the discovery of copies of the
Damascus Document among the Dead Sea Scrolls. Scholars have understood the camps to be
members living in various towns and villages across the land as opposed to those who lived at
Qumran (Wassen, 2005, 6-7). Although this is an entirely plausible explanation, it does seem
that the terminology presents an allusion to the camps in the wilderness and the Exodus story,
as Campbell points out in his study of the use of scripture in the Admonition of the Damascus
Document (Campbell, 1995, 143). Lied emphasises that the allusions to the Exodus story
“brings a powerful set of paradigmatic events into play” as key arguments for the redemption

of their own group (Lied, 2005, 118).

As the vocabulary is otherwise very consistent and the overseer elsewhere in the Damascus
Document is always used with camp or camps (Hempel, 2013, 37), an incongruity is observed
as the expression the many is used in, CD 13.7¢-8. Furthermore, the role of the overseer is
said to be to instruct the many in spiritual matters, whereas his role in the original core “is of a
pragmatic orientation” (Hempel, 1998,118). The expression the many occurs 34 times in 1QS
6-9 and only four times in the Damascus Document, CD 13.7, CD 14.7 and 12, CD 15.8
(Hempel, 1998, 82); these references to the many in the Damascus Document raise questions
concerning the complex relationship between the Damascus Document and the Community
Rule (Hempel, 1998, 83; Hempel, 2013, 26). Hempel establishes that the role of the overseer
in this passage is similar to the role of the wise leader. She argues convincingly that the duties
of the wise leader in 1QS 9.18 are analogous to those in the present passage and that it seems

probable that the traditions associated with the wise leader and the rules for the overseer have
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merged at some point. This would also explain the otherwise strange statement at the end of
the list of what was supposed to be the rule of the overseer in CD 13.22, stating that “these
are the ordinances for the wise leader” (Hempel, 1998, 118-121). Likewise, Metso, dealing
with the Community Rule, notes that the overseer appears to be head of the many in 1QS 6.12
(Metso, 1997,136). Unfortunately, we have no further time for this interesting relationship

between 1QS and the Damascus Document in this study.

CD 13.11-12a deals with the responsibility of the overseer to examine the persons who join
the congregation and to make a written record of the members. The passage shares the subject
of admission of new members with the following passage CD 13.12b-13, which Hempel
considers part of the original core of the rule on the overseer (Hempel, 1998, 122-123). No
member is allowed to bring anyone into the congregation without the consent of the overseer,
and the overseer has to conduct a rather detailed examination of all prospective members

(Hempel, 1998, 122-123).

CD 13.14-15a concerns trade, a theme that continues in CD 13.15b-16a, but with different
terminology possibly indicative of literary development. In CD 13.15b-16a, it is explicitly
forbidden to perform an act of trade without the consent of the overseer (Hempel, 1998,125).
The text of CD 13.14-15a is less clear and poses some difficulties. No member of the
covenant of God shall buy or sell anything to a certain group. Who are they not supposed to
buy or sell anything to? It depends on the reading. The phrase in CD 13.14b could be read as
the Sons of Dawn, as Schechter did (Schechter, 1910,13), but it could also be read as the Sons
of the Pit, which Ginzberg chose to do, as he emended Schechter’s reading only a little over a

decade after it came out:
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AW °1a | Sons of Dawn

nnwn "1a | Sons of the Pit

Ginzberg maintains that

“[o]ne shall not buy or sell to the sons of Hell except from hand to hand.” The “sons
of Hell” are, of course, the opponents of the sect, the pagans, and the warning is
given not to place any trust in them but to deal with them only “from hand to hand.”

(Ginzberg, 1970, 87).

Hempel explains that this reading of the Sons of the Pit was the most widely followed until
Baumgarten (Baumgarten, 1983) argued that a meticulous analysis of the photograph of the
original manuscript supports the reading as the Sons of Dawn (Hempel, 1998,124).
Baumgarten further argued that, from the opening statement of another closely related text,
4Q298, it appears that the Sons of Dawn is a title for members of the movement and, contrary

to Ginzberg, he concludes that this

concerns not avoidance of contact with outsiders, but the internal economic relations
among the members of the community. These relations are to be predicated not on
the commercial basis of buying and selling..., but the fraternal concept of mutual

help and exchange of services (Baumgarten, 1983, 83).

This reading has since gained general acceptance among scholars and is widely used (eg. for
this study: Garcia Martinez and Tigchelaar, 1997, 572; Murphy, 2002; Wassen and Jokiranta,

2007).

CD 13 16b-22 is very fragmentary and it is not possible to analyse this part in detail, but it
seems to regard “the role of the overseer in matters of marriage, divorce, and the disciplining

of children” (Hempel, 1998, 126).
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Murphy has undertaken a study of wealth in the Damascus Document that we shall now turn
to. She has discovered that some of the titles in the Damascus Document are used in
documentary texts. The Aramaic verb ‘to examine’ occurs frequently in records of import and
export duties in fifth century BCE Egypt, duty that was “paid in cash directly into the
storehouse of the king” (Murphy, 2002, 374). Murphy maintains that the implication of the
evidence is that, since one of the officers in the CD is termed mebbeger, he would have

acquired that title due to a similar economic role:

92 | Aramaic verb, to examine

apan | overseer in CD

Murphy suggests that, since the overseer, in CD 13.12-13 has the responsibility of admitting
new members, economic concerns were possibly foremost in the decisions over community
identity and composition. The passage in CD 13.9-10, relating to the pastoral role of the

overseer, is translated by Murphy as follows:

Let him have mercy upon them as a father for his sons and show concern (for them)
in all their distress like a shepherd for his flock. Let him loose the chains that bind

them lest there be one oppressed and crushed in their congregation.

Murphy maintains that there are several indicators that “the distress of the flock™ as well as
“the chains that bind them are economic in nature” (Murphy, 2002,40). The literary context in
CD 13 as well as the phrase “show concern for them in all their distress” in another text, 4Q

Instruction b,

implies that the incoming member be freed from service to a master outside the

community and enter the care of a new master, the Examiner (Murphy, 2002, 44).
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Wassen and Jokiranta comment on this statement, concluding that “[t]his freedom would have
concerned a number of matters, including contract labour and slavery” (Wassen and Jokiranta,
2007, 239). In light of the notion in Leviticus 25, 42 and 55 that the Israelites, having been
redeemed by the Lord from slavery in Egypt, belong to the Lord as slaves (Wright, 1990, 181-
182), it would seem that the overseer had a sort of guardian role. This admonitory passage is
drawing on Psalm 103:13; Ezekiel 34:12; Isa 58: 6 and Hosea 5:11 (Hempel, 1998, 122).
Three of the terms in this passage also occur in Isa 58:6 (Westminster Leningrad Codex),
which is here shown above the text of CD 13.10. Hebrew text (Garcia Martinez and

Tigchelaar, 1997):

NN YWD MARAR IND InaR 018 371 X197 | Is not this a fast T choose: to loose the bonds
TPNIN VYA 921 DOWHN 2RI MW AW MTAR | of injustice, to undo the thongs of the yoke,
to let the oppressed go free and to break
every yoke?

YIZTY PWY N7 °N92° o wp MaRan 90 anv | he shall undo all the bonds that tie them so
N7v2 | that there shall not be anyone wronged and
oppressed in his congregation

Although the bonds of wickedness and the type of yoke are not described, Murphy concurs

that it could be deduced from the subsequent verse in Isaiah, as Isa 58:7 reads

Is it not to share your bread with the hungry, and bring the homeless poor into your
house; when you see the naked, to cover them and not to hide yourself from your

own kin?

These all concern economic obligations, but Murphy insists that this allusion to Isa 58:6

“points beyond the practical nature” of the role of the overseer, as

the Damascus covenanters create the community envisioned by third Isaiah when

they relieve their neighbors’ economic distress by freeing the oppressed, feeding the
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hungry, housing the homeless, and caring for community members (Murphy 2002,

43-44).

In this manner Murphy is convinced that the members of the movement are practising
economic liberation, and liberation is at the core. She maintains that “the most predominant
explanatory framework™ is that the “covenanters are like the post-Exodus wilderness
community of Israel” (Murphy, 2002, 93). This view is further supported by the specific
terms relating to the wilderness community used in the Damascus Document camp,
congregation, and examine or muster. In CD 13.11-12 the overseer is supposed to examine a
newcomer as to “his deeds, his insight, his might and his wealth”, resonating to love God with
all “your heart, your soul, your strength” in Deuteronomy 6:5” (Murphy, 2002, 97). CD
13.12-19 attests that the overseer has got complete authority to accept new members and in all
matters of commerce. Murphy considers that the reason the overseer is also to supervise
marriage and divorce is because financial arrangements accompany these, and a transfer of

property takes place (Murphy, 2002, 59).

We now move on to the discussion of how the redactional conclusion, CD 13.23 and CD
14.1-2, relates to the section it completes. Does the quest for economic liberation taken from
the principles in the book of Isaiah resonate here? Let us first recapitulate CD 13. 22b in
which the wise leader as discussed above is probably synonymous with the overseer. The
wise leader/overseer should follow these ordinances as should the people in his congregation.
Wright comments on how the laws concerning judges in the Bible reflect a concern “that the
manner in which the law is administered should match up to the standard of the law itself”
(Wright, 2004, 304). It seems that this concern is also at the core of the role of the overseer,
he should be an example and a guardian of the Lord’s people, helping the members of the

congregation in practical matters to stay within the boundaries of the covenant. What are the
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snares of the pit from which the covenant can save them? It is possible that Murphy’s study
might help us gain insight into this, as Murphy explains that references to men/sons of the pit
and snares/nets of the pit are found in the Damascus Document and the Community Rule and
“occur in contexts where the economic practices of others are being condemned” (Murphy,
2002, 373). This matches the evidence of external documentary texts, Aramaic ostraca from
the fourth century BCE, which indicate that the pit was a storage place for commodities and
that the owners of the pif managed pits where taxes, debts or other assessments were paid.
Murphy thus proposes that, although the pif could serve as a metaphor for evil, “a concrete

economic reality lies behind the image” (Murphy, 2002, 373).

Hempel draws attention to the connection between the expression the snares of the pit in CD

14.2 and the three nets of Belial in CD 4.15, in which Belial is trying to catch Israel:

nnw Swpn | the snares of the pit

2¥°92 MTIRR NWYW | the three nets of Belial

Despite different terminology Hempel establishes that it seems that the two are “part of the
same complex of traditions” (Hempel, 1998,129). Time does not permit us to review this
matter which was discussed in chapter three (3.2.3), but we may note that one of the nets of

Belial is wealth.

We still have not considered the citation from Isaiah in CD 13.23-14.1. Does it convey a
warning? We need to have a look at the entire context of chapter 7 in Isaiah in order to
understand the context. King Ahaz of Judah feared an invasion by Syria and the northern
kingdom, Israel, and considered allying with Assyria in about 733BC. The Lord told Isaiah to
bring his son and meet Ahaz and tell him to trust in the Lord only, instead of making such an

alliance, and that Ahaz need not worry about the enemies he feared, Syria and Israel, as they
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were going to be destroyed (Wright, 1983, 85). The significance in bringing his son is in the
symbolic name of the son, which translates as a remnant will return. Blenkinsopp assumes
that it would have made the point that, even if diminished, Judah would survive the threat it
was facing (Blenkinsopp, 2006, 226-227). It could on the other hand pose a warning that if
the prophet’s advice was not taken only a remnant would survive. Ahaz did not intend to
follow the advice of the prophet; his mind was already made up to ally himself with the king
of Assyria. In Isa 7:17 Isaiah tells Ahaz that, because of that, the Lord intends to bring
judgement on Judah and that Assyria will be used as the tool of judgement (Wright, 1983,
85). In the years following the encounter between Ahaz and Isaiah the prophecy unfolded, as
the Assyrians first destroyed Syria and the northern kingdom, Israel, and then ravaged Judah
and placed Jerusalem under siege. Webb maintains, “Miraculously, Jerusalem survived, but
the whole Judean countryside was a smoking ruin” (Webb, 1996, 24). It would seem that the
use of the Isaiah citation was meant to pose a stark warning: If the ordinances are not
followed, then this kind of disaster will happen again. This is also an admonition to rely on
the Lord only and not be dependent on men or be bound by unholy alliances, as Ahaz chose to
rely on the Assyrians, instead of relying fully on the Lord. This interpretation seems plausible
if we consider Murphy’s study, as her study revealed a quest for independence in economic
matters in the text. According to her study the economic independence was needed in order
for the members of the movement to be able to seek to live out the ideals of Isaiah. I would
suggest another probable link between Isaiah and CD, which could substantiate this
interpretation. The association concerns terminology as well as content. In chapter three we
noted different references to a visitation in the era of wrath, and we discussed possible

translations of the term used for visitation and visiting in e.g., CD 1.7 (3.1.1),
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079 | he punished them

he visited them

he remembered them favourably
he will remember them

While the meaning of the verb in CD 1.7 is not certain, we shall look at an example in chapter
seven in which the meaning is related to punishment (7.2). In CD 13.7b-14.2 this term is used
for the overseer. We recall that the overseer was to make sure that there shall not be anyone
wronged and oppressed in his congregation, and he is supposed to muster or examine (CD
13.11) everyone who enters his congregation. Let us compare this to Isa 10.1-3. (Westminster

Leningrad Codex, translation mine):

1205 Py 0°anom PR ppn 2ppnn i | Woe unto those who make unjust laws, to
those who make oppressive decrees

naR MY Iy vdWN P19 P Muie | To deprive the needy of their rights and
MR | withhold justice from the poor of my people,
12> 7N NRY 099w | making widows your prey and robbing the
orphans

M DY RN PRann IR 7P 0% Wwyn 7 | What will you do on the day of mustering

057122 121YN 7IRY 7YY 01N | (examining), when disaster comes from
afar? To whom will you run for help? Where
will you leave your riches?

