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THESIS ABSTRACT

The purpose of this thesis is to investigate the meaning and function of an apparently
paradoxical statement encountered in the first letter of John. The method chosen for this
investigation is an exegetical study of two passages namely 1Jn 1:6-10 and 3:6-10,
which are supposed to be in juxtaposition.

The argument, reduced to its bare minimum, will move as follows.

Firstly, the first chapter sets the context for this study by addressing the issue of sin
and its parameters in contemporary Jewish literature. Jewish writers of the time were
much occupied with such themes as sin, sinfulness and sinlessness, need of cleansing,
forgiveness, the reward of the righteous and punishment of the wicked. The Jewish
world of thought of the time provides us with the ideological framework in which John
is to be better understood. We are to witness the coexistence of apparently contradictory
modes of thought concerning eschatology and by extension anthropology; for instance,
statements supporting the exercise of free will on man’s part and God’s predestination or
references to the idea of demonic powers being accountable for sin and man’s own
responsibility for sin, ‘like those of a railway, run side by side, crisscross, or overlap in
various ways’, even in the same piece of work.

Bearing in mind the result of the study of this background, chapter two undertakes an
examination of the history of the community whose products the Fourth Gospel and the
Epistles were. According to our findings, the Johannine community never became a sect
alienated from the rest of Christianity, in spite of the presence of sectarian traits such as
perfectionist ideas and ethical rigorism, the exaggeration of which led finally to an inner
schism. Next, chapter three investigates the identity of those in combat in 1John, the so-
called opponents of John, concluding that having being former members of the
Johannine community, they misinterpreted the Johannine tradition conveyed by the
Fourth Gospel, drawing radical conclusions about their sinlessness/perfection from its
realised eschatology.

The following two chapters concentrate on the exegetical approach of the two passages
referred above. Referring to scholars’ opinions from Westcott to today’s scholars, I
express my opinion on the issues brought up by the epistolary author. In the exegesis it
becomes obvious, to an extent at least, where the inconsistency lies and how the author
conceives it.

Lastly, in the light of my research in the preceding chapters, I draw conclusions on the
meaning and function of this paradox in the first letter of John; a paradox which finally

is of vital importance to our understanding of Christian life and experience. Briefly, the
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two passages represent two sides of the same coin. Both are essential to our perception
of the sinfulness and sinlessness of the believer; for it is in the believer’s life that present
and future meet and cooperate.

Moreover, John does not seem willing to give up either point. On the contrary,
scandalous though it sounds, in 1:6:10 the epistolary author stresses the continual
presence of sin in the believer’s life. That the believer is sinful is what every day
experience demonstrates but the claim is supported also and above all, by God’s
provision of means of cleansing from sin. Still, in 3:6-10 the author stresses the fact that
having fellowship with God, the believer, being God’s child, is sinless. This gift
however, is going to be fully experienced only in the age to come. Thus, despite his
sinfulness, the believer has to bear in mind that he is a child of God already, but what he
is going to be has not be revealed yer. ‘Beloved, we are God’s children now; what we
will be has not yet been revealed’ (1Jn 3:2).

This tension between the already (realised eschatology) achieved but not yet (future
eschatology) realised, is, in my opinion, the framework in which the paradox under
consideration is to be better understood.

Let us explain it, in detail, in the chapters to follow.
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PREFACE

In the first year of my studies in the faculty of theology in Thessaloniki, I was taught
that the Fourth Gospel is the Bsoloywdtepov of the Gospels. With the passage of time
however, I realized that what was simply said in the first centuries was repeatedly
challenged by modern scholarship to a great extent. So, when time came I decided to do
my masters degree on the Gospel of John. This was the outset of my adventure in the
corridors of Johannine scholarship. Exploring the Johannine world has been a challenge
for me since then. It seems that I really enjoyed it, as I also decided to write a thesis
related to the Johannine field.

It struck me that many scholars talked of the Johannine ‘riddle’, ‘problem’, ‘question’,
‘enigma’, marvellous though, (‘das wundervollste Rdthsel’) and ‘puzzle’. It was a
challenge for me to try to comprehend the way this ‘puzzle’ works; I did not think that I
could complete it but at least I could try to put even just a piece in its place; for I believe
that there are some ‘puzzles’, the solution of which lies elsewhere than in scientific
approach.

So, I embarked on the exploration of sinfulness and sinlessness as 1John conceives
them. At the end of my Odyssey, I just hope that I have added a tiny stone to the
building of Johannine scholarship. Not that I have something to give but I certainly have

taken much walking through my way to my /thaca.
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GENERAL INTRODUCTION

In this thesis I will attempt to explore the character and the function of the apparently
paradoxical statements encountered in the first letter of John. Specifically, while John in
1:6-10 stresses the fact that the believer is sinful and for this reason God has provided
means of cleansing from sin, in 3:6-10 he points out the fact that being God’s child, the
believer does not sin and actually cannot sin. This paradox undoubtedly poses a serious
question regarding the extent to which perfection is to be enjoyed by Christians.
Moreover, this question becomes, I think, more acute in form in 1John than in any other
NT document and represents a problem which actually led to an inner schism.

In the Fourth Gospel, Jesus is the life Himself (14:6). The believers already enjoy
eternal life (6:47; cf 3:15-16, 36; 6:51). Briefly, the fact that elements of realised
eschatology dominate the thought of GJohn cultivates a sense of perfectionism. The
greater the claim that they already possess eternal life, the greater the expectation their
lives will be perfect.

Yet, in the Epistle, John rather highlights another aspect of the coin called the believer
and sin, namely the fact that believers are sinful. He shifts the emphasis from realised to
future eschatology for an inner schism in his own community functions as a reminder, I
would say, of the existence of sin even among those who thought of themselves to
already possess eternal life.

Further, attempting to comprehend this situation, we have to answer a number of
questions that are raised.

Firstly, does this situation reflect tensions found elsewhere in the religious world of the
time? In our attempt to answer this question, we will set the background of this study,
exploring the use of sin and its parameters (namely, the nature and the origin of sin/evil,
repentance and forgiveness, reward and punishment, man’s responsibility/God’s election
and finally sinlessness and its achievement), in contemporary Jewish literature. As will
be shown, sin was a favourite theme for the writers of that time and there are ideas and
concepts, which Johannine and Jewish thought have in common.

Secondly, we will examine to what extent the problem of perfectionism emerges from
the community’s history itself. In our opinion, the Johannine community in its
distinctiveness may have offered grounds for the perfectionist assertions of sinlessness.
These assertions moreover, it seems to me, may have been voiced by some schismatics
who misinterpreted the message of the Fourth Gospel and with whom the epistolary
author seems to be in combat.

Finally, bearing all the above in mind, we will turn to the exegesis section of this study

in order for us to explore what the text itself says about this problem, the so-called,



Johannine paradox. To be more specific, in the first passage under discussion, 1:6-10,
the author by those ‘if’ clauses stresses what the preconditions are in order for the
believer to ‘have kowmvio’ with God. So, the believer has xowvwvia with God provided
that he ‘walks in the light’, as God ‘is the light’. ‘Walking in darkness’ and at the same
time asserting his having fellowship with God, the believer lies and he is not doing the
truth.

Further, does the fact that sin is an obstacle to the maintenance of this relationship
between God and the believer suggest that the one who is in kowwvia with God, is
sinless? The author answers in the negative. Sin and God are certainly two incompatible
realities as are darkness and light. However, God has provided for the believers means of
cleansing themselves from sin. They just have to ‘confess’ their sins, ask for forgiveness
and the ‘blood of Jesus’ cleanses them from all sin. The assertion of sinlessness
however, proves God a liar and the salvific work of His Son, Jesus Christ, empty.

Despite all the above, as the Epistle unfolds, in the third chapter and especially in our
second passage, 3:6-10, we hear the author saying ‘no one who abides in him sins’ (3:6);
actually, ‘those who have been born of God do not sin...they cannot sin...” (3:9). At this
point a Johannine, a Christian I would rather say, paradox emerges. So, is John
contradicting himself in such a short piece of writing?

A lot of ink and energy has been devoted to clarifying this inconsistency. 1 will argue
that in this paradox lies actually the point John wishes to make. The author cannot deny
either the fact that the believer is sinful or that, being a child of God, he is sinless. In a
way, reading the first passage we should overhear the ‘but’ which follows in chapter
three, in order for us to comprehend his argument in its wholeness.

As will be shown in the following chapters, both statements represent the truth. In the
relevant passages the issue of sin and the believer is examined from different
perspectives: present reality and future expectation. The children of God are sinless as
they are God’s offspring, but this reality is not to be fully realised till the eschaton. For
the Johannine community and the early church as a whole I suppose, the emergence of
heretical tendencies verifies that the devil, who ‘has been sinning from the beginning’
(1Jn 3:8), 1s still around. In 1John, as I see it, the very experience of an inner schism has
necessitated for the community a shift of emphasis from present/realised eschatology-
represented by and large by the Fourth Gospel-to the future eschatology highlighted by
the Epistle.

Moreover, I think that this shift in eschatology correlates with a shift in Christology.
Jesus in GJohn is the realisation and the embodiment of every godly attribute. Having

communion with Him, the believer shares these attributes. Undoubtedly, the Fourth
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Gospel led itself to be read in a rather perfectionist way. The Epistle however, highlights
another aspect of Jesus’ mission, the atoning effect of His death. Furthermore, this shift
in eschatology and Christology reflects also on anthropology. 1John emphasizes the
voluntaristic aspect of salvation though in GJohn the deterministic colouring is
dominant.

It is significant however, that though occasionally, one aspect of eschatology,
Christology and anthropology dominates, both sides of them present and future, already
but not yet, human will and God’s election, are present in GJohn and 1John, betraying

their paradoxical collaboration in Christian experience.



10

CHAPTER ONE: Sin and its parameters in Contemporary Jewish
Literature

Introduction

Setting the background of our research, we now turn to the examination of the term sin
and its parameters in contemporary Jewish literature. Undoubtedly, the wider
environment of that time has contributed, to an extent at least, to the emergence of ideas
expressed in our text. Johannine literature was born in a specific religious context under
specific ideological circumstances, the exploration of which might help us to explain
certain paradoxes met in 1John.

As will be seen, other people have as well attempted to explain the existence and the
function of antithetical realities such as sinfulness and sinlessness in human nature. The
most important element is, I esteem, the fact that we even witness two different religious
frameworks or modes of thought, seemingly contradictory, in the same text. This last
observation is of special interest to our approach to John, as what we are going to deal
with is the presence of a similar paradox in 1John according to which sinfulness and
sinlessness are thought to be simultaneously present in the believer’s life.

Is such a paradox as odd as we think it is? We will see that actually it is not. Rather, it
1s an idea of frequent occurrence in contemporary religious documents. Sinfulness and
sinlessness lie alongside one another as, struggling for sinlessness, the sinful believer has
a foretaste of the fruit of sinlessness that belongs to the age to come.

Qumran literature and the other Jewish writings of the time we are going to deal with
below, constitute a part of the general religious milieu in which Johannine works were
born. Before getting into the matter of our primary interest namely, sin and sinlessness,
granted that these notions are a part of dualistic schemas widely employed by the
documents under consideration, I assume that we have to refer briefly to the dualistic
patterns traced in them.

