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ABSTRACT

And God said, 'Let there be lights in the firmament of the heaven to divide the day from
the night; and let them be for signs, and for seasons, and for days, and years...'(Genesis
1:14).

Time was created and a method for determining a calendar was invented. In creation, God
gives us time and space, a separation of the heavenly and the earthly, and a Sabbath day on
with which to worship God. Yet God also transcends time and space, being both the
beginning and the end - 'the alpha and omega' - the past, the present and the future all at
once. What if humans also had that ability: a way of being connected with the past, present

and future; an intellectual transcendence of the earthly into the heavenly?

This thesis uses spatial theory to analyse the angelic and priestly discourse of the Songs of
the Sabbath Sacrifice (Shirot), and its liturgical impact within the Yahad. Firstly, scriptural
tropes and themes are investigated to show how these are later incorporated into the
development of the Shirot and the inter-relationship between God, divine beings and
humanity. Secondly, the placement of the Shirot within the liturgical calendar at Qumran is
analysed. Thirdly, spatial theory is used to investigate the text of the Shirot, focussing on
the heavenly hierarchy of angelic beings and their function within the priestly ministry of
worship in heaven. Finally, the connection between angelic beings and the earthly
community using the Shirot is scrutinised. The question of 'what does it mean to be a
member of the Yahad?' is addressed, before investigating the formation or transformation
of the use of communal liturgy like the Shirot, in order to understand to what extent
liturgical worship like the Shirot contributed to the formation of identity and self within

the Yahad's quest for perfection.
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Second Abstract

This thesis begins by analysing the themes and tropes within certain scriptural liturgical
texts which connect God, divine beings and humanity. The nature of divine and earthly fire
1s examined to show that fire is used as a conduit - a bridge between Heaven and Earth -
that allows God and the angels to interact with humanity. This bridge enables exalted
humans to connect directly with God and the heavenly. It creates a liminal space which
can be accessed by humans at specific times, such as at the time of the offering of an
animal sacrifice (Judges 6 and 13), when humans are perhaps more perceptive about, and
receptive to, listening to God. God, on the other hand, exists outside this timeframe and so
uses fire to connect with exalted humans, as and when necessary. For example, with Moses
and the burning bush (Exodus. 3). Within these texts the divine beings (angels, seraphim
and cherubim) all enable an interaction which invariably empowers individual humans to
go and do something on God's behalf. Dreams and visions are further used to provide
humans with divine knowledge. God, angels, fire and humans are prominent in scripturally
liturgical, legal and covenantal texts, as well as in texts which are not technically liturgical
but which focus on meeting God on Holy Ground. Angels and fire provide protection and
purification for humans, enabling them to converse safely with God.

The scriptural narratives also show that the concept of a liminal space existed in relation to
the offering of an animal sacrifice. This concept of a liminal space was further adapted,
developed and evoloved as the offering of prayer became scripturalized, in order to
reassure people that they could attain the same connection with God and the heavenly. The
development of prayers as they were scripturalized provides us with an example of ritual
innovation, as the Yahad used scriptural themes within the Shirot to add a richness to, and
to credence to, their theology and liturgy. This same process of ritual innovation is also
evident in how the calendrical texts discovered amongst the Dead Sea Scrolls establish
new festivals.

For the Yahad, as Chapter 2 examines, following the correct calendar was essential. This
was to ensure that the correct liturgy was used during the appropriate season of the
liturgical calendar, in order to focus the direction of prayer and praise within worship. It
was also important in terms of ensuring that the precise cosmologically ordained statutes
were followed, since it was believed that God pre-determined the time for the festivals and
the holy days. It was a necessity then for the Yahad to follow the correct, ordained
calendar so that God's law could be observed at the correct times and on the correct dates.
This correct understanding and following of the calendar then allowed the Yahad (through
observance and reverence) access to the original relationship which God had had with
Israel's ancestors, and which the Yahad believed had been lost in contemporary Second
Temple practices. Observance of the correct calendar was a basic necessity; it was indeed
vital in order to allow the Yahad to establish a perfect relationship with God.

The calendar, which is reconstructed within this thesis, is of a semi-lunar 364-day-per-year
calendar consisting of four seasons of 13 weeks and so would need some form of
intercalation if practised in reality. The calendar begins on the fourth day of the week
which is when God created the sun, moon and stars, and thus a way of calculating time.
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The number seven is important within the calendar: there are seven days in the week and
the calendar follows a seven-year cycle similar to that in Jubilees.

Next, non-calendrical texts which were altered to fit this liturgical calendar are noted.
Further, the fact that ritual time, covenant and law are all connected through the Jacob
tradition is analysed; as is the understanding at Qumran of priestly ministry and the
developing angelology which appears to be similar to the angelology in Jubilees.

The Shirot were used during the first thirteen-week cycle of the liturgical calendar, which
was the start of the Yahad's year and included the festivals of Passover and Shavu’ot. The
ritual aspect of using the Shirot at pre-arranged and specific liturgical times allowed a
liminal space to be created: a space in which the worshippers and angels joined together to
praise God. The third chapter uses spatial theory to show that the ritual of performing and
using these texts allowed the worshippers to be neither God, angelic nor fully human, but
to be temporarily transcendentally changed, which enabled them to enter a thirdspace
which was simultaneously real and imagined, divine and earthly, perceived and conceived.
This ritual was led by the Maskil who was responsible for liturgy and for teaching the
divine knowledge and mysteries of God to the Yahad. The centrality of the Maskil in
worship was dependent upon the access to divine knowledge and understanding which was
given to the Maskil by God. The knowledge and understanding given to the Maskil was
similar in concept (though not in delivery) to the knowledge believed to have been given to
Moses, David, Enoch and the Patriarchs. Indeed, from a priestly perspective, it was
believed that humanity was being given the ability to be like Enoch, straddling heaven and
earth within the liminal thirdspace and the collapse of spatial time. This was done through
the belief that the perfect priesthood followed the teachings taught to Enoch by the angels
and then passed down by each patriarch from Enoch to Levi, so that the ideal earthly
priesthood was, in fact, imitatio angelorum. In particular, it was the two highest categories
of angels which were to be imitated.

In Jubilees these are the angels of the presence and the angels of purification. These are
synonymous with the ministers of the presence and the elim in the Shirot. It is these two
categories of angels which function as priests in the heavenly temple and thus it is these
angels which earthly priests were meant to emulate, separating themselves from the rest of
humanity and putting themselves on a par with the angels who minister to God.
Consequently, this thesis explores the hierarchy of the divine beings and the two main
categories of angels, the angels of the presence and the elim. Thereafter, it also examines
the concept of angels as priests within the Shirot, Jubilees and the writings of Philo.

The liminal space created in worship appears to have been instituted by God in the post-
diluvian period following both the human and angelic fall, to encourage humanity to look
heavenward rather than encouraging the angels to look earthward. It allowed access to the
form of ministry offered in the Garden of Eden, and thus to the original, unique, complete
and perfect relationship with God. In worship, therefore, people were able to enter a time
and space which represented humanity's glory: a space before either the angelic fall or the
human expulsion from the Garden of Eden: a thirdspace of unique, complete and perfect
connection with God.
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In the fourth chapter 1QS shows that there was a belief that it was possible for angels and
humans to exist together within the Yahad, in day-to-day life, as well as within worship.
This connection with angels had a significant impact on the sect's construction and self-
identity. Through the belief that people could gain access to the original sanctuary of the
Garden of Eden, the Yahad became a Miqdash Adam, a sanctuary set apart from the rest of
humanity. This idea of being a sanctuary then provided the liturgical and sacred space
which made worshipping in a thirdspace, using a liturgical text like the Shirot, possible.
This was only possible, however, if the Yahad remained perfect, by living according to the
pre-ordained laws of God, as it was believed that angels were not able to be in contact with
the spiritually and physically disabled. This concept of perfection is examined in the fourth
chapter in order to ascertain the perfect relationship with God that was desired by the
Yahad and within the text of The Letter to the Hebrews: another text from a first-century
Jewish community which focuses on priesthood and perfection.

Finally, the development of prayer (instead of animal sacrifice) as an offering and a form
of thanksgiving to God is investigated, to show the connection between prayer and the
First Temple, which provides more credence to the practice of prayer and connects the
worshippers with the original historic Temple, instead of the Second Temple, with which
the Yahad was displeased. Prayer further allows anyone to connect with God, which in the
practise of animal sacrifice was reserved for either exalted humans or a priest in the
Temple.

Prayer itself therefore formed a liminal space, a meeting place between the heavenly and
the earthly which was derived and developed from the liminal space created by an altar fire
in the offering of a sacrifice. There was a sublimation in using prayer and liturgical texts
like the Shirot, which, led by the exemplarity of the Maskil enabled there to be more
freedom in expressing thanksgiving and praise to and for God. The words used in prayer
and praise were an intentional act by the individual. Prayer enabled more accountability
and responsibility. It also relied more on divine knowledge - which meant trusting the gift
of knowledge which God had given the Maskil. It was a cerebral means of trying to attain
perfection, as was the emulation of the angels as heavenly priests.

Covenant, law, creation, calendar and priestly ministry were all intertwined and were
believed by the Yahad, to be pre-determined by God. Thus, these concepts were
fundamental to the Yahad's identity, to their understanding of self, to their pursuit for
perfection and to the ritual and liturgy used in worship. Liturgy became for the Yahad the
law of worship, the way in which worship was offered to God through the emulation and
imitation of the angelic priesthood, which offered, in a similar way, the same guidance and
instruction as the Law of Moses, which guided and instructed the Yahad in their moral,
ethical and temporal duties.

Communal liturgy like the Shirot helped to shape the Yahad and to form an identity among
its members. The focus and ritual of the liturgy enabled a transcendence of self and a
spiritual transformation, both individually and collectively, as the Yahad transcended time
and space to worship God. This transcendence and connection with God could only occur,
though, if the Yahad followed the correct calendar, were pure, perfect and had the correct
leadership from the Maskil.
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Ultimately, the calendar, theology, liturgy and ritual were all interwoven, supporting,
evolving and complementing one another, and evolving, in order to create, develop and
maintain an ideological world-view that was specific to this particular sect. This then
enabled the Yahad to develop a bond over a specific form of liturgy used in worship and to
create an identity which contributed to the understanding of self. Liturgy like the Shirot
allowed the Yahad to become aspatial and atemporal, breaking down the past, present and
future to connect with God, the way humanity originally connected with God in the
Garden of Eden.

Scripture from the past inspires the present, as God determines the future. The Yahad
believed they had a unique, pure and perfect relationship with God, which provided the
inspiration and motivation for their world-view and ideology, which informed their
theology and philosophy, which created their ritual, which amplified their liturgy, drove
their pursuit for perfection and established a communal identity and an understanding of
self.
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Introduction

'Jesus calls us to his table

rooted firm in time and space,

where the church in earth and heaven

finds a common meeting place.'
This is part of a verse from the hymn 'Jesus Calls Us here to Meet Him.' It depicts an
interpretation of how its writers, John L. Bell and Graham Maule view the Eucharist as a

'Holy Communion' between heaven and earth, creating, liturgically, a time and a space for

the two realms to meet.

The inspiration for this thesis is derived from a Eucharistic service, where, in Holy
Communion, the words ‘Therefore with angels and archangels, and with all the company
of heaven, we proclaim your great and glorious name, for ever more praising you and
saying...'" are routinely used. This part of the Church of England liturgy, together with my
Master's degree regarding angels, builds on my previous work on the Dead Sea Scrolls.
This part of the liturgy for Holy Communion sparked my curiosity and caused me to
question how much we actually know about angels from the perspective of worship and
liturgy. How were angels viewed in worship during the first century by Jews and the early
Christians? This thesis therefore focuses on the liturgy of the Songs of the Sabbath
Sacrifice (Shirot) and the Yahad. My thesis uses the concept of space to analyse the

angelic and priestly discourse of the Shirot and its liturgical impact within the Yahad.

' Common Worship Holy Communion Prayer A, at www.churchofengland.org Accessed 12th March 2019.
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The focus is on the juxtaposition of time and space in liturgy and ritual (defined by the
Shirot) for the Yahad, from a variety of different angles. The thesis begins, in the first
chapter by investigating texts within the Hebrew Bible in which God, angels and humanity
interact. These texts are analysed and the concept of divine fire as both a conduit and a
liminal space is investigated. Next, in the second chapter the Shirot are contextualised
within their liturgical calendar, which is reconstructed based on the calendrical materials
uncovered amongst the Dead Sea Scrolls. The liturgical calendar creates, stabilises and
establishes a sacred liturgical time, which thus provides a sacred space for the Yahad to
use liturgical documents like the Shirot. In the third chapter, spatial theory is used to
investigate the space described within the text of the Shirot such as the space within the
heavenly temple. How the angels were arranged and functioned in this space, according to
the text of the Shirot, is also investigated. An analysis of the liturgical space created by the
action of using the Shirot in worship is then undertaken. The final chapter investigates the
physical space of the Yahad using social-scientific theory and socio-cultural studies to
analyse the Serek ha-Yahad (Community Rule) and to answer the question of what it

means to be a member of the Yahad? Thereafter, individual space is explored in relation

to self-identity, transformation, emulation and imitation.
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Whilst there have been previous studies which have focussed on the Qumran calendrical
material? and on angelology? and the community of the Yahad,* this is the first project, to
my knowledge, which combines all of these fields and investigates the Shirot and the Serek
ha-Yahad (Community Rule) to analyse the concepts of liturgical space and what impact,
if any, this space had on the Yahad. This thesis addresses the research question: How does

liturgy and liturgical space affect the formation of identity and the development of a

community like the Yahad?

Liturgical space offers a set, recognisable time for people to worship God. However,
theologically God also transcends time and space. In God is the past, present and future.
God is both atemporal and temporal: atemporal, in that God created the heavens and the
earth, and thus established time, which therefore created liturgical space; temporal in that
God interacts with humanity at specific time periods, such as those specified as holy days
and festivals, or through the timetable of daily prayer. In creation, God established order
from chaos. The Yahad created order by establishing time and space using ritual and
liturgy to counteract the chaos which they perceived existed in their contemporary society.
The Yahad acting in what was, to them, perfection (and following liturgy like the Shirot)
allowed the physical acting out of the Yahad to be transcended into the invisible angelic

participation within the heavenly community.

2 For bibliographical details, see the footnotes in Chapter 2, but for example, see Jonathan Ben-Dov, 'The
364 Day Year in the Dead Sea Scrolls and Jewish Pseudepigrapha,' in Calendars and Years II: Astronomy
and Time in the Ancient and Medieval World, eds., John M. Steele (Oxford: Oxbow Books, 2011), 69-106.

3 For bibliographical details, see the footnotes in Chapter 3, but, for example, see M.J. Davidson, Angels at
Qumran: A Comparative Study of 1 Enoch 1-36, 72-108 and the Sectarian Writings from Qumran, JSPSup 1
(Sheffield: Sheffield Academic Press, 1992).

4 For bibliographical details, see Chapter 4 but, for example, see John J. Collins, 'Sectarian Communities in
the Dead Sea Scrolls,' in The Oxford Handbook of the Dead Sea Scrolls, eds., John J. Collins and Timothy H.
Lim (Oxford: OUP, 2010), 151-172.
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Spatial and ritual theory is thus applied to the Shirot to examine the priestly nature of the
angels and their function in the heavenly hierarchy. Further, the priestly discourse, ritual
and liturgy of the Yahad are analysed. The individual and communal transformation
caused by the formation of seeking perfection and living within a priestly, heavenly, sacred

community is also examined.

At this point it is necessary to discuss the complicated and nuanced relationship between
ritual and liturgy. A rite is a formal religious ceremony. Ritual, in comparison, is an act
which has a specific function, or a series of actions which is performed in a specific
manner. In the Second Temple period, how people offered prayers or an animal sacrifice
and the way people washed themselves before worship in a particular prescribed manner
are all examples of rituals. Falk has discussed the difficulty in describing a liturgical text,
as there is little consensus amongst scholars as to what is meant by a liturgy.®> Recently,
within Dead Sea Scrolls studies, rituals and liturgical texts have been categorized based on
the six categories which were defined within ritual studies by Catherine Bell.® The Dead
Sea Scrolls provide us with a remarkable number of liturgical texts which have survived

from the Second Temple period. Falk has discussed how a large number of these texts 'are

3 Daniel Falk. 'Liturgical Texts,'in T& T Clark Companion to the Dead Sea Scrolls. Edited by George J.
Brooke and Charlotte Hempel. London: T&T Clark/ Bloomsbury, 2019.

¢ These six categories are calendrical rites, rites of affliction, rites of passage, rites of feasting, fasting and
festivals; political rites and rites of exchange and communion. See Catherine Bell, Rituals: Perspectives and
Dimensions (Oxford: OUP, 1997), 91-137. For the classification of the ritual practices within the Dead Sea
Scroll texts according to the categories defined by Bell, see Robert A. Kugler. 'Making All Experience
Religious: The Hegemony of Ritual at Qumran' in Journal for the Study of Judaism in the Persian,
Hellenistic and Roman Period. 33:2 (2002):131-152; Russel Arnold, The Social Role of Liturgy in the
Religion of the Qumran Community. STDJ 60. (Leiden: Brill, 2006). For the categorization of the liturgical
texts according to these six categories see Falk. 'Liturgical Texts,'425-431.
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related to liturgical performance, and... involve all areas of life."” Liturgy is a set and
formatted process or procedure used to carry out a ritual. This can be a recognised dance,
the singing of pre-determined and textualised Psalms or the verbal performance of a set
text used in worship. Liturgy is a performance and whilst we do not know how the Shirot

were performed, it is likely that they were used in a ritual, by the worshippers at Qumran,

to worship God and so, the Shirot were, undoubtedly liturgical texts for that community.

This thesis therefore, combines a study of calendar, liturgy, priestly discourse, angelology,
ritual theory, spatiality, identity, and community. It analyses the authenticity of, and the
development of, the use of liturgy as a way of accessing God, for a specific group of

people, prior to the destruction of the Second Temple.

I will now explain some of the terminology that is used throughout the thesis. I will also
provide some introductory information on the Shirot, what is meant by the term Qumran

community and the concept of thirdspace.

The Songs of the Sabbath Sacrifice,® or Shirot ‘Olat HaShabbat, consist of fragmentary
manuscripts which contain thirteen songs: one for each of the first thirteen consecutive
Sabbaths in the year.” At Qumran, eight of these fragmentary manuscripts were

discovered in Cave 4 (4Q400-4Q407) and one fragment was discovered in Cave 11.

7 Falk, 'Liturgical Texts, 433.

8 Hereafter Shirot.

9 Carol Newsom, Songs of the Sabbath Sacrifice: A Critical Edition (Atlanta Georgia: Scholars Press, 1985),
1.
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(11QSS /11Q17) A further fragmentary manuscript was recovered from Masada (MasSS /

Mas1K).!0

Next, the materiality of the Shirot needs to be discussed. The condition and size of some of
the Shirot fragments unfortunately makes it difficult to devise a definitive structure of the
Shirot, resulting in informed conjecture. However, the structure developed by Newsom is
considered by most scholars to be authoritative. This structure follows a chiastic format,
with Song Seven at the climax.!' Falk has recently undertaken a study of the material
aspects of Qumran prayer texts. His findings in relation to the Shirot are particularly
interesting since 4Q400, 4Q403 and 4Q405 vary in size, letter height and the number of
lines of text per scroll. 4Q405 is the best preserved. It is reconstructed as being about 21-
22cm high, with about 25 lines of text per column and Falk considers it to be 'deliberately
a large and generous format.''? In comparison, 4Q403 is about 18cm high and contains
around 50 lines of text, and is written in a very small script, with narrow lines between the
text. The script appears to have been squeezed to fit the contents onto the scroll. This was
possibly to prevent the need for any more parchment, either due to the expense, or a desire
to ensure the portability of the text. Falk suggests that the text was used in private study,
given that the text is too small to have been used with ease in a liturgical setting.!® Finally,

4Q400 seems to have been created with portability being the main concern: it is 12.7cm

19 Newsom, Songs of the Sabbath Sacrifice, 1.

' Newsom, Songs of the Sabbath Sacrifice,13-17.

12 Measurements of 4Q400, 4Q403 and 4Q405 also taken from Daniel Falk, 'Material Aspects of Prayer
Manuscripts at Qumran,' in Literature or Liturgy? Early Christian Hymns and Prayers in their Literary and
Liturgical Context in Antiquity, eds., Clemens Leonhard and Hermut Lohr. Wissenschaftliche
Untersuchungen zum Neuen Testament 2, 363 (Tiibingen: Mohr Siebeck, 2014), 36-37. Quote on page 36.

13 The text also has many corrections which supports this theory. Falk notes that it is unusual however, being
one of only six parchment scrolls to contain 50 or more lines of text. See Falk, 'Material Aspects of Prayer
Manuscripts at Qumran,' 37.
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high, with 21 lines of text of easy readability.'* Thus, all three texts then appear to have
been created for different purposes. It is easy to consider that 4Q405 was used in a
liturgical setting by the person leading the worship- perhaps the Maskil. 4Q403 appears to
have been used in private study and 4Q400 could have been the equivalent of an order of
service, given the easy readability and portability. Irrespective of whether this was in fact
the case, it clearly could have been used in a liturgical setting. This is important for
understanding how the Shirot may have been used by the Qumran community. It is

especially interesting to consider that the text may have been studied outside of a liturgical

setting.

Palacography has indicated that 4Q400 is the oldest manuscript, dating from the
Hasmonaean Period (75-50 B.C.E), whilst the manuscripts found in Cave 11 and Masada
appear to be the most recent, dating from the Herodian period (approximately 20-50 C.E.
and 50 C.E. respectively).'> All the other fragmentary manuscripts appear to have been

composed within this timeframe.

It is challenging to define whether the Shirot are secterian or non-sectarian texts. The
Masada copy has naturally called into question the provenance of the Shirot. The difficulty
in establishing the sectarianism of the Shirot, 1s evident from Carol Newsom's fluctuating

opinion during the course of her work.!® In addition to the interesting question of the

14 Falk, 'Material Aspects of Prayer Manuscripts at Qumran,' 37

15 Newsom, Songs of the Sabbath Sacrifice, 1, 86, 126,147,168,186, 249,258, 355, 359, 363.

16 Originally, Newsom considered the Shirot to be sectarian (see Songs of the Sabbath Sacrifice, 1-4) before
suggesting that the Songs may have been 'adopted' by the community. (Carol Newsom, "'Sectually Explicit"
Literature from Qumran,' in The Hebrew Bible and Its Interpreters, eds., William H. Propp, Baruch Halpern,
and David Noel Freedman (Winona Lake: Eisenbrauns, 1990), 185). More recently, Newsom has returned to
her original conclusion that the Shirot are, in fact, sectarian. (Carol A. Newsom, 'Religious Experience in the
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fragmentary manuscript found at Masada, the reasons given for the non-sectarian
provenance of the text include the use of the term 2>m°X to refer to God. This divine
epithet is unusual in sectarian texts. However, it is used in the Songs of the Maskil (4Q510-
4Q511), which are considered sectarian and so is not a conclusive means of judging the
provenance.!” There are also strong literary similarities between the Berakhot and
Hodayot, texts which are both indisputably considered to be sectarian.!® The fact that the
Shirot begin with an introductory formula written 7°>wn? (a term used to refer to the role
of the Maskil within sectarian literature) complicates matters. However, this term cannot
be used with any certainty to clarify the provenance, as we know from the scripture of
Daniel and the Psalms that this word was also used in non-sectarian and pre-sectarian
literature too. Further, through the introductory formula, the Shirot are aligned with the
preferred calendar of the sectarians. The provenance of the Shirot is therefore obviously an
important question'® and it would be wonderful to be able to pronounce with certainty as to
the sectarianism of the text. For the sake of this thesis however, I am not certain that the
ambiguity is problematic. We know that Jubilees is pre-Qumranic and non-sectarian. Yet
the number of copies found at Qumran is evidence of the importance of this text for the

community. It also follows the calendar which is adopted by the sectarians, and appears to

have authoritatively defined and influenced their world-view. Similarly, the number of

Dead Sea Scrolls: Two Case Studies,' in Experientia, Volume 2: Linking Text and Experience, eds., Colleen
Shantz and Rodney Werline. EJL 35 (Atlanta: SBL, 2012), 205 ft note 1).

17 For a recent review of the literature concerning the sectarianism of the Shirot see Matthew L. Walsh,
Angels Associated with Israel in the Dead Sea Scrolls: Angelology and Sectarian Identity at Qumran, eds.,
Jorg Frey et al. Wissenschaftliche Untersuchungen zum Neun Testament 2. Reihe 509 (Tiibingen: Mohr
Siebeck, 2019), 225-226 ft note 81.