This woe unto those who make unjust laws concerns people making laws that lead to
deprivation of the poor and the needy and causes oppression and bondage. The role of the
overseer 1s to do the opposite, to undo the bonds of injustice and oppression. It would seem
probable from this observation that the rule of the overseer was established in response to
injustice in society similar to what is stated in Isa 10:1-3. The context of Isa 10:1-3 is the
same as in Isa 7:17 in which Isaiah tells Ahaz that, because of that, the Lord intends to bring
judgement on Judah and that Assyria will be used as the tool of judgement. In Isa 9:7-10:4,
Isaiah brings a prophecy of judgement coming as a result of Ahaz’ decision to disobey the

advice of the prophet Isaiah and to ally himself with the king of Assyria (Wright, 1983, 85-
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87). From this it would seem probable that we find in the rule of the overseer an allusion to

Isa 10.1-3.

In sum, the overseer had a role of teaching and instruction, but he was also responsible for
taking very practical measures to help the people in the movement live as a redeemed people
belonging to the Lord. The terminology used alluded to the wilderness community and to
Isaian eschatology. The study has made use of suggestions that have been made that the
overseer 1s a financial title and the term pit in the Damascus Document is related to the
financial realm, where it refers to storage and taxes. This understanding provides a link
between the passage and the redactional conclusion. We could say that if the nets of the pit
were economic in nature the way to stay clear of being caught in them was to establish
economic independence, as suggested by Murphy. I considered the Isaiah citation to be a
warning not to make unholy alliances and not to become dependent on men, but to rely fully
on the Lord. The zeal with which all is tightly regulated, so they do not err, poses another link
to the stark warning of judgment in the redactional ending. The role of the overseer could then
be seen as an obligation to free the members from all economic bondage and to control all
matters relating to economy or transfer of property, as in marriage. He should act as a
guardian of the Lord’s people, helping the members of the congregation in practical manners

to stay within the boundaries of the covenant.

The importance of the role of the overseer is furthermore evident from the important role he

has in relation to the admission procedure to which we shall now turn.

6.3.2 The Admission Procedure

The full text of the admission procedure is found in CD 15.5b-16.6a. However, as our inquiry

at this point concerns the overseer, we need only analyze CD 15.5b-15.15a, the text is also
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preserved in 4Q266 8 i and 4Q270 6 ii and 4Q271 4 ii. Hebrew text (Garcia Martinez and

Tigchelaar, 1997):

077°12 DR 07 PINY ORI 937 N2 Xam S
WX WK

5 And those who enter the covenant for all
Israel, it shall be an eternal statute, and their
children who reach

QOO 1A% N°I27 DYIAW2 27RO DY Mavt 6
12vacat

6 the age to be mustered, they shall bind
themselves with the oath of the covenant,
and thus

TNMWIT 1977 2wn 939 ywIa v 952 vawnn 7
727 ora

7 is the regulation throughout the age of
wickedness, for anyone who turns from his
corrupt way. On the day when he speaks

N2 NY2WA IMITPD° 0°277 WK Tpann oy 8
N70 WK

8 with the overseer of the many, they shall
muster him with the oath of the covenant
that Moses established

[WH n™27 PR 9RO av awn 9 awn 1N YR ]
12{0}a{127> 52

9 with Israel, the covenant to re[turn] to the
law of Moses with the whole heart and
[with] the who[le]

XY 12]7[P 7R 17[02 MwyY R¥n1T YR woa 10
NR WOR 1797

10 soul, to that which is found to do in al[l]
the time that he is drawing near. And do not
let him know

TN]on3[ Anw pann 10 1Ty 7Y oovownd 11
R AwWAT72 12

11 the ordinances until he stands before the
overseer, lest he turn out to be a fool, when
he examines him,

902 7Wn NN PR WD PHY IR 27 WwRDY 12
w1 9021 20

12 but when he has imposed upon himself to
return to the law of Moses, with all his heart
and all his soul

Sym R nn ot oX0]pa[13
2177 7707 37 1393 WK POvacat

13 they will rev[enge] if he sins vacat all
that has been revealed from the law to the
multitude

NI P27 1]V [T 12 T R mnen 14
T[22 1oy Xy

14 of the camp and (if) he errs in it the
overseer shall teach him and command him
to learn

)22( 1NYT 009 an A v 15

15 for a full year and according to his
knowledge (he shall draw near)

The text poses certain difficulties, some of which are due to damage in the manuscript. In line

10 several readings have been proposed for the damaged part. For a discussion on this see

Hemple, 1998, 75. Qimron has suggested the reading (translation mine):
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12797 | He is drawing near

(Qimron, 2010, 37), also used by Schiffman (Sciffman, 1995, 100). I consider this the most
plausible due to the use of the word in an Isaian context regarding restoration of the lost
relationship between God and man (see e.g., Isa 50:8,51:5, 55:6, and 56:1). Other difficulties

could be due to redactional activity.

This passage, which is set in the same covenant and camp discourse as CD 13.7b-14.2,
underscores the important role the overseer had. The passage features the admission process.
Nobody could enter the covenantal fellowship without speaking with the overseer. CD 15.9-
10 is similar to CD 13.11-12, in which we noted that the overseer is supposed to examine a
newcomer as to “his deeds, his insight, his might and his wealth”, resonating to love God with
all “your heart, your soul, your strength” in Deuteronomy 6:5. We note the strong emphasis in
the whole passage of the importance of the return to the covenant that Moses established (CD
15.8), and a return to the law of Moses (CD 15.12). This is clearly not a new covenant they
invented, but a return to the law of their forefathers. In CD 15.5b-7a it is not entirely clear
whether children are entering with their parents, or if the text indicates an admission
procedure for the children, who reach the age to be mustered (Hempel, 1998, 77-79). If it is
the latter, it could be an allusion to Num 1, which renders the mustering of the tribes in the
wilderness and their sons at twenty years of age. Hempel suggests that CD 15.6b-6a could be
an insertion and that the reference to the many in CD 15.8 reveals an inconsistency (Hempel,
1998, 89), similar to what we have just discussed concerning CD 13.7c-8 (see 5.4.1).
According to CD 15.11 a man is not to know the ordinances before he speaks with the
overseer. This could relate to the hidden law or mystery that we considered during our

discussion of covenant in 5.1. Mystery was related to God’s hidden plan of salvation. The
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meaning of line 11 could be that the overseer was supposed to reveal this hidden plan through
instruction in the movement’s understanding of the mysteries of God. This would be in line
with CD 15.13-14: “all that has been revealed from the law to the multitude of the camp”. It is
stated as a revelation from the law, so again we see that it is understood to concern the Torah
of Moses. Revelation on the other hand is seen to be necessary in order to comprehend the
meaning of the Torah. The overseer is the person who convey this revelation to any

newcomer. Furthermore, if someone errs, he shall correct and teach the person for a full year.

This passage highlights the tight regulations of the movement, which are all realised through
one person, the overseer. In this passage there is no mention of sons of Zadok , priests,
Levites, or judges; the overseer is fully in charge. We shall now turn to the rule of the
assembly of all the camps in order to understand more about the organisation of the

movement at large.

6.4 The Rule of the Assembly of all the Camps

We find a passage entitled the rule of the assembly of all the camps in CD 14.3-18a, also
preserved in 4Q266 10 1, 4Q267 9 v, and 4Q268 2. Hebrew text (Garcia Martinez and

Tigchelaar, 1997):

DT MINWA 075 7P Maman 23 2w 7101 3 | 3 And the rule for the assembly of all the
IR 2037077 | camps. All of them shall be mustered by
their names the priests first,

¥°27 WM anwhw PRI 21 20w o9 4 | 4 the Levites second, and the children of
w21 12n37 | Israel third, and the proselytes fourth; and
they shall be inscribed by their names

0PI DN ANWRIY 223797 VPR MR WR 5 | 5 each one after his brother; the priests first,
SR °121 | the Levites second, the children of Israel

9372 VR 191 12w 191 ¥°27 WM oW 6 | 6 third, and the proselytes fourth. And thus

799 WX 170M | shall they sit and thus shall they be
questioned about everything. And the priest
who musters
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AN DWW T MY DWW 1an 202 w)(R 7
7502

7 (at the head) of the many will be between

thirty and sixty years old and be learned in
the book of

QLOWNI 01277 7NN SWOWH 9021 A ]A[7 8
AWK PN vacat

8 Hagi and in all the ordinances of the Torah
to pronounce them according to their rule.
Vacat

and the overseer over

W DWAN 12 T MY 2°wHY a0 Manan 937 9
572 7wa

9 all the camps shall be aged between thirty
and fifty years, master of all

190 Sy amns]w a0 Pk 9371 owaR 1o 10
7TV R IR

10 the secrets of mankind and every
language according to their fam[i]lies. On
his authority the members of the
congregation shall enter

1279 QIR 727 70 WK 027 9o 2w 11
727 pan®

11 each in his turn; and everyone who has
anything to say to the overseer shall speak
(to him) about

vowm 2 537 12
qOW 277°¥9 92 1A 09277 702 7N vacat

12 any dispute or judgement. Vacat And this
is the rule of the many to provide for all
their needs: the salary of

TP 70 Y N VYD wIn 939 o0 1w 13
VDWW

13 two days each month they shall give to
the overseer and the judges

"1V 70 1P Y avy e[ Tya 1un unn 14
WK JPTY 117AR

14 From it they shall give to their [in]jured
and with it they shall support the poor, the
needy, and to the old man

921 M7 7AW WK VA WK UK V][ 15
WK 771027

15 who [is be]nt, and to the in[jur]ed, and to
the prisoner of a foreign people, and the
virgin who

25 WNT W PR WK W[ 2R3 2 PR[ 16
K21 72n0 Ny

16 has [n]o re[dee]mer and the [youth w]ho
has no-one to take care of him. All the work
of the association and no

o]7n ann A N[ 17
| iskmilek 7R Man[»n 2wy w1d ANvacat

17 [the house of the association shall[be cut
off from] their [hand] Vacat And this is the
exact statement on the meeting of the camps
and these are the foundations]

onlpn wIR [18

18a[the men of the ass]embly

The rule of the assembly of all the camps includes a section on the overseer over all the
camps. Hempel notes that the design for the meeting of all the camps resembles the passage
on the meeting of the individual camps in CD 12.22b-14.2, with the main change being a
difference in scale. In the passage on the meeting of the individual camps we find the concept
of ten men and a priest, while the present passage conceptualises a large group consisting of a

number of priests, Levites, children of Israel, and proselytes, which make up the group. The
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members are mustered by their names, according to an orderly hierarchic structure. The text
does not mention this in any detail, but it is conceivable that the members were divided into
groups of thousands, and hundreds, and fifties, and tens in the way described in CD 13.1-2
concerning the individual camps. As this represents an allusion to the wilderness in the
Exodus story (Exod 18:21), an idealised structure, we do not know whether these numbers
reflect reality, or present an ideal (Hempel, 1998, 134-135). In this passage we hear of priests
and Levites again, and in CD 14.7-8 we find another illustration of the need for a priest
learned in the book of Hagi and in all the ordinances of the Torah. However, we still
recognise that the overseer has a rather prominent role. Importantly, this involves the
collection and distribution of money, a responsibility he shares with the judges. We also
encounter many entities and principles that we have noted in CD 13.7b-14.3a, with an
undercurrent of wilderness imagery and an idealistic lifestyle taken from passages in the book
of Isaiah, which we shall choose to call an Isaian lifestyle. We cannot know whether this
remained merely as an ideal. However, I consider the rather detailed approach described in
the text both with regard to delegation of responsibilities and with regard to the recipients, an
indication that it was the ambition of this movement to fulfil these duties. It seems plausible

that they intended to live in this way.