A dualistic frame of thought is characteristic of sectarian communities. As Collins
observes, ‘dualism is obviously highly compatible with a sectarian ideology’, as ‘it
provides a way of explaining why the truth, as the sect sees it, is utterly rejected by
others, even those who profess to worship the same God’." For instance, as the same
scholar observes, ‘it is reasonable to suppose that the sharp separation between light and

darkness posited in the Instruction on the Two Spirits, reflects the alienation of the Dead

' Collins, 1997, p.+4
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Sea sect from the world around it and its decision to separate itself from the majority of
the people’ .2

First and foremost, I suppose, we have to define the kinds of dualism that can be
found, as it is really important to our approach to dualistic writings. Quoting the Oxford
English Dictionary definition of dualism, according to which dualism is ‘the doctrine
that there are two independent principles one good and the other evil’, Barrett observes
that ‘if the word independent is to be taken seriously, there are not many really dualistic
systems, systems that have not only a truly independent God but also a truly independent
devil, eternal and unchanging as God himself’.> Thus, in Barrett’s words, ‘there are
narrow limits to the area in which true dualism is to be found’.*

Moreover, exploring the origin of evil and by implication sin in the Jewish documents
of the time, we are going to follow mainly, de Boer’s two ‘tracks of Jewish apocalyptic
eschatology’.” According to the first track, which he labels ‘cosmological apocalyptic
eschatology’, ‘this age is characterized by the fact that evil angelic powers have, in some
primeval time (namely, the time of Noah), come to rule over the world’. The story of the
fallen angels, de Boer proceeds, ‘is found or alluded to, in much of the literature
(IEnoch 6-19; 64.1-2; 69.4-5; 86.1-6; 106.13-17; Jub. 4.15,22; 5.1-8; 10.4-5; T.Reub.
5.6-7; T'Naph. 3.5; CD 2.17-3.1; 2Bar. 56.12-15; Wis. 2.23-24; cf. Jude 6; 2Pet. 2.4)’.
The basic story, one that also lies behind Gen 6:1-6, is that ‘some of God’s angels
descended to the earth and married beautiful women, thereby begetting giants. Though
there was a preliminary judgment of the angels themselves in the time of the Flood, the
giants they begot left behind a host of demonic spirits who continue to pervert the earth,
primarily by leading human beings, even God’s own people, astray into idolatry.
Furthermore, it is evident that Satan (Mastema, Belial, the devil) and his angels continue
to wreak havoc on the earth’.®

Moreover, according to the second track labeled ‘forensic apocalyptic eschatology’,
‘this age is characterized by the fact that human beings willfully reject or deny the

Creator, who is the God of Israel, thereby bringing about death and the perversion and

? Collins, 1997, pp.44-45

> Barrett, 1982, pp.100-101 However, he adds, gnosis, ‘comes nearer to absolute dualism,; it is significant
that it always finds its chief problem not in the doctrine of salvation but in the doctrine of creation’. He
also refers to Philo noting that Philo does share ‘some of the features of Gnosticism, trembles on the brink
of dualism and sometimes seems to go over the edge’. Houlden, 1973, pp.15-16, as well observes that
though gnosticism held an ontological dualism, Johannine writers hold an ethical one. See also
Rensberger, 1997, pp.40-41

* Ibid., p.102

> See de Boer, 1989, pp.174-180 To clarify the term ‘apocalyptic’, de Boer, 1989, pp.173-174 quotes
Martyn’s definition according to which, apocalyptic involves ‘the conviction that God has now given to
the elect true perception both of present developments (the real world) and of a wondrous transformation
in the near future’. Martyn L., 4dpocalyptic Antinomies, p.424 n.28

¢ De Boer. 1989, p.17+4
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corruption of the world. Adam and/or Eve are the primal ancestors who set the pattern
for all subsequent human beings’.” Furthermore, ‘the fall of Adam and/or Eve is
mentioned in a number of works (see /Enoch 69.6; Jub 3.17-25; 4.29-30; Sir. 25.24,
Wis. 10.1; cf 2Cor. 11.3; 1Tim. 2.13-14; 1Cor. 15.21-22; Rom. 5.12-21)’. More
specifically, the fall of Adam and Eve is mentioned, de Boer notes, in two apocalypses,
4Ezra and 2Baruch.®

Accordingly, distinguishing between two accounts of the origin of evil, we are going
to refer to ethical dualism and cosmological dualism. We are talking about ethical or
forensic dualism in the sense that men, being responsible for their acting sinfully, are
divided into two groups according to their virtues or vices. While observing God’s Law,
the righteous are to achieve salvation, the wicked by disobeying it are to be damned.
Moreover, the assumption that evil angelic powers are to be held responsible for human
sinning, leads to what we call cosmological dualism, meaning the division of the cosmos
into two camps namely, God’s dominion and evil reign. Further, the latter ceases after a
cosmic battle that takes place at the eschaton. Finally, regarding to the eschaton, we can
also refer to eschatological dualism in the sense that the present age is to be replaced by
the new one, while reward and punishment are prepared for the righteous and the wicked
respectively when this new aeon is to be established.

Furthermore, what de Boer stresses, and I would positively agree with him, is of great
significance. He says actually, that by these ‘tracks’ he does not suggest that ‘the various
Jewish documents that to one degree or another bear witness to the eschatological
dualism of the two ages can be assigned simply to one of the two tracks’. Rather, the
tracks presented are ‘heuristic models that may be used as interpretive tools to
understand the dynamics of the various texts’”, as will be seen below.

Specifically, with regard to the character of the dualism traced in Qumran writings, it
is commonly accepted that Qumran dualism is at least partly, rooted in Zoroastrianism. ™
It is always distinguishable at an essential point namely, it is a modified '' dualism, in
the sense that ‘the spirits of Light and Darkness’, have been created by God and He
‘founded every action upon them and established every deed [upon] their [ways]’ (IQS

” De Boer, 1989, p.175

® In 4Ezra 3:5-7, 20-21; 4:30-31; 7:118-119; 2Bar 17:2-3; 23:4; 48:42-43; 54:14,19; 56:6. Evil angelic
powers are absent from both works. Ibid., p.175

° De Boer, 1989, p.176

1o Boismard, 1972. p.157 Brown, 1968, p.142 as well notes: ‘while much of their (referring to DSS)
ideology is phrased in a quasi-biblical language, the guiding inspiration of the dualism is clearly
extrabiblical. In a series of brilliant articles, K.G. Kuhn seems to have successfully identified this source
as Iranian Zoroastrianism’. So Knibb, 1987, p.96; Painter, 1991. p.30; Lieu, 1991, p.80

! This term is employed by Brown, 1968, p.141; Charlesworth, 1972, p.88; Price, 1972. p.15; Painter,
1991, p.30; Barrett. 1995, p.107
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111, 25).12 Moreover, these spirits are dependent on God, as is everything that exists, for,
‘from the God of Knowledge comes all that is and shall be’ (IQS I, 15). In fact, the
monotheistic core of Jewish religion rules out any possibility of absolute dualism in the
sense that there are two different opposing to each other principles in the world, one
good and the other evil. As Brown adds, ‘modified dualism adds the corrective that these
principles are not uncreated, but are both dependent on God the Creator’."?

Furthermore, commenting on the dualism found particularly in IQS III, 13-IV, 26,
Charlesworth stresses that ‘we find a modified dualism both because the “Spirit of
Truth” and the “Spirit of Perversity” are subjugated to one God, and because the dualism
is limited by the finite existence of the “Spirit of Perversity”-he appeared after God and
will disappear at the final judgment (4:18)."*

We come across a number of dualistic schemas in Qumran for as Boismard notes, in
Qumran literature ‘dualism expresses itself by means of two pairs of opposites, light and
darkness, truth and iniquity’."> In the present work, we are going to deal with those of
them, which have a bearing on our subject matter. To set the stage for the action, we
have to stress the existence of two different and opposed to each other worlds, the world
of light where God dominates, and the world of darkness where sin reigns.

Initially, it has been asserted that Johannine expressions and concepts were rooted in
Hellenistic ground or in the Greek world of the early second century AD.. However, the
discovery of Qumran manuscripts reveals another world of thought, through which John
could probably be better understood. The abstract language of GJohn and 1John
ultimately was not alien to Judaism and Jewish categories. As Brown notes, ‘what Jesus
says in John would have been quite intelligible in the sectarian background of first-
century Palestine’ '

With regard to the other works of contemporary Jewish literature, we are as well going
to see how sin and its parameters were dealt with by their writers. I have to note at this
point that though placing the documents under discussion, in time and their environment,

we are not going to deal with introductory issues in detail.

'* Quotations are taken from Vermes’ translation (1998).

'3 Brown, 1968, p.141 Moreover, in Price’s, 1972, p.15 view, ‘the dualism of Qumran was certainly not an
absolute dualism, either in the sense of affirming a limitless coexistence and coequality of good and evil
beings or forces, or of spirit and matter. Belief in “the God of Israel” as Creator led the sectarians to
espouse a “modified dualism”, or perhaps one should say, a qualified or relative system’.

' Charlesworth, A critical 1972, pp.88-89 Moreover, as Collins, 1997, p.47 notes, ‘it is apparent that the
dualism of the two spirits played a central role in a cluster of texts from Qumran. The question remains
whether it was central to the ideology of the sect as a whole, or a view of the world that was held by some
members of the sect and rejected by others’.

!> Boismard, 1972. p.156

'* Brown, 1972, p.8
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Moreover, 1 have also to point out that the relationship between Qumran and
Pseudepigrapha is not our primary concern in this study. Suffice it to note that in the
Qumran library fragments of Pseudepigrapha have been found; a fact that indicates the
use of the latter by the sectarians. In broad lines, the existence of similarities between
these two corpora should not surprise us, as both are dealing by and large with the same
religious subject matter.'’

Organizing our research, we are firstly going to present how sin is conceived in the
writings involved and what is meant by it. Though sin is commonly conceived as the
infringement of God’s will, in every document certain aspects of sin arise which we will
try to point out. Secondly, relevant issues such as the possibility of repentance if it is
offered, followed by God’s forgiveness, the reward of the righteous and the punishment
of the wicked, are themes, which are dealt with by the writers of the time. Further, we
are going to deal with the issue of predestination, exploring what man’s role is in his
being saved or damned and how this relates to God’s election. Do humans play a
significant role or they are just passive victims in this process of salvation? And finally,
we are to talk about the eschaton, what are its characteristics and what initiates this new
era. Further we are going to see that sinlessness is regarded as a fruit of this era, when
evil, either external to men or being embodied in men, ceases to exist and God becomes
the only spiritual power in the world.

But, let us now examine every document in itself and see whether and to what extent,
the tracks de Boer refers to, are illustrated in the documents of that era. Before getting
into detail, I have to note that we are going to refer to the relevant notions as they are
conceived in the contemporary Jewish literature as a whole. It is true that, being written
under special circumstances and having a particular purpose, genre and function, every
single document has its own peculiarities, which we are not to deal with in great detail in

the present work.

Qumran Literature
(200 B.C. -70 A.D.)

Qumran literature is dated between 200 B.C. and 70 AD.'® Briefly, it constitutes a

>19

complete ‘novelty’ ™ of great historical and theological importance. As Qumran covers I

think or even is very close to, the chronological period during which 1John was written,

'7 See Best, 1965, p.48: Brown, 1968, p.141

'® See Vermes, 1998, pp. 12-14

' ‘With one exception’, as Vermes, 1998, p.11 n.29 notes. ‘The exception is the Damascus
Document...previously known from two incomplete medieval manuscripts’. See also ‘Qumran’s greatest
novclty’, ibid., pp.23-25
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ideas expressed in DSS have a say in the general spiritual background against which
1John was composed. For our own purposes we will focus on the notion of sin and its

parameters as they are conceived in these manuscripts, as a whole.”

Light-Darkness

Being members of a sectarian community, Qumraners thought of themselves as God’s
chosen people. As will be seen, their sectarian outlook on the world is sufficiently
reflected in their theology. To start with the doctrine of creation, they also held the
biblical one according to which God is the author of every creature. In IQS is said that
‘from the God of Knowledge comes all that is and shall be’ (III, 16), and that ‘all things
come to pass by His knowledge’ (X1, 11). Everything depends on Him as ‘the laws of all
things are in His hand and He provides them with all their needs’ (III, 17).21

Moreover, the world according to Qumran is divided into two dominions, the one of
the Light where the sectarians belong which is ruled by the Spirit of Light and the one of
Darkness, which represents the dominion of Belial. What is interesting is that in Qumran
both Spirits which govern the world, the forces of good and evil, are said to be created
by God: ‘For it is He who created the spirits of Light and Darkness and founded every
action upon them and established every deed [upon] their [ways]’ (III, 25). At this point
Brown observes that ‘if the Zoroastrian background of Qumran dualism is correct, the
specific statement of the creation of the two spirits may have been intended as a
corrective’. * Parenthetically, we note that the doctrine of the two Spirits ruling the
world is found only in IQS, a fact that as Best observes, implies that ‘it may not then be
normative’. >

Evidently, while the Spirit of Light is the source of every good, the Spirit of Darkness
is the one which leads people astray, or teaches them to sin. The former is also called
‘the spirit of truth, the Prince of Light, His Angel of Truth’ (IQS HI, 18, 20, 25,
respectively). As for the latter, it is also called ‘the spirit of injustice, the Angel of
Darkness, the spirit of falsehood, the Angel of Destruction and the Angel of Persecution’
(IQS 111, 19, 21; IV, 9; CD 11, 4; CD, XVI, 5 respectively). ‘Quite often, the Spirit of
Darkness is designated by the name of ‘Belial’ (IQM XIIL, 2, 11).%*

1 have to mention at this point that I am indebted to Sanders’, 1977, pp.239-328 and 329-418 guidance,
on DSS and Apocrypha and Pseudepigrapha (namely Jub, 1En, Pss Sol and 4Ezra) respectively.

2! The quotations are taken from Vermes® translation 1998.

22 Brown, 1968, p.146

2 Best, 1965, p.51 see also Collins, 1997, p.47

% As Best, 1965, p.48 notes, ‘the Devil is normally called Belial; the names Satan and Mastema occur
respectively three and four times; the favourite Rabbinic designation, Sammael, does not occur at all. Even
where Satan and Mastema are used it is not always clear if these denote the Devil. This is true also of
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Moreover, these Spirits are there to help or hinder man, as on the one hand, ‘the God
of Israel and His Angel of Truth will succour all the sons of light’ (IQS III, 25), while on
the other, ‘the Angel of Darkness leads all the children of righteousness astray’ (IQS III,
21). Thus, up to this point, sin is placed in the dominion of the Spirit of Darkness, which
is the one who causes it. In IQS IV, 9-11 we have a list of sins caused by the evil spirit.
We have then, Best notes, ‘a clear picture of an outside power attacking man in order to
lead him to sin, that is, tempting him’.>> As we are going to see however, this does not

exhaust the notion of sin as it is conceived in the Scrolls.