18 Newsom, Songs of the Sabbath Sacrifice 1-4; Walsh, Angels Associated with Israel in the Dead Sea
Scrolls, 221-274.

19 For a recent discussion see Jost, who believes that the Shirof represent an example of liturgical
development within the Yahad: Michael R. Jost, 'The Liturgical Communion of the Yahad with the Angels:
The Origin of the Songs of the Sabbath Sacrifice Reconsidered,' DSD 29 (2022), 52-75.
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copies of the Shirot discovered at Qumran indicates that the theology was accepted within
the community and that the liturgy was most probably used by its inhabitants. Further, it is
entirely possible that a member of the Yahad visited Masada or took the text with them
when Qumran was destroyed in 68 C.E. The content of the songs is so integrated into the
sectarians' outlook that even if the text was not written by them, it was adopted and
authoritatively used to support their views. So much so, that Newsom believes that the

Berakhot were influenced by the Shirot's description of the 'heavenly realia,' rather than

the other way around.?’

To further complicate matters, the identification of the community at Qumran is uncertain.
From the earliest days of scholarship on the DSS, the community has most frequently been
identified with the Essene movement. However, two different texts discovered at Qumran
seem to describe two very different communities: one celibate and male, the other urban
and consisting of family units. The first of these communities is the Yahad, which was
originally identified by the publication of 1QS. The publication of further copies of the text
discovered in Cave four (4Q255-264) and Cave 5 (5Q11) complicated the picture of this
community. The second of these communities is identified as 'urban dwellers:' these were
married community members (with children), who dwelt in towns and villages (the
Damascus Document [CD] 12:19). This community is widely believed to be referred to in

CD, The Temple Scroll, the Messianic Rule (10Sa), The War Rule and MMT.*!

20 Newsom, 'Sectually Explicit,' 181.
2! Timothy Lim, The Dead Sea Scrolls: A Very Short Introduction (Oxford: OUP, 2005), 86 & 93. Lim
offers a review of the scholarship to date in Chapter 8.
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Lim argues that it is widely recognised that these two communities could not have lived
together at Qumran, though it is possible that there was still some connection between
them.?? It is also interesting that calculations based on practical needs, such as in relation

to space and water, have estimated that it would be possible to support a population of

150-200 members at the site of Qumran.?

Comparatively, Vermes believed that the community of the Yahad in 1QS and 4QS was a
monastic community which followed a strict hierarchical order and was concerned with
'holiness, piety and contemplative life:* a priestly community which was believed to be a

Zadokite priesthood, since Zadokites had become 'the sole priestly line in the Solomonic

Kingdom' (1Kgs 4:2).3

More recently however, another theory has been put forward: the Groningen Hypothesis,
advanced by Florentino Garcia-Martinez and Adam van der Woude, which stipulates a
connection between the Essenes, the Qumran community and the Therapeutae?® (another
sect from Egypt). John J. Collins has opposed this view as he does not think the texts

provide evidence for a break from a wider movement. He also questions whether the two

22 Lim, The Dead Sea Scrolls, 86.

23 Lim, The Dead Sea Scrolls, 85.

24 The quote is from Lim, The Dead Sea Scrolls, 86, who reviews Verme's argument in a review of the
scholarship. For Vemes' argument see Geza Vermes, The Dead Sea Scrolls: Qumran in Perspective 3rd ed.
(London: SCM Press Ltd., 1994), especially Chapters 4 and 5.

25 Lim, The Dead Sea Scrolls, 87.

26 Lim The Dead Sea Scrolls, 98/99. For more on the Groningen Hypothesis see F. Garcia Martinez
Qumranica Minora I: Qumran Origins and Apocalyptism. ed., Eibert J.C. Tigchelaar. STDJ Vol.63 (Leiden:
Brill, 2007) or F. Garcia Martinez and A.S van der Woude, 'A "Groningen Hypothesis of Qumran Origins
and Early History.' RevQ 14/56 (1990);521-541.



Judith A. Clark 20
Oriel College

DPhil in Theology, Hilary Term 2023

Reach for the Sky: A Typology of Angelic Discourse and its Liturgical Impact within the
Yahad.

communities were connected with the Essenes, which is the traditional understanding of

the sectarians at Qumran.?’

Identity formation further complicates the issue, as members of the Yahad formed 'a
collective identity through various markers of self and community, which were never
static."”® The term Yahad? means 'together' or 'togetherness' and is a term of self-
designation used by the community behind the Serekh ha-Yahad which corresponds with
their shared way of life, through communal meals, worship and study (1QS 6:2, 3,7 and 8).
Schofield has argued that a community-as-temple theology grew and developed within the
Yahad to be:

spatially structured along the lines of increasingly sacred space. Members

themselves were ordered according to their relative degrees of holiness,

with the priests in the centre, surrounded by the elders and finally the lay

persons, in much the same layout as the Jerusalem Temple.*’

Most recently, scholars have argued that the Yahad represented multiple communities, not

just those who lived at Qumran.?! It has also been argued that there was a sub-group of

27 Collins also provides an overview of recent scholarly thinking on this issue see John J. Collins, 'Nature and
Aims of the Sect Known from the Dead Sea Scrolls' in Flores Florentino: Dead Sea Scrolls and Other Early
Jewish Studies in Honour of Florentino Garcia Martinez, eds., Anthony Hilhorst, Emile Puech and Eibert
Tigchelaar. JSISup 122 (Leiden, Brill, 2007), 34-35 & 52. See Collin's argument already in John J. Collins
Seers, Sybils and Sages in Hellenistic-Roman Judaism (Leiden, Brill, 1997), 239-260.

28 Alison Schofield, "Forms of Community,' in 7&T Clark Companion to the Dead Sea Scrolls, eds., George
J. Brooke and Charlotte Hempel (London: T&T Clark, 2019), 533.

29 The term Yahad is used throughout this thesis as a collective noun. As grammar relating to collective
nouns varies, I thought it would be wise to stipulate the use of this term for clarity. I therefore use a singular
verb when referring to the Yahad as a unity (i.e. the Yahad is/was) and a plural verb when relating to the
members of the community or referring to the people within the Yahad. (i.e the Yahad believed themselves
to be...).

30 Schofield, 'Forms of Community,' 535.

31 This is primarily argued based on 1QS 6:1-8 which mentions members meeting in more than one place,
but also based on the reports of Josephus and Philo regarding the Essenes, both of whom mention Essenes
living in multiple locations. For more on the argument in favour of multiple communities see discussion in E.
Regev, ‘The Yahad and the Damascus Covenant: Structure, Organization and Relationship,” RevQ 21,
(2003), 233-62; Alison Schofield, From Qumran to the Yahad: A New Paradigm of Textual Development for
the Community Rule, STDJ 77 (Leiden: Brill, 2009); J. J. Collins, Beyond the Qumran Community: The
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leaders within the Yahad, who most likely represented the twelve tribes of Israel and the

three priestly families.*

Overall, I find the polythetic argument most convincing. According to this argument:

the Yahad represented various community formations, ones which shared
shifting clusters of characteristics in discourse, authoritative texts and
praxis. Yet in each of these categories we must allow for fluidity over time
and individual community, wherein there was some variation in language
and practices without signalling a new movement. From this perspective,
the Rule traditions associated with D and S do not represent two
monolithic, or polemical, communities. At its core, D represents some of
the earliest sectarian material, but both traditions represent various stages in
the growth of one larger movement and were preserved contemporaneously.
Rather than adhering to essentialist definitions of the Yahad as a marginal
community on the fringes of the Dead Sea, we may better assume that it
encompassed various communities, which saw different expressions of
community life over time.*3

At this point it is prudent to explain the geographical concept of thirdspace which is used
in the second chapter of this thesis to develop the argument about ritual, liturgical, sacred
and liminal space. Thirdspace is a concept attributed to Edward Soja, building on the
earlier work of Henri Lefebre and Michel Foucault. Thirdspace is understood in relation to

first and second space. First space is the physical, visible, material space around us.

Second space is subjective and is constructed in mental or cognitive forms (i.e., thoughts,

Sectarian Movement of the Dead Sea Scrolls (Grand Rapids, MI: Eerdmans, 2010). Charlotte Hempel, The
Qumran Rule Texts in Context: Collected Studies, TSAJ 154. (Tiibingen: Mohr Siebeck, 2013), esp. 79-96.
32.S. Metso, “‘Whom does the term Yahad identify?” in Biblical Traditions in Transmission: Essays in
Honour of Michael A. Knibb, eds., C. Hempel and J. Lieu. JSJSup 111. (Leiden: Brill, 2006), 213-235. See
also John J. Collins, ‘The Yahad and "The Qumran Community,"’ in Biblical Traditions in Transmission:
Essays in Honour of Michael A. Knibb, eds., C. Hempel and J. Lieu. JSJSup 111 (Leiden: Brill, 2006), 81-
96.

33 Schofield, 'Forms of Community,' 542.
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feelings, artwork, imagination). Thirdspace is a social space which combines both first and
second space in 'an othering' of space. Soja defines it as:
an-Other way of understanding and acting to change the spatiality of human life, a
distinct mode of critical spatial awareness that is appropriate to the new scope and
significance being brought about in the rebalanced trialectics of spatiality -
historicality - sociality.>*
It is a lived space which is both real and imagined, a space to which we give meaning.
Thirdspace is 'a radically different way of looking at, interpreting, and acting to change the

embracing spatiality of human life."*

kg

Now we have discussed the relevent terminology necessary for this thesis, I shall turn to
focus on the central concepts which will be analyzed. In the first chapter the focus is on
various scriptural passages from the Hebrew Bible which are analysed to highlight specific
themes which link liturgical, sacrificial and covenantal texts in which God, divine beings
and humanity interact. Fire is identified as a key theme within a scriptural angelology
which connects God, angels and humans. It is a particular angelology in which fire can be
seen as a liminal space and a key conduit between the heavenly and the earthly; a liminal
space which allows the angels to function as messengers and protectors. The physical fire
associated with sacrificial or thanksgiving offerings is incorporated meataphorically and
symbolically into the offering of prayers. This scriptural concept of fire is included in the
Shirot, which focus on communal worship within the heavenly realm. The scriptural

concept of God, angels and humanity being interconnected through the use of fire is

34 Edward Soja, Thirdspace: Journeys to Los Angeles and Other Real - and - Imagined Places (Blackwell
Publishing, Oxford, 1996.), 10.
35 Soja, Thirdspace, 29.
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adapted and developed, to enable ritualization of prayer and to allow humanity to join with

the angelic realm in the worship of God.

The second chapter then shifts the focus onto the liturgical calendar described in the
calendrical texts uncovered at Qumran. The introductory formula of the Shirot places this
liturgical text within a specific liturgical calendar. In Chapter 2, this calendar is
investigated and the ritual and liturgical time provided by this calendar is explained. The
liturgical space created by the festivals observed within this calendar is discussed. Next, an
understanding of the liturgical time at Qumran is investigated, from the perspective of
covenant, law and creation. Finally, the angelic role within the liturgical calendar is

analysed.

The attention in the third chapter is on the concept of ritual and liturgical space and the
relationship between the divine, the angelic and the human in the liminal meeting space.
Firstly, the broader concept of ritual theory is defined and explained from the perspective
of prayer. Then the interdisciplinary geographical theory of thirdspace is used and applied
to the Shirot. Chapter 3 then concentrates on how ritual space enables an interaction
between the heavenly and the earthly for the worshipping communities which used the
Shirot. Finally, the concept of a hierarchical angelic space within the heavens is
investigated, along with how the relationship between the divine and human is perceived

in the Shirot.
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The final chapter concentrates on the physical space within the community which may
have used the Shirot. It questions what the term Yahad means and whether within 1QS this
term was used to depict a combined angelic and earthly community. The priestly status of
the Yahad is investigated and compared with how angels function as priests in the Shirot
within the heavenly hierarchy, as outlined in Chapter 2. The Yahad's quest for perfection
and perfect moral and behavioural conduct is then investigated by comparing the Yahad
with the community described in the New Testament text the Letter to the Hebrews, which
depicts another first-century community which focusessed on priesthood and perfection.
The perfect Yahad member also sought perfection of moral conduct in order to be able to
access divine knowledge, to join the heavenly community and to be combined with the
angels, who function as the 'perfect' priests. Chapter 4 therefore investigates what impact
this formation had on the individual; the self. The psychology of formation and
transformation is analysed to explain the processes involved in living in a religious
community and how this affects the individual. This understanding of formation is then
applied to the social-scientific understanding of self-identity and transformation. How did
communal worship, using liturgy like the Shirot, form community? Was the individual or
the community more important to the Yahad? To answer these questions the concept of

individual space within a community is investigated. Human emulation and imitation of

the angelic within the Shirot is also examined.
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Chapter 1

'For He Will Command His Angels concerning you to Guard
you in all your Ways' (Psalm 91:11)

Liturgical Angelic Discourse in the Hebrew Bible.

Throughout this chapter, the depiction of angels within the liturgical and prophetic
discourse of the Old Testament/Hebrew Bible will be investigated. This is to understand
the scriptural motifs, themes and tropes relating to divine beings. These may or may not
have directly influenced the angelology within the Shirot, but understanding them will help
to define concepts, theologies and cultural understandings regarding divine beings. These
cultural connections regarding divine beings, God and humanity would have been in
circulation during the Second Temple period and so may have contributed to the
understanding of the heavenly realm within the Shirot. The Shirot are not meant to be
considered an authoritative representation of what the scriptural texts would have meant
for the whole of Judaism at the time. Rather, the Shirot are indicative of, and an
authoritative representation of the community/ies at Qumran which used these liturgical
texts in worship. Through their use, the Shirot helped to form a community, which in turn
reinforced and re-established the beliefs, values and traditions regarding the cosmos in the

worshippers' minds.>¢

3¢ A theory which will be researched throughout this thesis.
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To begin with, the chapter will therefore examine different types of liturgical rituals within
scripture which incorporate divine beings, such as angels, seraphim or cherubim, including
ritual purification ceremonies of individuals (Zech 3) and of full communities (Mal 3), the
offering of sacrifices (Judges 6 and 13, 1 Kings 18), worship within the temple (Isaiah 6,
Ezekiel 10) and the thanksgiving ceremony which includes the text in Psalm 18 and 2 Sam
22. We shall also focus on passages which, though not strictly liturgical, are connected
with meeting God on Holy Ground, including Genesis 28/32 and Daniel 3. (Both Genesis
32 and Daniel 3 are also connected with the concept of blessing). Next, the connection
between divine beings, liturgy and the law will also be investigated, as will the covenantal
ceremony of Genesis 15. The relationship of the earthly and the heavenly is connected in
each of these passages by the use of fire. The nature of this fire will then be analysed to
highlight the Shirot's use of an already well-defined scriptural trope for animal sacrifices,

to emphasise the connection between the earthly community and the angelic community in

the worship of God through prayer.

1.1 PURIFICATION, RITUAL AND WORSHIP
When thinking about heavenly beings worshipping within a temple, the first scriptural
passage which probably springs to mind is Isaiah 6: 1-8%7:

TITNR DK TRV KT 0, XR2TIY 2P WIRTNK AXIN WY T2R0 nin nIva

91y DAY 1230 7RI DAY 1ID 1R | DAY TANY 0021 WY 0012 WY 0 0ven | DIy oo
17122 YNGT23 N9 nIX2Y M WATR WiTR | WTR ) 210N ML KR

=

37 Unless otherwise stated, all scriptural Hebrew passages are taken from BHS and all translations from
NRSV. LXX passages from Rhalfs, Alfred. Septuaginta: Editio altera. Greek Septuagint: Revised and
Tagged. Re-edited by Robert Hanhart. Stuttgart: Deutsche Bibelgesellschaft, 2006. Any Greek New
Testament passages are taken from Nestle, Eberhard and Aland, Kurt. (NA 28). Novum Testamentum
Graece. 28th edition. Stuttgart: Deutsche Bibelgesellschaft, 2012.
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In the year that King Uzziah died, I saw the Lord sitting on a throne, high and lofty;
and the hem of his robe filled the temple. Seraphs were in attendance above him,;
each had six wings: with two they covered their faces, and with two they covered
their feet, and with two they flew. And one called to another and said:

“Holy, holy, holy is the LORD of hosts;
the whole earth is full of his glory.”

The pivots on the thresholds shook at the voices of those who called, and the house
filled with smoke. And I said: “Woe is me! I am lost, for I am a man of unclean
lips, and I live among a people of unclean lips; yet my eyes have seen the King, the
LORD of hosts!”
Then one of the seraphs flew to me, holding a live coal that had been taken from
the altar with a pair of tongs.
The seraph touched my mouth with it and said: “Now that this has touched your
lips, your guilt has departed and your sin is blotted out.” Then I heard the voice of
the Lord saying, “Whom shall I send, and who will go for us?” And I said, “Here
am I; send me!”
The Qedushah ('Holy, Holy, Holy is the Lord of Hosts; the whole earth is full of His
Glory') which is the prayer that is continually recited by the seraphs, is a prayer which is
still used in liturgy today in both Jewish and Christian traditions. This prayer is
nevertheless often mistakenly attributed to angels, rather than to seraphim. Seraphim are
distinctly different from angels (malakhim) in their scriptural appearance and description.
They are described as having a total of six wings, two covering their face, two their feet (or

perhaps genitals, given that feet are a well-known euphemism for reproductive organs)*®

and two being used to fly. When angels (malachim) appear in other scriptural accounts

38 See Ben Witherington 111, Isaiah Old and New: Exegesis, Intertextuality and Hermeneutics (Fortress Press,
Minneapolis, 2017), 59; John Goldingay Isaiah for Everyone (SPCK, London, 2015), 29.
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where they are recognized as being angelic figures, they are always described as having
the appearance of men. Further, nowhere in the Bible are angels described as having
wings.?* Consequently, I would argue that seraphim are not angelic beings but rather a
different species of divine being. In the same way in which a cat and a dog are both
mammals and animals, but are themselves different species.*® Cherubim are likewise
another species of divine, alongside the seraphim and the angels (malachim), rather than
being a subsect of angelic being. This means that in the heavenly hierarchy there are

seraphim, cherubim, archangels and angels (malachim) but in the angelic hierarchy there

are only different categories of angels (malachim).

The seraphs in the above passage from Isaiah are covering their faces to prevent them from
seeing or looking directly at God, a marked contrast, then, to Isaiah, who sees God, then
panics because he is a human and has seen God. Isaiah appears to panic because he has
'unclean lips,' in other words, he is not pure, but has sinned. A seraph afterwards touches
Isaiah's lips with a piece of coal from the altar and declares that Isaiah's sins have been
blotted out. Isaiah 6 is a vision showing Isaiah's need for penitence, his repentance and his
absolution, which is provided through the 'living coal' or burning fire on the altar. This
naturally relates to the offering of animals and grains in penitence and repentance, in order
to ask for God's forgiveness and absolution.*! It also serves to significantly contrast the

nature of humanity through the person of Isaiah with the holiness of God, which is

39 There are a couple of references to angels flying (Daniel 9:21 &Revelation 14:6) but there is no
description in either passage of the angels anatomically having wings.

40 For a more detailed description of the angelic heavenly hierarchy see Chapter 3.

41 Oswalt questions whether the fire is from the incense altar or the altar of sacrifice but argues that the
incense altar also had an atoning and purifying effect. John N. Oswalt, The Book of Isaiah: Chapters 1-39.
The New International Commentary on the Old Testament (William B. Eerdmans Publishing Company:
Grands Rapids, 1986), 184.
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emphasised by the recitation of the Trisagion by the seraphim. God's holiness is unique
and beyond compare.*> A revelation then, within the vision, to God's holiness and
humanity's sinfulness.** The coal from the altar transforms Isaiah, making him ritually

clean and therefore able to converse, interact and associate with the heavenly realm. The

coal also seems to enable Isaiah to hear God and to be sent out to spread God's message.

Another ritual purification ceremony which involves God, divine beings and an exalted
human occurs in the fourth vision of Zechariah, where the angel** instructs 'those who
were standing before him' (presumably other angelic or divine beings) to remove Joshua's
filthy (2°x1%) clothes* and provide him with clean clothes instead. The angel states that
this process removes Joshua's guilt. It also simultaneously enables the angel to give God's
message to Joshua. It is a heavenly vision*® of a liturgical act which, following the

Babylonian Exile, reinstates Joshua as High Priest.*’” The 'festal apparel' (n1¥5mn) is being

2 Goldingay, Isaiah for Everyone, 29.

43 Witherington 111, Isaiah Old and New,74 and J.J. M. Roberts, First Isaiah. ed., Peter Machinist.
Hermeneia: A Critical and Historical Commentary on the Bible (Minneapolis: 1517 Media&Fortress Press,
2015), 95.

%4 In the ancient Syriac version of Zechariah 3:2 it is also the angel of the Lord who rebukes Satan, not God.
John W. Rogerson, 'Zechariah,' in Eerdmans Commentary on the Bible: Haggai, Zechariah, Malachi, eds.,
John W. Rogerson and M. Daniel Carroll R. (William B. Eerdmans Publishing Company: Grands Rapids,
2003), 42. Also, whether the personified fallen angel of Satan is meant here or the more general 'the accuser'
is unclear. What is clear is that this figure was seen to be the prosecutor of Joshua within the heavenly
courtroom. Smith notes the similarity between Zechariah 3 and Job 1 and 2. Ralph L. Smith, 'Zechariah,' in
Micah - Malachi: WBC 32 (Zondervan: Grands Rapids, 1984),199.

45 These clothes are often thought to be soiled or covered in excrement, due to the use of the Hebrew word
(%1%). This word only appears in this form 2°X1¥ in Zechariah but does appear as (7Xx) in Deut 23:14 [Eng
v.13], 2 Kgs 18:27 and Isa 28:8 where it relates to human waste. BDB, 844. The word used to emphatically
state how ritually unclean Joshua is upon his return from exile and also to highlight perhaps the suffering
experienced in exile.

46 The vision seesms to depict a heavenly courtroom, rather than a heavenly temple.

47 Joshua is also mentioned in Ezra Nehemiah. There, though he is never given the title of High Priest, he is
associated with the priesthood (Ezra 3:2) and as one of the first in exile to return to Jerusalem (Ezra 2); he is
also identified as a son of Jozadak (Ezra 3:2), who was the last to hold the title of High Priest before the exile
(2 Kings 25:18, 1 Chronicles 6:15, Jeremiah 52:24), James C. VanderKam, 'Joshua the High Priest and the
Interpretation of Zechariah 3,' in CBQ 53: 4 (1991):553.
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used metaphorically to represent 'priestly renewal and reconsecration, appropriate for the
rededicated temple."® This passage in Zechariah is symbolically using two dressing rituals
associated with priests: the first being the robes for the investiture of the High Priest in
Exodus 28-29 and 39 and the second being the garments worn on the Day of Atonement
according to Leviticus 16.* Boda correctly observes that both of these texts have a
connection with the removal of guilt, which is itself explicitly stated in Zechariah 3:4°° and
it is this removal of guilt which allows Joshua to stand and minister before the presence of
God. Joshua is described as being a [fire] 'brand plucked from the fire' Wxn 237 TR
(Zechariah 3:2), an idea which also occurs in Amos 4:11, where the brand is 'snatched
from the fire' 797%n %7 782 and in Isaiah 7:4, where the 'firebrands are smouldering'

2 1wyn 0*RE. The description of being a brand plucked from the fire is probably a
metaphorical description of Joshua returning to Jerusalem as High Priest following the
Babylonian Exile.’!' In Zechariah 3:6-10, Joshua, after being cleaned and changed, is
instructed in his role and promised that if he fulfills his duties and keeps the Lord's
Commandments then he will have access to the divine beings standing around ( 2°7%¥7 7°2
T9R7 0°37mn 77 AN the angel of the Lord in the heavenly courtroom. It is the angel of the

Lord that gives Joshua his instructions, rather than God. This therefore shows a connection

between priestly ministry, the heavenly realm and the angelic/divine beings.

48 Rogerson, 'Zechariah,' 42.

4 Vanderkam notes that it is an inference to these garments generically, rather than to a specific outfit.

'Joshua the High Priest and the Interpretation of Zechariah 3,'556.

30 Mark J. Boda, The Book of Zechariah: The New International Commentary on the Old Testament (William

B. Eerdmans Publishing Company, Grands Michigan, 2016), 221.

51 VanderKam comments that the use of the word brand (71X) is unusual in Biblical Hebrew, but:
resembles the name of the southern Babylonian city Ur from which Abram had come (Gen
11:28, 31: 15:7; Neh 9:2). In later versions of the Abram stories, this city-name, interpreted
as the Hebrew word for "fire, flame"... In some later stories Joshua himself is said to have
been rescued from a Babylonian furnace (C.f Isaiah 31:9)

'Joshua the High Priest and the Interpretation of Zechariah 3,' 556.
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This passage in Zechariah 3 does not provide enough evidence itself to determine that
priestly ministry was understood as involving fellowship with angels in worship, either
prior to, or during the Second Temple period.’> However, fragments of Zechariah 3 were
discovered amongst the Dead Sea Scrolls (4Q80/4QXii¢) and were found in the same cave
as most of the Shirot fragments, indicating that both texts were known to the Yahad. There
1s no evidence, though, to support the claim that Zechariah influenced the development of
the Shirot. However, Zechariah 3 does signify the importance of a purified priesthood in
connection with a divine community and as this thesis will show in Chapters 3 and 4, the
Shirot focus on angels functioning as priests in a heavenly temple, while the Yahad believe
that they need to be perfect in order to join in with the angels in worship. In Jubilees 32
Jacob puts priestly clothes on Levi and ordains him for the priesthood after Levi's dream
calling him into the priesthood. Jacob also calculates (by counting backwards) that, as his
tenth son, Levi is part of the tithe to be offered to God, as part of Jacob's vow to return to
God a tenth of what he receives.>® By contrast, in the Aramaic Levi Document (ALD), it is

angels that anoint Levi in the investiture ceremony.>* In fact, seven angels descend from

heaven to earth to complete the ceremony (4LD 4:11-12).%

52 Newsom also notes this in Songs of the Sabbath Sacrifice, 67.

53 James L. Kugel, 4 Walk through Jubilees: Studies in the Book of Jubilees and the World of Its Creation,
JSJSup156. (Leiden; Brill 2012.), 152.