CD 14.3-6 introduces a new group of people, which I have chosen to translate as proselytes.
In this section, we will discuss what the identity of this group may be. Scholars have mostly
taken it to mean that this group of people were not Jewish, but associated with Israel (Palmer,
2016, 18-24). Davies, on the other hand, has proposed that the term refers to a group of
people, who are Judeans in the process of becoming members of the movement, but who do
not yet fully belong (Davies, 1994, 75). A recent thesis on the use of the term in the Dead Sea

Scrolls does, however, point in the opposite direction (Palmer, 2016). In this thesis, Palmer
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argues that the proselytes, ger, are gentiles or non-Jewish, and that they change their ethnic
identity when they join the movement. She offers an account of the current debate on ethnic
identity, comparable to the one I offered in chapter 2 (2.2). Palmer explains the main thoughts
in the current debate on social identity among sociologists, according to which ethnicity is
constructed rather than primordial. The shift has been made from seeing ethnicity as an
inherent quality of a community (primordial), to seeing it as a relationship with others. As it
could be argued that this view of ethnicity is a postmodern construct, Palmer offers some
examples of mutable ethnic identity in the ancient Mediterranean world. She notes that the
Romans granted Roman citizenship to foreigners, who contributed to Rome; and it was
possible to become a Hellene by renouncing one’s own indigenous language and taking up
Greek. Palmer argues that in a similar way subjecting oneself to Judean Law, or converting to

Judaism, could be understood as a change of ethnic identity, as

[a] “conversion” consists of a change in features that enables a change in
membership between ethnic communities (those communities exhibiting features of
kinship and culture). In other words, ethnicity comprises mutable features in this

Hellenistic and Judean milieu (Palmer, 2016, 4).

Palmer thus shows the complexity of the social dynamics related to conversion in the ancient
Mediterranean world. She observes the use of brotherhood language in the Damascus
Document and explains that in Greco-Roman cultic associations using the term “brother” was
not solely a sentiment of friendship; rather it “signifies newfound notions of kinship” (Palmer,
2016, 226). She notes that in CD 14.3-6 these converts are listed last among their brethren,
and she considers this a sign that the use of brotherhood language does not just signify

equality (Palmer, 2016, 226).
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The rule of the assembly of all the camps was seen to include many of the elements from the
rule of the individual camps. The text is ripe with allusions to wilderness imagery and to
Isaiah. The text presents a leadership and an orderly hierarchical structure in which the
overseer and the judges are responsible for collecting and distributing money for charity. An
interesting new aspect was noted, as proselytes were seen to take part in the hierarchy of the
movement. These proselytes were most likely foreigners who had converted to Judaism.
According to Palmer, this conversion to Judaism could be understood as a change of ethnic
identity, as she argued that conversion enables a change in membership between ethnic

communities (Palmer, 2016, 4).

The section seems to finish here, as CD 14.17b reads, “and this is the exact statement on the

meeting of the camps”, but the text has a few more lines that we shall consider next.

6.4.1 The Penal Code

In the continuation of the text studied in the previous section, we encounter one of the short
passages concerning messiah studied in chapter five (5.1.4). This is followed by a very short
section representing the end of CD, usually referred to as the penal code (CD 14.18b-22),
which exists in a longer form found in the manuscripts from Qumran: 4Q266 10 i-ii, 4Q267 9
vi, 4Q269 11 i-ii, and 4Q270 7 i. (For a composite version of the text see Hempel, 1998, 141-
142). Furthermore, a strikingly similar text is found in 1QS6.24-7.25. As in the other sections,
we shall study the text in CD, but refer briefly to the extensions found at Qumran. CD 14.18b-

22. Hebrew text (Garcia Martinez and Tigchelaar, 1997):

1am2 wawe[ 2w o nownn w1 AN 18 | 18 And this is the interpretation of the

judgements by which [they shall be ruled]
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DNY 192371 DR MR nPwn Tvn [ 19 | 19 [until there arises the messi]ah of Aaron
|nRom ann[ | and of Israel and he will atone their sin,

[through meal and sin offerings]

YT RIM 2 PR Vv R w]Rm vacat 20 | 20 [vacat And the ma]n who lies knowingly
Jamvn 7 172 | with regard to money, they shall ex[clude

from the pure food]

]..2[27 Ry aww oo ww |N...[ 21 | 21 [...and he shall be] punished for six days.
And he who spe[aks...]

YN[ vowna X7 WK 1y7L M wRi[ 22 | 22 [and he who bears resentment against his
]...ow1[n | fellow] without justification, [shall be

puni]shed for [...] mo[nths...]

CD 14.18b-19a has been discussed in chapter five (5.3). The subsequent text lists penal
legislation of the movement. The text is unfortunately fragmentary and corrupt, and there are
several variants between the text in CD and the text in 1QS. Even so, it is worth noting that
the first legislation concerns lying about money or riches in CD 14. 21 as well as in the text of
1QS (1QS 6.24). Murphy considers this an indication of its significance. She argues that this
legislation was possibly ranking so high because it signifies “the behavioral fidelity to the
community” (Murphy, 2002, 53). Murphy’s suggestion sounds plausible, because lying about
money could affect the life of the movement in a practical way, and because it would destroy
mutual trust. The second legislation in CD 14.22 concerns resentment against another
member, which would be an offence that could be very disruptive for the relationships within
the movement, and this offence would likewise destroy mutual trust. If we consider Palmer’s
suggestion that the members considered themselves to be brothers in a way similar to actually
being next of kin (Palmer, 2016, 226), we find that these two first laws in the penal code

concern issues central to mutual trust and mutual dependence.
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The additional material found at Qumran shows penal legislation of a diverse nature. Some of
the offences listed are minor offences like falling asleep or leaving during a meeting. The
punishments for minor offences consist of minor retributions and exclusions from the
fellowship of a short nature, while the major offences cause permanent exclusion. Despising
the judgment of the many causes permanent expulsion. The same applies to murmuring
against the “fathers”. However, the same does not apply to murmuring against the “mothers”;
this only causes a punishment consisting of expulsion for ten days. The reason for the lesser
treatment is explained by an uncertain term (Hempel, 1998, 141-143). Thus, unfortunately we
do not get an explanation for this vast difference in punishment. The offences causing
permanent exclusion are seen to concern lack of respect for the leadership of the movement.

This kind of offence could of course cause disruption in a movement.

We have now finished our analysis of passages in the Damascus Document that concern

organisational issues.

6.4.2 Conclusion

In this chapter we have studied passages related to organisation and leadership of the
movement. We discovered that the sons of Aaron refer to a priestly component of the
movement as opposed to a lay component, and that this term could be used interchangeably
with priests. Most references to priests refer to ordinary priestly duties and dues, not to any
particular status or authority. However, four out of ten judges had to come from the priestly
group. The judges were supposed to be learned in the Book of Hagi and the principles of the
covenant. The nature of the Book of Hagi is uncertain. In a group of ten men there should
likewise be a priest learned in the Book of Hagi, and by his authority all shall be governed,

unless he is not trained in all of these, in which case one of the Levites who is trained can take
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over this authority. The organisation of the movement was described in terms alluding to the
camps in the wilderness and the Exodus story. A certain authority figure, the overseer, was
seen to have a very prominent role. In the rule of the individual camps we are told that he
should instruct the priest. It is not clear from the text whether the overseer himself is a priest
or not. In any case the priest is now dependent on the overseer, and the roles of the overseer
could be seen to be part of a process in which the practical matters of the movement became
more and more important. The prominence of the overseer is seen in the fact that he is
involved in the admissions process, he is responsible for teaching and making judgements, no
one may enter the camp without his consent, and he is also to be asked in cases of buying and
selling. Issues related to economy were found to be of great importance, and the overseer was
the person to be consulted in all such matters. His role as a guardian included the
responsibility to free the members from bondage, and this was largely seen to relate to matters
of economy. He was therefore also responsible for collecting money for charity. An organised
effort to support the poor and needy was seen to follow principles from the book of Isaiah.
Although it is not known whether all of these ideals were followed in reality, the detailed
nature of explanation seems to indicate that they must at least have tried to follow these
principles. Finally, we discovered from the penal code that the offences causing permanent
exclusion concerned lack of respect for the leadership of the movement. In CD the two
offences listed were lying about money and wealth, and resentment against another member.

These transgressions could be very disruptive for the relationships within the movement.

We should now compare these findings with Wallace’s observations. Wallace describes that,
within the “existing culture”, which refers to the historical context of the movement, a
“transfer culture” is established which denotes a system of undertakings that supposedly will

lead to the development of the “goal culture” (Wallace, 1966, 160). The “goal culture” refers
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to a perceived ideal culture, which in messianic movements will be created by the messiah;
whereas the “transfer culture” denotes a purposeful, organised effort by members of a society
to construct a more satisfying culture in the present (Wallace, 1956a, 265), which is mostly
done by seeking to revive their traditional culture (Wallace, 1956a, 275). The third stage of a
Revitalization Movement is “organisation” of an authoritarian structure. This includes
administering the campaigns as followers start to devote part of their time and money to the
movement. From this time on the program of action is often administered mainly by a
political rather than a religious leadership (Wallace, 1956a, 273). Wallace finally emphasises
that for a movement to succeed it is necessary for it to obtain internal social conformity and a
successful economic system. Otherwise, the movement cannot live according to its idealistic
lifestyle, because it would become dependent on the “existing culture”, whose lifestyle it has

chosen not to follow (Wallace, 1966, 162).

We may conclude that the movement reflected in the Damascus Document corresponds
closely to Wallace’s paradigm. The movement was seen to have drawn their ideals for society
from Exodus and the book of Isaiah, which to them would denote their traditional culture. In
chapter five (5.1) we noted that CD 3.12b-14 shared many similarities with Isa 56:2-6, which
introduced the idea that foreigners and Israelites alike may “adhere to the covenant” (Isa
56:4). In this chapter we discussed the recent thesis in which Palmer similarly argues that the
proselytes, ger, are gentiles or non-Jewish, and that they change their ethnic identity when
they join the movement (Palmer, 2016). Overall, Palmer argues convincingly for this degree
of inclusion of foreigners into the movement. Her thesis also connects to Kugler’s argument
that the movement would have seen itself as an ethnic group (Kugler, forthcoming) and to
Christiansen’s suggestion that obedience governs whether one belongs to the covenant

community instead of ethnicity being the determining factor (Christiansen, 1995, 108). For
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our purposes it is important to understand that this inclusion of proselytes was promoted

because of the movement’s dependence on ideals from the book of Isaiah.

The movement had developed an organised authoritarian structure. Money was collected by
the overseer, in order to establish a system of provision for the needy according to principles
from Isaiah. By comparing with Wallace’s model, we realise that the organisation of the
movement was meant to support the ideal lifestyle, therefore they were forced to create a
successful economic system. If they had not achieved economic independence, then they
would have been forced to compromise their ideals. We also realise that without an organised
structure and social conformity, they would not be able to survive as a counterculture.
Therefore, they would need to punish rebellion and resentment between brothers, as well as
dishonesty in money matters. The offences causing permanent exclusion are seen to concern
lack of respect for the leadership of the movement, as this kind of offence could of course
cause disruption. Resentment against another member was punished as this could damage the

relationships within the movement.

In our next chapter we shall study a discourse in the Damascus Document of those who depart

or turn away from the covenant.
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7 Those who Depart

In chapter three (3.4.1) we considered several references to “the sword” and noted that the
concept of “the sword” is particularly linked to Lev 26 and Deut 28-32. In Lev 26 various
punishments are described which will occur if the covenant with God is broken and, in verse
25, the sword is described as carrying out “the vengeance of the covenant”. In our study of
CD 1.1-2.1 we noted that Campbell has identified a pattern of scriptural passages informing
this narrative and an underlying framework of biblical allusions informing the text, which
reveals a storyline of rebellion and punishment and the restoration of a righteous remnant in
CD 1.1 -2.1. Campbell contends that this pattern repeats itself throughout the document

(Campbell, 1995, 59).

In chapter three, we left some of the passages that refer to the sword for later, because these
introduce us to judgment on former members of the movement who have departed or turned
away, rather than just judgment of sinners in general. Although it is difficult to discern which
sections refer to former members rather than sinners in general, the segments we are going to
study in this chapter use vocabulary like backsliders, traitors or those who departed or turned
away. We shall consider CD 7.9b-8.21, with a parallel in Ms B: CD 19.1-34a, and most of the
remaining part of Ms B: CD 19.33b-20.34, focusing on those who departed. Although CD
7.9b-8.3 is paralleled in Ms B: CD 19.5b-15, there are noteworthy discrepancies between the

two, which has been a cause of discussions among scholars.

The text in CD B contains the same general theme of backsliding and judgment, but differs
particularly in choice of scriptural references, which are used in the texts. CD 7.9b-10a (Ms
A) follows CD 19.5b-7a (Ms B), issuing a warning of judgment, but for all those who despise

when God visits the earth to repay their wickedness. This is followed in Ms A first by a
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reference to Isaiah, CD 7.10b-13b, and then to Amos and Numbers, CD 7.13¢-8.1; while in
Ms B the warning is followed by a reference to Ezekiel and Zechariah, CD 19.7b-14a. From
this point the texts again correspond with one another with some variations. In this way both
manuscripts end this passage with a warning of judgment for all those who enter his covenant

and who do not remain steadfast in the statutes.