Sons of the Light-Sons of the Darkness

Furthermore, in a like manner, according to Qumran’s outlook, all men are aligned in
two opposing classes according to which dominion they belong to. Undeniably, one
‘turning through the pages of a text or translation’, as Sanders notes’, is going to find a
variety of designations attributed to both of them. With regard to those who belong to
the dominion of light, the so-called ‘sons of light’ (IQS IIL, 13,24,25), they are also
called ‘sons of truth’ (IQS IV, 6,8), the ‘elect’ (IQS VIII, 6; IQH II, 13), the ‘perfect of
way’ (IQH IX, 37).

Concerning the ones who belong to the realm of darkness, the ‘sons of darkness’ (IQS
I, 10), they are also called ‘children of injustice’ (IQS III, 21) and frequently those who
‘walk in the stubbornness of their own hearts’ (eight times in 1QS, five times in CD, and
in IQH XII, 14).27 Moreover, other ‘more descriptive titles’ are also used such as ‘the
sons of perversity, the congregation of the men of perversity, the men of deceit, the men
of the pit, the congregation of nought, the congregation of Belial, lying interpreters, and

the famous “seekers of smooth things”’.*®

Man’s role
Yet, in the light of the above, what is man’s role in this story? Are men predestined to

be either saved or destroyed? Does their future depend on their choice?

Qumran texts support actually two different frames of thought. While, on the one hand
God 1s said to determine human’s destiny, on the other, the sectarian theology allows for
the exercise of men’s free will as well. There is a group of passages which suggest that

God is the one who decides who is going to be in the covenant. It is a fundamental belief

Belial; on each occasion of its use we have to look carefully to see if it is a proper name or a noun’. For
more details about these designations see ibid., pp.48-50

% Best, 1965, p.51

%6 Sanders, 1977, p.243

27 About those dualistic pairs see also Charlesworth, A critical, 1972, p.89 and Painter, 1991, pp.32-35
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that one owes his entering the sect to God’s grace. For, firstly God himself has assigned
each man to his ‘lot’ or ‘way’. According to the very well known IQS III, 18-25 God
‘has appointed for him (man) two spirits in which to walk until the time of His visitation:
the spirits of truth and injustice’; as for men, ‘those born of truth spring from a fountain
of light, but those born of injustice spring from a source of darkness’. Moreover, ‘all the
children of righteousness are ruled by the Prince of Light and walk in the ways of light,
but all the children of injustice are ruled by the Angel of Darkness and walk in the ways
of darkness’.

In a like manner, in IQH VII, 13-18 the psalmist admits that ‘righteousness is not in a
hand of flesh, [that] man [is not master of] his way’; God ‘alone didst [create] the just
and establish him from the womb’. As for the wicked, He ‘didst create for [the time] of
Thy [wrath], Thou didst vow them from the womb’. Though the phrasing in the above
mentioned pericopes is not the same, the gist of both these passages is that God is the
one who determines the dominion in which men are to live; actually, He does so ‘from
the womb’.

This idea is strengthened by those passages that stress God’s responsibility for
everything as ‘nothing is done without Thy will’. Thus, ‘to the God of Israel belongs all
that is and shall be; [He knows] all the happenings of eternity’ (IQM XVII, 4, see also
IQS IIL, 15; XI, 11, 17, 1, 7, 19f, IQH XVIIL 19).

Furthermore, according to the Qumran writings, while God ‘made known His Holy
Spirit to them (the chosen ones) by the hand of His anointed ones, and He proclaimed
the truth (to them)’, ‘those whom He hated He led astray’ (CD II, 13-14). Likewise, the
hymn in IQS XI, 7 says that God ‘caused’ the chosen ones ‘to inherit the lot of the Holy
Ones’. Therefore, the sectarians owe not only their being in the community to God’s
providence, but also their being guarded from sinning. The ‘Angel of Persecution’
deserts him who enters the covenant (CD X VI, 5) and in the future, God does not permit
the ‘insults of the mighty to dismay’ Him (IQH X, 35; XV, 7-10); He actually prevents
the psalmist from being led astray (XII, 24; X VI, 15-16).

However, this is only the one side of the coin. Despite all the above, man’s free will
still plays a significant role. Obviously, for the sectarians, God’s providence does not
exclude the exercise of free will on man’s part.

Thus, we observe in the Scrolls deterministic statements and statements suggesting

man’s freedom of choice, lying alongside one another; an observation which is also

%% Sanders, 1977, p.243 See ibid., pp.243. 250-251 for the different use of these designations in different
Qumran documents.
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going to be exemplified by other documents of contemporary Jewish literature.”
According to the passage already quoted above (IQH VII, 12-18), while God is said to
have created ‘the wicked’ for the time of His ‘wrath’, it is also stated that this is so,
because ‘they walk in the way which 1s not good’ (see also IQpHab I, 11 the wicked
‘shall not believe in the laws of [God]’; CD III, 17; VIIIL, 19). Put another way, their
behaviour determined their belonging to the ‘lot of Belial’. Moreover, the psalmist goes
on to say that they ‘have despised’ His covenant, ‘loathed’ His truth and they ‘have
chosen that which Thou hatest’ (IQH VII, 18). Additionally, we observe a shift between
God’s choice and human choice when the psalmist says ‘I know that Thou hast marked
the spirit of the just, and therefore I have chosen to keep my hands clean’ (IQH VIII, 9-
10 see also IQH X1V, 5-7).

Moreover, in IQS the sons of light are also called the ‘elect’ (IX, 15) and ‘those who
have chosen the Way’ (IX, 18). The co-existence of God’s election and man’s free will
is met even in the same phrase: ‘all who freely pledged themselves to join the elect of
[God to keep the Law] in the Council of the Community, who shall be saved on the Day
[of Judgment]’ (IQ14 frag 10 7f).

It is noteworthy that those who walk ‘in the way of wickedness’ shall be cleansed
provided that they ‘turn from their wickedness’ (IQS V, 14). Besides, the righteous are
said to be those who ‘turn from transgression’, while the wicked are those who ‘depart
from the way’ (X, 21-22). Additionally, as will be seen in the next subsection, God
pardons all those who repent; He is actually, ‘visiting the iniquity of the wicked’” (IQH
VI, 24). Apparently, there are not concrete boundaries between the two camps of light
and darkness, there is always a way to bring down the separating wall.

Moreover, the designation of the sons of darkness as those who ‘walk in the

stubbornness of their own hearts’ which is frequently used in the Scrolls, indicates as

b [13
b

Sanders observes ‘like the terms “turn”, “choose” and “despise”, how far the sectarians

were from denying man’s freedom of choice’®® The practice of entering the
congregation requires actions of free will (see IQS I, 7 those who enter the community
are ‘all those who have freely devoted themselves to the observance of God’s precepts’;
IIL, 9; II, 26, VI, 19). Having been expelled from the community, in order to reenter it,
one has to prove his good will, in terms of behaviour and attitude (cf. 1QS VII, 19-22).

It is clear that man’s freedom of choice has a say in one’s being in the community, as

in order for the sectarian to maintain his membership, he has to obey the sect’s

** See De Boer, 1989, p.177 referring to two tracks of thought.
30 Sanders, 1977, p.263
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regulations and God’s commandments; a fact which, apparently, is subject to his own
will.

Finally, how is such a conflict of ideas to be explained? It seems certain that ‘the
Qumran sectarians, like other Palestinian Jews of the period’ (like John I would add),
‘were not systematic theologians. Various answers to various questions would be
regarded as true, without examining whether or not the various answers cohered with
one another’, Sanders notes; ‘here we seem to have a striking instance of this
situation’.”’

Moreover, Sanders attempts to account for the ‘very strong insistence on both these
points’, in the Qumran literature.®® He asserts that while for the Rabbis all the
explanations given were to the question why God chose Israel, the sectarians were
confronted with a much more serious problem: being already a part of the specially
elect, how could they account for their status? Needless to say election must be by God’s
will but why has God now chosen some Israelites and not others?

In IQS appear both of the answers: God chose some because he wished to do so and
God chose those who keep His commandments. ‘The electing grace of God’, Sanders
observes, ¢ which chooses some and omits others would be emphasized when the author
was thinking primarily of himself or of his colleagues within the sect, especially vis a vis
God’.>® Vis a vis God admittedly, no one can be worthy; one’s being chosen by God,
may be by His grace. This idea dominates when insiders are involved. However, when it
comes to the outsiders-wicked, the sectarian authors would naturally write as if all
depends on man’s choice.

Another explanation according to Sanders could be that in prayer material one is
thinking more of God’s grace, while in halakah one’s own ability is presupposed.
Nevertheless, ‘the character of the literature is not the entire answer to the problem of
why, on the basic problem of the election, there is such a stark division between
expressions of divine choice and statements of human choice’.**

Furthermore, having separated themselves from Israel, the sectarians have taken a very

essential step, placing themselves over against the rest of Israelites. Having done this

they have to explain God’s choice of them and also why the other Israelites rejected it. It

*! Sanders, 1977, p.265

?2 See ibid., pp.266-270 He also refers (ibid., p.265) to other explanations proposed: one of them suggests
that ‘the incongruence has to do with two different sources which have not been harmonized: traditional
Judaism accounts for the emphasis on one’s own choice, while Iranian dualism, somewhat altered,
accounts fro the emphasis on divine predestination’ (e.g. Brown, 1968, pp.151-155). Another explanation
is that ‘the two different emphases reveal the presence of different “philosophies” within the Qumran
community”,

> Sanders, 1977, p.266

¥ Ibid., p.267
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is clear that they did not take it to its extreme, as there is always an opportunity for those
outside to join the community. This fact however, ‘does not eliminate the seriousness of
the theological position that the election and the distinction of the elect from the non-
elect is by the grace of God’. ‘The “doctrine of predestination” in the Scrolls is best seen
as answering the question of why the covenanters are elect, rather than whether or not
there is free will’. >’

It seems that for the sectarians, neither the pious explanation that God has chosen some
Israelites and not others because the former remained faithful (though there are traces of
such an explanation in the Scrolls CD III, 10-14; IV, 1; IQH XII, 19), nor the thought
that the rest of Israel just strayed from God’s way, was an adequate explanation. They
rather take it further, referring to a new covenant whose previously hidden secrets, were
revealed to them (CD III, 13f; IQH XII, 19).

What differentiates the sect’s conception of the election from other Jewish groups’
ideas is their assurance that ‘it is an election of individuals rather than of the nation of
Israel’.>® Those outside are destined to be destroyed. Moreover, given the fact that this
membership is not a birthright, the entrance requires a free act of will. This act is
twofold: repentance and commitment to the covenant, as will be seen just below.

Hence, I would agree with Sanders who states that the doctrine of predestination in the
Scrolls, does not constitute an answer to the question of whether or not man is free but to
the question of why the sectarians among all Israelites are elect. Evidently, the
covenanters’ ‘assertion of God’s governing providence did not exclude their certainty

that a man could determine his own destiny’.*’

The nature of sin-Fulfilment-Transgression
Having set the world-stage on which Spirits and men are actually divided into two

opposing camps, Qumran asserts both that the Spirit of Darkness is partly responsible for
the existence of sin and that human nature is a vehicle of sin. We now proceed to see
how sin is conceived in Qumran.

Being members of a sect, Qumraners consider the fulfilment of the commandments of
the sect’s covenant to be of vital importance. Consequently, first and foremost, the
transgression of these commandments constitutes a sin.

The fulfilment of the will of God is what a member of the covenant is undoubtedly
supposed to do. When someone enters the covenant, in doing so he ‘swears to return to

the Law of Moses’ and the Spirit of evil, ‘the Angel of Persecution’, has no power over

** Sanders. 1977, pp.267-268
¢ Ibid., p.270 see also ibid., p.320
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him ‘provided that he fulfils his word’. And the author of CD strengthens his statement
referring to Abraham who ‘circumcised himself on the day that he knew’ (CD XVI, 5-7).
So, the fulfilment of the covenant shields the sectarians from the very cause of sin, the
Angel of Persecution.

Moreover, in the same document, obeying the commandments seems to be more
important than the very life of the covenanters. For, ‘let no man, even at the price of
death, annul any binding oath by which he has sworn to keep a commandment of the
Law’. Additionally, if one takes an oath not to keep the Law, he should ‘even at the price
of death’, not keep this oath (CD XVI, 8-10). Those who enter the covenant, in doing so,
are expected to obey all of God’s commandments (IQS I, 5-10, 16; V, 20f); they
actually ‘shall stray neither to the right nor to the left of any of His true precepts’ (IQS I,
15).