54 It has been highly debated as to whether the text of ALD contains one or two visions at this point. See
Jonas C. Greenfield, Michael E. Stone, and Esther Eshel, The Aramaic Levi Document: Edition, Translation,
Commentary. SVTP 19 (Leiden: Brill, 2004); Kugel A Walk through Jubilees,354-357; Robert A. Kugler,
From Patriarch to Priest: The Levi-priestly Tradition from Aramaic Levi to Testament of Levi. Early
Judaism and its Literature; No. 9. (Atlanta, Ga.: Scholars Press, 1996.),154-155; Cana Werman. "Levi and
Levites in the Second Temple Period." DSD 4, no. 2 (1997), 211-25.

35 For ALD see Greenfield, The Aramaic Levi Document, 68 ,69, 144 &145.
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Further, the purification element of Joshua as High Priest in Zechariah 3 is also
comparable with the purification of the priesthood within Malachi 3:
Malachi 3:1-3
W MM920 IReM DWR2n XTI | IITRT 9270798 K1) oRNDY 2197 71777390 870 TFY 4T
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'D°R2M NN AR WRD RIT™D INIRIER Ty @ RI2 a%mne270m
TRTE MO WOR2 T2 T 9221 312 BN PRI M2 NI0) 93 IR A78H 28

See, I am sending my messenger to prepare the way before me, and the Lord whom
you seek will suddenly come to his temple. The messenger of the covenant in
whom you delight—indeed, he is coming, says the LORD of hosts. But who can
endure the day of his coming, and who can stand when he appears? For he is like a
refiner’s fire and like fullers’ soap; he will sit as a refiner and purifier of silver, and
he will purify the descendants of Levi and refine them like gold and silver, until
they present offerings to the LORD in righteousness.
The difficulty with Malachi 3 is the ambiguity present within the text. Who is 'the
messenger which prepares the way' and is this the same being as the messenger of the
covenant? Are these manifestations of the Lord or separate beings? Are these beings divine
or human? Various suggestions have been made including that the messenger is the
prophet Malachi himself, or an ideal figure, such as Elijah. Another suggestion for the
identity of this messenger (if human) is John the Baptist.>® If divine, the messenger is
thought by some scholars to be the Messiah;>’ others believe the messenger, if divine, is

actually similar to the 'angel of the Lord,' due to the similarity of the text in this passage of

Malachi and the text of Exodus 23:20:38

3¢ This comparison was already made in the Synoptic Gospels (Matthew 11:10, Mark 1:2, Luke 7:27). See
also Anthony R. Petterson, 'The Identity of “The Messenger of the Covenant” in Malachi 3:1-Lexical and
Rhetorical Analyses,' Bulletin for Biblical Research 29, no. 3 (2019):290-293; Richard M. Blaylock, "My
Messenger, the Lord, and the Messenger of the Covenant: Malachi 3:1 Revisited,' SBJT 20 (2016): 84-85.
37 Andrew S. Malone, 'Is the Messiah Announced in Malachi 3:1?' TynBul 57 (2006): 215-28.

38 For an overview of the scholarship see S. D. Snyman, 'Once Again: Investigating the Three Figures
Mentioned in Malachi 3:1,' Verbum et Ecclesia 27 (2006):1031-44; Petterson, 'The Identity of “The
Messenger of the Covenant” in Malachi 3:1-Lexical and Rhetorical Analyses,' 277-93; Blaylock, 'My
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I am going to send an angel in front of you, to guard you on the way and to bring

you to the place that I have prepared.
However, as this thesis will explain in Chapter 3, the 'angel of the Lord' developed from
being a manifestation of the Lord into a personified, identifiable being. Given therefore,
the post-exilic dating of the text of Malachi,* it is more likely that the 'messenger’ would
have been perceived to be a specific divine being, possibly even an archangel, rather than a
manifestation of God, if the 'messenger' was believed to be angelic. Furthermore, if the
messengers are seen as being two individuals rather than the same being with two different
names ('the messenger who prepares the way' and 'the messenger of the covenant') there is
no reason why one of the messengers can not be angelic and the other human, rather than
them both being human or both being divine. There has also been a suggestion that all

three are the same being with most scholars identifying 717> as 1178:7.°

1787 will 'suddenly enter the Temple', a post-exilic contrast to Ezekiel 10, where the
Lord's Glory leaves the Temple when Jerusalem goes into Exile. This passage in Malachi
is describing a purifying ritual on the 'Sons of Levi,' to refine them like gold and silver, so

that they will once again be like the Levites of Israel's past. The priesthood is being re-

Messenger, the Lord, and the Messenger of the Covenant: Malachi 3:1 Revisited,' 69-95; Andrew E. Hill,
Malachi: A New Translation with Introduction and Commentary, AB 25D (London; Doubleday, 1998), 269;
Karl W. Weyde, Prophecy and Teaching: Prophetic Authority, Form Problems, and the Use of Traditions in
the Book of Malachi BZAW 288 (Berlin: de Gruyter, 2000), 284 - 291; David L. Petersen, Zechariah 9-14
and Malachi: A Commentary, OTL (London: SCM, 1995), 209.

59 There is a range of differing scholarly views as to the dating of the text. Mignon R. Jacobs, The Books of
Haggai and Malachi (William B. Eerdmans, Grands Rapids, 2017), 132-133.

60 Snyman, 'Once Again,' 1033-1037.
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established and divinely sanctioned, in order to enable the function of the priesthood in the
Second Temple. This is just like Joshua being purified to enable him to function as High
Priest in Zechariah 3. There is also a connection between God, a messenger and the
purifying element of a fire; a link which will be discussed later in this chapter, but which is
already clearly evident in Isaiah 6, Zechariah 3 and Malachi 3. Consequently, therefore,
after focussing more on the role of seraphim and their connection with fire, this chapter

will continue to investigate the connection within scriptural texts between God, divine

beings and fire.

1.2 SERAPHIM AND CHERUBIM

While the messenger(s) of Malachi 3 is/are ambiguous, the divine beings in Isaiah 6 are
clearly described. The word 'seraphim’ is thought to derive from the word 77w which is
associated with 'fire' or 'burning'.®! In other passages from Isaiah (14:29 and 30:6) the
seraph are referred to as flying seraph and appear to be connected with a species of snake
or serpent. (79wn 77W). Indeed, 77 is a term which is used in connection with snakes and
serpents throughout the Hebrew Bible.%? Depictions of serpents were a common form of
iconography and serpents were associated with royalty and divinity throughout the Ancient
Near East (ANE). The concept is thought to originate in Egypt, where the cobra or Uraeus

163

was used on Pharaoh's headdress as 'a protective spirit to ward off evil."®” This, however,

raises the question of why God would have winged serpents worshipping him in the Holy

61 Ross G. Murison, 'The Serpent in the Old Testament,' The American Journal of Semitic Languages and

Literatures, 21: 2 (1905), 121; Witherington 111, Isaiah Old and New,74. Roberts notes that reference to the
word for burning comes from a later tradition than the comparison with a serpentine dragon. J.J.M Roberts,
First Isaiah, ed. Peter Machinist. Hermeneia Series (1517 Media and Fortress Press, 2015), 97. JSTOR
https://doi.org/10.2307/j.ctvgs0919. Accessed 12 December 2022.

62 For a survey see Murison, 'The Serpent in the Old Testament,' 115-130.

63 Roberts, First Isaiah, 96.
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of Holies? After all, is the snake not synonymous with the tempter of humanity in the

Garden of Eden?%*

I believe the answer may be provided by looking at ancient Mesopotamian mythology, in
which a serpent-like dragon (which Van Buren terms an ophidian) was believed to serve
and worship in subservience, a particular deity.®> This dragon had the head of a snake and
the body of a serpent, with the earliest versions looking like a lizard such as the Komodo
Dragon rather than a snake.®® There are 0973 o°Wmig 'fiery serpents' (which are under
God's control) mentioned in other scriptural passages, including Numbers 21:6, Numbers
21:8 and Deuteronomy 8:15. Their fiery appearance makes them the perfect species of
divine being to pluck a piece of coal from the fire and place it against Isaiah's lips. The

nature of this fire will be analysed later in the chapter.

Here it is also important to mention that a second dragon depiction is described by Van
Buren, this time of a winged dragon which was part lion and part bird of prey (which Van
Buren terms a leonine dragon®”) and, significantly, neither of these dragons was associated

with evil or thought to be malevolent towards humanity.

64 Roberts suggests, however, that the seraph are actually protecting themselves from God's glory and
divinity, rather than warding off evil spirits on God's behalf. They reinforce God's holiness and sacredness
against all which is profane or unclean. Hence, the seraphim covering their faces and their feet (or genitals)
See discussion above. Roberts, First Isaiah, 97.

65 See E. Douglas Van Buren, 'The Dragon in Ancient Mesopotamia' Nova Series 15 GBPress (1946): 2.
Although now dated, this article still provides prolific archeologic data concerning the development of
traditions concerning dragons in the ANE.

%6 Van Buren, 'The Dragon in Ancient Mesopotamia,' 13.

7 Van Buren, 'The Dragon in Ancient Mesopotamia,' 9.
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This second dragon is, of course, similar to the depiction of two of the heads of the four
living creatures from Ezekiel, which are themselves synonymous with the cherubim (Ez.
10:15). I do not believe that it is coincidental that the seraphim are thought to resemble the
ophidian dragon nor that there is a similarity between the cherubim and the leonine dragon.
The seraphim are only named (in the plural) in Isaiah 6, an eighth-century text written
around the time of the Assyrian invasion, whereas the cherubim are described in Ezekiel, a
sixth century text written around the time of the Babylonian Exile. It is evident from Van
Buren's article that while both depictions of dragons existed, the ophidian dragon was
more popular in earlier time periods, the leonine dragon being more popular in and being
established by, the time of the Babylonian Exile. It is, perhaps, not surprising then, that
Isaiah sees seraphim flying around and worshipping God, yet Ezekiel sees cherubim in the

heavenly throne room. Each prophet is speaking into the more mainstream religious

symbolism of their time period.®®

Within Ancient Near Eastern mythology, it was also common in depictions on seals for
God's to be seen standing on a dragon's back, or for dragons to be seen as the seat (chair)
or footstool of a deity.®” Cherubim are given this function in other scriptural passages (c.f 1
Samuel 4:4; 2 Samuel: 6:2; Psalm 80:1; Psalm 99:1). Comparatively, in other passages
God is seen as being enthroned above the cherubim (c.f 2 Kings 19:15; 1Chronicles 13:6;
Isaiah 37:16;) In two more passages, God is described as flying on a cherub (c.f 2 Samuel

22:11; Psalm 18:10).

68 Roberts comments on how it was during the eighth century and the early part of the seventh century B.C.E
that flying serpents were best represented in Judean Iconography. Roberts, First Isaiah, 97.
% Van Buren, 'The Dragon in Ancient Mesopotamia,' 1-45.
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Both the seraphim and cherubim are associated with fire and in each of Isaiah's and

Ezekiel's visions are mentioned in the context of burning coals and fire on an altar.

Ezekiel 10:1-7:
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Then I looked, and above the dome that was over the heads of the cherubim there
appeared above them something like a sapphire, in form resembling a throne.

He said to the man clothed in linen, “Go within the wheelwork underneath the
cherubim; fill your hands with burning coals from among the cherubim, and scatter
them over the city.” He went in as I looked on. Now the cherubim were standing on
the south side of the house when the man went in; and a cloud filled the inner
court. Then the glory of the LORD rose up from the cherub to the threshold of the
house; the house was filled with the cloud, and the court was full of the brightness
of the glory of the LORD. The sound of the wings of the cherubim was heard as far
as the outer court, like the voice of God Almighty when he speaks.

When he commanded the man clothed in linen, “Take fire from within the
wheelwork, from among the cherubim,” he went in and stood beside a wheel. And
a cherub stretched out his hand from among the cherubim to the fire that was
among the cherubim, took some of it and put it into the hands of the man clothed in
linen, who took it and went out.

Just as the seraphim touch Isaiah's mouth with a coal, the cherubim hand some flaming

coals to a man dressed in linen. After the man leaves, God's Glory leaves the Temple

(Ezekiel 10: 10-18). The Glory of God leaving the Temple in Ezekiel 10 is poignant, it is

meant to be reminiscent of, and in direct opposition to, Solomon's Temple dedication

ceremony in 2 Chronicles 7:1 when God's Glory entered the Temple as fire from heaven

and consumed the offering on the altar. The Temple is then subsequently filled with God's
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Glory. For the Glory of God to now be leaving the Temple after the coals have been
removed from the altar in the book of Ezekiel is significant, since it marks the
Babylonians' total and utter destruction of Jerusalem and their victory in war. This fire,
then, on which burnt offerings and animal sacrifices would have been made, is clearly seen
as creating a liminal space between heaven and earth. When the coals are removed, this
link between humanity and the divine is lost and God (along with the cherubim), is

believed to have physically left the Temple.

1.3 ANGELS, FIRE AND ANIMAL SACRIFICE

The worship and praise of God by the seraphim provide the only example of recorded
liturgical words used by divine beings in scripture. However, there are two scriptural
accounts which in turn, describe two separate liturgical events that include angels. Both

occur in Judges and both focus on angels and the offering of a sacrifice.
Account number 1: Judges 6:11- 24
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Now the angel of the LORD came and sat under the oak at Ophrah, which
belonged to Joash the Abiezrite, as his son Gideon was beating out wheat in the
wine press, to hide it from the Midianites. The angel of the LORD appeared to him
and said to him, “The LORD is with you, you mighty warrior.” Gideon answered
him, “But sir, if the LORD is with us, why then has all this happened to us? And
where are all his wonderful deeds that our ancestors recounted to us, saying, ‘Did
not the LORD bring us up from Egypt?’ But now the LORD has cast us off, and
given us into the hand of Midian.” Then the LORD turned to him and said, “Go in
this might of yours and deliver Israel from the hand of Midian; I hereby
commission you.” He responded, “But sir, how can I deliver Israel? My clan is the
weakest in Manasseh, and I am the least in my family.” The LORD said to him,
“But I will be with you, and you shall strike down the Midianites, every one of
them." Then he said to him, “If now I have found favour with you, then show me a
sign that it is you who speak with me. Do not depart from here until I come to you,
and bring out my present, and set it before you.” And he said, “I will stay until you
return.” So Gideon went into his house and prepared a kid, and unleavened cakes
from an ephah of flour; the meat he put in a basket, and the broth he put in a pot,
and brought them to him under the oak and presented them. The angel of God said
to him, “Take the meat and the unleavened cakes, and put them on this rock, and
pour out the broth.” And he did so. Then the angel of the LORD reached out the tip
of the staff that was in his hand, and touched the meat and the unleavened cakes;
and fire sprang up from the rock and consumed the meat and the unleavened cakes;
and the angel of the LORD vanished from his sight. Then Gideon perceived that it
was the angel of the LORD; and Gideon said, “Help me, Lord GOD! For I have
seen the angel of the LORD face to face.” But the LORD said to him, “Peace be to
you; do not fear, you shall not die.” Then Gideon built an altar there to the LORD,
and called it, The LORD is peace. To this day it still stands at Ophrah, which
belongs to the Abiezrites.

Account number 2: Judges 13: 15-24
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Manoabh said to the angel of the LORD, “Allow us to detain you, and prepare a kid
for you.”

The angel of the LORD said to Manoah, “If you detain me, I will not eat your food;
but if you want to prepare a burnt offering, then offer it to the LORD.” (For
Manoah did not know that he was the angel of the LORD.)

Then Manoabh said to the angel of the LORD, “What is your name, so that we may
honour you when your words come true?”

But the angel of the LORD said to him, “Why do you ask my name? It is too
wonderful.”

So Manoah took the kid with the grain offering, and offered it on the rock to the
LORD, to him who works wonders.

When the flame went up toward heaven from the altar, the angel of the LORD
ascended in the flame of the altar while Manoah and his wife looked on; and they
fell on their faces to the ground.

The angel of the LORD did not appear again to Manoah and his wife. Then
Manoabh realized that it was the angel of the LORD.

And Manoah said to his wife, “We shall surely die, for we have seen God.”

But his wife said to him, “If the LORD had meant to kill us, he would not have
accepted a burnt offering and a grain offering at our hands, or shown us all these
things, or now announced to us such things as these.”

The woman bore a son, and named him Samson. The boy grew, and the LORD
blessed him.

These two passages from Judges are very similar and so lend themselves to comparison. In
both passages the angel appears unexpectedly and neither Gideon nor Manoah realize with
whom they are conversing until the angel disappears. Both Gideon and Manoah recognize
the angel as a manifestation of the Lord and panic that they are going to die since they
have seen God face to face. In the Gideon account, it is God himself who responds to
Gideon when he cries out in fear and panic, assuring Gideon that he shall not die. Manoah
also voices a similar fear, once again acknowledging the angel who has been with him as a
manifestation of God. This time however, it is his wife who is the voice of reason. The
understanding in both of these narratives of the angel being a representation and

manifestation of God implies that it is an early text in the development and thinking
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around angelology, since the figure in the text is not identified as a personified figure with
a name such as Michael or Gabriel. There is also still a strong connection with the angel

being 'the angel of the Lord,' in the same way as 'the angel of the Lord' went in front of the

Israelites as they wandered in the desert during the Exodus from Egypt.

It is obvious from reading both of the texts above that these two accounts are extremely
similar, although when we compare the narratives there is one rather large difference:
Manoah and his wife act as instructed, whereas Gideon does not. In fact, Gideon puts God
to the test on another two occasions (after this account), with the sign of the fleece (Judges
6:36-40). Little is said about the angel in either text. In fact, as far as [ am aware, the
importance of the angel in this narrative has largely been ignored or overlooked within

scholarship.

I would therefore now like to focus in more detail on the angelic nature of these accounts.
In the first account, Gideon is bringing food out to his visitor, both showing and sharing
hospitality. The angel turns Gideon's offering of food to him into a burnt offering. The
angel creates the fire to consume the food, then vanishes. In the Manoah narrative, Manoah
also offers hospitality to the angel, but this time the angel refuses politely and asks instead
that Manoah proffers a burnt offering to God. Manoah does so and when the flame is
blazing on the altar both Manoah and his wife see the angel ascend to heaven in the flame.
The Manoah narrative is more detailed and in the Gideon narrative the angel is not seen
ascending to heaven but simply vanishes. In both accounts however, the angel disappears
when a burnt offering is offered and the fire upon which the offering is to be made is

crucial in both accounts. The fact that the angel uses the flames of the sacrifice to ascend
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to heaven, supports my theory that an altar fire was believed to create a liminal space

between heaven and earth: a space where angels could ascend (and also possibly

descend?),”? and where humanity and the divine could come together in worship.”!

These passages in Judges suggest, however, that the idea of there being a connection
between heaven and earth and between humanity and the divine, is prominent in the
offering of sacrifices. The fire of the altar provids a means by which the angels could
travel up to heaven after delivering a message from God. Although there is no evidence in
either of these passages to suggest that angels could also use the flames of the fire to
descend to earth, this is perhaps also a possibility. Unless, of course, the ascent of the
flame with the sacrificial offering was considered so holy, ascending would be the only
belief, as to descend would be to be going against the flame and potentially desecrating the
sacrificial offering. What these passages from Judges do confirm though, is that the belief
in an angelic connection when worshipping is not a new introduction or new belief when
the offering of prayer is being used as a substitution for the offering of a sacrifice. Nor was
it a belief solely held of the Yahad.”? It is a belief already founded in scripture within the
context of sacrificial offering. The belief of an angelic connection in worship is therefore
probably deliberately chosen by the Yahad to support the validity of prayer as a means of

offering and to provide the same subconscious link in the worshipper's mind. It may also

70 James L. Kugel, The Ladder of Jacob: Ancient Interpretation of the Biblical Story of Jacob and His
Children (Princeton: PUP, 2006), 9-35 esp. p.24.

7! In Chapter 4 of this thesis we will investigate the offering of a sacrifice in comparison with the offering of
prayer. In fact, I would propose that this thesis as a whole, will show the importance of a liminal space, a
space where humans and angels can come together and worship God.

2 See Chapters 3 and 4.
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be a broadly political move, potentially making the use of prayer, rather than a sacrificial

offering, more palatable and less problematic.”

Prayer and sacrifice are connected in Daniel 9:21, in which the archangel Gabriel appears
to Daniel whilst Daniel is in prayer at the time of the evening sacrifice. This verse then
shows a correlation between prayer and sacrifice and supports the idea that prayer offered
at the traditional times when a sacrifice would have been offered is a suitable and adequate

substitute for a sacrifice.

The question of angels’* ascending and possibly descending, naturally reminds one of
Jacob's ladder in Genesis 28, in which Jacob sees angels ascending and descending on a
ladder or stairway. The narrative of Jacob's ladder is important because in his vision, Jacob
sees a liminal space created between heaven and earth which angels can use freely, to go
between one realm and the other. This provides evidence for the idea that angels could
freely travel between heaven and earth, linking God and humanity and acting as a conduit

between the two.

It 1s often believed that it is a ladder/staircase upon which the angels are ascending and

descending in Genesis 28. However, the Hebrew is unclear as to whether the angels are

73 There is a complicated relationship between prayer and sacrifice. Scholarship regarding sacrifice at
Qumran is also complex. For a discussion of this issue, see Chapter 4.

74 Camilla Hélena von Heijne suggests that the 2>77x *3%9 in Genesis 28:12 could be synonymous with the
Sons of God mentioned in Job 1:6 and 2:1, but it is perhaps more likely that these are meant to be the same
Sons of God who appear in Genesis 6 and so were actually the angels which fell alongside Satan, who in Job,
also appears in the heavenly realm. See Camilla Hélena von Heijne, The Messenger of the Lord in Early
Jewish Interpretations of Genesis. Beihefte zur Zeitschrift fur die Alttestamentliche Wissenschaft (Berlin:
Walter de Gruyter GmbH & Co., 2010), 75.
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ascending and descending on the ladder or upon Jacob in his dream (as the suffix 12 is used
which could refer to either). As VanderKam has noted, both the Latin and Ethiopic version
of Jubilees remove any ambiguity and use feminine suffixes, indicating that it is the ladder

upon which the angels are ascending and descending.””

The uncertainty of the Hebrew in Genesis 28 as to whether the angels are ascending and
descending on the ladder or upon Jacob in his dream, is debated in Genesis Rabbah
68:12,13,14. Rabbi Abuhu discounts the fact that the angels could be ascending and
descending on Jacob because 'the words of dreams do not ascend and do not descend.' Bar
Kapra advances the discussion by arguing that all dreams are interpretable and that Jacob's
dream can be understood in the following manner:

Bar Kapra taught: There is no dream that does not have an interpretation.
Behold a ladder, this is a sheep. Placed on the earth, that is the altar (Exodus
20), Make me an altar of earth. And it's head reaches the heavens, those are
the offerings, whose scent rises to the heavens. And behold the angels of God,
those are the High Priests. Rising and descending on it, that rise and descend
with a sheep. And behold God is standing on it, (Amos 9): I have seen God
standing on the altar. The rabbis interpret it as Sinai: He dreamed and behold
there was a ladder, that is Sinai. Resting on the ground, (Exodus 19) and they
stood at the bottom of the mountain. And its head reached the heavens,
(Deuteronomy 4) And the mountain burned with fire unto the heart of
heavens.....

Genesis Rabbah 68:12,13,1476

In Genesis Rabbah then, there is a clear explanation of a belief that angels (as God's High
Priests) could use the offering of an animal sacrifice to both descend from and ascend to

heaven. God remains in heaven. Further, the theophany of Sinai is connected with the act

7> VanderKam also comments that the position of God in the Hebrew could either be at the top of the ladder
or over Jacob, again the Latin and Ethiopic versions of Jubilees clarify God's position as being at the top of
the ladder. James C. VanderKam 'Jubilees 27" in Jubilees 22-50: Hermeneia A Critical and Historical
Commentary on the Bible (Fortress Press, Minneapolis, 2018), 768.

76 Bereishit Rabbah 68 Translation from: https://www.sefaria.org/Bereishit Rabbah.68.13?lang=bi.




Judith A. Clark 45
Oriel College

DPhil in Theology, Hilary Term 2023

Reach for the Sky: A Typology of Angelic Discourse and its Liturgical Impact within the
Yahad.

of a burnt offering on an altar and the mountain of Sinai is believed to have burned up to
the heavens allowing both God and the angels of God to be present at Sinai. Thus
constituting a truly liminal space; an intersection between earth and heaven. The fact that
angels are believed to be ascending and descending on the ladder, which is synonymous
with the sheep - the sheep itself representing a general sacrificial offering - also implies

that angels were believed to be able to travel in the material substance of the altar fire

when a sacrificial offering was offered, rising with the incense and descending to the coals.