Murphy-O'Connor held that CD A 7.9-13b is original, with CD 7.9-10a paralleled in CD B
19.7-14, and that CD 7.13c¢-8.1 is secondary (Murphy-O'Connor, 1971a, 223), but later
regarded CD 7.13¢-8.1 to be original (Murphy-O'Connor, 1985). Davies considers a slightly
shorter passage, CD 7.9-10a, to be original and maintains that CD 7.13c-8.1 is secondary
(Davies, 1983, 148). He is followed by Knibb who, like Davies, was astounded by Murphy
O’Connor’s change of view (Knibb, 1991, 245). Hultgren proposes that both manuscripts
drew on an older source comprising the reference to Isaiah (CD 7.10b-13b) and to Ezekiel and
Zechariah (CD 19.7b-14a) and that a redactor of Ms A added the reference to Amos and
Numbers (CD 7.13c-8.1) (Hultgren, 2007, 29-30). The reasons suggested for the discrepancy
in textual references have ranged from White’s proposition that the difference is caused by
scribal error (White, 1987), to more dramatic proposals as e.g., Brooke who envisions
development in messianic expectation to be reflected in the differences in the manuscripts
related to the debate on whether one or two messiahs were expected (Brooke, 1980). (For a
discussion of whether one or two messiahs were expected, see chapter five: 5.3). Brooke’s
proposal has been refuted by Knibb who argues that, since CD 7.13c-8.1 could be seen to
announce two messianic figures - the star, who is the Interpreter of the Law and the sceptre,
who is the Prince of the Congregation - this passage could not have been inserted to refute a
possible belief in two messiahs (Knibb, 1991, 251). Only seven fragments found at Qumran in

cave 4 correspond to the texts in CD 7.9b-8.21, with a parallel passage in CD 19.1-34a. For an
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excellent overview of how these fragments correspond to passages in CD, see Hultgren
(Hultgren, 2004, 550). It is not necessary to go into further detail with these discussions, as
the history of how the manuscripts came to differ is not crucial for our purposes. We shall

therefore proceed to examine the passages.

7.1 The Sword

The notion of the sword occurs in this section, and the passage has been classified as a
warning of future judgment (Murphy-O’Connor, 1971a, 223; Davies, 1983, 148-155 and
Knibb, 1991, 243-251). CD 7.11 contains a quotation from Isa 7:17 followed by an

interpretation, and then a quotation from Am 5: 26-27 followed by an interpretation.

First, we shall consider Ms A: CD 7.9b-8.1, (CD 7.9b-10a runs parallel to CD 19.5b-7a, and

CD 7.16-8.1 is also testified to in 4Q266 3 iii). Hebrew text (Garcia Martinez and Tigchelaar,

1997):

DI WY YIRT DR 9XR 7992 20X 791 9
alhir7a)

9 but for all those who despise, when God
visits the earth to repay their wickedness

12 YWY *1272 2100 WR 1277 X122 oy 10
X 217 7IIN

10 when the word comes which is written in
the words of Isaiah, son of Amos, the
prophet

QO T°aR N2 DY 7Y D THY X120 R w11
WK

11 who said, Isa 7.:17“There will come upon
you and your people and your father's house
days such as

IV 7972 AT PYn 09X M0 2P X2 RY( 12
b el

12 have (not) come since the day Ephraim
departed from Judah”. When the two houses
of Israel separated

291% 73017 2017 91 3T Syn oek w13
aRrRiistaly

13 Ephraim detached himself from Judah,
and all the renegades were delivered up to
the sword; but those who held fast

719X IR 001 14
02397 NIDD DR NPOAT AR WK vacat

14 escaped to the land of the north vacat as
he said Am 5:26-27 1 will deport the Sikkut
of your king

PWAT P28 02°9% 100 XY 15
N0 an 7707 D0 vacat

15 and the kiyyun of your images away from
my tent to Damascus vacat. The books of
the law are the Sukkot
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717 N0 DR NP AR WRD 197 16 | 16 of the kings, as he said Am 9:11 T will lift
n5o171 | the fallen sukkot of David vacat the king

T°na vacat

MDD 0N QMY DY 20N 1 9P X 17 | 17 is the assembly and the Kiyyun of the
o°X"217 | images are the books of the prophets

077°727 PR PR 712 WK 18 | 18 whose words Israel despised vacat and
70T W7 R 2210 vacat | the star is the Interpreter of the Law

0P 2PY°M 2310 717 2102 WK PR 827 19 | 19 who will come to Damascus, as is written
Vaw | Num 24:13 A star moves out of Jacob and a

sceptre arises
PP 1TV ATV 90 ROwI R vaws P8 20 | 20 out of Israel. The sceptre is the prince of
the whole congregation and in his position
he will destroy

nw °12 95 nX 21 | 21 all the sons of Seth vacat These escaped
TNWRIT ATIPDT YR 1092 9K vacat | at the time of the first visitation

29n% v aon o303 8.1 | 8.1 while the renegades were delivered up to
the sword

This complicated text takes its vantage point in the reference to Isa 7.17 (CD 7.11). The same
quotation that we encountered at the end of the rule of the overseer (CD 14.1-2) and it follows
the discourse as we discussed in chapter six (6.3.1). Considering the essence CD 7.9b-7.14a,
the obvious meaning refers to the demolition of the Northern Kingdom in 722 BCE and
contains a warning that in the future as well, “the sword” will come upon the backsliders. This
is the same use of this text from Isaiah as we noted in 5.4.3, when we discussed a reference to
Is 7:14 in CD 14.1 (5.4). The fact that we see this passage used more than once in this way in
the Damascus Document shows that this incident in the past loomed large in the mind of the
author. The once unified population of the country of Israel has been divided as “Ephraim”,
the northern kingdom, had detached itself from Judah. This is described as a devastating fact,
in which the majority of the nation separated itself from the rest. However, judgment followed
those who detached themselves and the use of the incident in this text is clearly a warning to
backsliders. In Qumran studies there has been much speculation regarding the terms

“Ephraim” and “Judah”. Some of these thoughts have even developed out of an attempt to
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relate these names to the Sadducees and Pharisees respectively. As these speculations have
derived out of studies of the Pesharim, we shall not concern ourselves with this. (A review of
the origins of this hypothesis can be found in Bengtsson, 2000, 136, 153-155). “Ephraim” is
only mentioned explicitly in two passages of the Damascus Document: the passage currently
under consideration and CD 14.1, which concerns the same incident in the past, and the same
lesson to be taken from it. However, there are implicit references to “Ephraim” in other
passages, due to allusions to biblical passages that implicate Ephraim, e.g. in another
discourse of the sword: CD 1.19, due to the scriptural allusions to Hos 10.11-12 (Collins,
2017, 223). The discourse of Ephraim’s departure from Judah serves as a warning that this
could happen again. Another example of this is evident in CD 8 that we shall discuss in the

next section (7.2).

We now turn to CD 7.14b-8.1. Davies considers the mention of the flight to the north
secondary as it deals with the theme of exile drawn from the Amos text, and not the theme of
destruction from Isaiah (Davies, 1983, 151). Hultgren likewise maintains that this reference
constitutes the beginning of the interpretation of the reference to Amos and Numbers, which
he thinks is secondary as it does not continue the discourse of Lev 26:25 concerning the
sword, which carries on in the interpretation of Zechariah and Ezekiel in Ms B (Hultgreen,
2004, 567-571). Kister also is of the opinion that the text in Ms B could be closer to an
original version than Ms A, but he argues that the differences attest to “a fluid state of the text
of the Damascus Document at an early period” (Kister, 2007, 76). He regrets that the Qumran
fragments are so badly damaged that they do not aid in solving the problem (Kister, 2007,
76). Kister thinks the two possible meanings of one verb in CD 7.14 led to replacement of the

citations:
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von1

fled or escaped (Ms A) versus: saved (MsB)

In Ms A the verb in CD 7.14 and 21 is used to describe an historical event, the flight to

Damascus; but in Ms B some are saved from destruction at the time of the visitation in the

future. Kister understands this as the eschaton (Kister, 2007, 70). Kister further considers the

fluid state of the text responsible for the curious interpretation of the proof text Amos 9:11 in

CD 7.16. He believes that the passage preserves an original pesher of Amos 5:26 that it has

been adapted, because of similarities in the text known as Florilegium (4Q174 1 1 10-13),

which signifies a royal figure, the Branch of David, alongside an Interpreter of the Torah

(Kister, 2007,74). The Interpreter of the Torah has been dealt with in chapter 4.3 and we shall

not go further into details here. We shall leave some issues in CD 7.9b-8.1, as these are better

discussed in conjunction with our discussion of CD 8.18b in the next section.

Thus, we move on to CD 19.7b-14 to analyse the text in Ms B (CD 19.14 is also found in CD

8.2, from where the texts again correspond to each other with some variations). CD 19.7b-14,

Hebrew text, also attested to in 4Q266 3 iii 22-25a (Garcia Martinez and Tigchelaar, 1997):

DY "W 2717 X237 7007 72 200 7

7 written by the hand of Zechariah the
prophet: Zech 13:7: Wake up sword against

WRIBNY YT DX T 9K ORI NMY 723 597 9 8
YT

8 my shepherd and against the man who is
near to me, says God, smite the shepherd
and the sheep will be scattered

»IY O IR DI DWW Y T oMW 9
YT

9 and I will turn my hand against the little
ones. Those who revere him are Zech 11:11
the poor ones of the flock

2919 170 DIRWIT 7P TR 0 TR 10
mwn X122

10 these shall escape in the age of the
visitation, but those that remain shall be
delivered up to the sword, when there comes
messiah

TWR PWRIT NTPD YR 7O WK HRW AR 11
)RR MR

11 of Aaron and Israel. As it happened in the
age of the first visitation as (Ezekiel) said
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ORPIY 72 12
DOPIRI DMINI MR 5Y 1R mnn? ) nm( vacat

12 by the hand of Ezekiel vacat Ez 9:4 (...)
to mark with tau the foreheads of those who
sigh and groan,

11 D92 opl NPl 20?2 1A owwIm 13
X2 797 vown

13 but those who remained were delivered
up to the sword, which carries out the
vengeance of the covenant. Thus, will be the
judgment of all those who

77797 27p9h 2PN AR PO XY WK 02 14
2yha 12

14 enter his covenant and who do not remain
steadfast in these statutes, they shall be
visited to extinction by the hand of Belial

In this passage, the discourse of the sword is spelled out clearly. The sword is mentioned in

19.7, 10 and 13. The first use of it comes in a quotation from Zech 13:7, the second in an

eschatological prediction about the coming of the messiah and the third in an explanation of

Ezekiel, followed by a warning that thus will likewise be the judgment of those who enter the

covenant, but do not remain steadfast. In this way it becomes evident that the warning is

primarily aimed at those who have entered the covenant but who have departed or are about to

depart. A reminder of Lev 26:25 that the sword is “the vengeance of the covenant” is even

spelled out clearly in CD 19.13. Hultgren argues that the link between Ezekiel and Leviticus

is probably obtained as an allusion to Ezek 5:1-17, which is very similar in language and

imagery to Ezek 13:8-9. The link to Leviticus is then obtained as Ezek 5:17 finishes with a

threat that God will bring the sword as judgment. Hultgren also maintains that the end of the

interpretation of Ezekiel in CD 19.13 ties up with that of Isaiah by using the same word for

being “delivered up” in CD 7:13. By contrast another term is used in CD 19.10:

19.10 uses another term 1707
7.13 Interpretation of Isaiah 13017
19.13 Interpretation of Ezekiel ipbleh]

In this way, Hultgren argues plausibly for links between Ms A and Ms B (Hultgren, 2004,

573), and he likewise emphasises that the allusion to Isa 7.17 is important for the connection
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between Ms A and MS B (Hultgren, 2007, 29-30). However, he thereby also confirms the
underlying discourse of the sword identified by Campbell (Campbell, 1995, 59) that we have
been discussing. In fact, Hultgren maintains that CD 7.9-8.18b (with parallel passage in CD
19.5b-32a) must be a literary unit because of the underlying biblical framework, and the first
text he draws attention to is Lev 26, which concerns the consequences of either obeying or
disobeying the covenant. Lev 26 is the last chapter of the Holiness Code, Lev 17-26, and
Hultgren contends that not only do the laws of the Holiness Code feature prominently in the
laws of the Damascus Document in general, but they “also underlie the small ‘law code’ in
CD 6.11b-7.4a that summarizes those precepts” (Hultgren, 2004, 553-554). Hultgren therefore
maintains that Lev 17-26 informs the structure of all of CD 6.11b-8.18b, arguing that Lev 17-
25 informs CD 6.11b-7.9a while Lev 26 informs CD 7.9b-8.18b. Hence, Hultgren confirms
Campbell’s overall conclusion that the Admonition belongs to a broader exegetical tradition
which has connected biblical passages and that this framework is what unites the Admonition

(Campbell, 1995, 205- 206).