Apparently, sin is basically conceived as the transgression of God’s commandments.
This statement is supported by the fact that though the ‘sons of darkness’ are said to
have been destined for destruction, even ‘from the womb’, their punishment is still the
result of their own deeds. For, ‘they walk in the way which is not good’, they ‘loathed’
God’s truth and ‘they have taken no delight in all Thy commandments and have chosen
that which Thou hatest’ (IQH VII, 17-19). Therefore, as Sanders observes, ‘despite the
statements indicating that man is consigned to one “lot” or another, sin is still concretely
transgression of commandments® >®

Further, sin is also regarded as the disobedience of God’s words even in the passages
with predestinarian colour. In IQS IIL, 22 (‘the children of injustice...walk in the ways of
darkness’) and IQH VI, 14 (‘the workers of iniquity’) for example, the ‘sons of
darkness’ are those who do not follow the will of God. For, the one who walks ‘in the
stubbornness of his heart’, is the one who ‘detests the wise teaching of just laws’ (IQS 1I,
26-111, 1). Briefly, we would say that the transgression of God’s commandments is what
characterizes mainly the ‘sons of darkness’ (IQS II, 26; V, 16; IQH VI, 14-22; VII, 18f).
The same idea 1s found in CD very frequently. The ‘sons of darkness’ are those who
‘depart from the way and abhor the Precept’ (CD II, 6). Moreover, the fall of the
‘Heavenly Watchers’ was occasioned by their walking ‘in the stubbornness of their
heart’, and they ‘were caught because they did not keep the commandments of God’
(CD 11, 16-18).

With regard to this conception of sin as primarily the transgression of the will of God,

Sanders notes, two objections would probably be raised. Firstly, what about those

*" Sanders, 1977, p.264
*Ibid., p.273
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passages which attribute sin to man’s human nature? Specifically, in IQH IX, 21f the
psalmist calls himself ‘a shape of clay kneaded in water’, ‘a source of pollution, a
melting-pot of wickedness’. In other hymns as well, he confesses that ‘for I have stood
in the realm of wickedness and my lot was with the damned’ (IQH XI, 24). Moreover, in
IQS X1, 9f, as well, the author characteristically writes, ‘as for me, I belong to wicked
mankind, to the company of unjust flesh. My iniquities, rebellions, and sins, together
with the perversity of my heart, belong to the company of worms and to those who walk
in darkness’. However, the one who belongs to the community used to belong to ‘the lot
of the damned’. So, the saved are not held in sin’s bondage but their sin constitutes
wrongdoings that are to be forgiven and from which they will be cleansed, as it will
shortly be seen (see IQS XI, 14f. ‘He will pardon all my sins. Through His righteousness
he will cleanse me of the uncleanness of man and of the sins of the children of men...’).
Finally, T would agree with Sanders who asserts that both aspects of sin namely
transgression of commandments and sinful acts, ‘are not actually two separate things’,
but they both ‘are opposed to obeying the Torah’.”’

Secondly, is such an idea namely, the conception of sin as being the transgression of
commandments, supported by the ‘two spirits’-passages and their function in the world
(IQS I, 14-1V, 26; and also IQH VI, 11-14; VII, 13-19)? For, it seems that according to
them, men transgress the commandments being under the influence of evil spirits. Thus,
in IQS III, 23 is said that ‘the Angel of Darkness leads all the children of righteousness
astray, and until his end, all their sin, iniquities, wickedness, and all their unlawful deeds
are caused by his dominion in accordance with the mysteries of God’. What is said here,
1s that men do not sin because they ‘walk in the stubbornness of their heart’, but men
also sin being under the influence of evil powers. That is why sin exists even in the ranks
of the community where the sectarians are not supposed to walk ‘in the stubbornness of
their heart’. As Sanders correctly observes, these two aspects of sin are not standing in
opposition to each other, in the sense that in saying that men sin under the influence of
evil powers, one does not deny that sins are the result of man’s will. Rather, what is
stated in 1QS III, 21-23, namely that ‘the Angel of Darkness leads all the children of
righteousness astray...’; ‘is an attempt to explain why one in the community continues to
sin”.*® Thus, asserting that the Angel of Darkness also causes men to sin, Qumraners do
not deny the fact that men’s will is as well involved. The phrase ‘in accordance with the
mysteries of God’, may suggest that even for Qumran theologians this was not an

adequate explanation. In a way, they say, as Sanders notes that ‘sin is transgression, but

% Sanders, 1977, p.277 Sanders observes so agreeing with H.Braun’s view.
* Ibid.. p.282
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that transgression is not altogether avoidable’.*! Yet, this view is not explained either. It

seems that there is no solution to that unavoidable sin. For, on the one hand, man ‘is in
iniquity from the womb and in guilty unfaithfulness until his old age’ (IQH XII, 29) and
on the other, the sinning of the elect will be explained by the will of God that is a
mystery (IQS III, 23).

Furthermore, another explanation of the existence of the two statements being stated
together is proposed by Best who asserts that ‘the co-existence of the two ideas is not
impossible in so far as one (the temptation comes from outside) may be seen to be the
original conception of the Old Testament and the other (the temptation begins within
man) as entering through Iranian influence’.

As will be seen, two different tensions in such matters do not constitute necessarily a
contradiction or inconsistency. They rather answer to different theological questions or

the same question differently, without these answers necessarily being mutually

exclusive. Moreover, there is always room for God’s mysterious ways.

Repenting-Cleansing
As Sanders observes, in Qumran, ‘God’s cleansing is the other side of the coin from

man’s repenting’.*> Sin does exist in the community itself. The psalmist admits that he
‘1s in iniquity from the womb and in guilty unfaithfulness until his old age’ (IQH XII,
29). However, he continues, ‘I said in my sinfulness, “I am forsaken by Thy Covenant™”’
(XII, 35). So, he ‘leans’ on God’s ‘grace’, hoping to be pardoned and purified from sin
(X1I, 37-38).

Therefore, cleansing is necessary for the sectarians. They became members of the sect
having been cleansed, for ‘Thou hast cleansed a perverse spirit of great sin that it may
stand with the host of the Holy Ones’ (IQH XI, 22). But they need this cleansing, even
during their life in the community as well. Sinning does not exclude them from the
congregation of the saved ones, as ‘there is hope for those who turn from transgression
and for those who abandon sin...and to walk without wickedness in the way of Thy
heart” (IQH X1V, 6-7). In a like manner in IQS I, 11-14 is said that ‘those who freely

devote themselves to His truth shall bring all their knowledge, powers and possessions

into the Community of God, that they may purify their knowledge’. Moreover, it is

*! Sanders, 1977, p.283

*2 Best, 1965, p.52 Likewise Brown, 1968, p.151 notes ‘from the Old Testament there came to Qumran the
basically simple Hebrew notions of morality, involving the obviously free behavior of man and his
consequent reward or punishment. From outside, presumably from Zoroastrianism, came the idea of two
spirits dominating the human race, so that man acts according to one or the other’. However, for Sanders,
1977, p.269 notes that ‘there seems no justification for regarding the sect’s theology as an unharmonized
marriage of Judaism and Zoroastrianism’.

* Sanders, 1977, p.276
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‘through the spirit of true counsel concerning the ways of man that all his sins shall be
expiated’, that one ‘may contemplate the light of life. He shall be cleansed from all his
sins by the spirit of holiness uniting him to His truth’ (III, 6-7).

Moreover, God forgives those who repent, as He is said to be ‘a merciful God and rich
in favours, pardoning those who repent of their sin’ (IQH VI, 24). In another hymn (XV,
30-31) there is a reference to God’s pardoning and His ‘multitude of mercies’, without
any reference to man’s repentance. The thing is that repentance and cleansing are
frequently found side by side in the Scrolls in general. As Sanders observes, ‘God’s
initiative 1s emphasized more in the hymns, man’s more in IQS and CD. Yet both appear

together sufficiently frequently to permit us to call the combination general’.**

Punishment
In broad lines, in the Scrolls, the punishment of the wicked is destruction. Those who

disobey the rules of the sect are to be punished in order for them to restore their
fellowship with the community. It is repeatedly said that God punishes those who sin. In
IQM VI, 6 the ‘foot-soldiers’, by the power of God ‘pay the reward of their wickedness
to all the nations of vanity’. It is also said that there is a ‘Day of Vengeance’ (VII, 6 see
also IQM X1, 14; XVII, 1; IQS VII], 8-9; CD VII, 9-10).

Moreover, with regard to the Wicked Priest, he will receive his reward, which in
1QpHab V, 4 is called ‘judgement’. In IQpHab XII, 2 the sectarians are called ‘the Poor’
and of the Wicked Priest it is said that ‘he shall be paid the reward which he himself
tendered to the Poor’.

What is more, the Levites are said to curse ‘all the men of the lot of Belial’ in IQS II,
5f., saying: ‘be cursed because of all your guilty wickedness! May He deliver you up for
the torture at the hands of the vengeful Avengers! May He visit you with destruction by
the hand of all the Wreakers of Revenge!...’. Additionally, other means of destruction
are ‘fire’ (IQpHab X, 5-fire of brimstone-13; IQS IV, 13), a ‘destroying scourge’
(IQpHab IX, 11), or sword (IQM IX, 5-9).

Furthermore, particularly IQM as Brown observes, ‘gives a detailed plan for the
organization of the forces, for standards, signals and weapons of battle’. The wicked will
be strictly punished after their defeat. Their sufferings ‘are graphically described in
apocalyptic language: a multitude of plagues, eternal ruin, everlasting terror, destruction
in the fire of the dark regions, calamities of darkness’ (CD 9:2, 1QS iv, 12; IQH iii,
28ff).*

*" Sanders, 1977, p.276
* Brown. 1968, p.149
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It is noteworthy, I suppose, that ‘the elect’ are said to help God in destroying the
wicked. So, in IQpHab V, 4 ‘God will execute the judgement of the nations by the hand
of His elect’ and in IQS V, 6f. the sectarians seem to participate in the judgement of ‘all
those who transgress the precepts’. Despite the fact that destruction seems to be the only
punishment for sin, as Sanders observes, ‘the idea that sin brings affliction is not
altogether absent’ *® Thus, in IQS X, 21 those ‘who depart from the way’ are ‘smitten’
but not destroyed.

What is more, if this is the case for the wicked, what happened with the ‘sons of light’
who as well sin? As it is mentioned above, punishment is there, whether a sinner belongs
to the sect or not. For the sectarians however, the punishment is not destruction. In 1QS
and in CD we encounter numerous references to the punishment of the transgressors
within the community. In IQS VI, 25 for instance, the one who ‘has lied deliberately in
matters of property’, is going to be excluded from ‘the pure Meal of the Congregation
for one year’ and apart from this he ‘shall do penance with respect to one quarter of his
food’. Moreover, in CD XII, 4-5, the one who ‘strays so as to profane the Sabbath and
the feasts’, is not put to death, instead ‘it shall fall to men to keep him in custody’. Such
a man, will approach the ‘Assembly’, after having been kept ‘in custody for seven years’
and ‘healed of his error’.

Though the proposed punishments do not agree in the two documents mentioned
above, ‘the general character of temporary exclusion is the same’.*’ In IQS, reduction of
food is frequently a kind of punishment. For those in authority punishment is more rigid
(see IQS VIII, 20f). Especially, the one who ‘deliberately or through negligence
transgresses one word of the Law of Moses’, he ‘shall be expelled from the Council of
the Community’, and ‘shall return no more’. Additionally, the one who has been ‘in the
Council of the Community for ten years’, and betrays the community, ‘he shall return no
more to the Council of the Community’. And even if one ‘has shared with him food or
property’, he will as well be ‘expelled’ (IQS VII, 24-26). However, someone who has
‘betrayed the truth’ is to be expelled from the community for two years and be
readmitted afterwards (IQS VIIL, 19-22).

Yet, there are sins which require the punishment of permanent exclusion such as
‘uttering the Venerable Name... while reading the Book or blessing’ (IQS VII, 1)*
‘slandering the Congregation’ (VII, 17) and ‘murmuring against the authority of the

community’ (VIL, 18). Apparently, expulsion, either permanent or temporary, was the

*6 Sanders, 1977, p.272

7 Ibid., p.285

* As Sanders, 1977, p.286 notes, ‘blasphemy is one of the few crimes covered by biblical law which is
mentioned in the Scrolls’.
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strictest of the community’s punishments, while reduction in the food allowance is
occasionally imposed. It is also noteworthy that two of the instances, which necessitate
permanent expulsion of the congregation, involve sins that are relevant to the
community.

In IQH moreover, the psalmist refers to his sins and sufferings regarding them as
God’s chastisement for his transgressions (see IQH XVII, 24 ‘Thy rebuke shall become
my joy’ and IV, 22 where is said for the chosen one that ‘his humility [may bear fruit]
through Thy chastisement’). This is not always the case in IQH, however, where it
seems that the afflictions may also come from the enemies of the psalmist and God is the
one who ‘strengthens’ him ‘in the face of the scourge’ (as in IX, 32-33; XVII, 10-13).

To sum up, in enabling the sinner to restore his fellowship with the community,
punishment functions as the remedy for transgression and sin. Whether the punishment
comes from the community or God (as in the hymns), in both cases, it is considered just
and efficacious, given the fact that the one who willingly accepts it, is to be readmitted

in the ranks of the sect.

Eschaton-sinlessness
As mentioned above the punishment of the wicked is their destruction, which is going

to take place at the eschaton when sin ceases to exist. In other words, in Qumran
sinlessness is thought to be a fruit of the end times. Obviously, Qumraners have a sense
of the ‘not yet’ reality which describes the future time when evil is defeated by the good,
once for all.