James Kugel has investigated the function of the ladder in Jacob's dream’’ and the reason
why the angels are descending and ascending. He has described three different theories

including 'changing of the guard,"”® 'exiled angels'”’

and 'angels descending to admire
Jacob."®® Kugel continues by analysing a short pseudepigraphal text called the Ladder of
Jacob (Kugel notes this text is only known from the medieval Slavonic Tolkovaya
Paleya,?' which adapts the scriptural narrative in an unusual way.) One of these
adaptations however, portrays God as a face of fire; or at least the face of fire is (in this

narrative) where God is in the scriptural narrative (at the top of the ladder).®? This text

once again connects a human with fire, angels and the divine.

77 Walters suggests that the ladder may be 'a symbol of the accessibility of God's help and presence, a theme
distinctive to the Jacob stories.' See S. D. Walter, 'Jacob Narrative,' in The Anchor Bible Dictionary 111, ed.
David Noel Freedman (New York: Doubleday, 1992), 602 and Hélena von Heijne, The Messenger of the
Lord in Early Jewish Interpretations of Genesis, ft note 114, p. 75.

8 Kugel, The Ladder of Jacob, 18-19.

7 Kugel, The Ladder of Jacob, 19-20.

80 Kugel, The Ladder of Jacob, 21-23. Of course, another possible function of the ladder or stairway in
Genesis 28 is that the angels were using it to either go to or return from delivering messages to humans on
behalf of God. See Hélena von Heijne, The Messenger of the Lord in Early Jewish Interpretations of
Genesis, ftnote 111, p.74.

81 Kugel, The Ladder of Jacob, 25-30.

82 Some versions of Genesis 28 have God standing beside Jacob as he dreams.
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This depiction of fire, angels and God is also found in the text of Revelation, in which an
angel is described thus: "Then another angel came out from the altar, the angel who had
authority over fire' (Revelation. 14:18). This indicates that, by the end of the first century,
there was a belief that there was at least one angel who had a connection with fire. This
belief was probably founded on the Hebrew Bible/Old Testament passages discussed this
far, although an 'angel of fire' is not explicitly mentioned in the Hebrew Bible/Old
Testament. As explained above however, the passages in Judges 6 and 13, Ezekiel 10 and

Isaiah 6 all contain a heavenly being - be it an angel, cherub or seraph - which has some

connection with fire.

The face of fire in the Ladder of Jacob recalls the burning bush which God uses to speak
with Moses in Exodus 3.%% In Exodus 3, an angel's face appears in the fire first, before God
replaces the angel and speaks directly to Moses. The angel therefore acts as an
intermediary between heaven and earth, between God and Moses. The angel has to enter
the liminal space first, before any communication between a human (Moses or Jacob) and
God can occur. The angels on the ladder/stairway provide a similar function for Jacob in
Genesis 28 as the angel in the fire does for Moses in Exodus 3. If viewed from this

perspective, the angel which ascends in the fire of Gideon's offering in Judges not only

85 Durham labels this a theophanic fire but believes that the angel and God are believed to be the 'same and
single reality.' The angel, then, is a manifestation of God like 'the angel of the Lord' motif and not a being in
its own right. Durham argues the same for Gen 18 and Judges 6. I believe the angel is acting as an
intermediary, as explained in the text above. See John I. Durham, Exodus WBC 3 (Michigan:
Zondervan/Thomas Nelson, 1987), 31. Also, in Exodus 3 God identifies himself as being the God of
Abraham, Isaac and Jacob/Israel and tells Moses to remove his sandals because he is standing on Holy
Ground. Therefore, like Jacob, Moses is unaware that he is in a holy place until his encounter with the
divine.
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provides a liminal space and place, but actually provides the very means of opening up

communication with God, who remains in the heavenly realm.

In Genesis 28, when Jacob awakens from his dream, he identifies the place where he has

been sleeping not only as Bethel (the House of God) but also as o°nwn vy ) 'the Gate of

=¥

Heaven,'*

recognising not only the liminality of the place but also of the space. When
Jacob returns to his native land in Genesis 32 this liminality is recognised once more.
Jacob fights with a stranger, described as a man but believed to be either an angel or God
in human form. Jacob wrestles with the divine. There is here another encounter with the
divine world, this time a physical, active encounter after the passive, observant one-sided
description of the dream in Genesis 28. Jacob wrestling this figure also neatly ends this
part of the narrative, for it concludes and completes the promise God gives to Jacob in his
dream in Genesis 28: J21yX X7 *2 NN]T M7RT™7% TNIWT 1207 WK 203 TN Y 3 T
T2 °P277WR DR neiby-ox WX 7¥ 'Know that I am with you and will keep you wherever
you go, and will bring you back to this land; for I will not leave you until I have done what
[ have promised you.®™ The angels of God are mentioned as being with Jacob in Genesis
32:1 when he sets out from Laban's land and back towards his native land. In Genesis 32,

God's promise of remaining with Jacob is fulfilled, as Jacob does return to the land; a fact

which causes Jacob to wrestle with the divine. This 1s a metaphorical expression of a

8 According to Sarna such beliefs were popular in the ANE. See Nahum M. Sarna, The JPS Torah
Commentary Genesis n°wx72: The traditional Hebrew Text with the New JPS Translation Commentary by
Nahum M. Sarna (Philadelphia: Jewish Publication Society, 1989),199. See also Hélena von Heijne, The
Messenger of the Lord in Early Jewish Interpretations of Genesis, ft note 118, p.75.

85 Equally God promises to send an angel to guide, lead and protect Moses, the angel of the Lord then later
goes before Moses and the Israelites during the Exodus from Egypt.
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spiritual fight perhaps, but it is nonetheless a very real, physical and difficult fight for

Jacob.

Tigchelaar, in a very persuasive paper, has identified the seer in the Aramaic New
Jerusalem text (11Q18) as being most probably Jacob.3¢ The tradition which developed of
Jacob as a visionary is based upon Genesis 28 and the 'exegesis of the scriptural text, and
in part the transformation of earlier traditions."®” The vision of the ladder and the angels in
Genesis 28 is interpreted as referring to the future of Jacob's descendants, whereas the
literature discovered amongst the Dead Sea Scrolls and in Jubilees suggests that Jacob's
return to his homeland provided Jacob with another (non-scriptural) vision which enabled
Jacob to see the new future eschatological temple and new city.®® If Jacob is indeed the
seer in the New Jerusalem text then the fact that Jacob didn't build a temple nor a
scanctuary at Bethel (according to Jubilees) means that Jacob 'may have served as an
example for those who did neither serve in the temple nor dwell at Jerusalem, but awaited

an eschatological temple and New Jerusalem.'®’

8 Tigchelaar's reasoning for the identification of Jacob is thorough and is informed by a variety of
interpretative and investigative research. For his detailed discussion see Eibert Tigchelaar, 'The Imaginal
Context and the Visionary of the Aramaic New Jerusalem,' in Flores Florentino: Dead Sea Scrolls and Other
Early Jewish Studies in Honour of Florentino Garcia Martinez, eds., Anthony Hilhurst, Emile Puech and
Eibert Tigchelaar. JSISup 122 (Leiden: Brill, 2007), 257-270.

87 Tigchelaar, 'The Imaginal Context and the Visionary of the Aramaic New Jerusalem,' 267. See also Kugel,
The Ladder of Jacob.

88 Tigchelaar, 'The Imaginal Context and the Visonary of the Aramaic New Jerusalem,' 266 and 268.

% Tigchelaar, 'The Imaginal Context and the Visionary of the Aramiac New Jerusalem,' 270.
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1.3.1 ANGELS, FIRE AND PROTECTION

Another passage which associates a divine being with fire is Daniel 3 when Shadrach,

Meshach and Abednego are thrown into the fiery furnace for refusing to worship the
golden statue erected by King Nebuchadnezzar.

Daniel 3:24-30:
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Then King Nebuchadnezzar was astonished and rose up quickly. He said to his

counselors, “Was it not three men that we threw bound into the fire?” They
answered the king, “True, O king.”He replied, “But I see four men unbound,
walking in the middle of the fire, and they are not hurt; and the fourth has the
appearance of a god.”

Nebuchadnezzar then approached the door of the furnace of blazing fire and said,

“Shadrach, Meshach, and Abednego, servants of the Most High God, come out!
Come here!” So Shadrach, Meshach, and Abednego came out from the fire. And

the satraps, the prefects, the governors, and the king’s counselors gathered together
and saw that the fire had not had any power over the bodies of those men; the hair
of their heads was not singed, their tunics were not harmed, and not even the smell

of fire came from them. Nebuchadnezzar said, “Blessed be the God of Shadrach,
Meshach, and Abednego, who has sent his angel and delivered his servants who
trusted in him. They disobeyed the king’s command and yielded up their bodies
rather than serve and worship any god except their own God. Therefore [ make a

decree: Any people, nation, or language that utters blasphemy against the God of
Shadrach, Meshach, and Abednego shall be torn limb from limb, and their houses
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laid in ruins; for there is no other god who is able to deliver in this way.” Then the

king promoted Shadrach, Meshach, and Abednego in the province of Babylon.
In this account in Daniel, the three men thrown into the fire are protected from being burnt
by a 'fourth man' who has 'the appearance of a God,' or literally in Biblical Aramaic, 'the
appearance of a son of the gods,' P82 np7 X027 °7 7). Goldingay explains that to
mean 'the Son of God' in Aramaic, the more emphatic X798 or X77% would be needed. He
then clarifies that the Biblical Aramaic meaning of 1°717X is not used elsewhere in the same
way as the Biblical Hebrew o°77198.°° There is, then, some ambiguity as to the identification
of the 'fourth man' in the fire in Daniel 3. Jewish tradition has associated this being with
Gabriel, who appears in both Daniel 8 and 9.°! In fact, later in the same passage (Daniel
3:28), Nebuchadnezzar identifies this being as God's angel (72%77), before announcing his
belief in the most-high God. The ambiguity within this text exists because in one verse
(Daniel 3:25) the figure in the fire is being identified as God whilst in another verse
(Daniel 3:28) the figure is being identified as an angel, thereby creating the same
ambiguity as appears in Exodus 3. Scholars often consider the angel in Exodus 3 to be an
error, or a manifestation of God (rather than a divine being in its own right), in order to
explain the presence of both figures in the fire conversing with Moses;*? but why can the

angel not appear first then be replaced in the fire by God (i.e there are two separate

beings). Why should both beings have to be the same? Of course, in Daniel 3 God is not

% John Goldingay, Daniel Revised Edition, WBC 30. (Zondervan Academic: Grands Rapids Michigan,
2019), 226. Michael Segal has argued that differences and divergences in divine epithets do not provide
sufficient evidence to signify multiple authors or to 'determine separate sources'. See Michael Segal, 'From
Joseph to Daniel: The Literary Development of the Narrative in Daniel 2. Vetus Testamentum 59 (2009):130.
In Chapter 3 we will explore the concept of o°717% and will argue that the word can be used to refer both to
angelic beings or to God.

! Goldingay, Daniel Revised Edition, 227.

92 Goldingay suggests that the 7872 in Daniel 3 may actually mean 'God' himself. In the same way as
Yahweh's 787 means God in Exodus 3. Goldingay, Daniel Revised Edition, 235.



Judith A. Clark 51
Oriel College

DPhil in Theology, Hilary Term 2023

Reach for the Sky: A Typology of Angelic Discourse and its Liturgical Impact within the
Yahad.

actually seen, as the divine being in the fire has protected and saved the three men in the
same way as Moses is protected by the angel in the fire when he converses with God in
Exodus 3. However, God is 'seen' in Daniel by Nebuchadnezzar, but not in any literal

sense. The 'seeing' that occurs in Daniel is in the miracle which enables Nebuchadnezzar to

recognise God as 'the Most-High God' (Daniel 4:1).

Additionally, in Genesis 48: 15-16 Jacob calls on 'the God before whom my ancestors
Abraham and Isaac walked, the God who has been my shepherd all my life to this day, the
angel who has redeemed me from all harm' to bless Ephraim and Mannasseh, Joseph's
sons. This implies that in this passage in Genesis 48, the angel was viewed as a
manifestation of God, rather than a divine being in its own right. However, in other
scriptural passages angels are also called upon by humans to bless God, such as in Psalm
103:20-21, signifying, once again, a developing angelology. Angels are themselves never
blessed, but always direct any blessing and thanks towards God just as we have seen in the
two passages from Judges above. The ritual of blessing God is then associated with the

offering of a sacrifice.

Next, there may be a connection between the fire in Daniel 3 and Daniel 7: 9- 10, in which
God is described as sitting on a throne of 'fiery flames' with wheels of 'burning fire.' Verse
10 also states that 'A stream of fire issued and flowed out from his presence. A thousand
thousand served him and ten thousand times ten thousand stood attending him.' In this
vision of Daniel's therefore, God, fire and other divine beings (usually presumed to be
angels) are all once again connected. Those serving and attending God provide a similar

function to the angel in the bush mentioned in Exodus 3: they act as an intermediary or a
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shield between God and Daniel. Daniel does not just view God, but view him in relation to
fire and the divine throng. The Jewish Study Bible comments that here 'God is described in
corporeal terms in the way that El is pictured in Canaanite myth,"3 once again showing a
connection between the scriptural understanding of the divine throne room and that of
wider ANE culture. An image of God and the divine throne room is being developed and
re-developed using pictorial influences from surrounding cultures, in a similar way to the

way that the ophidian and leonine dragons from Assyrian and Babylonian cultures

developed into the cherubim and seraphim of Ezekiel 10 and Isaiah 6.

In an interesting parallel with Daniel 7, fire is also used within the liturgy of the Shirot.
The imagery of a 'stream of fire' is used within the Shirot in Shir 12, although in the
context of Shir 12 it seems to refer to the 'spirits of the holiest holiness,' appearing like a
stream of fire, rather than streams of fire issuing forth from God's presence. The language
used is also different from Daniel 7:10. In Daniel 7:10 the phrase used is 733 37 70

TR~ P91 whereas in Shir 12 (4Q405 20-21-22) it is 2nwn N1AT2 WK 2w X

Newsom believes there is a similarity between Shir 12 and Ezekiel 1:27. She also notes
that the word "nwn in Shir 12 has a meaning closer to that used in Ezekiel, and simply
refers to the 'bright shining quality of the glory of God,' rather than the later more mystical

esoteric interpretation of the word.”®> Whilst Ezekiel 1 and 10 both include have refrences

93 The Jewish Study Bible (Oxford: Oxford University Press, 2014), Kindle Edition, 1660.

%4 This sentence in Shir 12 is harder to translate. See Newsom, Songs of the Sabbath Sacrifice, 315-316.
'Wings of knowledge' is reconstructed with certainty due to overlap between 11QShirShabb 3-4 and 4Q405
20 ii 21-22. Newsom, Songs of the Sabbath Sacrifice, 303. Also, for more on the use of (anT) N7 see
Newsom Songs of the Sabbath Sacrifice, 141.

95 Newsom, Songs of the Sabbath Sacrifice, 316.
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to fire, there is no mention of a 'stream of fire.' Further, the references to the 'throne of
glory' in the Shirot appear to depend strongly on Ezekiel 1 and 10. Also, the heavenly

temple described in Shirot 9-13 is heavily reminiscent of the temple described in Ezekiel

40-48. Indeed, Newsom writes the following:

The Sabbath Shirot are in no sense simply a commentary on Ezekiel 40-48.
Many of the interests of the Shirot do not coincide with those of Ezekiel.
The Shirot are not, for instance, concerned with the dimensions of the
heavenly temple, with a complete account of all its chambers, or with the
details of the legal material found in Ezekiel 40-48. What does concern the
Sabbath Shirot is a description of the angels and their praise in the heavenly
temple; and it appears that the author has selected and expanded those
materials in Ezekiel which lend themselves to such an account. While the
broken condition of the Sabbath songs makes it difficult to specify just how
closely Ezekiel 40-48 served as a structural outline for Sabbath songs nine
through thirteen, there is enough evidence to indicate its crucial role.”®

There is, however, certainly more of an obvious dependence on Ezekiel than on Isaiah.
Seraphim are not mentioned in the remaining manuscripts whereas cherubim are described
in the carving and general artwork of the temple and as divine beings who praise God
alongside the angels. The cherubim in the Shirot are described as having 'wings of
knowledge®’ ny7 015 and of offering praise in a voice of silence nnnT 7 (in language

similar to 1 Kings 19:12 17 fnn7 99 ). This is a very different picture from the praise

offered to God in Isaiah 6. (4Q405 20 1i-21-21: 6-8).

The idea of the spirits having an appearance like fire may itself stem from a scriptural

belief that 'He makes his messengers winds, his ministers a flaming fire,'

% Newsom, Songs of the Sabbath Sacrifice, 52. The importance of Ezekiel 1, 10, 43, and 40-48 in
comparison with the Shirot is referenced throughout Newsom's work, but see especially pages 16, 52 and 58.

97 'Wings of knowledge' is reconstructed with certainty due to overlap between 11QShirShabb 3-4 and
4Q405 2011 21-22.
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WR YRR Nimn vaxYn ayy (Psalm 104: 4), with the ministering angels believed to be those
in the divine throne room, or Debir.”® In fact, Newsom notes that the Shirot also mentions
TR ™71 'streams of light' (4Q405 15 ii 2)* in connection with WX *277 X ' [the]
appearance of flames of fire' (4Q405 15 ii 3). Unfortunately, this part of the text is quite
fragmentary and the connection or object of the 'streams of light' and the 'flames of fire' is
in the lacunae. The connection is however, also serendipitously made in another of the

fragments that have been discovered. 4Q403 ii 9 states 72°20 WX N277 *172 MR MMM

'And divine spirits, shapes of flaming fire round about it."%

In the above passages from the Shirot, divine beings are being described as having the
appearance of flames of fire. This is an interesting notion when looked at in comparison
with the Judges 13 passage discussed above, in which the angel uses the fire of the
sacrificial offering to ascend to heaven after speaking with Manoah and his wife. The text
from the Shirot lends evidence to the interpretation that instead of disappearing, the angel
in Judges is thought to become the substance of fire and is thought to use the flames of the
altar to ascend to heaven; once more suggesting that the fire of an altar is perceived as
creating a bridge between the divine and the earthly. Also, if divine beings such as the
spirits in the Shirot and the angel in Judges can assume the material form of fire, then it is
not surprising that Moses sees an angel in the flames of the fire of the burning bush before
he heard God speak. The angel iss acting as a conduit between God and Moses. God may

even speak through the angel which has the material form of fire.

%8 See the discussion in Chapter 3 in reference to the Shirot and the angels of the presence and the elim.

% In DJD XI this is translated as 'rivers of fire.' See Carol Newsom 'Shirot 'Olat HaShabbat' in Qumran Cave
4 VI: Poetical and Liturgical Texts Part 1. eds., Esther Eshel et al. DJD XTI (Oxford: Clarendon Press, 1998),
335.

100 This translation is Carol Newsom's. See Songs of the Sabbath Sacrifice, p.241.
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There are, then, several passages which place a divine being (often thought to be an angel)
within a theodicy concerning fire. In Judges 6 and 13, the angel is connected with the fire
of the burnt offering; in Exodus 3 and Daniel 3 divine beings appear in the flames and in
Isaiah, a seraph has to touch Isaiah's lips with a coal before he is able to hear the word of
the Lord. In Ezekiel, the cherubim are seen first before Ezekiel can see God; the fire from
the altar also needs to be removed by the man in linen before God and the cherubim leave

the Temple. Given the connection of fire, divine beings and humanity amongst all of these

scriptural passages, it seems prudent to analyse the nature of these fires in more detail.

1.3.2 FIRE

The nature of the material substance of the fire in each of these scriptural accounts needs
investigating since it is all too easy to assume that we understand what the passages mean
by fire and flames. Fire is hot, it burns, it is destructive. It is also used in the process of
purifying gold and silver, in which the hottest part of the flame is used here to strip the
metal of all its impurities. This purifying side of fire has already been briefly focussed
upon in relation to the passage from Malachi 3. However, the substance of the other fires

has not yet been discussed. I shall therefore, now turn to analyse these fires in more detail.

Firstly, within the narratives this chapter has concentrated upon there is a mixture of
earthly and heavenly lit fires. The fire which the three men are thrown into in Daniel 3 is
set by humans. Also, the fire lit in Judges 13 appears to be lit by Manoah, rather than the
angel. Though the text is not explicit, it does state that

Manoah took the kid [goat] with the grain offering, and offered it on the rock
to the LORD, to him who works wonders. When the flame went up toward
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heaven from the altar, the angel of the LORD ascended in the flame of the

altar while Manoah and his wife looked on.
This implies that Manoah built the fire for the offering of the goat and the grain and that
the angel therefore ascends to heaven using normal, regular human fire. The fires in Judges
6 and Exodus 3 contrastingly, are formed by a heavenly being. The texts of Isaiah 6 and
Ezekiel 10 are also usually understood as being dreams or dream visions of a heavenly
temple and consequently the fires mentioned in both of these passages may then also be
divine and divinely lit. The fire mentioned in Malachi is as ambiguous as the rest of the

text: if the messenger is human then presumably so is the fire, whereas if the messenger is

divine then the fire is likewise.

The fires in Judges 13 and Daniel 3 are, then, instantly comprehensible, as these fires are
set by humans and therefore have the regular characteristics associated with fire; the fire is
hot and it burns. Indeed, these attributes explain why each of the three fires is set: two of
the fires are built for the purpose of ritually offering a sacrifice and one is set to execute

the three men in Daniel who had gone against Nebuchadnezzar's law.

In contrast, the nature of the material substance of the heavenly lit fires'®! is not always as

immediately recognisable to us. In Isaiah the seraph uses tongs to remove the 'live coal''??

101 With great thanks to Beverley Clark, who, in a private conversation during lockdown in which I was
discussing my work on fire, God and angels, commented "Who said the fire was hot?' which inspired me to
explore the nature and purpose of divine fire as opposed to earthly fire.

12 BDB translates 'living coal' 71937 (7%7) as 'glowing stone,' 954, which implies some heat in the stone from
the altar and extends the metaphor of the divine fire within the coal. In contrast, R.B.Y. Scott believes that
the altar which the stone was taken from was fireless and so the coal was not live but a 'heated flat stone.' See
R.B.Y Scott 'The Book of Isaiah Chapters 1-39" in The Interpreter's Bible: The Holy Scriptures in the King
James and Revised Standard Versions with General Articles and Introduction, Exegesis, Exposition for Each
Book of the Bible. Vol 5 Ecclesiastes, Song of Songs, Isaiah, Jeremiah. ed., George, Arthur Buttrick (New
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from the altar before flying to Isaiah and touching his lips with it. This would then
naturally suggest that the 'live coal' taken from the altar was hot, as the seraph did not
touch the coal directly. However, the fact that the seraph immediately touches it to Isaiah's
lips raises doubts as to whether the coal is hot, for the coal does not seem to burn Isaiah: he
does not exclaim in pain after the touch of the coal nor does the experience prevent him
from speaking and answering God's question. There is actually no reaction to the coal at

all. As such, the tongs are perhaps used specifically because of the purifying element of the

coal, in other words, the tongs are used for ritual purposes and not for safety reasons.

There is also a very interesting Midrash (300-500C.E.) which incorporates both coals and
an infant Moses (Shemot Rabbah 1:26). When Pharaoh plays with Moses, Moses
repeatedly tries to take Pharaoh's crown and place it upon his own head. Pharaoh becomes
worried that this is a sign that Moses will take his throne and overthrow Egypt, so, it is
decided that Moses will be put to the test. A piece of gold and a piece of coal are put in
front of Moses to see which he will choose. Moses first reaches for the gold, but the
archangel Gabriel intervenes and moves Moses' hand so that he picks up the coal instead;
being a baby the coal goes straight into his mouth and it is believed that this results in
Moses having a speech impediment (Exodus. 4:10 'slow of speech and slow of tongue').!%

This must have meant that the coal was cool enough for Moses to touch with his hand but

York and Nashville: Abingdon-Cokesbury Press, 1956), 209. Also see John Charles Hugh Laughlin 'A
Study of the Motif of Holy Fire in the Old Testament." ProQuest Dissertations Publishing (The Southern
Baptist Theological Seminary,1975), 56.

103 RashBam disagreed with this view, believing instead that Moses had lost his ability to speak Egyptian
fluently and so was unable to debate effectively. See Jeffry H. Tigay, ""Heavy of Mouth" and "Heavy of
Tongue" on Moses' Speech Difficulty." Bulletin of the American Schools of Oriental Research, 231 (1978):57
Accessed April 19, 2021. doi:10.2307/1356746.
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was still too hot for his mouth. The coal is presumably taken from a human fire as Moses
is being tested by officials in the Egyptian court; thus the coal is hot and burns. It is
possible that the coal in this story is a reference to the coal in Isaiah 6 which touched
Isaiah's lips. Now, of course, Isaiah is an adult, whereas Moses in the Midrash is a baby,
but Isaiah does not seem to feel any pain and his speech is not altered by the touch of the
coal and one would expect a hot coal to burn both an adult and a child. The purpose of the
coal in the Isaiah narrative in fact appears to be that Isaiah is given the ability to
communicate with God in the divine throne room, as it is following the touch of the coal
that [saiah appears to be able to hear the voice of the Lord for the first time. Moses, of
course, in Exodus has a conversation with God through the burning bush and the pillar of
cloud and fire. This perhaps leads to the conjecture that the coal which Moses touched to

his lips as a baby was what then enabled Moses as an adult to have these conversations

with God.