Knibb observes that the way Zech 13.7 is used in CD 19.7b-10 varies somewhat from what
seems to be the original meaning of the passage in Zechariah. The theme of punishment is
carried over from Zechariah, in which the whole passage concerns judgment, while in CD
19.9-10 the notion of “the little ones” does not seem to be included in the chastisement; rather
it is indicated that God will protect them. Knibb also notes that in the Damascus Document
the shepherd is not identified (Knibb, 1987, 59). The problem is enhanced as the citation in
CD is taken from Zech 13.7, in which the herdsman is referred to as God’s shepherd, while
the reference to Zech 11.11 adds a different meaning, because this verse concerns an
oppressed flock that has been led by several bad herders and, at the end of the chapter, the

flock will be led by one worthless shepherd. This grouping of the two different passages in
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Zechariah thus makes it difficult for us to identify the meaning of the shepherd in CD 19.8.
However, we might gain something else from considering the context in Zech 11, as Zech
11:14 adds an intriguing aspect, while speaking of the staffs of the shepherd. (Westminster

Leningrad Codex, translation mine):

X 99777 0291 NR 3w o X 1wy 14 | 14 Then I broke my second staff called
X 121070 1% 71087 | Union, breaking the brotherhood between
Judah and Israel.

The meaning of the name used for the second staff is not known, but Boda refers to

propositions that have been made:

%ar | (1. Sam 10:5 and 10 used for a “band” of
prophets, and Joshua 2:15 used for a “cord”)

suggesting that it could signify a union

%an | (Deut 32:9; Josh 17:5, 14; Josh 19:29; Ps
105:11; 1 Chr 16:18; Ezek 47:13)

suggesting an allotted portion of a field

Boda explains that, while Israel and Judah had been separate nations after the death of king
Solomon, the oracles of Zech 9-10 had envisioned a future in which these two nations were
united. However, the breaking of the shepherd’s staff in Zech 11:14 signifies that hope for
such a union is now broken. Furthermore, Boda discloses a connection between Zech 11:4-16
and Ezek 37:15-23. In Ezek 37, Ezekiel unites two sticks representing the northern and
southern tribes. Boda argues that the breaking of the staff called Union in Zech 11.14 could be

understood as a reversal of the earlier prophet Ezekiel’s prophetic sign-act (Boda, 2016, 503-
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508). If we assume that the passage in Zech 11:11-14 is alluded to in CD 19.9-10, then this
posits a strong link to Ms A with the reference to Isa 7:17 in CD 7.11-13, and the notion that

Ephraim detached himself from Judah.

Davies emphasises that the interpretation of Zechariah establishes an impression that “those
who revere him” is a small, struggling group. He maintains that it is the same awareness that
the reference to Isaiah imparts: Ephraim was larger than Judah. The text in Zech 13:7f.
likewise speaks of two thirds of the country being cut off and perishing. Davies therefore
thinks that the main message conveyed in both texts is that, although the group is small and
struggling, they will escape the judgment, whereas the larger group will not. The passage is
thus posed as a warning not to make the wrong choice (Davies, 1983, 152). I consider this
evaluation plausible, as the text certainly spells out an expectation of calamity at a larger scale
of national dimension at the same time as it seems to be created as a warning not to commit

apostasy.

As we have seen, the central theme remains the same in the CD texts A and B. However, as
noticed by Murphy-O’Connor, the main difference is found in the reference from Ezekiel, as
this refers to the capture of Jerusalem in 587 BCE in Ezekiel and not - as the text from Isaiah
in CD A - to the fall of the Northern Kingdom in BCE 722. Thus, we have allusions to two
separate historical events. Nevertheless, Murphy-O’Connor maintains that the events are
typologically one, as they both represent exceptional divine judgment (Murphy-O’Connor,
1971a, 225). In other words, he believes that both episodes refer to judgments resulting in a
devastating national calamity experienced in the history of the nation. Knibb likewise notes
that CD A refers to the fall of the Northern Kingdom in BCE 722, while CD B refers to the

capture of Jerusalem in 587 BCE. Similar to Murphy-O’Connor he maintains that “[t]he
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implication in any case is clear: as God had punished the apostates in the past, so he would do

again” (Knibb, 1987, 59).

In this section, we have noted that an underlying framework of biblical allusions is informing
the text, particularly the discourse of the sword from Lev 26. We dealt with other passages
related to the concept of the sword in chapter three, but the texts studied in this section
primarily pose a warning aimed at those who have entered the covenant but who have
departed or are about to depart. Ms A and Ms B share the use of warnings posed as references
to historical national disasters. Although the two manuscripts refer to two different historic
events, the message was the same: a prediction that this kind of disaster would result if
apostasy persisted. Several links were discovered between Ms A and Ms B, and it was
established that the allusion to Isa 7.17 is important for the connection between Ms A and Ms
B. Isa 7:17 also poses a link to CD 14.1-2 discussed in chapter six (6.3.1). Isa 7:17 concerns
the division of the nation when Ephraim departed from Judah. An allusion to Zech 11:11-14
exposes the same theme: The unity of the northern and the southern kingdom will be broken.
This allusion has a more sinister note, as the text in Zechariah indicates that even future hopes

of restoration of the unity are being crushed.

We shall turn to the subsequent passage, which continues the discourse. I shall therefore

include issues from the texts above that we have not discussed yet.

7.2 The Princes of Judah

We now turn to CD 8.2¢-19. The text is paralleled in CD 19. 15-33a. 4Q266 3 iii 25

corresponds to CD 8.2c-3. Hebrew text (Garcia Martinez and Tigchelaar, 1997):

ara X117 2 | 2 This is the day
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O7°0Y TI/WN WK 7T W 17 X 7D WK 3
77ava

3 when God will make a visitation, the
princes of Judah are those upon whom the
wrath shall be poured out

170 R WK 7N 92 DWAPT RDMAD 19 00 4
T

4 for they hope to be healed, but the defect
shall stick. All are rebels for they have not
left the way

QIR AYWA 172 MY 23772 991 2072 5
70N

5 of traitors, and have defiled themselves in
the ways of whores and wicked wealth and
revenge and bitterness

WOR 1M2YN YT DR WOR RV PARD VR 6
W2 IRW2

6 against his brother, and they hate men.
They despised one another

W WOR WYM YA PAY 172307 A0 WA 7
Y3

7 and indulged in unchastity and bragged
about wealth and gain. Everyone, right in his
own eyes

723979 QYA 11 RP1 127 MW WK N 8
A

8 and chose according to the stubbornness of
his heart and did not keep apart from the
people and have rebelled with a high hand

A anvhy SR MR WK VW 172 0092 9
°In

9 and walking in the way of the wicked,
about whom God says Deut 32:33 Serpents’
venom is their wine

STOR 2°1nD WX 10
QMY "O%n 07 02N vacat
X7 an™vacat

10 and cruel poison of asps. Vacat The
serpents are the kings of the peoples, vacat
and their wine is

X277 71° %991 WX K17 O7°ANRe0 WX 07007 11
mwys

11 their ways, and the asps’ poison is the
head of the kings of Greece, who come to
carry out

TIVY PN O12 11920 XY 79K 921 npa ana 12
3 5900

12 vengeance on them, but all this they did
not understand, the ‘builders of the wall’
and ‘daubers of whitewash’, because

99 X 777 WK 279 P00 A 9o M Y 13
NTY 932

13 of one who weighs wind and a preacher
of a lie preached to them, so God’s wrath
has been kindled against his entire
congregation

INR 7225 WP NPT KD Awn R W) 14
nwah X2

14 and Moses said Deut 9:5 Not because of
your justice, nor uprightness of your heart
are you going to possess

1RWN TMAR DX IN2IRA 23 ORI DT DR 15
ayIawn DX

15 these nations, but because he loved your
fathers and kept the oath

QYT 777 170 PR 2w 0ORNI 191 vacat 16
DX PR Nanxa

16 vacat And thus is the judgment of the
converts of Israel, who turned away from
the way of the people: because of God’s
love for

QX277 NR 2R 1PIAR 1Y R 2wRn 17
an? o omnR

17 the forefathers, who bore witness
following him, he loves those who come
after them, because to them belongs
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mMaRsg a2 18
1BR 797 YINA 12 DR RN vacat
vowndIvacat

18 the covenant of the fathers

vacat and he hates the ‘builders of the wall’.
His anger is aroused.

vacat and similar to this judgment

MMWw2 119% D2TY™ DR MXna oRvAn 237 19

19 will be that of all who reject God’s

0237 | precepts and forsake them and move aside in

the stubbornness of his heart

This part of the text is saturated with some of the central themes that we have encountered in
other parts of the Damascus Document: the visitation and the judgment of God due to sin and
rebellion, and the threat of a foreign power who comes to carry out “the vengeance of the
covenant” and judgment of the sins committed. In CD 8.3, a specific group, the “Princes of
Judah”, are being accused of being “rebels” and pointed out as the object of God’s wrath. The
theme of the princes of Judah is clearly exegetical and taken from Hos 5:10. However, the
group’s designation as the “Princes of Judah” has raised some discussion concerning the
identity of the group. The introduction to the passage has led Murphy-O’Connor to conclude
that the movement was at odds with the ruling class of Judah at the time, and he called CD
8.3-19 the “Critique of the Princes of Judah”, as “the Princes of Judah” are specifically called
“traitors” in the passage (Murphy-O'Connor, 1972a). As mentioned briefly in the beginning,
Murphy-O’Connor has concluded that CD 8.3-18 was not well adapted to the rest of the
Admonition, and he believes it was a separate text before, and that CD 8.19 had been added to
fit it into its context (Murphy-O’Connor, 1972a, 212). Davies similarly believed CD 8.2b-19
to be an autonomous entity, and that CD 8.18b-19 had been added to fit the warnings in CD
7.9 and 8.1b-2 (Davies, 1983, 144). However, Hultgren maintains that all of CD 7.9-8.18b,
and the corresponding text in CD19.5b-32a, is a literary unit (Hultgren, 2004, 549). Because
of the many and central overlapping themes with other parts of the admonition, I consider it
unlikely that CD 8.2¢-19 constitutes a separate unit. The themes of judgment and the

vengeance of the covenant by the sword carries on, and I will show in more detail below that
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there are good reasons to consider CD 8.2¢-19 part of a thematic unity with the preceding

admonition.

The text under consideration represents one of the places in the Damascus Document in which
fear of a foreign power is mentioned: The passage includes an explicit mention of the kings of
Greece carrying out the vengeance of the covenant. Knibb notes that the statement concerning
the princes of Judah, “walking in the way of the wicked” (CD 8.9) is connected by the citation
of Deut 32:33 to the following description of the kings of Greece as poisonous serpents and
asps. Knibb therefore argues convincingly that this statement refers more specifically to the
princes of Judah, walking in the ways of the kings of Greece. This decision, to walk in the
ways of the kings of Greece, backfires on the princes of Judah, as the kings of Greece will
then be used to carry out the vengeance of the covenant, God’s vengeance. Knibb contends
that the text presents this as a future judgment, and the notion of this judgment is therefore
best taken as a threat (Knibb, 1987, 68). We encountered the same theme as a warning from
the past taken from Isa 7:14 in CD 7.10-14 and CD 13.23-14.1. In that case, the judgment had
happened in the past. Isaiah had warned king Ahaz not to rely on the Assyrian king, but the
king ignored the advice and the Assyrian king was only a little later used to carry out the
vengeance of the covenant. If we turn to Hosea 5 from where the theme of the princes of
Judah is taken (Hos 5:10), we note that Ephraim went to Assyria and sent for the great king,
hoping to be healed. However, the prophet Hosea warns that Ephraim will not find a cure
(Hos 5:13). In the same way the princes of Judah are said to hope for healing, but the defect
sticks to them (CD 8.4). The passage in Hosea has been subject to various interpretations
regarding which historical facts are hinted at here. One suggestion has been that synonymous
parallelism is operating, and thus Judah was responsible for calling the great king, in which

case Hosea could refer to the same event as Isa 7.17 (Lim and Castelo, 2015, 106). We need
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not be concerned with suggestions of historical interpretations of Hosea, rather we should be
concerned with the interpretation of Hosea in CD 8. Hultgren notes that in CD 8.4 Judah is
said to be the one hoping for healing, while in Hosea 5:13 it is said about Ephraim. It would
seem that the princes of Judah in CD 8.4 are being equated with Ephraim in Hosea 5:13; and
Hultgren maintains that “the exegete equated ‘the princes of Judah’ with ‘Ephraim’”
(Hultgren, 2004a, 559). Thus, the use of Hosea 5.13 in CD 8 corresponds to the use of Isa

7.17 in CD 7.10-14 and CD 13.23-14.1 and represents effectively the same warning.