Specifically, what is stressed in Qumran is, on the one hand, the fact that perfection is
only God’s attribute (IQH XII, 30-31; IQS XI, 11) and on the other that man is ‘in
iniquity from the womb and in guilty unfaithfulness until his old age’; for ‘righteousness
is not of man’ nor ‘is perfection of way of the son of man’ because to God ‘belong all
righteous deeds’ (IQH XII, 29-31; IQH XV, 17). The hymnist writes therefore, ‘as for
me, my justification is with God. In His hand are the perfection of my way and the
uprightness of my heart. He will wipe out my transgression through His righteousness’
(IQS X1, 2). Through God, human nature can participate in righteousness and perfection.

Likewise in IQS XI, 11, man is said to be ‘unable to establish his steps’ for
‘justification is with God and perfection of his way and the uprightness of his heart’.
However, the hymnist confesses that if he ‘staggers’ because ‘of the sin of flesh’, his
‘justification shall be by the righteousness of God which endures for ever’. The point
here is that man on his own is a sinner and only God can establish his way (IQS XI, 13;
IQH XII, 31). In a way, for the sectarian, this is a description of his life till the end. Only

—

to walk in ways of righteousness. Given the fact that the
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covenanter being in the community sins and still receives God’s purification, provided
that he repents, it seems to me that the sectarians thought of a kind of sinfulness which
does not exclude anyone from the covenant.

Unlike the wicked that insist on walking in ‘the stubbornness of their heart’, the
sectarians though they also sin, resort to God’s mercies. As we have already seen,
through asking for forgiveness and cleansing one is saved from the sin of transgressing
the covenant but not actually from the sin he carries in his human nature. Consequently,
the one who has been cleansed is still human and ‘in iniquity’ vis a vis God, for all
righteous deeds belong to God.

However, there are passages in which the overcoming of this fleshly nature is implied.
These passages point not to this earthly life but to the eschaton. Thus, sinlessness is to be
traced at the end time. In IQS IV, 19-22, ‘God has ordained an end for injustice and at
the time of the visitation He will destroy it for ever’. At this time of His ‘visitation’,
‘truth...shall arise in the world for ever’. The end time is also characterized by God’s
purification regarding man’s ‘deed’. God actually will ‘root out all spirit of injustice
from the bounds of his flesh’ (IQS IV, 20). The elect are still sinful, as they are flesh,
and inadequate vis a vis God. In few words, ‘all the works of injustice shall be put to
shame’ (IQS IV, 24) at the end time; fleshly weakness as a vehicle of injustice is going
to be overcome. The hymnist says that God will cleanse him ‘of the uncleanness of man
and for the sins of the children of men’ (IQS XI, 14f) which I think may refer to the
future time as well.

The reward of the righteous (IQH VII, 16f) as well as the punishment of the wicked
(IQH VII, 15f)) are thought to take place in the future. Thus, a significant point for
understanding the sect’s conception of sin is that even in the ranks of the sect, sin does
exist. A sectarian is actually expected to confess his sinfulness, which is going to be
overcome. This is another observation to be borne in mind as we proceed to the exegesis
section where we trace similar ideas namely, the existence of sinfulness in the dominion
of ‘light’.

Consequently, one who is a member of the sect still participates in the sinfulness of
humanity, though he is among the saved. The sin that excludes one from the covenant is
primarily the transgression of the Law. Evidently, for a sectarian, the first step towards
salvation is taken once one joins the community of the ‘sons of light’. The second is
going to be taken at the eschaton when, on the one hand, the ‘end’ of the Angel of
Darkness comes (IQS III, 23) -as the Spirits of Light and Darkness are to be active ‘until
the final age’ (IV, 16 or the time of ‘His visitation’ III, 18)- and on the other, the

weakness of humanity is overcome and the unavoidable sin ceases to exist. Even being
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in the community the sectarian hoped that he would be further purified at the end (see
IQS 111, 21-23; 1V, 13-22).

Furthermore, I suppose that a question lingers at this point. Being placed in the future,
was perfection required from the sectarians in the present?

Generally speaking, Qumran documents, as a whole answer in the affirmative.
Actually, both ideas are witnessed in the Scrolls: while the sectarian admits that he is not
in a position to walk perfectly and stresses God’s grace (as we have seen above), at the
same time, he acknowledges that the sect is a community of those who walk in a perfect
way.

To be precise, in IQS IV, 22, the designation of the sons of light as ‘upright’ is
paralleled with another one namely, ‘the perfect of way’ (see also IQH IX, 36 ‘O all you
perfect of way’). Similarly, in CD B II, 2, 5, 6 those who are members of the
congregation are called ‘the congregation of men of perfect holiness’. Especially, the
‘twelve men and three Priests’ who constitute the Council of the Community are said to
be ‘perfectly versed in all that is revealed’ (IQS VIII, 1). Yet they were not the only ones
from whom perfection was required. All of them who ‘have chosen the Way’, have to
walk ‘perfectly together in all that has been revealed to them’ (IQS IX, 18-19 see also
CD 11, 15). ‘Perfection of way’ is a presupposition for those who wish to enter (VIIL, 12)
or reenter (VIIL, 18; X, 21) the community.

Moreover, though in IQS III, 9-11 the one who ‘order[s] his steps (to walk) perfectly
in all the ways commanded by God’, is the one who actually strays ‘neither to the right
nor to the left’ and transgresses ‘none of His words’, as we have seen, the sectarians did
sin. According to CD VII, 5-6 the reward of those who ‘walk in perfect holiness’ is a
long life of ‘thousands of generations’. Additionally, there is a reward for those who
walk in perfection as ‘each man may be advanced in accordance with his understanding
and perfection of way, or moved down in accordance with his distortions’ (IQS V, 24).
Apparently, perfection of deeds is regarded achievable, to an extent at least, in the
community.

Moreover, the fact that ‘no man can be just in Thy judgment or [righteous in] Thy
trial’, does not exclude the possibility of men being righteous vis a vis each other, for
‘one man [can] be more just than another, one person [more] wise [than another]’. And
this 1s so, ‘though’ the psalmist adds, there is ‘no power to compare with Thy might’
(IQH XVII, 15-17). This last citation makes clear as I see it that though man is imperfect
compared to God, he has to struggle for perfection and be more perfect than somebody
else. It is also obvious that every righteous deed that men may do comes from God. He

is the only source of perfection. The grace of God enables the sectarians to consider
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themselves to be ‘the congregation of the perfect’. However, vis a vis God, face to face
with God, ‘righteousness is not of man, nor is perfection of way of the son of man’ (IQH
XI1I, 30).

What is said in 1Q27 I, 5-8, summarizes I suppose what characterizes the eschaton, the
end time: ‘when the breed of iniquity is shut up, wickedness shall then be banished by
righteousness as darkness is banished by the light. As smoke clears and is no more, so
shall wickedness perish forever and righteousness be revealed like a sun governing the
world. All who cleave to the mysteries of sin shall be no more; knowledge® shall fill the

world and folly shall exist no longer’.

The book of Jubilees
(Second century B.C.)

As Wintermute points out, the writer of the book of Jubilees ‘belonged to the Hasidic
or Essene branch of Judaism’ and ‘it is generally maintained that the text was written in
Hebrew’.>® Concerning its dating Wintermute underlines that ‘the discoveries at Qumran
have also helped narrow the limits for dating Jubilees’, by determining the latest possible
date. So, Jubilees ‘must have been written ‘before: 1) the date of the earliest fragment of
the text discovered at Qumran; 2) the date of Qumran documents which depend on
Jubilees; 3) the date of the split between the Maccabean establishment and the sect
which settled at Qumran’.”" In general, as Vanderkam notes, ‘one may say that the book
was probably written at some point between 170 and 140°.

Moreover, with regard to its content, ‘Jubilees presents itself as the account of a
revelation which was disclosed to Moses on Mt. Sinai...The revelation proves to be a
heavily edited rehearsal of the material from Genesis 1 to Exodus 20, all of which is
encased in a chronology which divides time into units of 49 years (=jubilees), each of
which consists of seven “weeks of years”’.>>

In rewriting incidents recounted in Genesis and Exodus, ‘the author takes considerable

liberty with the text: supplying names for persons and places, explaining problems

* For the concept of knowledge in relation to the one of election see Sanders, 1977, pp.259-261; 317-318
** Wintermute, 1983, p.45.43 So Charlesworth, 1981, p.143

>! Ibid., p.43 Wintermute quotes Vanderkam's opinion on the matter. Having recently studied carefully all
the apparent allusions to Maccabean history, Vanderkam concludes that ‘the latest events to which I can
find reference in Jubilees are Judas Maccabeus’ wars in 161 B.C.” If that is correct Wintermute notes then
‘the date of Jubilees must be set between 161-140 B.C. (ibid., p.44 Wintermute refers to Vanderkam’s
monograph Textual and Historical Studies in the Book of Jubilees 1977). See also Charlesworth, 1981,
?. 143 See Charles, 1902, pp.lviii-lxvi for the date of Jubilees.

¢ Vanderkam, 1992, p.1030 III

> Tbid.
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within the text, and whitewashing some acts’.>* Moreover, as Vanderkam observes the

author of Jubilees does distinguish his narrative from the Biblical ones, ‘by referring to
them as “the first law” (2.24, 6.22) or “the law” (30.12)’. Presumably, then, the same
scholar notes, ‘Jubilees is the second law. It uses the storyline of Genesis-Exodus as the
foundation of its narrative, but it brings the message of that sacred history home to the

needs of its readers through various kinds of interaction with the text’.>’

Angels-Demons
As Wintermute notes, between God and man, ‘Jubilees introduces us to a host of

angels and demons’.>® God has created ‘all of the spirits which minister before him’ (2:2
see for their ranks), as He is the creator of ‘everything which is in the heavens and the
earth and the seas and the depths and in the light and in the darkness and in every place’
(2:15-16).>” At the beginning all angels were good. However, later, a class of angels
called Watchers,”® who were sent ‘to teach the sons of man, and perform judgment and
uprightness upon the earth’ (4:15), began ‘to mingle themselves with the daughters of
men so that they might be polluted’ (4:20). The prince of those evil spirits is called
‘Mastema’ (10:8)”. He is the one to whom ‘a tenth’ of the spirits of evil has been
allotted, while nine tenths of them went ‘into the place of judgment’ (10:9).%°
Furthermore, the good and evil spirits have their work to accomplish on earth. Thus,
the former are to ‘teach’ men skills (3:15), report their sins to God (4:6), punish evil
spirits (10:9f), make God’s will known to men (12:22), test them (19:3), prophesy
(16:1-4,16), guard men (35:17) and assist those attacked by evil spirits (48:4, 13). The
latter however, having sinned ‘with the daughters of men’, were responsible for the
increasing of ‘injustice’ upon the earth and for the ‘corruption’ of the ways of ‘all flesh’
(4:2). For, in Jubilees (as in Qumran), God is said to have ‘caused spirits to rule so that

they might lead them (men) astray from following him’ (Jub 15:31; see also IQS III, 18).

>* Charlesworth, 1981, p.143 see for examples ibid., pp.143-144

> Vanderkam, 1993, p.117

56 Wintermute, 1983, p.47

*” Concerning the Pseudepigrapha, the quotations are taken from Charlesworth, 1983 and most of the
times are representative of the issue involved.

> See Collins, 1997, pp.30-32 for the ‘myth of the Watchers’.

> As Best, 1965, p.53 notes, in the different apocalyptic writings the Devil ‘appears under various names,
for example Beliar, Mastema, Satan, Sammael; though in some writings he features rarely if at all (in each
of -1ss. Moses and Sib. Or. one reference only and none in II Baruch)’.

% As Charles, 1902, p.lviii notes, Mastema’s ‘subjects comprise both satans and demons. The demons are
the spirits which went forth from the bodies of the slain children of the Watchers and the daughters of men
(x. 5: Eth. En. xvi).



The origin of evil
With regard to the origin of evil, in Jubilees as well as in Qumran we can trace

elements of both the idea according to which evil angelic powers lead men astray
(4:15,22; 5:1-8; 10:4-5; 15:31), and the one asserting that human beings are responsible
for evil (3:17-25; 4:29-30). Jubilees, as de Boer observes, along with the Testaments of
the Twelve Patriarchs has ‘numerous similarities to the Dead Sea Scrolls with respect to
the ways in which “cosmological” and “forensic” (or “anthropological”) elements run
side by side or overlap, though it might be argued they do not keep the same balance
between the two tracks as do the Dead Sea Scrolls’.*’

It seems that the origin of evil, while placed outside of God’s sphere is partly located
in the demonic powers. Briefly, as Wintermute notes, the author of Jubilees ‘would teach
us three things about evil: 1) It is superhuman; 2) but it is not caused by God; 3)
therefore it comes from the angelic world, which has suffered a breach from God’s good
order’.*

Moreover, according to Jubilees, apart from evil spirits who lead men astray, or cause
them to sin (1:20; 10:1; 11:4-5), evil is attributed to men and women as well. For
instance, women cause men to sin (39:5) and men may also corrupt themselves (5:10,
19; 36:8). Additionally, men may plan evil in their hearts (37:24) and therefore sin may
also be attributed to man’s imagination and desire (5:2; 7:24). It is noteworthy that even
in a small section two different approaches are adopted. For instance, while in 7:24 it is
said that ‘all the thoughts and desires of men were always contemplating vanity and
evil’, three verses below it is held that ‘the demons have begun to mislead you and your
children’. This is an interesting observation to be made, as it exemplifies the truth that
even two totally different frames of thought could be traced in the writings of this era,
without the author’s being conscious of contradicting himself.