If we now compare Ezekiel's vision with Isaiah 6: once again, the altar fire seems to have
different characteristics from a fire set by humans. In Ezekiel 10, the cherubim appear to
be able to scoop the fire up, without the need of tongs or other equipment. This fire is put
into the hands of a man clothed in linen. There is no mention of the man wearing
protective clothing, in fact the exact opposite is the case, as we are specifically told that the
man is dressed in linen (linen of course being highly flammable). However, the fire does
not seem to burn or affect the man who is given the coals to 'scatter over the city.' This
would then imply that the coals are scattered over the city not in order to burn the city, but

to provide humanity with access through the living coal, to God, whose Glory will no
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longer be present in the Temple. The coals, of course, being transportable for a people who

are now forced into exile.

The burning bush of Exodus 3 is described as a bush that is blazing, 'yet it was not
consumed.' (Exodus. 3:2) In fact, it is the very fact that the bush is not burning which leads
Moses to investigate the properties of the bush, not the angel's face appearing in the bush!
Moses did not seem to fear the flaming bush, which is particularly surprising given the
ease with which fires spread. It is the incombustibility of the bush that draws Moses
towards it and towards God's conversation with him. It is the flaming bush which enables
Moses to first converse with God. The fire obviously resembles a normal fire but it must
have a visible difference in its nature, given Moses' lack of fear and the fact that he does
not rush to put out a fire that has suddenly arisen. This fire also acts as a conduit between

God and humanity.

All three of these accounts, in Isaiah, Ezekiel and Exodus suggest that divine fire can
purify but it does not burn or consume. The flames may look like fire, but divine fire does
not have the same destructive properties as earthly fire. If this theory is then applied to the
passage of Malachi 3 it may be that the refiner's fire will purify, but not burn. Humanity's
impurities will be removed by the messenger, in a similar way to that in which Isaiah's

impurities are removed by the living coal presented by the seraph.

I decided to further investigate the nature of divine fire and Figure 1 provides examples of
fire (wX) streaming forth from God, which I am designating as divine fire, some of which

are considered to be a consuming fire and some of which are not.
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Fig. 1

Divine Fire (@R) which does
Consume

Divine Fire (wX) which
doesn't Consume

Genesis 15:17

Exodus 24:17

Exodus 3:2

Leviticus 9:24

Exodus 9:23/24 - hail is destructive, not
fire.

Exodus 13:21,22

Numbers 11: 1,2,3

Exodus 14:24

Exodus 19:18

Exodus 40:38

Numbers 9:15,16

Numbers 14:14

Deuteronomy 4:24 (metaphor)

Deuteronomy 1:33

Deuteronomy 4:11,12,15

Deuteronomy 32:22 (metaphor)

Deuteronomy 4:33

Deuteronomy 4:36

Deuteronomy 5:4,5

Deuteronomy

5:22-267

Judges 6:21(angel consumes meat)

Deuteronomy 9:15,16

2 Sam 22:9 (metaphor)

Deuteronomy 10:4

2 Sam 22:13 (metaphor)

2 Kings 2: 11 - Elijjah

1 Kings 18:23,24,25,38

2 Kings 6:17 - Elijjah

Isaiah 4:5 (future vision of prophet)

Isaiah 29:6 - future hope

Isaiah 43:2

Isaiah 30:27 (metaphor)

Nehemiah 9:12

Isaiah 30: 30, 31(?) -future hope

Nehemiah 9:19

Isaiah 54:16(?) - future hope

Job 1:16

Psalm 18:8 (metaphor) - same as 2 Sam
22:9-13

Psalm 18:12,13 (metaphor) - same as 2
Sam 22:9-13

Jeremiah 5:14(?)(metaphor)

2 Chronicles 7:1

2 Chronicles 7:3

Ezekiel 22:21-22

1 Chronicles

21:26 - burnt offering?

Key

X - fire sent to consume burnt offering or animal sacrifice on
an earthly altar.

X - God as pillar of cloud by day and flame of fire by night.
X - God as fire on Mount Saini
X - Passages already discussed.
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Figure 1 shows that some patterns begin to emerge when we investigate the nature of
divine fire. I shall start by focussing in more detail on divine fire which consumes. The
passages highlighted in purple in the table above show fire coming from heaven to
consume a burnt offering or sacrificial offering from an earthly altar. In these instances, it
is only the meat or grain offering which is consumed, the fire itself is not destructive, it
does not burn or consume the altar (except in 1 Kings 18). In the ANE, sacrifices are
thought to be food for the Gods,'!* and in the passage from 1 Kings 18, Elijah is in a
contest against the prophets of Ba'al. Two altars are constructed, one for Ba'al and one for
Yahweh. Both groups offer a ritual sacrifice to their own God, and call upon their God to
send fire from heaven to consume the sacrifice. Nothing happens at the altar to Ba'al.
Yahweh however, sends such a fire that not only is the meat consumed but so is the altar
itself, an altar which had been doused in water. Yahweh is even described as 'licking' the
water, after the fire has consumed everything, even the dust! This is a passage against

idolatry, a passage of conversion, ritual and worship. It also has an important covenantal

aspect; God proves with fire, that he is the one true God. The fire proves God's presence.

The majority of passages which show divine fire as consuming, are passages which are
related to a form of divine punishment or divine retribution. This is the fire which is often
thought of as divine fire - the image of a God who smites people, being a popular cultural
description of the warrior God portrayed within texts of the Hebrew Bible. For example,
Leviticus 10:2 depicts God sending fire to consume Nadab and Abihu who are described

as offering 'unholy fire' to God in the first place (Leviticus 10:1). The whole idea of a God

104 Deena E. Grant 'Fire and the Body of Yahweh,' JSOT 40:2 (2015):149.
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who punishes with fire is summarised in Deuteronomy 4:24: 'For the Lord your God is a
devouring fire, a jealous God.' However, it is not always fire alone which is sent to
destroy: Genesis 19:24 describes God sending fire and sulphur to destroy the cities of
Sodom and Gomorrah. Geologists have disproved the notion that Genesis 19:24 may
actually portray a volcanic eruption as there is no evidence of any volcanic activity in the
Jordan Valley. Instead, they argue that an earthquake may be behind the destruction and
annihilation of the two cities. Whilst there is no evidence for this claim either, it is a more
plausible explanation given that the Jordan Valley lies on the Syrian-African rift. Sarna
argues that since it is known that during an earthquake heat and gases are emitted from the
earth, lightning could have ignited the sulphur and bitumen in the region and caused
cataclysmic destruction, which would also explain the smoke Abraham sees rising from
the land (Genesis 19:28).!%° Further, in Exodus 9:23-25, fire and hail are sent from God as

the seventh plague against the Egyptians. However, it is the hail which destroys, rather

than the fire, which is itself quite possibly lightning:

DR PINTIY TIR AN MW AW W T20m T 2P 10y i) Bmyaoy ey ayh vsl)
P37 A T BTI¥D PIXT292 A2 TN WK TR 129 192 7in2 npms k) 712
V777NN T30 7R T APYTR DR MRIRTIY) DI TIE W72 MY 0TIER TINTOR TR T

AW ATwD

Then Moses stretched out his staff toward heaven, and the LORD sent thunder and
hail, and fire came down on the earth. And the LORD rained hail on the land of
Egypt; there was hail with fire flashing continually in the midst of it, such heavy
hail as had never fallen in all the land of Egypt since it became a nation. The hail
struck down everything that was in the open field throughout all the land of Egypt,
both human and animal; the hail also struck down all the plants of the field, and
shattered every tree in the field.

195 Sarna, The JPS Torah Commentary Genesis w73, 138.
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In Exodus 24:17 the Glory of the Lord is described as being 'like a devouring fire.'
However, this fire does not appear to devour or destroy. The simile seems to be used to
describe the appearance of the Lord: the Glory looks like a devouring fire, perhaps there is
even a fear that the fire will devour. This is the fire of/from the Lord which descends onto
Mount Sinai (the passages marked in blue in the table) and it is from this fire, smoke and
cloud that God converses with Moses and gives the Israelites their Commandments. The
passage from Exodus 24:17 is developed by Deuteronomy 4:11-12, which states that 'the
mountain was blazing up to the very heavens, shrouded in dark clouds. Then the LORD
spoke to you out of the fire. You heard the sound of words but saw no form; there was
only a voice."% Again, there is no evidence of any volcanic activity, though Exodus 19:18
may be describing another earthquake: "Now Mount Sinai was wrapped in smoke, because
the Lord had descended upon it in fire; the smoke went up like the smoke of a kiln, while
the whole mountain shook violently.' Sarna, however, believes that this depiction is
standard poetic imagery used to 'describe the awe-inspiring impact of the event upon
those who experienced it."'%7 Sarna also explains that this type of imagery was common in
Akkadian culture and that pagan Gods were often depicted as shaking the earth, as were
Assyrian warrior kings.'% It is possible therefore that under the influence of other ANE
cultures, this scriptural account (Exodus. 19:18) portrays the presence of God in similar

terms. In fact, Psalm 18 attributes David's success in battle to God who shakes the earth,

thunders from the heavens, and sends down hail and coals of fire.

106 The fire here acts in a similar way to the fire of the burning bush in Exodus 3: it is a conduit which allows
God to converse with the Israelites. In Deuteronomy, God's form is not in the fire, his voice just comes forth
from the fire. The fire is a materialistic means, a conduit for God to interact with humanity. See also Grant,
'Fire and the Body of Yahweh,' 157-160.

197 Sarna, Nahum M., Exploring Exodus (Knopf Doubleday Publishing Group. Kindle Edition), 164.

198 Sarna, Exploring Exodus, 164.
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Psalm 18:7-12 is very similar to 2 Samuel 22:8-13 and is an interesting passage which

focuses on many of the aspects which this thesis is investigating.
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Psa.

Psa.

Psa.

Psa

Psa

Psa

18.7

18:8

18:9

. 18:10

.18:11

.18:12

Then the earth reeled and
rocked; the foundations
also of the mountains
trembled and quaked,
because he was angry.

Smoke went up from his
nostrils, and devouring
fire from his mouth;
glowing coals flamed
forth from him.

He bowed the heavens,
and came down; thick
darkness was under his
feet.

He rode on a cherub, and
flew; he came swiftly
upon the wings of the
wind.

He made darkness his
covering around him,
his canopy thick clouds
dark with water.

Out of the brightness
before him there broke
through his clouds
hailstones and coals

of fire.

2Sam

2Sam.

2Sam

2Sam

2Sam

2Sam

22:8

22:9

.22:10

.22:11

.22:12

.22:13

65

Then the earth reeled and
rocked; the foundations of
the heavens trembled

and quaked, because he
was angry.

Smoke went up from his
nostrils, and devouring
fire from his mouth;
glowing coals flamed
forth from him.

He bowed the heavens,
and came down; thick
darkness was under his
feet.

He rode on a cherub, and
flew; he was seen upon the
wings of the wind.

He made darkness around
him a canopy, thick clouds,
a gathering of water.

Out of the brightness before
him coals of fire flamed
forth.
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In the poetry of these passages, God is anthropomorphised to have fire coming out of his
mouth and smoke coming out of his nostrils. He comes riding on a cherub, in line with the
tradition of imagery which portrays cherubim as footstools for God. Grant has investigated
the corporeality and anthropomorphised imagery of divine fire within scriptural narratives
and has observed that
Yahweh's fire serves a variety of bodily functions that include breathing,
eating, carrying, traveling and seeing. As such, divine fire can be compared
to human eyes, lips and limbs. While this fire does not constitute the entirety
of Yahweh's self, like the human body, it is a means by which he interacts
physically with the corporeal world.'?
An example of this is seen in the passage above, where God's 'mouth' and 'nostrils' are
associated with fire and smoke. Psalm 18 and 2 Samuel 22 also specify that fire goes forth
from God, together with hail and thunder. This fire which goes forth from God could
represent lightning or an electrical storm. The fire which God expels in his anger is
believed to be the destructive fire which God uses in judgement and divine punishment
and is explicitly stated as such in Ezekiel 22:20-22:
As one gathers silver, bronze, iron, lead, and tin into a smelter, to blow the fire
upon them in order to melt them; so I will gather you in my anger and in my
wrath, and I will put you in and melt you. I will gather you and blow upon you
with the fire of my wrath, and you shall be melted within it. As silver is
melted in a smelter, so you shall be melted in it; and you shall know that I the
LORD have poured out my wrath upon you.
The imagery here is very similar to the idea of purification occuring within the refiner's

fire in Malachi 3. However, it is more extreme and the prophet deliberately promises

devastation through the means of a destructive divine fire. Grant argues that the concept of

199 Grant, 'Fire and the Body of Yahweh,' 146.
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divine fire being related to a deity's breath, mouth, lips etc. is informed by Mesopotamian
literature.!'? Both Psalm 18 and 2 Samuel 22 are connected with God delivering David
'from the hands of his enemies' and are part of a thanksgiving ceremony offered by David
to God after David's victory in battle. God, then, was believed to send destructive fire as

divine retribution or punishment against individuals or communities, and to accompany the

righteous in battle.!!!

In contrast, the majority of texts that we have not already discussed which describe a fire
that does not consume are related to the Sinai theophany, with God appearing as a pillar of
cloud or fire, or as God resting on Mount Sinai as a fire. Here, God uses fire to offer his
protection, guidance and support to the Israelites. By giving them the Commandments,
God is also helping them to form a community and an identity, after freeing them from
slavery in Egypt. This is also the same fire through which God's judgement and
punishment is executed against the Sons of Korah (Exodus 16) when they try to revolt

against Moses and Aaron.

119 Grant, 'Fire and the body of Yahweh,' 149.

1 There is one passage which does not appear to fit the above understanding of divine destructive fire, and
this is the passage in Job 1:16 which reads, '"The fire of God* fell from heaven and burned up the sheep and
the servants, and consumed them; I alone have escaped to tell you.' The righteous Job is being tested in his
righteousness and in his faith in God. This does not follow the general motif of divine fire being sent as
punishment or retribution and it may be that Satan is thought to have sent this fire rather than God, as earlier
in the text God informs Satan that 'all that he [Job] has is in your power; only do not stretch out your hand
against him!” Laughlin argues that the expression 'The fire of God' must, at the time of writing, have been a
recognisable and standard expression, otherwise 'the fire of Satan' would be expected. Laughlin 'A Study of
the Motif of Holy Fire.' Thesis Submitted 1975, 154-156. The book of Job is often considered to be a
narrative and so the author could be using rhetoric to describe the complete and total destruction of Job's
servants and sheep. For more on Job see David J. A. Clines, Job /-20 WBC (Zondervan: Grands Rapids,
2017).

* This is often thought to be lightning.
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There are, however, two notable exceptions of divine fire which do not fit into the Sinai
theophany nor into the destructive fire of retribution: these are the fire associated with
Elijah's ascent to heaven (2 Kings 2:11) and with God cutting a covenant with Abraham in
Genesis 15. In 2 Kings 2:11, Elijah is separated from Elisha by a chariot of fire and by
horses of fire and Elijah ascends to heaven in a whirlwind. This text is another text which
is slightly ambiguous, since it is not clear whether the fire is part of the whirlwind or
whether the fire is simply a demarcation between Elijah and Eisha which allows God to
raise Elijah to heaven. A demarcation, then, between the heavenly and the earthly, just like
the fire of the burning bush and the fire surrounding God on Mount Sinai or in the pillar of
fire. The fire and whirlwind of 2 Kings 2:11 also sits in contrast with Elijah's discussion
with God at Mount Horeb in 1 Kings 19, where wind, earthquake and fire all come but are
not unaccompanied by God's presence, before God is revealed in the sheer silence ( 2ip
7R1 7anT) which follows these natural disasters. Elijah's interaction with God also comes
after he has seen an angel who provides Elijah with food and drink prior to his journey to
Mount Horeb; once more showing angels and fire to be connected. When Elijah arrives at
Mount Horeb the word of the Lord comes to him but this seems to be a different

interaction from the one Elijah has with the voice, after God's Glory has passed in front of

him and Elijah has seen the wind, earthquake and fire.

In Shir 12, this concept of 'divine silence' is in the same passage as the holy spirits who

have the appearance of fire. The sound is connected with the wings of the cherubim, which
is stated to be 2>mox% N7 7Mp. Newsom believes this connection to be due to three readings
in Ezekiel (1:24, 3:13 and 10:5). Two of these readings (1:24 and 10:5) describe the sound

of the wings of the cherubim as being like the sound of God (>7w- 93p2). Conversely, the
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passage in Ezekiel. 3:13 connects the sound of the wings of the living creatures'!? with the
sounds of the ophanim,'!® which are themselves described as sounding like a great
earthquake. Newsom argues that if the sound of the movement of the wings was thought to

be like the voice of God then when the wings are stilled the quiet must be reminiscent of

the divine stillness.''*

The second passage which must be discussed is the covenant ceremony in Genesis 15.
Here, Abram is described as having a vision. Within this vision a deep sleep falls over
Abram and whilst he is asleep he sees God as a 'smoking pot and flaming torch' passing
between the cut carcasses of the animal sacrifice. This appears to be a cultic ritual of
animal sacrifice as it is an unusual offering, the only scriptural similarity occurring in
Jeremiah 34:18. However, here God declares and promises a punishment or curse against
those who have broken His covenant, rather than offering a covenant of promise and
security as he did with Abram in Genesis 15.'!> The smoking pot and flaming torch
represent God's presence with Abram and his promise to Abram's descendants of

protection and security in the land associated with this covenant between God and

12 Another name for the cherubim. See Ezekiel 10:15.

113 The word ophanim literally means wheels. This refers to the wheels of the divine chariot, which were
thought to be living divine beings themselves rather than inanimate objects. There is a debate amongst
scholars as to whether the ophanim are connected with the cherubim and/or whether they are angelic beings.
If considered as beings rather than simply wheels, I would argue that they are heavenly beings like the
cherubim and seraphim, but another species of divine beings and not angels. For an overview of the
scholarship see Saul M. Olyan, 4 Thousand Thousands Served Him: Exegesis and the Naming of Angels in
Ancient Judaism (Tiibingen: Mohr Siebeck, 1993), 38-41.

114 Newsom, Songs of the Sabbath Sacrifice, 306 & 313.

115 Hasel believes these two passages cannot be successfully compared given the complexity of the text in
Jeremiah and does not believe that the act of God walking between the animals is a matter of divine self-
imprecation. Instead, he argues that the ritual act of cutting the animals is similar to treaty ratification
ceremonies. See Gerhard F. Hasel 'The Meaning of the Animal Rite in Genesis 15.' JSOT (1981):61-78. See
also G. J Wenham's response to Hasel in 'The Symbolism of the Animal Rite in Genesis 15: A Response to
G. F. Hasel JSOT 19 (1981) 61-78,' JSOT (1982):134-137.
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Abram.''® God therefore appears as fire in the swearing (lit. cutting) of a covenant and in

the giving of the Commandments at Sinai, both of which are significant legal occasions.

God's presence as fire, is then, woven throughout the theophanies of scripture. God
appears as fire in covenantal ceremonies, in the giving of the Commandments at Sinai, at
the dedication of the Temple and at various offerings of ritual sacrifice (both pre-and post-
Temple sacrifices). God appears in a flame to exalted figures such as Moses and Elijah, to
kings such as Solomon (Temple dedication ceremony) and David and in visions to the
prophets Isaiah and Ezekiel. The fire of God can be consuming and this same consuming
fire is used both for punishment and in the acceptance of sacrifices offered. However,

divine fire is not always a consuming fire nor does it always appear to be hot.

God, fire and heavenly beings (like angels, cherubim or seraphim) are so interconnected
within the theophanies and theologies of the Hebrew Bible that their presence together is
woven into both narrative and poetry, into pre-monarchical, monarchical and post-
monarchical history and into patriarchal, priestly, prophetic and monarchical history and
narrative. Ritual fire is a key component of liturgical rituals in the Hebrew Bible and is
present in a variety of different liturgical events including ritual purification ceremonies
involving individuals (the High Priest in Zechariah 3) and communities (the entire
priesthood in Malachi 3), ritual sacrifices (Judges 6 and 13), the Temple Dedication
Ceremony (2 Chronicles 7:1) and thanksgiving ceremonies (Psalm 18, 2 Samuel 22), and

in visions connected with the Temple and the High Altar (Isaiah 6, Ezekiel 10).

116 Wenham, 'The Symbolism of the animal rite in Genesis 15,' 136.
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The importance and necessity of sacrificial offering is also connected with the covenantal
agreement between God and Abraham in Genesis 15. Ritual sacrifice is, then, connected
with a legal component. 1 Kings 18 is a text against idolatry which uses fire to prove God's
presence and the importance of worshipping the one true God. The passages of Exodus 3
and Genesis 28/32 are not specifically liturgies but they are instances where people speak
with God on Holy Ground. Both of these accounts also show that fire, God and heavenly
beings were present at multiple sites, time periods and altars across Israel and not just
present in the Temple or in connection with the perpetual flame (Leviticus. 6:1-6). Genesis

28/32 and Daniel 3 are also linked with blessing.

The very fragmentary text of 4Q286 discovered at Qumran, consists of blessings and

curses!!’

and connects the scriptural themes of divine beings (in this case cherubim) and
fire with following the correct calendar and observing the festivals on the correct dates.
4Q286 is considered a sectarian text and thus shows that the Yahad had a preoccupation
with following the divinely ordained calendar. The liturgical calendar, the ritual and the
liturgy are central to a connection between heaven and earth and essential to a liturgical
space which enabled worship of God by both heavenly and earthly communities in unity.
Nitzan shows that the blessings within 4Q286 begin firstly by blessing God in His

heavenly sanctuary, including praising His calendrical mysteries. Secondly, the blessings

focus on the angels in the heavenly sanctuary(ies). Thirdly, the blessings focus on the

17 For more on 4Q286 see Jutta Joikranta, 'Ritualization and the Power of Listing in 4QBerakhot? (4Q286),"
in Is There a Text in this Cave? Studies in the Textuality of the Dead Sea Scrolls in Honour of George J.
Brooke, eds., Ariel Feldman, Maria Cioata and Charlotte Hempel. STDJ 119. (Leiden: Brill, 2017), 438-458.
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angels who have control over nature. Fourthly, the blessings focus on the earthly realms.
Fifthly, there are blessings of God's Kingdom, which are recited by the chosen people and
angels in unison.''® This is relevant because 4Q286 proposes a similar understanding of
the heavens as that presented in Jubilees.!'” It also highlights the importance of the
calendar for worshipping God and the idea of a 'chosen' group of people joining in worship
with the angels in unison. The importance of the liturgical calendar will be discussed in the

next chapter. The idea of combined heavenly and earthly worship is central to the Shirot

and will be discussed later in the thesis.

1.4 CONCLUSIONS

In most of the divine encounters which we have discussed, the divine beings empower an
interaction with humans which enables the humans to go and do something on God's
behalf. In Isaiah 6, the seraph touching Isaiah's lips with the coal enables Isaiah to
converse with God and therefore to be sent forth to spread God's message to the people.
The visions in Ezekiel 1 and 10 allow Ezekiel to prophesy in exile. The angelic encounter
in Judges 6 leads to Gideon destroying the altar of Ba'al. Judges 13 is a birth narrative in
which the angel's announcement is preceded by the birth of the proclaimed child.'? In
Exodus 3, the angel facilitates a conversation between Moses and God, which starts the

journey of freeing the Israelites from slavery in Egypt. Finally, the events described in

118 From Table 1: structure and contents of the preserved blessings. 4QBer?,' in Bilhah Nitzan '4QBerakhot**
in Qumran Cave 4 VI: Poetical and Liturgical Texts Part 1.

, eds., Esther Eshel et al. DJD 11 (Oxford: Clarendon Press, 1998), 3.

119 See the section on Jubilees in Chapter 3.

120 Angelic proclamations of births are found elsewhere in the HB/OT too, including Gen 16:11 and Gen
18:10, with the births of Ishmael and Isaac. Of course, this method of proclaiming a birth occurs in the New
Testament as well: in the nativity narrative the Archangel Gabriel appears to Zechariah (about John the
Baptist) and Mary (about Jesus).
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Genesis 28 and 32 together enable Jacob to return peacefully to his father's land after
Jacob has married and after he and his brother Esau have reconciled. Angels, seraphim and
cherubim therefore clearly facilitate interactions between individual humans and God.

They also protect humans (Daniel 3) and can purify, or absolve sin and remove guilt

(Zechariah 3).