Davies has added an important contribution to the study of this passage, as he noted that the
behavior of the Princes of Judah is described as contrasting with the laws of the movement
listed in CD 4.13-5.12 and CD 6.11b-7.4a. He composed a meticulous list of how the sins of
the Princes of Judah in this passage match the laws of the movement listed in CD 4.13-5.12
and CD 6.11b-7.4a. The list of misdeeds cover a fairly broad spectrum, but we readily
recognise a range of offences that we have encountered before in our analysis of the
Damascus Document: areas that relate to wealth; lust and fornication; defiling the sanctuary;
not separating clean from unclean, and not separating from the wicked; not loving one’s
brother or helping the poor; and not keeping the Sabbath. (For a chart outlining these parallels
in detail, see Davies, 1983, 161-163). Following Davies, Hultgren pays special attention to the
close connection between the allegations of CD 8.3-9 and the laws of the movement listed in
CD 4.13-5.12 and CD 6.11b-7.4a. Because of these associations, he contends that CD 8.3
must concern apostate members of the covenant community, as former members would have
been acquainted with the “halakah of the movement” (Hultgren, 2004a, 549). Another reason
Hultgren concludes that CD 8.3 concerns apostates and not princes is that he is convinced that
the passage CD 8.3b-12 is tied to CD 7.11-13 by the theme of departure. In CD 7.12 Isa 7:17

is quoted, but in CD 7.13 the author is paraphrasing the verb:
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CD 7.12 o/x M0 | CD 7.13 0°M9R W CD 8.3 o W
quotes paraphrases Departers or
Isa 7:17 Isa 7:17 princes of

Judah

Hultgren argues that, although the verb used in Isa 7:17 and the one used in CD 7.13 have
been proven to be interchangeable in biblical and Qumran Hebrew, the author must have
deliberately glossed Isaiah in order to connect the theme of Ephraim’s departure from Judah
with the quotation of Hosea concerning the “princes of Judah” in CD 8.3, (Hultgren, 2004a,
554). Hultgren claims that CD 8.3 should not be translated “princes of Judah”, as is usually
done, but rather “those who depart from Judah” (Hultgren, 2004a, 555). Prior to Hultgren’s
analysis, other scholars have acknowledged that CD 8.3 concerns apostates from the
covenantal community (see e.g., Davies, 1983, 143 and Knibb, 1987, 66-67). However,
Hultgren regrets that previous scholars have focused on the passage as a condemnation of the
ruling class of Judah. Even so, he commends Gert Jeremias for suggesting that the “princes of
Judah” were former members of the movement, as in other parts of the Damascus Document
the members of the movement are referred to as princes (Jeremias, 1963, 111); Hultgren’s
own conclusion is that CD8.3 does not relate to princes at all, but to “those who depart” from

the covenant community (Hultgren, 2004a, 558).

I think it is reasonable to consider that CD 8.3 conveys the meaning “those who depart”, and
that this links the passage to CD 7.10-13 as argued by Hultgren. However, I maintain that the
use of Hosea 5.10 does convey a message of God’s wrath directed at the current rulers of
Judah. This is substantiated by the fact that the princes of Judah in CD 8.3-13 are said to walk
in the ways of the wicked, who are then interpreted as serpents, who are the kings of the
peoples. The princes of Judah are thus presented as being at the same level of society as the

kings; and their sins are presented as causing judgment and calamity on a national level in CD
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8.11-13. Stegemann has likewise argued that the direct reference to the head of the kings of
Greece CD 8.11 points to a political interpretation of the princes of Judah (Stegemann, 1971,
168). I am therefore convinced that CD 8.3 represents a word play in which both meanings
are represented: those on whom God’s wrath shall be poured out are the “princes of Judah”
and these persons are at the same time described as “those who depart”. In CD 7.12 Isa 7:17 is
quoted, and thus this theme of departure is linked to a discourse of national division, the

discourse of Ephraim departing from Judah.

We now turn our attention to CD 8.12, the “builders of the wall”” and the “daubers of
whitewash”. This is an allusion to Ezek 13:10 and 22:28 in which false prophets are being
addressed for speaking of peace for Jerusalem, when there is no peace. This behaviour is
likened to somebody who smears a wall with whitewash, but the wall shall be broken down
by the rain, it shall not last. Ezekiel 13 explains that the false prophets have not built a wall
which can protect Israel in the day of battle. Instead they have smeared a wall with
whitewash, covering up its defects so it does not show. However, when the rainstorms hit the
wall it will become apparent that it was not strong. CD 8.2-12 is moreover saturated with
similarities to Ezek 22, as are the laws of the movement listed in CD 4.13-5.12 and CD 6.11b-
7.4a. In Ezek 22 the leaders and the priests of the people are being accused of bribes and
dishonest gain; not helping the sojourner, the widow and the orphan; profaning the Sabbath
and not separating clean from unclean; violating women who are unclean in their menstrual
impurity and defiling their daughters in law. Hultgren notes that, in another reference to the
builders of the wall in CD 4.19, it is said that they go after “zaw”, which comes from Hos
5:11 in which Ephraim is determined to go after “zaw”. Hultgren considers this significant,
because Hos 5:10-13 underlies the structure of CD 7.10-8.12 as a whole (Hultgren, 2004a,

564). The “builders of the wall” are said to lack understanding. This is explained in 8.14 as
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the workings of one person, one who weighs wind and preaches or spouts a lie. Collins points
out that the definite article is missing and that this sobriquet is therefore best translated “a
spouter of a lie” (Collins, 2009, 74). He contends that the notion of “a preacher of a lie” seem
to have been inserted into the text, possibly as a late redaction took place. CD 8.12-13 is
dependent on Mic 2.11, which presents a man walking in wind and falsehood and preaching
about wine. Collins contends that this preacher is presented as a false prophet and an
antithesis to the Teacher of Righteousness, though he is cautious not to connect this theory
with any historical realities (Collins, 2009, 76). Stegemann (Stegemann, 1971, 152-157),
Murphy-O’Connor (Murphy-O’Connor, 1970 220) Davies (Davies, 1983, 113), and Hultgren
(Hultgren, 2004a, 564), have argued that the “builders of the wall” represent “the whole of
Israel outside the community” (Davies) or “mainstream Jewish society” (Hultgren). This is
possible, although the close connection with those who whitewash seems to point in the
direction that the “builders of the wall” are false prophets. The strong words in CD 8.18-19
refer to God’s hatred of the “builders of the wall” and that his anger is aroused, and judgment
will be inflicted on all who move aside, directed at the same persons who were addressed in
CD 8.2, the princes of Judah. Even so, the judgment is said to come upon “all who reject
God’s precepts” (CD 8.19), a statement that conveys an allusion of universality. Therefore,
this may be addressed to all, but with a concern for the responsibility of those who mislead.
The quotation from Deut 9:5 and the following explanation in CD 8.14-18 seems to be
inserted as a note of comfort to those “who turned away from the way of the people” CD 8.16.
Norton notes that the citation is actually a composite quotation of Deut 9:5a and 7:8a. In Deut
7.8a it is stated that God kept the oath that he swore to their ancestors and this is partly quoted

in CD 8.15 (Norton, 2015, 107-108).
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CD 8.3b-12 is tied together with CD 7.11-13 by this theme of departure, and the discourse of
Ephraim’s departure from Judah taken from Isa 7.17. The princes of Judah are accused of
walking in the ways of the kings of Greece, and the indictment is followed by a threat that
these kings shall therefore be the vessels of God’s chastisement on the princes of Judah, who
have not understood that judgment is coming. With allusions to Ezek 13:10 and Ezek 22:38,
the reason given for this ignorance is that false prophets have misled the princes of Judah and
made them feel secure. The current warning seems to be directed at the leaders of Judah, who
are said to have defiled themselves in the ways of whores and wicked wealth and revenge and
bitterness against their brothers. However, it seems that CD 8.3 represents a word play in
which two meanings are represented: those on whom God’s wrath shall be poured out are the
“princes of Judah”, and they are at the same time described as “those who depart”. The phrase

“those who depart” conveys the meaning that the “princes of Judah” are accused of apostasy.

We shall proceed to look at the continuation of the text in Ms B, as the same discourse of

departure carries on, and some further nuances are added.

7.3 The New Covenant in the Land of Damascus

We shall proceed to look at the text in Ms B, as Ms A breaks off after 8.21, which
corresponds to Ms B 19.33b-34. The text in CD 19.33b-20.16a is not preserved in texts found

in the Judean Desert. Hebrew text (Garcia Martinez and Tigchelaar, 1997):

{}1s used for legible or illegible text erased or corrected by the copyist

N>M22 82 IRW 2w 72 19 33 | 33 Thus all the men who entered the new
covenant

TR22 170N 17321 12w pwiaT 7R awInna 34 | 34 in the land of Damascus and turned and
:0»n7 27 | betrayed and departed from the well of
living waters
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35 shall not be counted in the assembly of
the people, they shall not be inscribed in
their lists. From the day of the gathering in
{of the teacher}

DRIV TIIRD W TN T T am bl
LaWNI 191 vacat

1{...} the teacher of the community* until
the arrival of the messiah of Aaron and of
Israel vacat and thus is the judgment
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2 on everyone entering the congregation of
the men of perfect holiness and who is slack
to carry out the commandments of the
upright

“2 TIN2 TNAT WORT RT3
aTvn mowe vwyn voina 3 a{ vacat

3 He is the man who is melted in the
furnace: vacat when his deeds become
evident, he shall be expelled from the
congregation
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4 as one whose lot has not fallen among
those taught by God. According to his sin,
the men of knowledge shall rebuke him
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5 until the day when he returns to stand in
his rank among the men of perfect holiness
{for}

TN WATA %D PWYA YOI IR TIN2 1M 6
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6{his lot is not among m}Once his deeds are
evident, according to the interpretation of
the Torah in which

T2 MY WK MR L0 { OR wIpn o Wk 12 7
7Y

7 the men of perfect holiness walk, no man
should have any dealings with him in wealth
or work

ORI 29 177 VOWNDY PR WITR 92 1TNIR D 8
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8 for all the holy ones of the Most high have
cursed him and the same judgment applies to
everyone who despise among the first ones

1921} W { 02? 93 2710 W WK 110K 9
maMwa

9 and among the last ones, for they placed
idols in their hearts {and serve}and walked
in the stubbornness

717N N°22 Pon anh PR 03k 10
W WK DY VOWND vacat

10 of their hearts. There shall be no place for
them in the House of the Torah vacat they
shall receive the same judgment as their
companions who turned around
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11 with scofters; they will be judged for
they spoke error against the just ordinances
and despised
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12 the covenant {...}and the pact which they
established in the land of Damascus and this
is the new covenant:

n°22 pon anmndwn P1{ ank 1 R, 13
2700
QM) vacat

13 and neither for them nor for their families
shall there be a place in the House of the
Law vacat and from the day
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14 of the gathering in of the teacher of the
community*, until the end of all the men of
war who turned back

YA 2w AT WK Ay 15
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15 with the man of the lie, there shall be
about forty years: vacat and in this era the
anger

PRI R AR 16

16 of God will be kindled against Israel

*(or the unique teacher, see the chapter on teacher: 4.5).

The text continues the discourse of turning back and departure, and it adds another reference
to the man of the lie. The first was in CD 1.15 in chapter three (3.2.1), this time he is
presented with the definite article. However, in this text we are also presented with the
designation “the new covenant in the land of Damascus” (CD19.33b-34a and CD 20.12) and
it is in relation to this covenant that some are said to have turned back, betrayed, and departed.
Thus, we need to try to uncover the meaning of this phrase. In CD 20.12 it is stated that the
pact was established in the land of Damascus. We have already debated the use of the term
Damascus when we looked at CD 6.4b-6 (3.4.4) and when we discussed the departure from
the land of Judah in CD 4.2b-3a (5.4). CD 19.34 likewise speaks of a well, the well of living
waters, the well of the Torah. We noted that Lied contends that the onset of the era of evil is
marked by several occurrences, “one of them being the move to Damascus™ (Lied, 2005,

113). She maintains that the descriptions of the spaces are highly informed by the biblical
paradigms relating to Judah and Damascus, but that these connotations have been turned
around in the Damascus Document. Judah has become a place of punishment. Damascus on
the other hand is a place where the Law is kept, and the blessing of the Land is enjoyed during
the time of evil (Lied, 2005, 121). In CD19.33b-34a and CD 20.12 we are told that the new
covenant was established in the land of Damascus; and that among those who established it,

some have turned away or departed. In some ways the passage presents a pattern that is very
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similar to what we have seen in other parts of the Damascus Document: The ones who remain
in the covenant are commended and the ones who depart are condemned. Campbell notes that
CD 19.35 connects to Ez 13.9, which concerns the expulsion of false prophets. In this way
this passage relates to the notion of the “builders of the wall” and the “daubers with
whitewash” in CD 4.19 and 8.12, taken from Ez 13.10 and 13 (Campbell, 1995, 167). A fresh
aspect introduced here is that the covenant is new, and that it was entered into in Damascus,

not Sinai.