Moreover, in 23:14, where the evil is in a way described, it is not actually attributed to
either demonic powers or men’s initiative. We may conclude however, as Best does, that

the author has in mind the traditional view of the Old Testament which attributed

‘temptation either to the man himself or to other men’.*

The nature of sin
But, what is meant by sin in the book of Jubilees? As expected, sin primarily means

the infringement of God’s commandments. God’s Law occupies a prominent position in

the book of Jubilees. Having been given the law, Israel is supposed to keep the

! De Boer, 1989, p.177 See Knibb, 1987, p.8 for similarities between CD and Jubilees.
52 Wintermute. 1983, 47
% Best. 1965, p.54
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commandments, a fact that differentiates Israelites as a nation from Gentiles, those who
are condemned to destruction (22:20). Therefore, ‘Israel’s role in the covenant relation is
to keep the commandments’®*, in order for them to escape destruction.

Apparently, the dualism of the angelic world was reflected in the world of men as well.
Though ‘many people and many nations’, ‘all belong to him (God)’(15:31), as it was
expected,” Israel was identified with the righteous (2:21), and Gentiles with ‘the
sinners’ (23:23). In a way, the latter personify unrighteousness. Consequently, the
hostility between Israel and neighbouring nations may be seen as a conflict between
good and evil (29:11; 48:12; 24:28-33).

Furthermore, circumcision marks those who belong to the covenant (15:11) and makes
them ‘sons of the covenant’ over against the ‘children of destruction’ (15:26). The
members of the covenant naturally are not to act like Gentiles who lead a sinful life.
Thus, the former are expected to avoid ‘uncleanness’ which is linked not only to
idolatry, which is warned against (1:9; 11:4, 16; 12:2; 20:7; 22:22; 36:5) but also to
sexual sins (16:4-6; 20:3-5; 25:7; 50:5). Apart from these, Israel had to keep the Sabbath
(2:18), cover their nakedness (3:31), observe a period of uncleanness after birth child
(3:8-11), refrain from eating meat with the blood in it (6:10; 21:18) and observe the
Feast of Tabernacles (16:29) and the Passover (49:8). Consequently, the breach of these
commandments, whether it is the result of human initiative or the result of demonic

agency, would constitute sin, as it implies forsaking the covenant.

Repentance-Forgiveness
As even Israel sins, God provides for ‘the children of Israel’ an antidote for sin. For,

‘he will pardon all of their transgressions’ and ‘have mercy on all who return from all
their error, once each year’ (5:17-18). God promises that he will ‘cut off the foreskin of
their heart and the foreskin of the heart of their descendants...purify them so that they
will not turn away from following me from that day and forever’, provided that Israelites
‘acknowledge their sins’ (1:22-23). God shows mercy to those ‘who love him’ (23:31).
To this merciful God Israelites appeal (10:3; 31:25; 45:3) and ask Him to prevent them
from sinning (1:20; 12:20; 22:10; 22:19; 22:23). Naturally, repentance is as well
emphasized, being defined as ‘turning aside’ from all sinful deeds to ‘keep’ the

commandments of God (21:23).

5 Sanders, 1977, p.364

% As Ashton, 1991, p.211 observes, ‘in view of Isracl’s profound and pervasive sense of divine election,
we might expect the wicked to be identified with the Gentiles’. As he also observes, ‘this happens quite
frequently, the Qumran War Scroll being a particularly clear example (cf. also Pss Sol. 3:3-8. 15:4-13;
Enoch 90:18)’.
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However, it seems that there are some transgressions, which are incurable (cf. IQS VII,
1, 17-18). They appear to be equal to forsaking the covenant (not circumcising, not
keeping the Sabbath, intermarrying or permitting intermarriage with Gentiles, not
keeping the Passover, devising evil against fellow Israelites)®® or by inference mean a
denial of the God who gave the commandment (eating blood, having intercourse with
one’s father’s wife or mother-in-law). These transgressions result in one’s being

expelled from Israel and of course from salvation.

Reward- Punishment
For the author of Jubilees there is punishment and reward for those who either

transgress or obey respectively. Both, punishment (2:27; 6:12f;) and reward (2:27,; 7:34,
37) are fulfilled in the present as well as in the future, ‘eternally’. The image of book-
keeping in heaven (5:13; 28:6; 30:19; 30:22; 36:10; 39:6) may imply that one is going to
be judged according to his deeds that are recorded in heaven. In fact, there seem to be
two kinds of ‘heavenly tablets’: the ‘book of life’ (30:22; 36:10), and the ‘book of those
who will be destroyed’ (30:22). One’s own deeds judge his future.

Man’s role
Israel is actually the nation, which God exclusively has chosen among the other

nations in the world and He ‘alone is their ruler and he will protect them...and they
might be his and he might be theirs henceforth and forever’ (15:32). Additionally, while
God ‘caused spirits to rule so that they might lead them (the nations) astray from
following him’, for Israel God ‘alone, is their ruler and he will protect them’ (15:31-32).
Nevertheless, it is possible for even the children of Israel to be subjected to attack by the
spiritual powers of evil (48:2f). In such a case the good angels of God will save them
(48:4), and God himself will ‘guard and bless’ the children of Israel (15:32).

Moreover, though the theme that God chose Israel is of vital importance in Jubilees
(2:19, 21, 31; 19:18, 33:20), the author can also assert that Abraham chose God and his
‘kingdom’ (12:19). Apparently, the divine choice does not eliminate freedom of will on
man’s part. The presence of sin even among Israel, ‘the elect’ (1:29), in my opinion
fortifies this point. Yet, Abraham in 12:20 prays to God in order for him to be saved
‘from the hands of evil spirits which rule over the thought of the heart of man’; a fact
which indicates that evil comes also from external-to-man powers which also determine
his life. That is why, as we are going to see below, sinlessness is going to be achieved

only after those evil powers are destroyed.

% Jub. 15:26; 2:27: 30:7-16; 49:8f.: 36:8-11 and 6:12: 33:13 respectively.
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Furthermore, it is obvious that the basis of salvation is one’s participation in the
covenant and loyalty to it (15:26-28). Salvation is meant eternally (‘with his holy
angels’) and earthly (‘they will not be uprooted from the land’). Whatever salvation is,
for Jubilees, it belongs to Israel (1:27; 23:23, 24). Nevertheless, some Israelites who
have ‘broken’ or ‘left’ His covenant, are going to be damned (see 15:26, 34). As we
have seen above, in Qumran the membership of the covenant is not sufficient for one’s
salvation. In a like manner, in Jubilees, despite the importance given to one’s physical
descent from Jacob, this physical descent is not the only condition of salvation. One’s
keeping of the commandments is also required, a fact which depends on one’s own

freedom of will.

Eschaton-sinlessness
As God is ‘holy and faithful, and He is more righteous than all (others)’ (21:4; 5:16),

Israel is expected to be so. It is noteworthy that the notion of imitating God is implied in
Jubilees (16:26). One is righteous provided that he keeps God’s will (22:10; cf. 20:2f).
Among the elect nation there were people who were called ‘righteous’. In 5:19 Noah is
said to have a ‘righteous heart in all of his ways’, and 10:17 speaks ‘of his righteousness
in which he (Noah) was perfected’. Abraham is said to be ‘perfect in all his actions with
the Lord and was pleasing through righteousness all of the days of his life’ (23:10). Even
God himself calls him ‘perfect’ (15:3). In 17:15 Abraham is also called ‘faithful’ (cf.
17:16; 19:18). Moreover, Jacob is said to be ‘upright in his way’ and ‘a perfect man’
(27:17; 35:12 similarly Leah in 36:23). Finally, Joseph ‘walked uprightly’ (40:8).
However, those attributes are going to apply to Israel as a whole when God will purify
Israel ‘from all sin and error’. Then the righteous ‘will dwell in confidence in all the
land’. As for Satan, during that time, there will be no ‘Satan or any evil (one). And the
land will be purified from that time and forever’ (50:5 cf 1:27f). Despite Israel’s
transgressions, God promises to restore his people as long as they repent. There will be a
time when ‘they will all be called “sons of the living God”” (1:25). Therefore, we can
talk of two views of sinlessness in Jubilees. On the one hand, faithfulness constitutes a
step towards perfection that is to be realised in the present and on the other, this
perfection will be completed at the end time when demonic powers are going to cease to
have power over men. Once more, sinlessness and perfection is placed at the end time, at

the time when the ‘new creation’ is going to take place.®’

87 Referring to Jub 1:29, Charles, 1902, p.9 notes that ‘we should observe carefully the nature of the
“renewal” as it appears in Jubilees. This renewal of the creation is not to be instantaneous and
catastrophic, but gradual, and its progress to be conditioned ethically by the conduct of Israel. This will be
seen most clearly in iv. 26 and xxiii. 26-28’.
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Thus, the time will come when God will make for all his works a new and righteous
nature so that they might not sin in all their nature forever, and so that they might all be
righteous, each in his kind always’ (5:12). Additionally, there will be a time when ‘the
earth will be sanctified from all sin and from pollution throughout eternal generations’
(4:26). There is a sense, Sanders notes ‘in which being righteous is an eschatological
hope which will come with the new creation at the hand of God’.*® Apparently, election
as the first stage of salvation and final purification as the accomplishment of it, are both
dependent on God’s initiative. The latter however, depends on obedience and repentance

of men. It is at this point I suppose, where man’s role lies in the process of his salvation.

1(Ethiopic Apocalypse of) Enoch
(Second century B.C.-First century AD.)

Though it has evoked divergent opinions, ‘today’ (1981), Charlesworth notes, ‘there is
a consensus that the book is a composite’.*” For Nickelsburg this document consists of ‘a
collection of traditions and writings composed between the 4™ century B.C.E.”® and the
turn of the era, mainly in the name of Enoch, the son of Jared (Gen 5:21-24)’. Moreover,
the Enochic corpus represents a series of revelations received by Enoch and transmitted
to his son Methuselah for the righteous who would live in the end times, to benefit from.
Its chief subject matter is twofold: the nature and implications of the created structure of
the k6opog and the origin, nature, consequences, and final judgement of sin and evil.”*

We certainly have to point out the multiplicity that characterizes the Enochic corpus as
it influences its frame of thought in each part of it. More specifically, according to
Isaac’s division, the first part of the book consists of an introduction (chs. 1-5), which
presents the end time when the final judgement of the men, righteous and wicked is to
take place, and an account regarding (chs. 6-36) the fallen angels, their sinning with
women (Gen 6:1-4), their corruption of humankind, Enoch’s vain intervention on their
behalf, a prophecy of their disaster, and a variety of visions of Enoch during his tour of
the earth, the world of the dead and the heavenly world. Moreover, the second part-the
‘Similitudes, or the so-called parables’ (chs. 37-71), deals with the imminent judgement
of the righteous and the wicked, the figure of the Messiah, the Son of Man, the

Righteous One, and the Elect One. Further, Similitudes concern the revelation of

58 Sanders, 1977, pp.381-382

% Charlesworth, 1981, p.98 As Collins, 1984, p.33 observes, ‘1Enoch is not just one work, but is a major
collection of apocalyptic writings’.

7® For the date of the book see Charles, 1893, pp.24-33; Charlesworth, 1981, p.98; Vanderkam, 1993,
Pp.96-97

! See Nickelsbure. 1992. p.508 11
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heavenly secrets, the Paradise, the resurrection of the righteous ones and the punishment
of the fallen angels. The third part, ‘an astrological treatise’ (chs. 72-82), concerns the
calculation of time by the sun, the nature of the solar year of 364 days, and the cosmic
anomalies of the final days. The fourth part, ‘the Dream Visions’ (chs. 83-90), contains
two visions regarding the future history of Israel and the world, and the fifth part (chs.
91-104), ‘Enoch’s testament’, refers to the issue of ‘the spiritual blessedness of the
righteous and the sorrowful end of the sinners’.”>

Summing up, in Nickelsburg’s words, 1Enoch ‘attests the confluence of many social,
cultural, and religious currents in postexilic Judaism’, as will be seen below.” The
Mosaic Torah is interpreted in a specific way while at the same time it is supplemented
by the Enochic Torah, which shows a particular interest in cosmology and calendar. The
Enochic authors appear to be indebted to aspects of Israelite prophecy, with regard to
their claim to be mediating revelations about the great final judgment which is going to
take place at the eschaton and which will reward the righteous and punish the sinners for
their responses to God’s will; a fact which is evident from the use of ‘prophetic forms
and genres and dependence on specific prophetic traditions’. So, as Nickelsburg
observes, ‘through the intersection of these currents a new phenomenon appears in /
Enoch. The content of Torah is broadened, and its true interpretation is specified. The
revelation of God’s will and of the eschatological future is supplemented by revealed
knowledge of a hidden world, and together these are identified as heavenly wisdom of
broad and inclusive dimensions, mediated by a primordial seer and sage’.”*

In the final analysis, as Isaac accurately observes, the Enochic corpus helps clarify ‘the
rich complexities of both intertestamental Jewish thought and early Christian

theology’.”