Also, the angels in the scriptural texts we have focussed on in this chapter act as
intermediaries between an encounter with a human and the divine. Angels have long since
been identified as messengers between humanity and God. In scriptural and other Second
Temple literature, angels take messages between God and humans and vice versa.
However, it appears to me that there is here a literary trope that has not been frequently
recognised within scholarship. When analysing Genesis 28, Ezekiel 10 and Exodus 3 more
closely, a divine being is always seen first, before the exalted human can communicate
with God; either to see or hear God. This provides these divine beings with a secretarial or
emissary role: one must go through the divine being before reaching God. They act as go-
betweens connecting humans and God, exactly in the same way as when they act as
messengers. The angels offer protection to Moses and Daniel enabling them to converse
with God safely by preventing them from seeing God's glory fully, thus protecting them
from death which may have been a concern (based on the belief that anyone who sees God
dies, as stated in Exodus 33:20). The fact that Moses has this conversation with God in
Exodus 33 after the burning bush narrative of Exodus 3 suggests that when Moses saw

God in the bush he did not see the fullness of God's Glory, thereby supporting the theory
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that the angel'?! appearing before God in the flames was acting as a protective shield
between God and Moses. In the same way that the cloud hides God's glory as it passes in
front of Moses in Exodus 33.'%? Irrespective however, of whether the fire of the burning
bush or the cloud of Exodus 33 is used, a liminal space is created between the earth and
heaven, a bridge which allows God to converse with Moses. Both divine beings and fire
act as a conduit between God and earth, enabling access to and a connection with God

during difficult times in Israel's history.!?* These bridges also provide a divine wormhole

which allows angels to ascend and descend to earth with messages for humanity.

121 There is a belief found in later aggadic material which states that angels are made of a mixture of fire and
water:
R. Abun said, “The angel himself is half water and half fire, and he has five [incongruous] features:
‘and his body was like Tarshish, and his face as the appearance of lightning, and his eyes like
torches of fire, and his arms and his feet, like the color of polished copper, and the sound of his
words was like the noise of a multitude’ (Daniel 10:6).” Talmud Yerushalmi Rosh Hashanah 2:
(I:1:E)

See Jacob Neusner, The Jerusalem Talmud: A Translation and Commentary Tractate Rosh Hashanah based
on the translation and explanation by Edward Goldman (Massachusetts: Hendrickson Publishers, 2009)

This theory is also seen in Shir Hashirim Rabbah 3:11 where it appears in a more developed format stating
that Michael is of snow and Gabriel of fire:
A7 XY 7] 7320 77 82) WK 7Y OR0IAN 3% P9 I DR LA mR0n A N9 A1 13 A1 K91 ,p1ad X723 23w Xiv nPog
g2 oioy
PR, TER WRT A7 IR
The idea of archangels being the substance of elements may arise from scripture as shown above with Daniel
10:6.
122 Fire and cloud cover are thought to be common priestly depictions to conceal the glory or presence of
God as seeing God face-to-face was thought to be dangerous. Carol Meyers, 'Exodus,' in The New Oxford
Annotated Bible: NRSV with the Apocrypha, ed., Michael D. Coogan (Oxford: OUP,2018), 86, 132. John
Durham states that an ancient tradition showing Yahweh's presence coming near to Moses in spatial terms is
used to protect Moses from an accidental fatal sighting. Durham, Exodus, 452. The association of fire and
cloud with God may also derive from the wilderness narrative, in which God went before the Israelites as a
pillar of cloud during the day and protected them as a pillar of cloud at night. Hugh Williamson, 'Holy, Holy,
Holy: The Story of a Liturgical Formula,' eds., H. G. M Williamson, and Gregor Kratz Reinhard, Julius-
Wellhausen-Vorlesung; Heft 1. (Berlin; New York: Walter De Gruyter, 2008), 21.
123 Grant also believes that fire acts in a similar way to the way angels’ function while also providing
transportation for divine beings, as evidenced by Exodus 3 and Judges 6 and 13. She states 'not only is divine
fire a rhetorical sign of Yahweh's presence and power, it also performs a function similar to that of angels.
Like the angels in Exodus 3 and in Judges 6 and 13, the spontaneously erupting fire in Judges 13 is a material
entity that functions in the physical world to serve Yahweh's will.' See Grant, 'Fire and the Body of
Yahweh,'153-154.
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There are differences between the various bridges, though, which should be noted. In
Exodus 3 and Exodus 33 the wormhole is created by God, who wants to converse with
Moses. In Judges 6 and 13, it is the humans Manoah and Gideon who are offering a
sacrifice in thanksgiving to God. Also, when Gabriel appears to Daniel in Daniel 9:20, at
the time of the evening sacrifice,'>* Daniel is engaged in prayer and his focus is on heaven.
The angels appear or vanish when the human is receptive and accessible, when their focus
is on the heavenly rather than the earthly, which means that the time of a sacrifice or of
prayer is the epicentre of an angelic visitation or departure. Further, this appears to suggest
that there are times of day when there is a 'thin space' between heaven and earth, when a
wormbhole is created which gives almost immediate access between the two spaces as and
when necessary. However, God, as one would expect, appears to exist outside this
timeframe, being able to use fire as a bridge to capture humanity's attention in order to
converse with humanity (e.g., when God converses with Moses) when needed. This
method of angelic communication is of course, also in contrast with the appearance of
angels in dreams (Zechariah 3), or the visions of the cherubim (Ezekiel 10) or the seraphim
(Isaiah 6). Instead of relaying messages or testing their hospitality, these dreams or visions
are used to show exalted humans' knowledge of the divine and to provide them with

heavenly information.

Additionally, it would appear that the belief in a liminal space - a meeting place - between

heaven and earth existed prior to the development of personal and communal prayer. This

124 See Chapter 3.
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belief is also, as I have argued, very much a part of the offering of an animal sacrifice, at
least in some places. The belief in a liminal place is not therefore introduced with the
offering of prayer to suggest a closer relationship with God. It is much more likely that, as
the offering of prayer (instead of the offering of an animal sacrifice) develops and becomes

more the norm, there is an insistence on reassuring people that the same liminal space

remains available and that it is possible to access it through the offering of prayer.

The concept and practise of prayer in the first century C.E. is still developing, growing,
altering and changing as it was being defined and scripturalized.'?® Beliefs and traditions
relating to one way of worshipping are being adapted and then are being transposed to
another developing form of worship, to provide authority and provenance. It is, as we shall
see in Chapter 2 in regard to the development of festivals, a clear example of a method of
ritual innovation. The culture of communal worship and commmunal prayers within the
Yahad would then naturally establish a new normative ritual practice, with known
traditions, which echo scripture but also provide the added authoritative development of
aspects from previous forms of worship. Not only does it add credence to an 'offering of
the lips,' the fire symbolism found in Shir 12 establishes a link with the fire imagery
present in divine, human and angelic encounters throughout the Hebrew Bible. The author
of the Shirot is using a known liturgical trope to give the text a gravitas which will add to
its own authority as a liturgical document. The adaptation of the idea of a liminal space

that is created by an altar fire in animal sacrifices and the application of it to a text

125 See Judith H. Newman, Praying by the Book: The Scripturalization of Prayer in Second Temple Judaism
(Atlanta: Scholars Press, 1999) and Nathan McDonald 'Ritual Innovation and Shavu’ot' in Ritual Innovation
in the Hebrew Bible and Early Judaism, ed., Nathan McDonald (Berlin: De Gruyter, 2016), 55-78.
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promoting prayer, links a style of worship which was used for centuries beforehand and is
still being used in their society within a more contemporary practice. This ritualization of
prayer is being used as a substitute for the offering of animal sacrifices as humanity's
connection with the divine. It developed as a way of praying to God, receiving messengers
from God and keeping that connection between the earthly and heavenly communities.

This practice which was particularly helpful, especially after the destruction of the Temple

in 70CE.

Prior to the destruction of the Temple, for the Yahad specifically, the liturgy of the Shirot
used an interpretation of earlier scriptural texts which, as this chapter has shown, provided
and enabled the Yahad (together with the angels) a method of worshipping God. Indeed,
the use of scriptural motifs, themes and tropes which are adapted and developed within the
Shirot from the developing scriptural angelology is evidence of the ritual innovation
described in the next chapter, in regard to the development of the liturgical calendar. It was
not only the calendar but also the Yahad's theology and liturgy which were based on
scriptural texts, and their understanding and interpretation was used to further their beliefs.
This is because, combined with the deliberate focus on purity, perfection and priesthood
(Chapters 3 and 4), this particular theology allowed them to join in the ultimate, original

and Paradisiacal scriptural relationship of worshipping God with the angels.
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Chapter 2

'For Everything there is a Season, and a Time for Every Matter
Under Heaven' (Ecc.3:1)

The Liturgical Calendar and Sacred Time

A liturgical calendar provides a sacred time, set apart from the rest of the week, to
worship, to give thanks and praise, to bless and to offer prayers to God. The Shirot, being
liturgical documents, helped to create and shape this sacred time and in the process, made
a safe, sacred space accessible. Moreover, liturgical texts provided a time and space within
a calendrical week where people could engage with the liturgy. Liturgical calendars
managed this sacred time and focussed the worshippers' minds on specific liturgical
occasions. The liturgical calendars discovered amongst the Dead Sea Scrolls show how
these calendars helped to create accessibility of the divine and focussed the mind on
special liturgical festivals, such as Shabbat, Passover and Shavu’ot. These festivals were
all points within the timeframe of their particular liturgical calendar. An understanding of
this liturgical calendar is crucial if we are to understand the framework and the focus of the
Shirot. The use of this specific liturgical calendar provides a context for the Shirot, by

providing a ritual and liturgical time for the use of the songs in worship.

2.1 THE CALENDAR AT QUMRAN
Texts uncovered in the Qumran caves, including the Shirot'?® and the Mishmarot texts,

provide evidence that a semi-lunar 364-day calendar was followed by the community at

126 Although the Shirot are not, themselves, a calendrical text they are placed within a specific 364-day
calendar; see Figure 4 and the discussion below especially pages 93 and 122-129. The calendrical texts
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Qumran, rather than the 354- day lunar calendar which was, contemporarily, widely
practiced in the area.'?’” Within this semi-lunar calendar the year consists of twelve months,
which are divided into four seasons, each consisting of three months (30, 30 and 31 days

respectively). This provides an exact 52-week calendar of four seasons, each comprising

13 weeks,'?® meaning that each date falls on exactly the same day each year.

In order to investigate the liturgical calendar at Qumran it is important to discuss and focus
on the Mishmarot texts discovered amongst the Dead Sea Scrolls. These texts align the full
moon, new moon, Sabbaths and festivals alongside the priestly courses. 4Q320 also aligns
the dates of the full moon in the lunar calendar with the equivalent date in the solar
calendar.'? An in-depth analysis of this calendrical system was undertaken relatively

recently (1997), in an extremely detailed doctoral thesis.'*° The counting of days in the

focussed upon in this chapter include: 4Q319, 4Q320, 4Q321, 4Q325, 4Q326, 4Q328, 4Q329 and 4Q394 1-
2.4Q394 1-2 is found on the same scroll as a copy which contains part of MMT. Whether the calendrical
material formed part of MMT or was merely written on the same scroll is debated. For more information on
MMT see E. Qimron and J. Strugnell, Qumran Cave 4, V DJD X (Oxford: Clarendon Press, 1994). See also
Geza Vermes, The Complete Dead Sea Scrolls in English Revised Edition (London: Penguin Books, 2011),
221-230.

127 Martin G. Abegg, Jr., ‘The Calendar at Qumran,” in Judaism in Late Antiquity Part 5 Vol.1 The Judaism
of Qumran: A Systematic Reading of the Dead Sea Scrolls Theory of Israel, eds., AlanJ Avery Peck, Jacob
Neusner and Bruce D. Chilton (Leiden: Brill, 2001),145; Ben-Dov, 'The 364-Day Year in the Dead Sea
Scrolls and Jewish Pseudepigrapha,' 69- 106. This semi-lunar calendar is 'different from the lunar- solar year
of the Jerusalem temple and the Hasmonean state.' See Eshbal Ratzon and Jonathan Ben-Dov, 'A Newly
Reconstructed Calendrical Scroll from Qumran in Cryptic Script,’' Journal of Biblical Literature 136:4
(2017):907.

128 This is supported by 4Q328, which breaks down the year into sections corresponding to the name of the
priestly course for the first week of each month over a three-month period.

129 For more information on the moon's cycles and patterns see Abegg, ‘The Calendar at Qumran,’148.

130 George, Snyder, Jr., 'Mishmarot Calendars from Qumran Cave 4: Congruence and Divergence' (PhD diss.
Hebrew Union College - Jewish Institute of Religion (Ohio), ProQuest Dissertations Publishing, 1997).
Further recent calendrical studies include Jonathan Ben-Dov and Wayne Horowitz, ‘The Babylonian Lunar
Three in Calendrical Scrolls from Qumran,’ Zeitschrift fiir Assyriologie und Vorderasiatische Archdologie
95 (2005):104-120; James C. VanderKam, Calendars in the Dead Sea Scrolls: Measuring Time (Routledge:
London, 1998); James C. VanderKam From Revelation to Canon: Studies in the Hebrew Bible and Second
Temple Literature. JSJSup 62 (Leiden: Brill, 2000); James C. VanderKam, ‘The Calendar, 4Q327, and
4Q394,’ in Legal Texts and Legal Issues: Proceedings of the Second Meeting of the International
Organisation for Qumran Studies, Cambridge 1995: Published in Honour of Joseph M. Baumgarten, eds.,
Moshe Bernstein, Florentino Garcia Martinez and John Kampen, STDJ 23 (Leiden: Brill, 1997), 179-194.
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week appears, from these texts, to begin on the first day after the Sabbath (Sunday in
modern terms)!3! but the allocation of the priestly courses and their weeks runs from the
Sabbath to the day before the Sabbath a week later (Friday). There are seven days in the
week, which Gribetz notes is an identification marker of a Jewish calendar since by
comparison, non-Jewish Romans divided time into 'nundinial cycles of eight days."*? The

"33 until

observance of a Sabbath was also 'regarded as a uniquely Jewish temporal practice
early Christianity adopted the Jewish framework of a seven-day week, with a Sabbath day

of rest.!3*

The focus on the priestly courses is particularly interesting as the surviving texts appear to
portray a calendar which follows a twenty-four priest-cycle over a six-year period.'* It is
fascinating that the priestly courses in 4Q320, 4Q321, 4Q325, 4Q326, 4Q328 and 4Q329

follow exactly the same twenty-four divisions as those in 1 Chronicles, in precisely the

James C. VanderKam, ‘1 Enoch 73:5-8 and the Synchronistic Calendar,” in Flores Florentino: Dead Sea
Scrolls and Other Early Jewish Studies in Honour of Florentino Garcia Martinez, eds., Anthony Hilhorst,
Emile Puech and Eibert Tigchelaar JSJSup 122 (Leiden: Brill, 2007), 433-448.

131 <On the 6' (day) in (the week of) Delaiah to the 30" (day of the lunar month which falls) on the 27" (day)
in the sixth (solar month).” The lacunae are conjectured based on the formula of the other sentences
regarding the full moon in 4Q320 fr.Ii. If this statement is compared with the calendar (see Figure 4) it is
clear that the sixth day is the Friday.

132 Qarit Kattan Gribetz, Time and Difference in Rabbinic Judaism (Oxford: PUP, 2020), 92.

133 Gribetz, Time and Difference in Rabbinic Judaism, 92.

134 The early Christians sometimes observed the Sabbath on Saturdays but over time anti-Sabbath and anti-
Jewish polemics, as well as the differentiation in practices between Jewish and Christian communities caused
the Sabbath to be celebrated by Christian communities on Sundays instead. This became intertwined with a
theology of Sundays being the 'Lord's Day', which was later firmly established in culture by the Christian
Roman Empire. Some Christian communities observed both the Saturday Sabbath and the Sunday Sabbath,
one being a day of feasting and celebration, the other a memorial of the Resurrection of Jesus. See Gribetz,
Time and Difference in Rabbinic Judaism, 92-93 &100-101. Obviously, there were serious discussions
occuring generally within the latter half of the first century onwards regarding liturgical calenders. A variety
of approaches were being taken by communities to identify themselves with a certain theology or ritual
practice, as people searched for identity and clarification. This was due to either the destruction of the
Temple or the practice of following a newly emerging religion. The DSS show that the discussion about
calendar was already starting in the first half of first century, as calendars were being aligned for either ritual
or cultural practices.

135 See Figures 2 and 4.
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same chronological order; the one difference being that the texts discovered amongst the
Dead Sea Scrolls begin the first week of their first year with Gamul, whereas 1 Chronicles

lists Jehoiarib first:!3¢

136 Jonathan Ben-Dov notes Roger Beckwith's suggestion as to why there may be a difference between
Qumran and 1 Chronicles. Beckwith suggests that the same list of priestly families was observed but
Jehoiarib served at the Autumn New Year and Gamul at the Spring New Year, which is why Gamul begins
the Qumran cycle and Jehoiarib the 1 Chronicles Cycle; see Figure 2. Also, for a discussion on the New Year
see pp. 127-128 below and Ben-Dov, 'The 364-Day Year in the Dead Sea Scrolls and Jewish
Pseudepigrapha,' ft note. 63, 102. For the original argument see Beckwith Roger, T. Calendar and
Chronology, Jewish and Christian: Biblical, Intertestamental and Patristic Studies (Leiden: Brill, 1996), 89.
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Figure 2.
Week Priestly Courses 4Q320 Priestly Courses 1 Chronicles 24:7-19

1 Gamul Jehoiarib
2 Delaiah Jedaiah

3 Maaziah/Meoziah/Maoziah Harim

4 Jeiarib/Joiarib Seorim

5 Jedaiah Malchijah
6 Harim Mijamin
7 Seorim Hakkoz
8 Malchijah/Malchiah Abijah

9 Mijamin Jeshua
10 Hakkoz Shecaniah
11 Abijah/Abiah Eliashib
12 Jeshua Jakim
13 Shecaniah Huppah
14 Eliashib Jeshebeab
15 Jakim Bilgah
16 Huppah Immer
17 Jeshebeab Hezir
18 Bilgah Happizzez
19 Immer Pethahiah
20 Hezir Jehezkel
21 Pizzez Jachin
22 Petahiah Gamul
23 Jehezekel Deliaiah
24 Jachin Maaziah

For fragment 4Q320:

The names in red are the proposed
priestly courses based on the pattern
in 1 Chronicles 24:7-19. The names in
black are those given in the fragment.
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As Figure 2 shows, the Dead Sea Scrolls texts have multiple spellings for some of the
priestly courses, though it is evident that the same division is meant. When compared with
the annual calendar, the text of the Mishmarot documents supports the reconstruction of
the order of the priestly courses, as outlined in Figures 2 and 4. Further, these texts
mention all twenty-four names, in the proposed order, at some point over the six-year

period.'3’

However, it is not entirely surprising that on closer inspection the priestly cycle differs
from the priestly courses or divisions in 1 Chronicles 24, given the lack of textual links
with Chronicles and the lack of ‘Chronicle’ material within the scrolls.!*® George Brooke
recently raised the question as to whether the lack of 1 and 2 Chronicles as ‘sources for the
construction of their [the Qumran Community in the First centuries B.C.E and C.E] own
self-understanding’ is due to the fact of the ‘royal character’ and ‘sympathetic view of
Israelite monarchy.’!*® Brooke continues by theorizing that the scripture found in
Chronicles may have been more helpful to the Hasmoneans and their ideology and
therefore less popular at Qumran.'#? I am inclined to agree with Brooke's theory, as I think
the reliance within the Mishmarot on the priestly courses, which were instituted by David,
can be viewed as dependent on and a link to, (what would become) the First Temple and

through it the practices of the divinely appointed king, priesthood and prophets. It is a link

137 See Figure 4 for my reconstruction of the whole six-year period.

138 George J. Brooke, 'The Books of Chronicles and the Scrolls from Qumran,' in Reflection and Refiaction:
Studies in Biblical Historiography in Honour of A. Graeme Auld, eds. R. Rezetko, T.H.Lim & W. B. Auke
(Leiden: Brill, 2007), 35-48.

139 George J. Brooke, ‘Patterns of Priesthood, Priestliness and Priestly Functions in Some Second Temple
Period Texts,” Judaisme Ancien- Ancient Judaism 4 (2016):8.

140 Brooke, ‘Patterns of Priesthood,’18.
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that was being established between the community, the original Temple and the divinely
ordained law of God, perhaps above and against the contemporary Herodian Temple and

monarchy. It is possible, therefore, that the Yahad did not have a problem with Israelite

monarchy per se, simply with the Herodian monarchy.

2.1.1 THE LITURGICAL CALENDAR

Next, the importance of the Qumran community's obsession with following their specific
liturgical calendar will be explained. The shape of this calendar will then be investigated
before moving on to considering why the Dead Sea Scrolls' construction of the priestly

courses matter.

The obvious answer as to why there was a preoccupation with following their calendar is
that the community's liturgical calendar was, unsurprisingly, based, developed and reliant
upon their seasonal annual calendar. Furthermore, as Nitzan has argued, the cosmological,
historical-eschatological and sapiential works within the Dead Sea Scrolls were derived
from an understanding of an omniscient God and from a theodicy of predetermination
which was then explored in texts using dualism.'#! Nitzan also argues that the ‘liturgical
implications of the theme of creation were manifested according to many prayers in the
calendar.’'*? Nitzan continues by explaining that morning and evening prayers were
modelled on the luminaries and angelic liturgy and blessings, which she suggests derive

from Gen 1 (‘and there was evening and there was morning').!** She further states that ‘the

141 Bilhah Nitzan, ‘The Idea of Creation and its Implications in Qumran Literature,” in Creation in Jewish
and Christian Tradition, eds. Henning graf Revenklow & Yair Hoffman, Journal for the Study of the Old
Testament Supplement Series 319 (London: Sheffield Academic Press, 2002), 240-264.

142 Nitzan, ‘The Idea of Creation and its Implications in Qumran Literature,” 256.

143 Nitzan, ‘The Idea of Creation and its Implications in Qumran Literature,” 257-258.
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cosmological principle of the renewal of the luminaries is considered “ a law engraved
forever,” not merely for the daily liturgy, but also for the monthly, seasonal and annual

liturgical cycles.’!#4

I agree with Nitzan. Further, I feel that the importance of the priestly courses, as outlined
above, suggests that, at least liturgically, there was a particular interest in following the
cosmologically ordained statutes, as part of a pre-disposed search for truth, that involved
following the ordained and pre-determined laws of God. Included within these laws was
the true and divinely appointed monarchy (the Davidic line) and the true and divinely
appointed priesthood from the descendants of the priestly families, which was instituted by
David under God’s command, (using the drawing of lots) in 1 Chronicles. The text of 1
Chronicles also includes the reorganisation and appointment of duties for the descendants
of the Levitical priesthood. The fact that the Mishmarot texts tie the liturgical calendar in
with these events provides even more evidence for dissatisfaction with the priestly and
monarchical powers of the Second Temple period. By attempting to align themselves with
David and the Levites, these texts are trying to continue to follow God’s commands as the
community has interpreted them. The importance of the calendar, monarchy and

priesthood within the community is, I believe, reminiscent of Jeremiah 33: 14-26:'43

T M°2799) 28 IR "PRT W 2100 12T37N IRm ANTDN) D3 D) A
TP YWD DT DUR2 PIN TRTE URWR ARY) RIS RN TITy MR NI NP D O3

PIRTE L AN AT 037 N2 2P
KW RRIIY W WK TIT7 NIND AN M o7

144 Nitzan, ‘The Idea of Creation and its Implications in Qumran Literature,” 259.

145 Jeremiah 33:14-26 is a difficult passage itself. It is missing from the Septuagint, which has raised
questions about its authenticity. However, given its similarity to Zechariah 12:12-13 and Malachi 1:6-2:9 and
Malachi 3:1-5, a date of around the end of the fifth century B.C.E has been suggested. John B. Job,
Jeremiah’s Kings: A Study of the Monarchy in Jeremiah (Aldershot: Ashgate, 2006), 132-133.
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The days are surely coming, says the Lord, when I will fulfill the promise I made to
the house of Israel and the house of Judah. In those days and at that time I will
cause a righteous Branch to spring up for David, and he shall execute justice and
righteousness in the land. In those days Judah will be saved, and Jerusalem will live
in safety. And this is the name by which it will be called: “The Lord is our
righteousness.” For thus says the Lord: David shall never lack a man to sit on

the throne of the house of Israel, and the Levitical priests shall never lack a

man in my presence to offer burnt offerings, to make grain offerings, and to

make sacrifices for all time.The word of the Lord came to Jeremiah: Thus says the
Lord: ‘if any of you could break my covenant with the day and my covenant with
the night, so that the day and night would not come at their appointed time, only
then could my covenant with my servant David be broken, so that he would not
have a son to reign on his throne, and my covenant with my ministers the Levites.
Just as the host of heaven cannot be numbered and the sands of the sea cannot be
measured, so [ will increase the offspring of my servant David, and the Levites
who minister to me. The word of the Lord came to Jeremiah: Have you not
observed how these people say, “The two families that the Lord chose have been
rejected by him,” and how they hold my people in such contempt that they no
longer regard them as a nation? Thus says the Lord: Only if I had not established
my covenant with day and night and the ordinances of heaven and earth would I
reject the offspring of Jacob and of my servant David and not choose any of his
descendants as rulers over the offspring of Abraham, Isaac, and Jacob. For I will
restore their fortunes and will have mercy upon them.