Due to the references to the “teacher of the community” and “the man of the lie” several
theories related to the meaning of “new covenant” have focused on the movement’s
relationship to these two figures. For example, Stegemann argues that the term “new
covenant” relates to a covenant made at an earlier point in history than the arrival of the
teacher. He maintains that this group was made up of exiles in Syria, who had fled from
Judea. A later dispute regarding the teacher’s authority then led to a division between those
who followed “the teacher of the community” and those who followed “the man of the lie”
(Stegemann, 1971, 239-251 and Stegemann, 1998, 116). Stegemann thus contends that the
men who turned back in CD 19.33-20.1 are not the same as the ones who turned back with the
“man of the lie” in CD 20.10-13. He also argues that the group in CD 19.33-20.1 was
excommunicated from the time of the death of the teacher until the coming of the messiah
(Stegemann, 1971, 176-177). Murphy-O’Connor shared Stegemann’s interpretations
regarding CD 19.33-20.1 but noted that the text seems to indicate that the apostates may get a
second chance at the coming of the messiah (Murphy-O’Connor, 1972b, 546). Davies largely
agreed with the interpretations stated above, but he argued convincingly that the apostates
would not get a second chance at the coming of the messiah, rather they would be judged

(Davies, 1983, 180). Hultgren commends Davies for this interpretation and points out that,
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according to the preceding text in CD 19.10-13, the apostates are judged when the messiah

comes, and not as argued by Murphy-O’Connor given a second chance.

Hultgren furthermore recommends that, although most scholars have taken CD 19.33b-20.1a
to be a unit, a full stop should be used between CD 20.35b and ¢ in translations, as he
maintains that the notion of the death of the teacher starts a new section. I have chosen to
follow Hultgren’s punctuation in my translation above, as it seems convincing because he
shows how CD 19.32b-20.1and CD 20.8b-15a are composed as parallel units: CD 19.32b-
33a, which is also found in CD 8.18c-19 (see above) “And this is the judgment for all who
despise” and direct object ... “stubbornness of their heart”; this recurs in CD 20.8b-10. And
CD 19.33b-35Db, “exclusion from the community for those who betrayed the new covenant”
recurs in CD 20.10b-13a. Finally, CD 19.35¢-20.1a, “From the day of the gathering in of the
unique teacher until...” reoccurs in CD 20.13b-15a. Hultgren emphasises that each of those
formulae are followed by reference to exclusion from the community due to betrayal of the
new covenant (Hultgren, 2005, 18). I do not see evidence in the text for Stegemann’s
argument that the men who turned back in CD 19.33-20.1 are not the same as the ones who
turned back with the “man of the lie” in CD 20.10-13; and the parallel structure of the two
parts of the text in which the two groups are presented encourages me to consider them one
and the same group. There is, nevertheless, one marked difference between the first mention
of the group and the last: CD 20.5 presents the possibility of return to the movement. Not
much explanation is offered, but in line with the rest of the Damascus Document one would
expect this follows some sort of personal repentance. In the second reference to the group this
possibility for return is not mentioned. Rather in CD 20.13 Murphy-O’Connor suggests that
the House of the Torah must refer to the members of the movement, as the apostates are said

to be excluded from it (Murphy-O’Connor, 1972b, 550).
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We still have not uncovered why the covenant in Damascus is called “new”. The term “new
covenant” is an allusion to Jer 31:31(Campbell, 1995, 180). We may therefore benefit from
looking closer at the biblical allusion to Jer 31:31 and also pay attention to verse 32.

(Westminster Leningrad Codex, translation mine):

PR NR7NR NN Mol vk o2 i 31 | 31 Behold, days are coming, says the LORD,
w0 N2 a7 27X, | when [ will make a new covenant with the
house of Israel and the house of Judah,

P17 DY oM RN SN2 R N33 &Y 32 | 32 not like the covenant that I made with
“NX Y- DI RATIWR 0287 TORD OXXY 2 0703 | their fathers on the day when I took them by

TITPTORI 02 °N7¥2 °PIRY. N3 | the hand to bring them out of the land of
Egypt, my covenant that they broke, though
I was their husband, says the LORD

It should be noted from Jer 31:31that the new covenant is a covenant with the house of Israel
and the house of Judah. This is significant as it relates to discussion of Ephraim departing
from Judah. We need to turn to this scripture to understand what is meant by “new” and why
the author of this text would even think it necessary to have a new covenant. After all we have
seen the following of the covenant at Sinai recommended as a consistent element in the
Damascus Document. When we discussed the concept of covenant earlier (5.1), we noted that
Christiansen likewise notes continuation with the covenant at Sinai, not abrogation, in the
Damascus Document (Christiansen, 1995, 109). However, when we consider Jer 31:32, we
note that the only reason stated for the need of a new covenant is that the people of Israel
broke the covenant at Sinai. This is something which is referred to repeatedly in the
Damascus Document: the people of Israel had broken the covenant. Jeremiah is declaring that
days are coming when God will make a new covenant and it will not be like the old covenant
in this one respect: the people of Israel will be able to keep it. I suggest therefore that the
reason the covenant in the land of Damascus is called “new” is that the covenanters in

Damascus believed that the time had come that the prophet had spoken about. They
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recommitted themselves to the covenant of Sinai expecting to be able to keep it.
Unfortunately, the message in 19.33-35 is that it is from this covenant that some turned and

betrayed and departed.

7.4 Conclusion

In this chapter we have examined a series of passages from the Damascus Document that
place an emphasis on departure from the way of God and from the covenantal fellowship. The
notion of the sword that carries out the vengeance of the covenant was a recurring theme. The
texts we looked at in this chapter included direct references to people who had joined the
covenantal movement but had turned away and departed and are now called traitors. The
rulers of Judah are being accused of being “poisoned” by the snake venom of the kings of
Greece and warned that the judgment upon them will be carried out by the hand of the head of

the kings of Greece.

In CD 7.12 Isa 7:17 is quoted, and thus this theme of departure is linked to a discourse of
national division, the discourse of Ephraim departing from Judah. We were presented with a
prediction that the terrible thing which happened, when Ephraim departed from Judah, could
happen again. If we assume that the passage in Zech 11:11-14 is alluded to in CD 19.9-10,
then this posits another link to Ms A with the reference to Isa 7:17 in CD 7.11-13, and the
notion that Ephraim detached himself from Judah, as the breaking of the shepherd’s staff in
Zech 11:14 signifies that hope for a union between Ephraim and Judah is now broken. The
princes of Judah are accused of ignorance about this judgment, and the reason given is that
false prophets have misled the princes of Judah and made them feel secure. The covenant of

Sinai had been broken by the people of Israel, who were therefore seen to be in need of
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restoration. A renewal of the covenant is referred to as having taken place in the land of

Damascus, but some had turned away again and are said to have betrayed it and departed.

We shall now return to the writings of Wallace concerning Revitalization Movements and see
if this model can help us gain a fresh perspective on the above. A Revitalization Movement
arises as a reaction against cultural change and the influence of foreign powers (Wallace,
1956a, 264-281). Wallace calls the fourth stage of a Revitalization Movement “adaptation”.
Wallace states that Revitalization Movements could be classified as revolutionary, because
such movements threaten the interests of groups obtaining advantage from the status quo.
Therefore, there is a tendency for the code to harden gradually and the tone to become more
militant, as opposition to the movement grows (Wallace, 1956a, 275). This hostility is often
reflected in terminology as nonparticipating members are classified as “traitors” and outsiders

as “enemies” (Wallace, 1966, 162).

In conclusion, we may state that the context reflected in the text is similar to the one we
considered in chapter three. The passages analysed in this chapter reflect a cultural crisis so
deep that the theme of the division of the northern and the southern kingdoms in the past is
continually referred to. We may also conclude that Wallace’s account of the fourth stage in a
revitalization movement corresponds closely to themes reflected in the sections of the text that
we discussed. The tone has hardened and a preoccupation with traitors is evident. We noticed
a discontent in the text with former members of the movement. However, this was at the same
time a dissatisfaction with the rulers, the princes of Judah, who had allegedly succumbed to
the influence of foreign powers and foreign ways of life. A word play indicated that the
princes of Judah could have been former members, as they were said to have turned away, as

they allegedly were deceived by false prophets.
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By comparing the findings to Wallace’s account of a Revitalization movement we realise that
the movement could have started as a reaction to foreign influence and cultural changes, as
these elements are reflected in the text. We gain the perspective that the movement could have
challenged the political status quo, because of its opposition towards the leaders of Judah,
who according to the text had succumbed to foreign influence. We realise that, as the tension
between the movement and the political leaders was growing, the movement reacted with

discontent towards the rulers, and towards former covenanters.
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8 Conclusion

We began this study with a quest for a fresh perspective on the movement reflected in the
Damascus Document, asking the question: Does the Damascus Document reflect a
Revitalization Movement (Wallace, 1956a) and would using this model help us gain a fresh
perspective on the movement reflected in this key document from the corpus of the Scrolls
and the context in which the movement developed? We may now conclude that the movement
reflected in the Damascus Document could be classified as a Revitalization Movement, and
that we have gained fresh perspectives on the movement, which can now be summed up and

developed in our concluding chapter.

In the first chapter the term sect was problematized. Sect is a sociological term that was
developed in a context in which a normative religious institution was in opposition to one or
more sects. As scholars no longer assume that a normative Judaism existed within late second
temple Judaism, the term sect does not fit the context of the movement it seeks to describe.
For this reason, I decided to attempt to find a model that would fit the context of the
Damascus Document and possibly add some insights into which circumstances led to the

development of such a movement.

8.1 The Separation of Ephraim from Judah

“Revitalization Movements” (Wallace, 1956a) is a theoretical construct based on observations
drawn from documented data about social and religious movements. According to Wallace,
the context in which the need for revitalization arises can be characterized as a cultural
identity crisis of an entire community of people, which develops due to various changes in the
historical context, which leads to changes of norms and values in the larger society (Wallace,

1956a, 264-281).
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Signs of a cultural identity crisis and the factors causing it are evident throughout the
Damascus Document. My study challenges the prominent view that the major crisis causing
the rise of the movement was the Babylonian exile, as another paradigm related to Isa 7.17,
featuring the separation of Ephraim from Judabh, is alluded to in several ways. Twice Isa 7:17
is quoted, “There shall come upon your people days such as have not come since the day that
Ephraim departed from Judah”. In CD 13.23-14.1 this acts as a warning at the end of the role
of the overseer, but the quote in CD 7.11 is central to the polemic discourses in CD 7.9b-8.21
(with a parallel passage in Ms B: CD 19.1-34a, and most of the remaining part of Ms B: CD
19.33b-20.34). The context in Isaiah is the Syro-Ephraimite war of 733 BC when the Judean
king Ahaz fails to heed Isaiah’s warning not to rely on the Assyrian king. In Isa 7:17 Isaiah
tells Ahaz that, because of this disobedience, the Lord intends to bring judgement on Judah
and that Assyria will be used as the tool of judgement. In the years following the encounter
between Ahaz and Isaiah the prophecy unfolded, as the Assyrians first destroyed Syria and the
northern kingdom, Israel, and then ravaged Judah and placed Jerusalem under siege. The use
of the Isaiah citation was meant to pose a warning and an admonition to rely on the Lord and

not be bound by unholy alliances.

Several passages from the Damascus Document place an emphasis on departure from the way
of God. CD 8.3b-12 is tied together with CD 7.11-13 by this theme of departure and the
discourse of Ephraim’s departure from Judah taken from Isa 7.17. The princes of Judah are
accused of walking in the ways of the kings of Greece, and this is followed by a warning that
these kings shall therefore be the vessels of God’s judgment on the princes of Judah in the
same way as the Assyrian king in Isa 7:17. The princes of Judah have not understood that

judgment is coming as false prophets have misled them and made them feel secure. To
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illustrate this, allusions are made to Ezek 13:10 and 22:28 in which false prophets are accused
of speaking of peace, when there is no peace. This behaviour is likened to somebody who
smears a wall with whitewash, but the wall shall be broken down by the rain, it cannot protect
Israel in the day of battle. In Ezek 22 the leaders and the priests of the people are being
blamed of bribes and dishonest gain. In CD 8.5 this accusation is directed at the leaders of
Judah, who are said to have defiled themselves in the ways of whores and wicked wealth and
revenge and bitterness against their brothers. CD 8.3 represents a word play in which two
meanings are represented: those on whom God’s wrath shall be poured out are the princes of
Judah, and they are at the same time described as “those who depart”. This analysis indicates
that the crisis of the people in the movement was caused because the ruling class in Judah had

adopted a foreign way of life, the way of the kings of Greece.