The origin of evil

As will be seen, the ‘dualistic understanding of historical and cosmic reality’ pervades
the Enochic corpus and ‘is essential to its exposition’. In a like manner, as Nickelsburg
observes, ‘important aspects of the Enochic authors’ understanding of the nature of evil
were governed by a dualistic worldview’. While human beings are responsible for their
bad actions, the Enochic authors attributed a significant part of them ‘to a hidden

demonic world, and the corpus devotes considerable space to myths that trace the origins

" Isaac, 1983, p.5 See also Vanderkam, 1993, pp.98-99; Charlesworth, 1981, pp.98-99
7 Nickelsburg, 1992, p.515 Il

7 Ibid.

73 Isaac. 1983, p.9
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of that world to an angelic rebellion that took place in the heavenly realm and the hidden
primordial past’.”®

Thus, concerning the Enochic understanding of the character of evil, particularly in the
Book of Watchers (chs 1-36), all sin and evil are seen to be attributed to the fallen
angelic powers '’ (the Watchers) and their demonic descendants (cf. 9:1, 6-9; 10:7-9,
15:8-16:2; 19:1-2).” Moreover, while the idea of the Watchers’ being the source of sin
on earth is prominent, there are passages which refer to sinners, but are not explicit as to
where this sin comes from (see 1:9; 22:7,13; 27:2). In my opinion, these passages may
constitute implicit elements of forensic eschatology.

According to the Epistle of Enoch (chs 91-105) however, all responsibility for evil lies
on man’s part. Cosmological eschatology, which dominates in the Book of the Watchers,
in the Epistle of Enoch is replaced by ethical eschatology.” In 98:4 for instance the
author affirms that human beings are to be responsible for their own sins, noting that sin
has not been ‘exported into the world. It is the people who have themselves invented it.
And those who commit it shall come under a great curse’. Additionally, in 98:12 the
author refers to those ‘who love unrighteousness’. Moreover, ‘there is one strange
passage’®’ where women are said to tempt angels in 1Enoch. Thus, in 6:2 ‘the children

of heaven’ saw the daughters of man and ‘desired them’ (see also 69:4).

The nature of sin
Though 1Enoch says less about the observance of God’s Law than Jubilees, sin

consists in the transgression of the will of God. Angels first transgressed committing
fornication (6:1ff. the offspring are bastards 10:9). Apart from that, the fallen angels
‘revealed eternal secrets which are performed in heaven’ to men (9:6; 65:6). Added to
this, in 19:1 the angels who ‘have defiled the people’, will ‘lead them into error so that
they will offer sacrifices to the demons as unto gods’. This action constitutes the
primordial sin in the first part (according to Isaac’s division above) of the Enochic

corpus and in Jubilees as well.

76 Nickelsburg, 1992, p.514 I

77 As Isaac, 1983, p.9 also notes ‘allusions to the legend of the fallen angels occur elsewhere in Jewish
writings (viz. Jub; Sir 16:7, CD 2.14-3.13; 4Q 180f.; and rabbinic Midrashim)’. For the ‘Book of the
Watchers’ see also Collins, 1984, pp.36-46

® See De Boer, 1989, p.174 As Collins, 1997, p.30 observes, ‘the fullest articulation’ of the mythic
account of the origin of evil on earth, ‘is found in one of the oldest books of Enoch, the Book of the
Watchers (1Enoch 1-36)’.

7 See De Boer, 1989, p.178 As Collins. 1997, p.23 observes, ‘the Epistle evidently knows the tradition of
the Watchers, but disputes it. If we view the various components of 1Enoch as a tradition, it is evident that
this tradition allowed for dispute and argumentation’.

*0 Best. 1965. p.53
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Moreover, in 10:20 God orders Michael to ‘remove from the earth’, all ‘injustice’,
“defilement’, ‘oppression’, ‘sin’, ‘iniquity’, ‘which is being done on earth’; these terms
apparently signify sinful actions. Also, in 1Enoch 95:5, 6 the rewarding of ‘evil to one’s
neighbors’ and witnessing ‘falsehood’ is counted as sin. In 99:1-2 sin appears to be

synonymous with causing ‘wickedness’, glorifying and honouring ‘false words’, altering

‘words of truth’.

Righteous-Wicked

Ethical dualism is also witnessed in the book of 1Enoch. Generally, men are divided
into the ‘elect’, and ‘righteous’ and the ‘ungodly ones’ (1:1-9) or the ‘righteous’ and
‘sinners’ (22:9-13). In 25:5 the righteous seem to be identified with the elect.

In the Dream Visions, (chs. 83-90) the wicked are said to be mainly the unfaithful
Israclites rather than Israel’s enemies. Though God took care of all of them (89:28),
some as if they were blind (‘their eyes became dim-sighted’ 89:41), ‘went astray, going
in diverse ways and abandoning that house of his’ (89:51). Put another way, a part of
Israel out of disloyalty to Judaism, ‘forsake the Temple’ (89:56, 58).

Moreover, in the fifth part (chs.91-104)*' we are told a lot about the unrighteous (see
91:6-10, 96:4; 96:7f; 97.8f; 102:6-8). The sinners seem to have faith in their riches
(94:8; 100:6; 104:6) and confidence in their own security and the assumption that there
is no reward or punishment after death (97:8; 102:6-8). In brief, they ‘fear him (God)
not’ (101:7). However, at the day of judgement their ‘wealth shall not be able to save
them at the place where their sins shall collapse’ (100:6). Here as well the wicked appear
to be, in part at least, apostate Israelites (99:2 they are said to ‘pervert the eternal law’;
91:7 the wicked blaspheme).

The righteous®” on the other hand, are ‘afraid of do[ing] evil in his presence’ (101:1);
they obey the law and follow ‘the path of the Most High’ (99:10). Though they suffer
‘hardships and have experienced every trouble’ (103:9-15), they are assured that ‘in
heaven the angels will remember them for good before the glory of the Great One’ and

they ‘shall shine like the lights of heaven’ (104:1-2).

Reward-Punishment
1Enoch as well espouses the idea of the righteous being rewarded and the wicked

being punished, on the day of the final judgement (10:11-22; 22:13; 27:3; 84:6; 90:25).

81 As Ashton, 1991, 211 observes. ‘the division of mankind into good and bad becomes more noticeable
and more extreme in the writings of the Second Temple era that emanate from circles outside the

establishment’.
82 For the righteous in the Similitudes see Collins, 1984, pp.145-147
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That disobedience is met by punishment and obedience by reward is a constant theme in
the Enochic corpus. Thus, the wicked are expected to be paid according to their ‘deeds’
(95:5), while the righteous are said to be rewarded for their ‘labors’ (103:3). The author
characteristically thinks that though for the wicked there is no mercy (94:10; 95:4;

98:91.), the righteous will be blessed according to God’s mercy and not their good works
(92:4f).

Election-Man’s role
First of all, the election in 1Enoch is conceived as a gift of God. In 27:3f it is said that

‘in the days of the judgment of (the accursed), the (merciful) shall bless him for the
mercy which he had bestowed upon them’. However, the phenomenon of apostasy
indicates that it depends on one’s freedom of will if this gift is to be obtained or not.
Paradoxically, in 94:4 one is exhorted to ‘seek’ for himself ‘and choose righteousness
and the elect life’. So, election appears to be a matter of choice on man’s part (cf. IQH
VII, 12-18; VI, 9-10 et.al).

Moreover, while the righteous are constantly urged not to ‘walk in the evil way’ but to
‘walk in the way of peace’ (94:3-4), the wicked are exhorted not to ‘become wicked’ in
their ‘hearts’, or ‘give praise’ to their ‘idols (104:9); it thus appears as Sanders notes and
I would agree with him, that it is ‘possible for the sinners to turn and repent’. Yet,
Sanders observes, ‘in keeping with the general apocalyptic view, we are not told how an
individual might #ransfer from the group of the unrighteous to the righteous’.®

It is noteworthy, I think, that it is not the transgression of the commandments, which
makes the wicked, wicked. Rather, it is the stance the wicked or the righteous take over
against sin. Though the righteous also transgress-only after the judgement they sin no
more (5:8)-they repent and actually seek God’s mercy. However, the Watchers, as
representatives of the wicked, transgress and speak ‘slanderously grave and harsh words’
with their impure mouths ‘against his (God’s) greatness’ (5:4). Put in another way, they
refuse to repent (they ‘walk in the stubbornness of their own hearts’). Thus, being ‘hard-

hearted’ and excluding themselves from the sphere of God’s mercy, the wicked find no

mercy. They, rather, choose for themselves ‘eternal execration’ (5:5).

Eschaton
Reward and punishment are always placed in the end times though, as we have already

seen, there are instances when one is getting what he deserves, during his earthly life as

well. In broad lines, in 1Enoch we encounter the familiar motive of the triumph of the

83 Sanders, 1977. pp.356-357
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righteous over the wicked at the eschaton. According to 1:1 there will be a day when “all
the ungodly ones’ will be removed. As for the authors of evil, namely the Watchers, they
‘shall quiver’ (see also 10:15; ‘they shall be judged till they are finished’ (19:1).**
1Enoch is actually instructed to predict the disappearance of the fallen angels at the end-
time (12:6).

Moreover, sinlessness is to be realized at the end times. Thus, after the judgement
‘wisdom shall be given to the elect’ and ‘they shall all live and not return again to sin
either by being wicked or through pride; but those who have wisdom shall be humble
and not return again to sin’ (5:8).* The giving of wisdom is a characteristic of the
messianic times (see also Pss Sol 17:23; 2Bar 44:14; 4Ezra 8:52; 49:3 cf. 1Q27 1,8 where
it is said that at the eschaton ‘knowledge shall fill the world and folly shall exist no
longer’) when ‘wisdom flows like water and glory is measureless beforg him (the
Messiah)’ (49:1). The ‘thirsty ones’ are invited to drink of the water ‘and become filled
with wisdom’ in order for them to dwell ‘with the holy, righteous and elect ones’ (48:1).

Further, on the day of judgement, when Michael cleanses the earth ‘from all sin’ by
actually destroying the demonic angelic forces (cf. chs 16, 19), ‘all the children of the
people will become righteous...and the earth shall be cleansed from all pollution...and it
shall not happen again that I shall send (these) upon the earth from generation to
generation and forever’ (10:12-22).%

Finally, we encounter an interesting concept in 107:1, which reads: ‘one generation
shall be more wicked than the other’, till ‘a generation of righteous ones arise’, and the
‘wickedness shall perish’, ‘sin shall disappear from upon the earth’. The permanent
triumph of righteousness will be preceded by the contemporary flourishing of
wickedness on earth (cf TIss 6:1 where it is said that ‘in the last times

(men)...abandoning the commands of the Lord, they ally themselves with Beliar’).

84 As Ashton, 1991, p.222 observes, ‘it is often very difficult to tell from any particular description of the
events of the last days just how soon the writer expects them to occur’. And he asserts that the opening of
1 Enoch 1:3-9 ‘furnishes us with a good example of this unclarity’.

85 See Charles, 1893, p.123 (commenting on 42:1-2) for the theme of wisdom.

% According to Charles, 1893, p.77, 10:21 refers to ‘the conversion of the Gentiles cf. xc. 30’ (ibid.,
D.257).
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Testaments of the Twelve Patriarchs
(Second century A.D.)*’

As Collins observes ‘another literary genre that is closely related to the apocalypses
and appears in the Hellenistic age is the testament. A testament is a discourse delivered
in anticipation of imminent death’. According to this genre, ‘the speaker is typically a
father addressing his sons or a leader addressing his people or his successor’.®
Specifically, the piece of work we are dealing with represents ‘the most extensive corpus
of testamentary literature from the ancient world’.*

Moreover, underlining that the history of composition is one of the most controversial
issues in the current study of the pseudepigrapha, Collins states that though there is no
doubt that this work incorporates Jewish material, it is ‘certainly Christian in its present
form’.”® De Jonge espouses Collins’s thesis, noting that ‘there is no doubt that 7./2 P.
are Christian in their present form and must have received that form sometime in the
second half of the 2™ century A.D.”.*! First of all, De Jonge notes ‘one has to establish
the meaning of the present I./2 P. for a Christian audience around A.D. 200’ *?

In short, de Jonge states that ‘it is very difficult, if not impossible, to establish the
exact contents of this “original” (pre-Christian) Jewish document, let alone to detect
different stages in the redaction of that document’. In fact, he stresses, it is ‘uncertain
whether one should speak of a Christian redaction of an existing Jewish 7.72 P. or of a
Christian composition’.”

Be that as it may, concerning the pattern followed by the Testaments, as Collins notes,

it involves ‘three basic elements: 1) historical retrospective, in the form of a narrative

about the patriarch’s life (7Asher is the only exception); 2) ethical exhortation; and 3)

87 As Kee, 1983, p.777 observes this date refers to the 7/ 2P as we now know them with ‘the Christian
interpolations, which seem to have a special affinity with Johannine thought’. The ‘basic writing’

however, ‘gives no evidence of having been composed by anyone other than a hellenized Jew. Its use of
the Septuagint suggests that it was written after 250 B.C.”.