Six manuscripts containing portions of Jeremiah!'4® were discovered amongst the Dead Sea
Scrolls, including 2QJer (2Q13) and 4QJer**(4Q70, 4Q71, 4Q72, 4Q72a,4Q72b). 4Q72

frg.55 1-5 contains the fragmentary text of Jeremiah 33:16-20, suggesting that this passage

146 A survey and study of the Jeremiah traditions and texts at Qumran has been undertaken by Kipp Davies,
The Cave 4 Apocryphon of Jeremiah and the Qumran Jeremianic Traditions: Prophetic Persona and The
Construction of Community Identity, STDJ 111 (Leiden: Brill, 2014).
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of scripture was known to the Qumran community. Since only one fragment of one of the
Jeremiah texts contains any of the passage from Jeremiah 33, the conclusions drawn must
be tentative, but it does suggest a knowledge of the passage. This passage may have
informed and contributed to the Yahad's following of a distinctive pre-determined
calendar.'¥” Jeremiah 33 certainly reflects the theology which can be understood from the
semi-lunar calendar, as portrayed by 4Q394 1-2 and the Mishmarot texts.

It is also worth noting that the discovered Jeremiah texts represent approximately seven
percent of the Masoretic text of Jeremiah and only one percent of the Septuagint text.'#®
The covenant under discussion in this passage from Jeremiah is, of course, the 'new
covenant' announced by Jeremiah in Jeremiah 31:31-34.'% This concept of a new
covenant, Tigchelaar argues, developed within the Dead Sea Scrolls through the exegesis
of Jeremiah 31 in Ezekiel 36 and Psalm 51.'%° Klein furthers this argument by
incorporating the Rule of the Community into this discussion and showing that the Yahad
used the term 'new covenant' as a term of 'self-designation,' which (she believes), was in

opposition to the First Covenant established in the First Temple period.!>! I am not

convinced this is the case, as this interpretation pays no heed to other covenantal traditions

147 A calendar which the Yahad believed had been divinely instituted by God, and therefore the only calendar
which they believed should be used.

148 As such, it is probably not too problematic that the above passage is absent from the Septuagint. See
footnote 145 above. See also Davies, The Cave 4 Apocryphon of Jeremiah and the Qumran Jeremianic
Traditions, 264.

149 Eibert Tigchelaar notes how the 'Jeremianic concept of a new covenant or covenant renewal' is a
'continuing and expanding feature [of scriptural Jeremiah traditions] in later traditions.' See Eibert
Tigchelaar, 'Jeremiah's Scriptures in the Dead Sea Scrolls and the Growth of a Tradition,' in Jeremiah's
Scriptures: Production, Reception, Interaction and Transformation, eds., Hindy Najman and Konrad Schmid
(Leiden: Brill, 2016), 299-300. Tigchelaar also argues that the only explicit link between a renewed covenant
and Torah in the DSS is in 4Q470, 300.

150 Tigchelaar, 'Jeremiah's Scriptures in the Dead Sea Scrolls and the Growth of a Tradition,' 300.

151 Anja Klein, New Material or Traditions Expanded? A Response to Eibert Tigchelaar,' in Jeremiah's
Scriptures: Production, Reception, Interaction and Transformation, eds., Hindy Najman and Konrad Schmid
(Leiden: Brill, 2016):325.
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or renewals within scripture, including for example, the covenant established by God at
Creation, nor those with Noah, Abraham or Moses. Why, then, would a 'new covenant'

within the Yahad be solely against the Davidic covenantal tradition, which, it could easily

be argued, was not the First Covenant anyway?

This passage from Jeremiah combines the Davidic monarchy with the Levitical priesthood
and with the calendar. It centres all three of these discussions within the wider framework
of creation. The passage is a promise from God that he shall not break the covenenant with
His people. Instead God shall have mercy on them, forgive them their sins and restore their
fortune. The passage implies that God breaking his covenant is as unrealistic and as
unnatural as the day and the night not coming at their appointed time. In fact, the
commentaries on this passage often take it as a reassurance of the longevity of the

covenant and of the unbreakable nature of God's promise.'*?

The above passage from
Jeremiah 33:19-22 is obviously not itself a calendrical text, but it does allude to a calendar

as part of reassuring the reader or hearer of the text about a continued monarchy, Levitical

priesthood and most importantly, a continued covenantal relationship with God.

I believe that this passage is less assertive than it first appears, for the promise of this
continued covenantal relationship appears to be conditional on humanity not breaking
God's covenant with the day and/or with the night. As noted above, this is often viewed as
an inconceivable probability, a suggestion so laughable that it only reinforces the strength

of God's unbreakable covenant. Yet, humanity breaking the covenant is clearly a condition

152 Gerald L. Keown, Pamela J. Sacalise and Thomas G. Smothers, eds., Jeremiah, WBC 27 (Columbia:
Nelson Reference and Electronic), 164-175.
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in the following protasis: 'if any of you (pl.) could break my covenant with the day and my
covenant with the night, so that day and night would not come at their appointed time only

then could my covenant with my servant David be broken, so that he would not have a son

to reign on his throne, and my covenant with my ministers the Levites.'

For the Yahad, then, who were pre-occupied with following what they perceived to be the
correct calendar, dissatisfied with ministry in the Temple and with the Herodian
Monarchy, this passage in Jeremiah could have had a significant impact and been
interpreted in a different manner from the mainstream contemporary interpretation.
Further, given the wider first-century discussion regarding calendars, it is possible that the
conditional protasis in the text above was interpreted much more seriously by the Yahad
and contributed to their obsession with following what they considered to be the correct
calendar, which they believed was ordained and instituted by God at creation: the
ramifications of not following the correct calendar would (according to this passage from
Jeremiah) result in the breaking of God's covenantal promise. In order therefore, that
God’s covenant is not be broken either by day or night (i.e., by worshipping and
celebrating at the wrong time or on the wrong date), it is imperative that God's appointed
calendar is followed. This is a potentially serious issue then for such a society that is
engaging in such calendrical discussions. It also explains any political or textual bias to the
establishment and legitimacy of the Davidic line or Levitical priesthood. Alternatively, the
Yahad may have felt that their contemporary monarchy and priesthood were the result of a
broken covenant with God; in which case, an attempt to restore or to re-establish a

covenant similar to the one mentioned in Jeremiah, through the correct practise and use of
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the divinely approved calendar, would, perhaps, prevent any further oppression and/or start

to heal the perceived broken covenant between humanity and God.

Indeed, until recently, it was believed that during the Second Temple period the
‘centralisation of festivals led to the calendar becoming more fixed and sacrifices more
tightly prescribed.”!>® Nathan McDonald has recently shown how these festivals were still
dynamic, growing, altering and changing at this time: a concept he coins ‘ritual
innovation.” By focussing on the festival of Shavu’ot, McDonald has observed how
traditions regarding this one festival altered and changed culturally and textually, resulting
in a ‘new’ normative ritual practice that was steeped in tradition and scripture whilst also

being an authoritative development of previous festal codes.

It is the process of ritual innovation which ultimately enables new festivals to be integrated
into a community: for example, the establishment of Purim. It is clear that this process of
ritual innovation seems to have occurred within the Dead Sea Scrolls, as the Temple Scroll
introduces three previously unknown festivals - the festivals of New Wheat, New Wine
and New Oil.">* McDonald suggests that the fifty-day counting period from the Waving of
the Sheaf to Shavu’ot in Lev 23 provides the inspiration for the addition of these three
festivals to the Qumranic calendar, each fifty days apart from each other.'>> This also, of
course, ensured that every seven weeks there was a festival, a day of rest, a ‘holy

convocation' wIp Xpn.

153 Nathan McDonald, 'Ritual Innovation and Shavu’ot,' 55.

134See McDonald, 'Ritual Innovation and Shavu’ot,' for a comprehensive study of ritual innovation in the
Temple Scroll, 67-71.

155 McDonald, 'Ritual Innovation and Shavu’ot,' 70.
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The importance of the number seven in defining holy, ordained time is also evident in
Jubilees, in which the Sabbath is declared to be holy and a ‘great sign’ which the ‘angels

of the presence, the angels of sanctification'>®

and the Israelites - more specifically, Jacob
and his descendants'>” - are expected to keep with God ‘in heaven and on earth.’ It is for
this reason that Liora Ravid believes that the calendar in Jubilees should be understood as
a ‘Sabbath Calendar.’!>® The Sabbath is of a particularly important significance to Jubilees
since it frameworks God's creation of the world within the seven day format and highlights
the scriptural importance of God resting on the seventh day. The Sabbath is further
explained by the angels (acting as interpreters in Jubilees) as being the gift of a divine
blessing on a particular, chosen group of people; a mark of their covenant with God. This
identity marker then separated this group of people from other communities and
established a temporal link, which thus enabled some of humanity to keep the Sabbath
with the heavenly angels.'>® Contrastingly, within the Mishmarot texts from Qumran, the
Sabbath, whilst still having a prominent position in the week and its own dedicated liturgy

(the Shirot) appears to have been viewed as a festival and one of a collection of sacred,

holy days.

2.1.2 THE MISHMAROT CALENDAR

The calendrical texts discovered amongst the Dead Sea Scrolls, especially the Mishmarot

160

texts, enable us to fairly accurately reconstruct an annual calendar,'®” thereby helping us to

156 Jubilees 2:2.

157 Jubilees 2:20.

158 Liora Ravid, ‘The Book of Jubilees and its Calendar- A Re-examination.” DSD 10:3 (2003):391.
159 See also Gribetz, Time and Difference in Rabbinic Judaism,106.

160 See Figure 4.
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clearly define a liturgical season and identify the observed festival dates. A newly
reconstructed calendar, 4Q324d, has recently been published and is comprised of a list of
Festivals and Sabbaths, along with the Mishmarot priestly lists in the same document.'¢!
This indicates an attempt to align the two calendars into one text, which supports the
hypothesis that a synchronized calendar with the Sabbaths, festivals and priestly courses
was being developed. The calendrical dates given or reconstructed in the text of 4Q342d
support the previously published dates in the other calendrical texts. It is interesting to
note, however, that the text is written in a cryptic script. This suggests that the community
behind this text wanted to keep their liturgical calendar secret, perhaps to protect these

festivals and to ensure that they were protected from those outside the sect, who were

considered impure and thus threatened to undermine their purity.

Figure 3 shows a liturgical calendar of the first three months of the year, based on the dates

given in 4Q320, 4Q321, 4Q325, 4Q326 and 4Q394 1-2.

161 Ratzon, 'A Newly Reconstructed Calendrical Scroll from Qumran in Cryptic Script,' 910.
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Figure 3.

Sunday Monday Tuesday Wednesday Thursday Friday Sabbath

1 2 3 4
5 6 7 8 9 10 11
12 13 14 15 16 17 18
19 20 21 22 23 24 25
26 27 28 29 30 l 2
3 - 5 6 7 8 9
10 11 12 13 14 15 16
17 18 19 20 21 22 23
24 25 26 27 28 29 30
1 2 3 4 5 6 7
8 9 10 11 12 13 14
15 16 17 18 19 20 21
22 23 24 25 26 27 28
29 30 31 1 2 3 4

Firstly, it is obvious that the first 13 Sabbath dates given or reconstructed within the Shirot
are identical to the Sabbath dates for the first 13 weeks of the calendar. Further, if read in
conjunction with other calendrical texts discovered amongst the Dead Sea Scrolls,
including 4Q321, 4Q326 and 4Q394 1-2, we can be fairly confident in defining the festival
dates as follows: 14™ of the first month- Passover;!6> 15" of the first month - the Feast of
Unleavened Bread (seven-day feast); 26" of the first month - the Waving of the sheaf or
Feast of the Grain; 14" of the second month - Second Passover; 15" of the third month -

Feast of Weeks/Shavu’ot.

192.4Q326
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Secondly, another calendrical document, known as the Ofof text (4Q319), needs to be
considered too. This text also includes the cycle of twenty-four priests and appears to
follow the six-year cycle laid out in the Mishmarot texts discussed previously. The text
traces the Otot (or signs) over six jubilee periods (i.e., 294 years). There is a sign every
three years and a year of release in the seventh year. When studied in detail, however, it
becomes clear that this text is in fact following a seven-year cycle and not a six-year
period. If we try to match up the 'signs' with the weeks in the six-year calendrical cycle

outlined in Figure 4, it is quite clear that a seven-year calendar is being incorporated within

a six-year structure.
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In the first cycle, Years 1-6 progress as expected, then Year 1 in the second cycle becomes
the year of release (the seventh year) and Year 2 becomes Year 1 in the second six- year
cycle - see figure 4. If this format is followed, then the 'signs' in 4Q319 match the priestly
courses outlined in Figures 2 and 4. So, for example, in the first year of the first ever
cycle, the fourth day of the first week is in Gamul, the first week of the fourth year is in
Shecaniah, the first week of the seventh year (the year of release) is in Gamul again. Then
if Year 2 becomes Year 1 in a second six-year cycle, the sign in the third year will be

Shecaniah again (which was originally the first week of the fourth year in the first six-year

cycle, as outlined in Figure 4) and the sign in the sixth year will be Gamul again.

Jonathan Ben-Dov has outlined that the Yahad followed a seven-based septenary

schematic year.'6?

The breakdown of the 294 years can be calculated mathematically in
two ways. The first possible calculation is:

6x7=42

7x42 =294

This indicates seven cycles of six years seven times. However, based on my understanding
set out above of a seven-year calendrical cycle being incorporated into a six-year priestly
course cycle, it is possible that 294 years was actually reached using the second
mathematical possibility:

7x7=49

6 x 49 =294 years

163 jonathan Ben-Dov, 'The 364 Day Year in the Dead Sea Scrolls and Jewish Pseudopigrapha,’ 72.
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Thus, each cycle of seven years occurred seven times and there were six cycles of seven x
seven years. This is because, if the theory outlined above of a seven-year calendrical
structure being fit into a six-year period is correct, it would take seven cycles of a seven-
year calendar to complete this calendar, before a return to the start of the entire calendar

again in Year 8. Six consecutive runs through of this calendar would then equal 294 years.

See Figure. 5. below.
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Figure 5.
1st Cycle 2nd Cycle 3rd Cycle | 4th Cycle 5th Cycle 6th Cycle 7th Cycle 8th Cycle
Year 1 release 6 5 4 3 2 1
Year 2 1 release 6 5 4 3 2
Year 3 2 1 release 6 5 4 3
Year 4 3 2 1 release 6 5 4
Year 5 4 3 2 1 release 6 5
Year 6 5 4 3 2 1 release 6
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Another reason why the second calculation (rather than the first) is likely to be the correct
one is because the seventh lot of 49 years had a special characteristic, like the seventh or

release year in each six-year cycle; this probably links in with creation again, symbolizing

the creation of the world in six days, with a day’s rest on the seventh day.

Vermes hypothesizes that the 'signs' occur every three years because they refer to the years
in the lunar cycle when extra days are added to supplement the 354-day cycle.'®* Indeed,
one of the main difficulties in trying to establish a synchronic reading of the Dead Sea
Scrolls calendrical material is the 1'* days, which would be lost on an annual basis in a
strict 364-day calendar. This implies that there must have been some method of
intercalation to ensure the festivals and holy days occured in the correct seasons and at the
correct times of the year. It is worth noting, though, that this argument is solely based on
our understanding of the exact calculation of time which it takes for the earth's trajectory
around the sun, which is then anachronistically applied to Second Temple ideology. Whilst
some method of intercalation must have been present, this does not mean it had to be done
with the mathematical calculations we now employ. In fact, Ben-Dov has suggested that
the intercalation was achieved on a more 'ad hoc basis,' as and when necessary rather than
using a fixed method of adjustments. He supports his argument by citing a Roman
example of this 'ad hoc' arrangement. In Rome, in 46 B.C.E, Julius Caesar intercalated

three months into his altering calendar before then 'enacting an orderly correction.' %

164 Vermes, The Complete Dead Sea Scrolls in English, 365.
165 Ben-Dov, 'The 364 Day Year in the Dead Sea Scrolls and Jewish Pseudopigrapha,' 86 and E.J Bickerman,
Chronology of the Anicient World Revised Edition (London: Thames & Hudson, 1980), 46.
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Vermes has shown that an extra month every three years in the lunar calendar equated to 3

x 354430 = 1,092 days.'%® The same number of days in 3 x 364 years (3 x 364 = 1,092).

This means that each calendar has 2,184 days in a six-year period. Does this suggest that a
method of re-calculation occurred in the seventh/release year? It is possible, though the
evidence of the calendar and the 'signs' in 4Q319 suggest that it is also quite improbable.
The alliance and inter-relationship of introducing a seven-year calendar into a six-year
format is remarkable and indicates another aspect of ritual innovation during the Second

Temple period.

These calculations are important because they show that, in theory, a method of
intercalation must have been used by the Yahad. Further, if this calendar could be used in
practice, then it gives more credence to the theory that the Shirot were being used within
the worship of this calendrical framework. The Shirot and the calendrical documents
provide an insight into the Yahad's world-view. They also provide a temporal framework
for their theology and their search for perfection and were an essential part of their way of
life. These texts provide a structure to the calendrical week and to the liturgical year. In
using the Shirot during the first thirteen weeks of their liturgical calendar the Yahad was
liturgically and metaphorically living the narrative of Jubilees, from creation through to

the giving of the Torah at Sinai.

166 Vermes, The Complete Dead Sea Scrolls in English, 365. See also Rachel Elior, The Three Temples: On
the Emergence of Jewish Mysticism, trans. David Louvish (Oxford: The Litman Library of Jewish
Civilization, 2004), 84.
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The theory that this six-year calendar was established at Qumran has been subject to much
criticism and has most recently been rejected by Sacha Stern. Stern's scepticism regarding
the calendrical structure is in part based on the 'complexity and sophistication of these

'167 which he argues 'far exceeds whatever had been composed and designed until

cycles,
then throughout the ancient world."'® In fact, Stern is sceptical about the 364-day calendar
described in the Dead Sea Scrolls being used in practice, and questions whether the
calendar was purely theoretical and did nothing more than offer the community an
ideological ideal.'®® In fact, a 'possibility which deserves serious consideration,' according

to Stern, is that the 364-day calendar was 'never more than a literary tradition preserved in

the Dead Sea Scrolls."7°

If we accept Stern's conclusion, the discovery of the calendrical texts within the Dead Sea
Scrolls raises questions about our knowledge of the development of calendrical material
throughout the ANE, prior to, and during the Second Temple period. Otherwise, what is
the point of the Mishmarot texts?'”! Also, where did the concept and structure of this
calendar derive from? It is perhaps particularly relevant here to mention that the calendar
in Jubilees is exceedingly similar to the one outlined by the Mishmarot and other
calendrical documents discovered at Qumran. Especially so, if I am correct and a seven-

year calendrical cycle was being mapped onto a previous six-year calendar.

167 Sacha Stern, Sects and Sectarianism in Jewish History. 1IS Studies in Judaica 12 (Leiden, Brill, 2011), 41.
168 Stern, Sects and Sectarianism in Jewish History, 41.

169 Stern, Sects and Sectarianism in Jewish History, 44-46.

170 Stern, Sects and Sectarianism in Jewish History, 43.

171 Stern acknowledges that the main calendar in use in the Second Temple period was the lunar calendar
which derived from Babylon and was used widely throughout the ancient near east. See Stern, Sects and
Sectarianism in Jewish History, 41,42, 43, 46.
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The synchronic approach to calendrical material from the Dead Sea Scrolls is also
disputed. This is because of the difference in festivals between the Mishmarot texts and
other calendrical material, as well as the possible establishment of 'new' festivals such as
the Festival of Wine etc. in the Temple Scroll. However, this implies that only one
calendar was followed at any one time and does not allow for alterations over time or a
variety of calendars within society for different reasons. For example, today's Gregorian
Calendar is different from the worship and liturgical calendars of Jewish, Christian and

Islamic communities. There is also an academic year, a fiscal year, etc., all of which work

together generally quite well, with certain intercalations when necessary.

It is entirely possible that different calendars were followed for different reasons. This is
why texts like 4Q321 go to great lengths to equate the solar and lunar calendars, so that
nothing was missed or overlooked: for example, any taxes due to the Roman authorities.
Stern himself, in another publication, quite unconsciously appears to support this
hypothesis since he states:
from the first century CE onwards, solar calendars disappear entirely from all
Jewish sources. The Jewish calendar in Philo, Josephus, Rabbinic, and Christian
sources, as well as in documents and inscriptions, is only and exclusively lunar.
This suggests that the lunar calendar had emerged, by the first century CE, as the
only calendar in use among the Jews... It must be acknowledged that at some stage,
the solar calendar must have disappeared completely from Jewish tradition and

practice, as no trace of it is ever found again in post-Qumranic Jewish sources.!”?

However, a few pages later, Stern also comments that whilst:

172 Sacha Stern, Calendar and Community: A History of the Jewish Calendar Second Century BCE- Tenth
Century CE (Oxford: OUP, 2001), 18.
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the first century CE may have been a turning point in the history of the Jewish
Calendar. It was certainly a turning-point in the history of non-Jewish calendars...
the calendars of Asia, Eygpt, and the Roman Near Eastern coastline underwent a
radical transformation at the end of the first century BCE, when they effectively
became, under the influence of the Julian calendar, solar.'”3
Is it so strange, then, that we find documents within the Dead Sea Scrolls comparing the
two calendars? Or calendars offering the dates of the new and full moon for both lunar and
solar calendars? Or indeed propaganda regarding following the 'correct' calendar? It would
certainly not seem so, even if Stern is correct and the Yahad did not follow a solely solar
calendar, (an argument which I think is quite uncertain and conjectural). An understanding
of that calendar, however, seems a necessity given the integration of it within the wider
society (for the payment of Roman taxes etc., as mentioned above). Also, if the rest of the
ANE was in the process of converting to a predominately solar calendar then it is
incredibly unlikely that Jewish communities were not debating their calendrical system as
well. After all, it is believed that the adoption of a lunar calendar was integrated into the
Jewish communities from Babylonia, and became the basis of the liturgical and ritual
Jewish calendar after the Jews returned from the Babylonian Exile. There is therefore no
reason to believe that a similar adoption of the solar calendar could not have occurred in
some Jewish sects or communities in the first century. This is especially true given that the
propaganda and polemical nature of these texts predominately links the solar calendar with
God and Creation and therefore asserts it as the original calendar. Indeed, Gribetz asserts

that it was quite common for Jewish communities to mediate 'between their own calendar

and the imperially sanctioned ones.""” In fact, Stern acknowledges that Jewish

173 Stern, Calendar and Community, 42.
174 Gribetz, Time and Difference in Rabbinic Judaism, 35.
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communities, wrote more than any other ANE people about their calendars from the third

centruy B.C.E onwards'”>

and Gribetz provides an example from a fourth century funerary
inscription which includes both the Jewish lunar date of death and the Julian calendar date

of death.!”® In my opinion, then, it is not so shocking as perhaps it has previously been

perceived to be, that the Yahad were comparing their calendars.

Stern further suggests, however, that the calendar outlined in this thesis is an ideal,
ideological, imagined and possibly even eschatological, calendar, rather than one which
was actually practised. However, if the calendar was not used, why waste writing materials
on texts like an imaginary calendar? Further, why try to align an imaginary calendar with a
real calendar which was in use daily, if the imaginary calendar was not going to be
implemented? Also, given the fact that a solar calendar was, by Stern's own admission,
being adopted throughout the rest of the ANE, surely such a document (even if never used

in practice by the Yahad) was a logical and practical text.

2.2 SABBATHS AND FESTIVALS
I believe that the understanding of the Sabbaths and festivals as consecrated, holy days that
were divinely given, provides an explanation as to why only thirteen Shirot have been

177

discovered, (especially since there is no evidence within the Shirot themselves'’’ of any

more songs for the other 39 weeks in the year): namely, that these thirteen texts were used

175 Sacha Stern, Calendars in Antiquity: Empires, States and Societies (Oxford: OUP, 2012), 331-332. For an
overview of time during the Selucid Empire see Paul J. Kosmin, Time and its Adversaries in the Selucid
Empire (London: The Belknap Press of HUP, 2018).