The separation of Ephraim from Judah is referred to in several ways, which underscore this as
a major paradigm in the Damascus Document. In CD 19.7b-14 an allusion to Zech 11:11-14
exposes the same theme: The unity of the northern and the southern kingdom will be broken.
The text in Zechariah indicates that even future hopes of restoration of the unity are being
broken. The allusion to the new covenant in Jeremiah (19.33b-34) also relates to the division
versus unity discourse, as it refers to Jer 31:31, “Behold, days are coming, says the LORD,

when I will make a new covenant with the house of Israel and the house of Judah”.

Deception is also a central theme of CD 4.12b-21 in which the builders of the wall feature in
CD 4.19. The passage warns that Belial will be set loose to trap Israel in his three nets (CD
4.17-18): “The first is fornication, the second wealth and the third ritual defilement of the
Temple”. The paragraph presenting Belial’s nets is encapsulated in a larger framework of

passages from Ezekiel encompassing references to false prophets, as well as eschatological
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hope regarding the state of the temple (3.2.2). The discourse is a continuation of CD 3.20b-
4.12a which, considering the connections to 1 Sam 2:35 and 1Kings 2:27, 35, probably
portrays the beginning of a new priesthood replacing the current “worthless” priesthood.
There are several ways the text could be interpreted, and it is not possible from this text alone
to decide whether the movement was started or led by Zadokite priests, or whether the
passage should be understood metaphorically so that the movement saw itself as a fulfillment
of the prophecy as the sons of Zadok, who arise at the end of days. However, in the Biblical
account, the “worthless” priesthood was not abrogated right away, but somewhat later, while
the Zadokite priesthood elected by God had to wait during a time of evil to take their stand
later (5.2). The solutions to the problems of a defiled Temple and a “worthless” priesthood
were thus seen to lie in the future, while a sense of religious displacement characterized the

present.

A discourse of “the sword” particularly linked to Lev 26 and Deut 28-32 repeats itself
throughout the document (Campbell, 1995, 65). The sword represents God's judgment with
the possibility of annihilation of the people of Israel (3.2.1). In CD 1.11 there is a reference to
what happened when Israel was taken into exile by the Babylonians, and the author explicitly
mentions Nebuchadnezzar, king of Babylon (CD 1.6). The author calls those who survived
this judgment a remnant (CD 1.4). This concept was already advanced by the biblical
prophets, who developed it into a key motif that God would not fail his people. Remnant is
furthermore acknowledged in anthropology as a concept used by a people or an ethnic group
that has faced annihilation. I argued that at the most basic level the reference to a remnant
after the exile denotes that their ethnic group had not been destroyed at that point in history
and this is what I take it to mean. If remnant is understood in this way, the notion that God

will leave a remnant in every generation makes sense (CD 2.11). I therefore understand the
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reference to the Babylonian exile expressed in the text as part of the discourse of the sword,

presenting a collective memory and a warning of what happens if the covenant is broken.

Finally, we noted that Biblical paradigms and connotations relating to Judah and Damascus
have been turned around in the Damascus Document, so Judah is seen as a place of judgment
and Damascus a place where the Law is kept, and the blessings of the Land abound. CD 6.2b-
10a reflects a world that has been turned upside down, and it seems as if the members of the
movement felt it was impossible for them to realize the values they had learned to take as
goals and models if they stayed in Judah (3.2.3). In a similar way CD 4.1-3 concerns a
discourse of leaving the Land of Judah (5.2), and CD 4.10b -12a seems to imply that as
matters get worse a time may come in which it will no longer be possible to join the “House

of Judah” (5.2).

8.2 Prophet and Message

Wallace maintains that a Revitalization Movement is usually conceived and initiated by a
“prophet”. The term “prophet” is used by Wallace to describe an individual who claims he has
had visions or encounters with a supernatural being and who goes on to share these with
others in his society. In some cases, the individual has had no vision but a similarly defining
moment of inspiration, which has led to a changed life (Wallace, 1956a, 270-71). Wallace
considers the task of such a person to be “to revive a traditional culture now fallen into
desuetude” (Wallace, 1956a, 275). According to Wallace, this kind of person would not lead a
movement for long, but let his disciples carry his message and the work forward (Wallace,

19564, 273).
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We have discussed the role of two figures mentioned in the Damascus Document, the Moreh
Sedek and the Doresh Torah, and noted that the titles possibly refer to the same person. The
text portrays the role of the Moreh Sedek and of the Doresh Torah as discerning how the
traditions and Hebrew scriptures revered by the movement was to be understood and
practiced. We do not know whether the Moreh Sedek or the Doresh Torah had had any
dreams or revelations, but the revelatory expositions of Moses and the prophets given by them
were understood to be authoritative. It is thus possible to understand the Moreh Sedek and the

Doresh Torah as such a “prophet” of the movement reflected in the Damascus Document.

The reason no dreams or visions feature in the text could be due to the message of the
Damascus Document, which is consistently focused on the need to return to “the
interpretation of the Torah in which the forefathers were instructed” and “the covenant that
God established with the forefathers™ (CD 4.8-10). The genre also supports the message as the
text is ripe with frequent allusions to scriptures revered by the movement. Even the title
Moreh Sedek was shown to contain allusions to scripture: Hos 10:12, Joel 2:23 and Isa 30:20.
I established that all three passages are taken from texts dealing with rebellion and God’s
judgment and all three passages come as a promise of restoration following repentance. The
allusions in Joel 2:23 and Isa 30:20 contain a double meaning: “teacher” and “rain”.
Furthermore, we recognized that in Isa 30:20 affliction and the time of the Teacher seem to
coincide. This poses a parallel to CD 1.1-11 in which the time in which the Teacher arrived is
described as an evil era. Although the play on words could be said to shift the focus from
“rain” to “teacher” in CD 1.11a, the reference to “rain” is kept, as CD 1.11a connects with the
text of CD 1.7, which refers to God’s intervention as a plant sprouting and taking possession
in the Land. Deuteronomy 11:13-15 and Leviticus 26:3-4 form the background for Joel 2:23,

and Deuteronomy 11:14 contains a promise that, if the people of Israel listen to the Torah and
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love the Lord with all their heart, then God will send the early rain and the latter rain and
make the land fruitful. Similarly, in CD 6.7-11 the Doresh Torah is presented as a legislator
who decrees the legislation for the whole age of wickedness. The process of interpretation of
the Torah to legislate is likened to digging a well to bring forth the water from the ground. In
both passages the blessings of righteous teaching is likened to water, in CD 1:11 to water
being poured down and in CD 6.7-11 to water that needs to be dug up from the ground. These
blessings of water and fruitfulness that the correct interpretation of the Torah brings are in
stark contrast to the discourse of the sword (Lev 26), which refers to the expected outcome of

breaking the covenant (3.2.1).

The recurring theme in the Damascus Document is that of sin and repentance from sin, which
forms the background for renewed blessing, as the covenant relationship is restored. The
designation “Israel” is used for the party with whom God made a covenant. However,
according to CD 3.14 “all Israel had gone astray”. We realised that the members of the
movement see themselves as part of “all Israel” that strayed, and that they pose themselves to
be different only in that they repented of sin and returned to the Torah of Moses (CD 15.8-
10), while the rest of Israel kept straying from the covenant without repentance. Certain terms
are used as qualifiers in this discourse, thus the expression “the penitents of Israel” refers to
the members of the movement, while “the straying of Israel” are those who have not repented

of their sin (5.1).

Proselytes were seen to take part in the hierarchy of the movement (CD 14.3-18a). These
proselytes were most likely foreigners who had converted to Judaism (6.4). The decision to
welcome foreigners was seen to be dependent on Isa 56:2-6, which shares many similarities

with CD 3.12b-14 and CD 4.3 (Campbell, 1995, 81). The connection to Isa 56.2-6 seems to
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indicate that those who belonged to Israel by ethnicity were not guaranteed participation in
covenantal identity; rather it was by choice, as foreigners could choose to keep the sabbaths
and “adhere to the commandments”; and vice versa Israel could fail to “adhere to the
commandments” (Isa 56.6). In a recent thesis, Palmer similarly argues that the proselytes, ger,
are gentiles, and that they change their ethnic identity when they join the movement (Palmer,
2016). This inclusion of proselytes was promoted because the movement drew their ideals
from the Book of Isaiah. Therefore, the choice to include foreigners fits the pattern that we
have noted, which consists of an emphasis of returning to old virtues and living according to

the Torah and the prophets.

8.3 Organisation and Economy

Wallace describes that, within the “existing culture”, which refers to the historical context of
the movement, a “transfer culture” is established which denotes a system of undertakings that
supposedly will lead to the development of the “goal culture” (Wallace, 1966, 160). The “goal
culture” refers to a perceived ideal culture, which in messianic movements will be created by
the messiah; whereas the “transfer culture” denotes a purposeful, organised effort by members
of'a society to construct a more satisfying culture in the present (Wallace, 1956a, 265). For a
movement to succeed it is necessary for it to obtain a successful economic system (Wallace,

1966, 162).

Our analysis shows that the movement reflected in the Damascus Document corresponds
closely to Wallace’s paradigm. The rule of the assembly of all the camps (6.4) was seen to
include many of the elements from the rule of the individual camps (6.3). These passages

present a leadership and an orderly hierarchical structure and confirm the presence of both
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priests and laity in the movement (6.1). The text is ripe with allusions to wilderness imagery

and to Isaiah.

Remarkably, in the passage concerning the admissions procedure (CD 15.5b-15.15a) there is
no mention of sons of Zadok, priests, Levites, or judges: the overseer is fully in charge
(6.3.2). Nobody could enter the covenantal fellowship without conferring with the overseer.
He is supposed to teach the members, and we note the strong emphasis of the importance of
the return to the covenant that Moses established (CD 15.8), and a return to the law of Moses
(CD 15.12). The overseer and the judges were seen to be responsible for collecting and
distributing money to establish a system of provision for the needy according to principles

from Isaiah.

It seems that at the core of the role of the overseer is a concern that he should be an example
and a guardian of the Lord’s people, helping the members of the congregation not to become
dependent on the “existing culture” and its lifestyle (6.3.1). This proposal was supported by
my finding of an allusion to Isa 10:1-3. It should be noted that one of the Isa 7:17 citations
appear at the end of the rule of the overseer (CD 13.23-14) and that the context of Isa 10:1-3
is the same as in Isa 7:17. The allusion to Isa 10.1-3 also posits a link to CD 8.3, the visitation
of the princes of Judah. The association concerns content as well as terminology. This
connection between Isal0:1-3 and the princes of Judah in CD 8.3 reveals what injustices in
society might have led to the establishment of the role of the overseer. In Isaiah the woe
concerns people making laws that lead to deprivation of the poor and the needy and causes
oppression and bondage. The role of the overseer is to do the opposite, to undo the bonds of

injustice and oppression. It would seem probable from this observation that the rule of the
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overseer was established in response to injustice in society similar to that which is stated in

Isa 10:1-3.

The fact that a “transfer culture” is said to denote a purposeful organised effort could give us
an explanation as to why large parts of the Damascus Document concern laws and regulations
in relation to right conduct in the evil era or era of wrath, whether the laws are explicitly spelt

out or just referred to as the covenant and the commandments.

The movement could be defined as a messianic movement. Only a few short sections mention
the messiah (5.3). By comparing to Wallace’s model, we realise that the passages related to
the messiah are possibly short in nature because the members of the movement do not have to
make an organised effort to change the world when messiah comes. We concluded that the
solutions to the problems of a defiled Temple and a “worthless” priesthood were seen to lie in
the future. The portrayal of the messiah of Aaron providing atonement could be an indication

that he would come as the new messianic high priest to restore the polluted Temple.

8.4 Final Considerations

There is no evidence in the Damascus Document that the movement reached a fifth stage of
Revitalization in which the whole or a dominant part of the population within a culture
accepts the doctrines and joins the movement. Rather, hostility is reflected in terminology as
outsiders are classified as “traitors”. The Damascus Document can thus be classified as a

Revitalization Movement reaching the fourth stage of revitalization and no further.

In the beginning of this study we noted that the exact context of the Damascus Document is
not known, but that the Damascus Document must have been in existence before its earliest

copy 4Q266 was the written in the first half of the first century BCE. Evidence in the text was
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seen to imply that the ruling class in Judah had adopted a foreign way of life, the way of the
kings of Greece. Furthermore, the text has no mention of Romans. Thus, the data in this study
suggest a date either early in the first century BCE or in the second century BCE. The dating
is also of interest as our study confirmed the inclusion of gentiles as proselyte members in the

movement.

As this has proved to be a fruitful study I suggest that the model of revitalization could be
used for studies on other texts from Qumran. Furthermore, I have been surprised that after so
many years of study of the Damascus Document it is still possible to find more scriptural
allusions and to see more connections between the allusions in the text. Therefore, I suggest

that we keep digging, as I am convinced that many more gems are to be found.
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