%8 Collins, 1984, p.102

% Ibid., p.106

% Tbid. As he (ibid.. p.107) also notes, ‘the use of Jewish traditions in the Testaments is shown by the
existence of parallel materials...So, while it is clear that the Testaments incorporate pre-Christian Jewish
material, it is also apparent that the Jewish elements can only be identified tentatively and with caution’.

°! De Jonge, 1992, p.183 V

%2 <Allowing’, de Jonge, 1992, p.183 V. adds, ‘for possible alterations in the period between their origin
and the origin of the archetype of our manuscript tradition’. O’Neill, 1966, pp.4-5, however, noting de
Jonge’s thesis opposed to the older editors ‘who maintained that the Testaments have suffered only
marginal Christian additions’, asserts that ‘the affinities between the Twelve Testaments and the Qumran
writings, together with the fact that closely related Testaments have already been found in the caves, make
it probable that the older position should be maintained’. See also Charlesworth, 1981, p.212

* De Jonge. 1992.0.183 V
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prediction of the future (these predictions often display the so-called sin-exile-return

pattern, which is typical of Deuteronomic theology)’.”*

Two spirits

As de Jonge observes, the Testaments ‘have no systematic angelology and
demonology’.95 In broad lines, dualism is traced in the Testaments concerning the
spirits, which are abroad in the world. Thus, Judah warns his children that ‘two spirits
await an opportunity with humanity: the spirit of truth and the spirits of error’ (TJud
20:1f). This has been so since the beginning of time when the Watchers ‘departed from
the nature’s order’ (TNaph 3:5; see also TReu 5:6) and brought a curse on the earth.

Moreover, this dualism manifests itself in the choice between two ways, which are
‘granted’ by God’ to the sons of men, ‘two mind-sets, two lines of action, two models,
and two goals’ (TAsh 1:3). As for men, either, rejecting wickedness, their soul
‘overcomes evil and uproots sin’, or driving out the good on their own account, their
mind ‘is overmastered by Beliar’ (TAsh 1:7-8). Obviously, the good angels are those
who instruct the righteous (TReu 5:3; TIss 2:1; TJud 15:5) and punish the wicked (TLev

3:2-3).

The origin of evil
Generally, in the Testaments we encounter both modes of thought, the one which holds

evil powers responsible for men’s sins and the one which attests that men themselves are
to blame for their own sinful choices.

Hence, on the one hand Beliar is said to be the one who entices men into sinning
(TDan 1.7; 3:6, where he is called Satan 5:6; TJos 7:4; TBen 6:1; 7:1-2; TReu 4:8-10),
and on the other, men themselves tempt their fellows into sinning (TReu 5:3) or, as evil
1s placed in man (TReu 5:3 ‘the spirit of promiscuity’), they follow their own bad
inclinations regarded as evil (TIss 6:2 ‘they pursue their own evil schemes’). Sin is also
instigated by the power of the spirit of falsehood and anger (TDan 1:6; 2:1-5:2 where is
said that ‘if you do not guard yourselves against the spirit of falsehood and anger, and
love the truth and forbearance, you will perish’), of jealousy and envy (TDan 1:5; TGad
7:1-7 where is said ‘do not be envious, but remember that all humanity dies’; TSim4:
5,7,9; 6:2), and of greed (TJud 17:1; 19:1 where it is said that ‘love of money leads to
idolatry’). Falsehood and anger are characteristically said to be ‘a doubled edged evil,

and work together to perturb the reason’ (TDan 4:7). Moreover, men in their youth are

** Collins, 1984, p.108
%> De Jonge, 1992, p.184 V
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more vulnerable to evil (TJud 6:1; 13:6; cf. 14:1ff). In the TSim 5:3 it is said that it is
actually sin (fornication) that ‘separates from God and leads men to Beliar’, rather than
that Beliar leads them to commit fornication.

What is really interesting for our own purposes is the fact that yet again we meet both
ideas concerning the origin of evil, side by side. Thus, in TAsh 1:3-9 men are said to sin
because they choose to do so (‘if the soul wants to follow the good way’) but also
because they are made to sin by Beliar who ‘even when good is undertaken, presses the
struggle so as to make the aim of his action into evil’.

Moreover, in the TDan 1:3,7 and the TReu 3: 1-11 we encounter both, on the one hand
that men are responsible for their sinning and that evil spirits are to be blamed for human
sinning. Additionally, while in the TReu 5:6 and TNaph 3:5 angelic evil powers are
responsible for human sins, the TLev 19:1-2 attests that humans are responsible for their

sinful actions.

The nature of sin
Throughout the Testaments there is a stress on obedience to the Law (TLev 13:1; 14:4;

TJud 26:1; TIss 5:1; TZeb 5:1; TDan 5:1; TNaph 8:9; TGad 3:1; TAsh 6:1,3; TJos 11:1
according to which God loves those who keep His commandments; 18:1; TBen 3:1;
10:3). In the TLev 19:1-2 for example, the obedience of the Law is an attribute of those
who belong to the ‘light’ and are opposed to ‘the works of Beliar’. In the TLev 14:4
moreover, God’s Law is ‘light’ which was granted to Israel ‘for the enlightenment of
every man’. Evidently, actions that are opposed to God’s Law constitute sin. It is
characteristic however, that there is no mention of the observance of the Sabbath or of
circumcision or any of the dietary Jewish laws.”®

Moreover, Testaments seem to be concerned with ethical matters as opposed to ritual
and ceremonial ones. Thus, we encounter a great deal of virtues and vices, which the
sons of the Patriarchs are exhorted to adopt and avoid respectively. Accordingly, the
Patriarchs exhort their children to struggle for: integrity (TSim 4:5; TLev 13:1; TIss 3:2,
TJud 23:5; TIss 4:1), piety (TReu 6:4; TIss 7:5; TLev 16:2), honesty (TDan 1:3),
generosity (TIss 3:8; 4:2; 7:3), uprightness (TIss 13:1; TGad 7:7; TSim 5:2), self-control
(TJos 4:1-2; 6:7; 9:2-3) and compassion (TIss 7:5; TJud 18:3; TZeb 2:4; 5:1-3). In the
TIss 4:1-6 Issachar enumerates the attributes of the ‘genuine man’ who does ‘everything
that is well-pleasing to the Lord’.

On the contrary, the Patriarchs’ sons are advised to avoid sexual sins (TReu 1:6; 1:9;

TLev 9:9; TSim 5:3; TJud 11:1-5; 17:1-3), which are caused by Beliar (TReu 4:10), and
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marriage with gentile women (TLev 9:10; cf. TJud 8:10-12). Additionally, the sons of
Patriarchs are repeatedly warned against jealousy, falsehood and anger, greed (see
above), hatred and lies (TDan 4:1-7).

Moreover, once there is a reference to “sin unto death’, which is reminiscent of 1John,
when Issachar claims that he is not aware of ‘having committed a sin unto death’ (7:1).
Also, there is sin committed ‘in mind’ (TZeb 1:4) just like love can be expressed ‘in

deed and word and inward thoughts’ (TGad 6:1).

Repentance-Forgiveness
Sin is not absent from the life of those who are God’s people either. Archangels offer

‘propitiatory sacrifices to the Lord on behalf of all the sins of ignorance of the righteous
ones’ (TLev 3:5 see TZeb 1:5). Yet, ‘every sin is immediately repented’ (TAsh 1:6).
Their repentance is met by God’s forgiveness (TGad 7:5) as God ‘is compassionate and
merciful’, and pardons those who act ‘in ignorance’ (TJud 19:3). Repentance is also
expressed by fasting (TReu 1:9-10; TSim 3:4), and weepihg (TSim 2:13).

In the TGad there is a definition of repentance; 5:6-7 reads ‘according to God’s truth,
repentance destroys disobedience, puts darkness to flight, illumines the vision, furnishes
knowledge for the soul, and guides the deliberative powers to salvation’.

Moreover, while Israel’s insistence on sinning is met by God’s punishment, their
return to the right way is always met by God’s mercy and their deliverance from evil and
enemies (TJud 23:4-5; Tlss 6:3-4; TZeb 9:7; TDan 5:9). Evil has no power over those
who repent, for ‘if anyone flees to the Lord for refuge, the evil spirit will quickly depart

from him, and his mind will be eased’ (TSim 3:5).

Reward-Punishment
As usual in the writings examined so far, there is a reward for those who repent and

ask for forgiveness. At the end times, the righteous will enjoy ‘eternal peace’ (TLev
13:5) and deliverance of any evil spirit and enemies (see the eschaton subsection below).
God’s response to Israel’s sin is ‘famine and plague, death and punishment’, until they
return to the Lord.

As for those who persist in sinning, they will be punished eternally (TReu 5:5; TLev
4:1, TGad 7:5); God ‘shall bring down fire on the impious and will destroy them to all
generations’ (TZeb 10:3). In the TGad it is characteristically said that the punishment of
wickedness 1s God’s own work. For, if one ‘is devoid of shame and persists in his

wickedness’, the believer has to forgive him from the heart ‘and leave the vengeance to

% The food laws are mentioned only as a metaphor of moral purity (TAsh 2:9; 4:5),
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God’ (6:7). As will be seen, in 2Baruch the same motif is encountered according to

which punishment of the wicked is entirely God’s business (19:3).

Man’s role
In TJud 20:1 it is said that though there are two spirits, one of error and another of

truth, ‘between is the conscience of the mind which inclines as it will’. I suppose that at
this point man’s role is of major importance. In TAsh 1:5 as well, it is stressed that there
are two ways good and evil, ‘concerning them are two dispositions within our breasts
that choose between them’. In TAsh 1:3 it is explicitly stated that ‘God has granted’
these two ways. It is not said however that God has as well granted the evil disposition
rooted in the human soul. It will be seen that the authors of the documents under
discussion avoid such a radical explanation.

Levi characteristically exhorts his sons to ‘do righteousness on earth’ in order for them
‘to find it in heaven’ (TLev 13:5). Further, in 19:1-2 the patriarch advises his children to

choose for themselves ‘light or darkness, the Law of the Lord or the works of Beliar’.

Eschaton
We again come across the same motif, according to which the righteous are the ones

who win eschatologically. Referring to the book of 1Enoch (TSim 5:4; TLev 14:1; TJud
18,1, TDan 5:6; TNaph 4:1; TBen 9:1 and in the TZeb 9:5 to ‘the writings of the
fathers’)’’, the Patriarchs prophesy that in the last days, Israel will desert the Lord (TIss
6:1, TZeb 8:2; TDan 5:4; TGad 8:2; TAsh 7:6). They will repent however and so they
will be saved. Moreover, we encounter references to a saviour figure who will come at
the end of the time to rescue Israel from his enemies and his sins (TSim 7:1-3; TJud
23:5; 24:1-6; TGad 8:1; TAsh 7:3 ‘the Most High will visit the earth’; TBen 11:2-5).

The present age will end in the consummation of God’s purpose (TReu 6:8). In the
end-time, God will dwell in the midst of Israel (TLev 5:2; TJud 22:2; TZeb 9:8; TNaph
8:3). Another characteristic of the age to come is the fact that Beliar will lead many
astray (TIss 6:1 cf. 1En 107:1), but will be defeated by God’s agents of salvation (TDan
6:3; TJos 20:2). At the eschaton there will be ‘no Beliar’s spirit of error, because he will
be thrown into eternal fire’ (TJud 25:3). In the last days, Zebulon says to his sons, ‘every
spirit of error will be trampled down’ (TZeb 9:8). Thus, sin is nullified at the end times

when God triumphs and Beliar is disarmed.

97 As Knibb, 1987, p.191 observes. “it would be misleading to try to tie any of these passages to the actual
books of Enoch that wc possess’.
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Psalms of Solomon
(First century B.C.)

The so-called Psalms of Solomon consist of 18 non-canonical psalms from the first
century B.C.*, which are preserved, in Syriac and Greek. The title of the collection, as
Trafton notes, ‘is a curious one, since there is nothing in any of the psalms to link them
to Solomon’.”

According to Wright, ‘the eighteen Psalms of Solomon incorporate the response of a
group of devout Jews to the capture of Jerusalem by the Romans in the first century B.C.
Psalms 1,2,8, and 17 are the account of how a native cadre seizes power illegally and
misuses its prerogatives’.'%

Moreover, in Trafton’s estimation, the Psalms of Solomon are a significant witness to
‘the rich diversity’ within first century B.C. Judaism. The collection bears witness both to
‘the political perspective and to the personal piety of a particular group of Jews’. Apart
from that, the same scholar states, the Psalms provide ‘one of the outstanding examples

1 1t is also a key document for ascertaining

developments in postbiblical Jewish poetry’.'*

of pre-Christian Jewish messianic hope.

The origin of evil-Nature of sin
First and foremost, we have to point out that the psalmist, unlike Jubilees and 1Enoch,

does not mention evil cosmological powers in opposition to God.

Sin 1s of course what is opposed to God’s commandments. In the Psalms however, it
seems to be self-evident; for God is not often pictured as giving His commandments to
His people, apart from 14:2 where it is said that the Lord is faithful ‘to those who endure
his discipline, to those who live in the righteousness of his commandments’. In this
respect, Sanders observes, ‘the Ps