176 Gribetz, Time and Difference in Rabbinic Judaism, 36

177 Daniel Falk, Daily, Sabbath and Festival Prayers in the Dead Sea Scrolls (Leiden: Brill, 1998), 137;
Bilhah Nitzan, Qumran Prayer and Religious Poetry, trans. Jonathan Chipman STDJ 12 (Leiden: E.J

Brill, 1994), 284.
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within one liturgical season which started with the New Year Festival on the first day of
the first month and concluded on the thirty-first day of the third month. Throughout this
season, the Yahad celebrated the New Year Festival, a Consecration Festival, Passover, the
Feast of Unleavened Bread, the Waving of the Sheaf, a Second Passover, Shavu’ot and the
Annual Ceremony of Covenantal Renewal. This was clearly a highly liturgical and
important time for the Yahad, which consequently implies that the Shirot may have been
of more liturgical importance than has been previously understood. An equivalent, for
example, would be the modern-day Christian act of singing Christmas carols, which is a
liturgically defined tradition during a specific time period within the Christian liturgical
calendar. This means that 'Away in a Manger' would not be sung by many Church
congregations in July! By contrast however, 'Amazing Grace' is a more liturgically neutral
hymn, which can be sung all year round - though probably not during heightened liturgical
festivals like Christmas, when more specific songs such as carols like 'Away in a Manger,'
are used. If, therefore, my insight is correct and the Shirot were viewed in this manner,
then the uncovering of fragments of only thirteen songs is not as surprising as was
originally believed. The Shirot being kept apart and used solely for the first thirteen weeks

of the year makes more sense from a ritual perspective as well, since rituals have more

impact on the participants if they are conducted less frequently.'”®

The calendrically allocated date of a Second Passover ‘on the fifth of Seorim’ suggests that
the Yahad may have kept a Second Passover on the fourteenth of the second month, which,

given the calendar set out above, would have annually occurred on the fifth day of the

178 For more on rituals and impact in relation to frequency see H. Whitehouse, Modes of Religiosity: A
Cognitive Theory of Religious Transmission. (Oxford: AltaMira Press, 2004).
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week. This is in keeping with the instruction given to Moses in Numbers 9:11, in which
the Lord commands that if for any reason one of the Israelites cannot celebrate the first
Passover because they are ritually unclean or are on a long journey then
mMYn-59 IR WY 0°2757 1°2 0 WY AY2IR2 W WIN2
They will celebrate it on the fourteenth day of the second month between the two

evenings.

This implies that a similar practice may have been followed by the Yahad.

Interestingly, the ordained dates of the appointed times for festivals are also given in
Numbers 28 and 29, as well as Leviticus 23. However, the account in Numbers primarily
focuses upon the sacrificial obligations at each of these appointed times. It is, therefore,
perhaps significant that the observance of a Second Passover is acknowledged within the
Mishmarot texts, but these texts do not appear to be particularly concerned about the
sacrificial offerings at each of these festivals. This perhaps suggests a closer association
with the text from Leviticus rather than the account in Numbers, a distinction which will

be analysed in more detail below.

Next, it is obvious from the Mishmarot and 4Q394 1-2 that the calendrical dates of all of
the festivals were important; since observing them on the correct day was fundamental to
the liturgical observance of the Yahad. Interestingly, Figure four clearly illustrates that the
‘Counting of the Omer’ was calculated from twenty-sixth of the first month, which is the

Waving of the Sheaf, rather than from the First Passover on fourteenth of the first
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month.!” As outlined below, this actually follows one interpretation of Leviticus 23.
Indeed, if the text of Leviticus 23 is analysed, it is obvious that Leviticus 23 is being
followed to the letter. The interpretation is very literal and specific; it is just a different
interpretation from the Rabbinic reading which became more mainstream and prevalent

and is therefore perhaps the more expected calculation. However, it would be

anachronistic to attach a Rabbinic understanding to the Yahad.'®°

To further explain the Yahad's interpetation of Leviticus and the counting of the omer,
here is the text from Leviticus 23 alongside the liturgically calendrical observation of this
text at Qumran:
Leviticus 23:5-7 states that
TIY 10D LLWIAY WY AYaIR2 NwRAT wWIn2
in the first month, on the fourteenth day of the month... there shall be a Passover
offering to the Lord.’
The next day there is to be a festival of Unleavened Bread which is to last seven days. So
far, the calendrical observance from the Dead Sea Scrolls is obvious.

Leviticus 23:11 then states that
11217 119°1° DAWH DANAN 051%7% I 2199 MYI-NR a°1M

he [Moses] shall raise the sheaf before the Lord, that you may find acceptance, on
the day after the Sabbath the priest shall raise it.

179 This follows the calendar in Jubilees 15:1 and 44:4-5. 1t is the dates in this calendar which the Temple
Scroll uses to calculate the dates of two other first fruits festivals. See VanderKam, Calendars in the Dead
Sea Scrolls, 24, 50-51.

180 4QLev® contains fragments of Leviticus 23, including 23:1-8, 10-24, 40. This text has been dated to the
late Hasmonean period. However, like the Jeremiah fragment discussed above, any connections are only
tentative given the small passage of material recovered. It does imply, though, that the text was known at
Qumran.
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If we calculate this, following on from the two previous Commandments, the Festival of
Unleavened Bread would end seven days after the 15" of the first month, (21%). The next
Sabbath would therefore be the 25™ and the day after (the 26™) would be (and is) the

celebration of the Waving of the Sheaf.

Leviticus 23:15-16 then states:
DAY DNAR TV A300 DRYHN MNAY YW 191107 RY-NNK 20K 01° DAwT NI 005 annool

TR WA N3 N3P O 2OWAN 1100N NI

And from the day after the Sabbath, from the day on which you bring the sheaf of
the elevation offering, you shall count off seven weeks; they shall be
complete. You shall count until the day after the seventh Sabbath, fifty days; then
you shall present an offering of new grain to the Lord.
If we follow Leviticus and count seven weeks from this date (the day after the Sabbath) it
is the 15™ of the third month which is the day after the seventh Sabbath (from the 25" of
the first month, the day before the Waving of the Sheaf and fifty days before Shavu’ot),
indicating that the dates were based primarily on Leviticus 23:15 as the 15™ third month is
a full seven weeks from the 26" of the first month. This implies that Leviticus 23:16 could

be editorial gloss, ensuring that the festival was held on the first day of the week, being

therefore the day after the Sabbath, so that the two were not confused.'®!

181 The Hebrew of Leviticus 23:15-16 is ambiguous and is therefore debated and contested by scholars. It
also appears to have been questioned already in ancient sources with the Temple Scroll adapting one
interpretation and another being adapted during the Rabbinic period. For more on this argument specifically
see Baruch A. Levine, 'The Temple Scroll: Aspects of its Historical Provenance and Literary Character.'
BASOR 232 (1978):5-23. See (in response to Levine) Jacob Milgrom, "'Sabbath" and "Temple City" in the
Temple Scroll.' BASOR 232 (1978):25-27. See also Marvin A. Sweeny, 'Sefirah at Qumran: Aspects of the
Counting Formulas for the First-Fruits Festivals in the Temple Scroll.' BASOR 251 (1983):61-66.



Judith A. Clark 121
Oriel College

DPhil in Theology, Hilary Term 2023

Reach for the Sky: A Typology of Angelic Discourse and its Liturgical Impact within the
Yahad.

It 1s also probably not coincidental that this semi-lunar calendar begins on a Wednesday-
the fourth day in the week - since from a cosmological and theological perspective, this

corresponds to the creation of the seasons and consequently, the creation of time in

Genesis 1:14.

Abegg also notes this observation and extends the argument to show that the 364-day
semi-lunar calendar was so important, that in 4Q252 I ii 1-3 the text shows the Noah flood
narrative occurring within this calendar.'®> Even more noticeably, the day and date in the
passage (the 17" day of the second month... on Sunday) on the reconstructed calendar
from the Dead Sea Scrolls would be a Sunday! Therefore, it is not only the 364-day
calendar they are asserting, but their own interpretation of that calendar, which starts every
year on a Wednesday in the first month. Further, dating the end of the flood narrative to
the 17" of the second month would be approximately half way through the first season. It
would also be after Passover and the Second Passover which could indicate that this re-
writing of the text was an attempt to re-work the text anachronistically, to show that Noah

naturally followed the law in Leviticus 23, as given at Sinai by God.

David is also indirectly associated with the 364-day calendar in 11Q5 XXVii 2-8, which
describes how he composed 364 daily Songs of Sacrifice. Abegg also notes how, in
ascribing these songs to David, there is an intention to ‘associate the greatest King of Israel
with the “correct” position in the polemical debate over the proper calendar.'®* It is

obvious that there was a polemical, liturgical, perhaps even political discussion regarding

182 Abegg, ‘The Calendar at Qumran,” 154.
183 Abegg, ‘The Calendar at Qumran,’ 155.
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the correct and authoritative liturgical calendar.'® The correct observance of feast dates
was paramount to the Yahad 's liturgical understanding, provided a direct link with David

and through him the established priesthood (which was authoritative during the First

Temple period) and, arguably provided a basis for their self-identification as a community.

2.2.1 The SHIROT %5

Now it becomes necessary to focus on how Sabbath worship fits into this liturgical and
calendrical framework. It is worth mentioning here that the opening passage of Leviticus
23 (analysed above) is a calendar which begins by instituting the divinely ordained weekly
Sabbath as a ‘holy convocation” w7p & pn. Leviticus 23 is widely recognised as being part
of the ‘holiness code,’ rather than the ‘priestly code,” which is recognised as being
Numbers 28-29. Nathan McDonald questions this assumption, arguing instead that
Numbers 28-29 is actually ‘a set of instructions dealing with sacrificial offerings
throughout the year.”'%¢ Jeffery Stackert classifies the priestly Sabbath code as a ‘reminder
MR’ to God, so that when God sees that the Sabbath is observed, He remembers His
promise and grants agricultural blessing.'®” By way of contrast, Stackert further argues that
the holiness code adapts the understanding of the priestly code, using ritualization or ritual

innovation to explain agricultural blessing (extra harvest on the sixth day to last to after the

184 VanderKam also independently reached this conclusion. See VanderKam, From Revelation to Canon,
95,104, 113-127 and VanderKam, Calendars in the Dead Sea Scrolls, 25,72,85.

185 Strugnell offered the first insight into the Songs of the Sabbath Sacrifice in J. Strugnell, ‘The Angelic
Liturgy at Qumran- 4QSerek Sirot ‘Olat HaSabbat’ in Congress Volume: Oxford 1959 Supplements to Vetus
Testamentum (Leiden: Brill, 1960):318-345. The entire collection of fragments was published by Carol
Newsom in Songs of the Sabbath Sacrifice: A Critical Edition. See also Newsom, 'Shirot 'Olat HaShabbat' in
DJD XI, 73-399.

186 McDonald, 'Ritual Innovation and Shavu’ot,' 55.

187 Jeffery Stackert, 'How the Priestly Sabbaths Work: Innovation in the Pentateuchal Priestly Rule' in Ritual
Innovation in the Hebrew Bible and Early Judaism, ed., Nathan McDonald (Berlin: de Gruyter, 2016), 83.
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Sabbath [Exodus 16:22-25]) as facilitating the Sabbath observance. The Sabbath is a

reminder for Israel to obey the Lord’s commands and to keep His covenant.'®8

Leviticus 23 (though understood from a holiness perspective) was also interpreted in a
priestly manner. I think it is also apparent that there was a concern about using what was
believed to be the correct liturgical calendar, given the integration of the observance of this
festival calendar with the Sabbath Shirot. This is because the Sabbath dates given in the
instruction formulae for the Maskil at the beginning of each of the Shirot are synonymous
with the calendrical dates given in the Mishmarot calendar. Also, of course, the songs are
ascribed for use on a particular Sabbath because of the obsession with observing the
correct calendrical dates at the ordained and appointed times given by God. The focus,
after all, was not on explaining liturgically how such services should be constructed or
carried out; the Shirot were, in fact, an end product, a text to be used as part of Sabbath

worship, rather than a manual on how to worship.

It 1s also significant that the Yahad underwent an Annual Ceremony of Covenantal
Renewal every Shavu’ot. This ceremony, according to Newman, would have occurred
between the eleventh and twelfth Sabbath songs.!3® Nitzan has accurately reconstructed the

instruction formulae for the twelfth Sabbath song thus:

188 Stackert, "How the Priestly Sabbaths Work: Innovation in the Pentateuchal Priestly Rule,' 103-104.

189 Newman bases this theory on the fact that the festival of Shavu’ot would have been held during this time
period on the fifteenth day of the third month following the solar calendar in Judith Newman, ‘Priestly
Prophets at Qumran: Summoning Sinai through the Songs of the Sabbath Sacrifice,” in Significance of Sinai:
Traditions about Sinai and Divine Revelation in Judaism and Christianity, eds., George J. Brooke, Hindy
Najman and Loren T. Stuckenbruck, Themes in Biblical Narrative 12 (Leiden: Brill, 2008), 61.
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By the instr[uctor. Song of the sacrifice of] the twelfth [Sa]bbath [on the twenty-

first of the third month.]'*°

The date here is, of course, in the lacunae but has been calculated based on the dates given
in other Shirot headings.'°! If this calculation is correct (which it appears to be given the
dates in the calendar — see Figures 3 and 4) then the eleventh Sabbath song would
mathematically be the day before Shavu’ot. The Feast of Shavu’ot (according to the
Mishmarot calendars) being celebrated on the fifteenth day of the third month and the date

of the eleventh Shirot being observed on the fourteenth day of the third month (Figure 4).

We would perhaps expect to see Shavu’ot being observed by the Yahad on the
sixth/seventh of the third month (the current date of Shavu’ot), which would follow the
Rabbinic counting of the Omer.” This, of course, would then make it mathematically
impossible for the eleventh Shirot to be the day prior to Shavu’ot. As is argued above,
however, the understanding of the liturgical calendar whilst still based on Leviticus 23, is

calculated differently.

The instruction formulae for the Shirot are particularly intriguing. They all follow the same
format as the one reconstructed above. Unfortunately, though, the only formulae we have

in full is from the seventh Sabbath song:

19Nitzan, Qumran Prayer and Religious Poetry, 283.
9! For example, ‘the fourth of the first month> 4Q400 1i 1 and ‘the seventh Sabbath on the sixteenth of the
month.’



Judith A. Clark 125
Oriel College
DPhil in Theology, Hilary Term 2023
Reach for the Sky: A Typology of Angelic Discourse and its Liturgical Impact within the
Yahad.

By the instructor. Song of the sacrifice of the seventh Sabbath on the sixteenth of

the month.!2

The other formulae vary in their fragmentary nature; however, enough of the formulae
remain to allow us to be fairly confident as to their reconstruction. This is based on the
structure, order of words, the letters which have survived and the size of lacunae on the
fragments. It is also based on the overlap between certain fragments and the reconstructed
size of the columns. It is nevertheless uncertain whether the formulae actually stated which
month each individual Shir was to be used in, since the only introductory formula which
explicitly states the month is the formula for the first song 'on the fourth of the first month.'
The others have all been reconstructed following a similar format and it is entirely
plausible that they followed a similar pattern. The exception being the seventh Sabbath
song, which we have in full (see above) and which does not mention the number of the
month in which it is meant to be used. This means that the songs potentially could have
been used in a cyclical format throughout the year, as the dates (apart from the first song)
would match subsequent Sabbaths in the year. I have reservations about this theory
however, since specifying the month of use for the first song implies that, logically, it was
to be used on that date and no other, otherwise you would also expect subsequent months
to be listed. Alternatively, a lack of specification, as per the other songs, would allow (in
the 364- day calendar) for repeated use. Since the first song categorically states 'on the
fourth of the first month' it can be assumed that this song was not re-used each season.

Therefore, even if the other Shirot were repeated each season, there would now only be a

192 4Q403 11 30
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cycle of twelve for a thirteen-week season. This then raises the question of what
subsequently happened on the first week of a thirteen-week cycle? Were there other
seasonal songs for use on the first week of the fourth, seventh and tenth month? It is
already obvious that these time periods were considered by the Yahad to be important
given the calendrical insertion of a 'Day of Memorial' on the first day of each of these
months. Even if this were the case though, it does not necessarily follow that the same
cycle of angelic liturgy was used across the other twelve weeks. Rather, I believe it is more

likely that the Shirot had a specific function for the Yahad, within a specific liturgical

s€ason.

A pictorial representation of Newman’s understanding of the reconstructed liturgical
calendar and the use of the Shirot is as follows:

New Year Festival — Consecration Festival - Second to Third — Passover —

First Shir!®3 Shirot
Fourth to Tenth —  Eleventh Shir - Shavu’ot -
Shirot (Day before Shavu’ot?) and Annual Ceremony

Of Covenantal Renewal

Twelfth Shir — Thirteenth Shir —» ?

This depiction indicates that the Shirot were used in the liturgical season leading up to

Passover and Shavu’ot. The fact that the Shirot were used during this time period would

193 The use of the first Shirot at the Consecration Festival is based on the heading of the first Sabbath Song
from 4Q400 I i 1, which states '[by the Instructor. Song of the sacrifice of the] first [Sabba]th on the fourth of
the first month'. This is recognised by Newson as occurring half-way through the seven-day period of the
consecration of the priesthood, which began on the first day of the first month according to 11QTS xvi-xvii.
See Newsom, Songs of the Sabbath Sacrifice, 27.



Judith A. Clark 127
Oriel College

DPhil in Theology, Hilary Term 2023

Reach for the Sky: A Typology of Angelic Discourse and its Liturgical Impact within the
Yahad.

naturally have focussed the worship and direction of thought and praise in a specific
direction and could indicate that the Shirot were used as 'occassion songs.' However,
Newman's systematic representation of a season of the reconstructed liturgical calendar
does highlight various issues. Firstly, the model starts with the New Year Festival but it is
uncertain as to when the Yahad celebrated its New Year. Falk has demonstrated that there
is a complexity in trying to ascertain when the New Year was celebrated. There appears to
be conflicting data in different texts discovered amongst the Dead Sea Scrolls. For
example, 1QS and 4Q409 and Jubilees (29:16) all seem to suggest a New Year in the
spring, whereas 1Q34 and 4Q407-509 suggest an autumnal New Year, thus indicating that
there were two calendrical cycles operating in conjunction at Qumran.'** An autumnal
New Year is perhaps more likely to be expected, given the later Rabbinic understanding of
celebrating Rosh Hashanah in the autumn. Beckwith has suggested that different New
Years were observed for different reasons. He believes that the New Year for festivals and
feasts began in the spring which he states follows the Old Testament/Hebrew Bible New
Year for feasts (Exodus. 12, Leviticus 23, Numbers 28-29).!% Yet he also thinks that the
autumnal New Year was still observed for the priestly courses. I suppose this is possible,
as different New Years can be observed within the same calendar (e.g., the tax year and the
school year nowadays). The dates, priestly courses and calendar established within the
Mishmarot texts (discovered amongst the Dead Sea Scrolls) appear to me to provide more

evidence for a spring New Year.'”® A spring New Year is especially interesting, since it is

thought that this is when the New Year was considered to be during the first temple period

194 Falk, Daily, Sabbath, and Festival Prayers in the Dead Sea Scrolls, 190-192.

195 Beckwith, Calendar and Chronology, Jewish and Christian, 89.

196 Ben-Dov favours a spring New Year see, Ben-Dov, 'The 364 Day Year in the Dead Sea Scrolls and
Jewish Pseudopigrapha,' 72.
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(81h-6" Century B.C.E).!"”7 Newsom has argued that sectarian texts appear to depict a New
Year in the Spring, thus implying that this was the New Year that was favoured and
observed by the Yahad.!”® If the Yahad did believe in a spring New Year, the choice of
choosing a spring New Year could have been a measured, deliberate political move against
contemporary mainstream Judaism. It may also have been an acknowledgement of an

alignment with the historic and idealised Solomonic Temple, over and above the literal and

realistic Herodian Temple in Jerusalem.

Of course, the argument suggesting that the Yahad had split from the Temple in Jerusalem
is not new, neither is the idea that the community moved into the wilderness in opposition
to ritual, liturgical or Temple practices. Whilst the observance of the New Year in the

spring may have been a political snub aimed at the authoritative institution in Jerusalem it
does not, in itself, signify a direct and absolute split from the Temple, its practices and the

expected payment of Temple taxes.

Secondly, the pictorial depiction leads one to question the purpose of the Consecration
Festival. Was it a festival for people who were considered to have fulfilled their training
requirements and were officially being inaugurated into the community? If so, then when
did the initiation of new people occur? At the Consecration Festival? If we have in mind
modern practices, this would be an odd concept, since today at award ceremonies and

initiations we tend to keep the focus on those for whom the day is a celebration, though I

197 Elon Gilad, ‘The History of Rosh Hashanah, Which Wasn’t Always the ‘New Year,”” in HAARETZ 22™
September 2014. Accessed online December 2016. See also Elior, The Three Temples, 85.

198 Newsom, "Sectually Explicit' Literature from Qumran," 178.
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suppose it is possible that new ‘candidates’ could have joined in the festivities.
Alternatively, it is possible that the induction occurred between the Consecration Festival

and the first Shir. Again, to me this seems equally unlikely since there would presumably

be some form of ritual or liturgical expectation at a seven-day festival.'®®

The most logical suggestion for when the Consecration Festival was observed is at the
Annual Covenant Renewal on Shavu’ot, as it is known that the evaluation and initiation of
new members occurred during this process. An expulsion ritual is also known to have been
part of the proceedings, implying that the final two Shirot were only used by a particular
group of people within the Yahad. It is unlikely that anyone being expelled would be
allowed to participate in what was obviously a solemn and special time of year,
liturgically, especially given the Yahad’s prejudices regarding people with ‘blemishes.’
These were people with physical, moral or emotional conditions or differing

physiognomies.?

If this is correct, then we must ask the question: who participated in
Shirot one to eleven? The purpose of songs one to eleven then is also questionable; were

they to teach, inspire and provide worship for the whole Yahad?

Thirdly, the pictorial depiction shows that the Shirot finish two weeks after Shavu’ot. This
does indeed seem strange if the thirteen songs we have copies of from Qumran and

Masada were a complete work. It would make much more sense if the last Shirot were the
eleventh song recited the day before Shavu’ot, or even if it were the twelfth and concluded

the festivities on the Sabbath after Shavu’ot. The thirteenth song, in the systematic timeline

199 The Consecration Festival, according to 11Q19 X V 3, lasted for seven days.
200 See Chapter 4.
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above, is a conundrum, and is the strongest substantive evidence for the possibility that
there were more songs, indicating a continuing Shir for each Sabbath after Shavu’ot as

well. As previously discussed, this does not necessarily mean a repetition of the thirteen

songs of which we have copies.

11QPs 227%% suggests that there were 52 songs, one for each Sabbath of the year. Only
songs for the first thirteen weeks of the year have been discovered. As each season
consisted of ninety-one days and thirteen Sabbaths, this particular format of ‘angelic
liturgy’ was perhaps reserved especially for this liturgical time of year. If there were songs
for other Sabbaths or other liturgical periods perhaps they were of a different format.
11QPs? 27 also stipulates that thirty songs were composed, to be used on the first day of
each month, the Day of Atonement and the festivals. Out of the thirty songs, twelve were
reserved for the months and one is reserved for the Day of Atonement, leaving a total of
seventeen songs to be split between the other festivals observed during the reconstructed
liturgical calendar. Falk has suggested that this should be assigned as follows: 12 months,

1 Passover, 7 Unleavened Bread, 1 Pentecost, 8 Booths and 1 Day of Atonement.???

However, based on the fact that the calendar seems to have adhered to a particular
interpretation of Lev 23 in assigning the calendrical dates of the festivals. I suggest

however, that the Songs are split as follows:

201 Lawrence Schiffman has suggested that the sect may have believed that David composed the angelic

liturgy. This is due to observations that a number of the Psalms in the Psalm scroll fit well with the sectarian
calendar and the Shirot. See Lawrence H. Schiffman, 'Merkavah Speculation at Qumran: the 4Q Serekh
Shirot 'Olat HaShabbat,' in Mystics, Philosophers and Politicians: Essays in Jewish Intellectual History in
Honor of Alexander Altmann, eds. Jehuda Reinharz and D. Swetschinski (Duke University Press, North
Carolina, 1982):21-22. For more on 11QPs® see Chapter 4.

202 Falk, Daily, Sabbath, and Festival Prayers in the Dead Sea Scrolls, 193.



Judith A. Clark 131
Oriel College

DPhil in Theology, Hilary Term 2023

Reach for the Sky: A Typology of Angelic Discourse and its Liturgical Impact within the
Yahad.

7 songs for the Festival of Passover and The Feast of Unleavened Bread

1 For Waving of the Sheaf

1 Shavu’ot

1 Day of Memorial

7 For the Festival of Booths

This allocation of songs is based on the scriptural festivals which the Yahad observed and
to the number of days assigned to each festival in Leviticus 23. It does not take into
account the three festivals of New Wine, New Oil and New Wood which may have been

specific to the Temple Scroll **3

Most scholars have accepted that the passage®** at the end of 11QPs? accredits authority
and authorship of the Psalter, or of this scroll, to David. Eva Mroczek however, has
questioned this premise and has convincingly argued instead that this passage is 'a text of
praise for David's exemplary scribal activity and identity."?> For how can the Psalter be
attributed to David when the Psalter is still in flux and not yet fixed: indeed, when the
Psalter as we understand it does not yet exist? Mroczek's argument instead is that David is
the recipient of divine revelation which allows the Psalms to be written; David is a channel

for God's word, the scriptualisation of divine revelation and thus is actually being

203 1t is expected that these festivals were known by the Qumran Community due to references to them in The
Temple Scroll, though they are not observed scriptural Festivals and may not have actually been observed by
the sect in practise.

204 For the text see page 271 below.

205 Eva Mroczek, "Moses, David and Scribal Revelation' in The Significance of Sinai: Traditions about Sinai
and Divine Revelation in Judaism and Christianity, eds., Geroge J. Brooke, Hindy Najman and Loren T
Stuckenbruck. Themes in Biblical Narrative 12 (Leiden: Brill, 2008), 105.
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recognized as a scribe par excellence.?’® Likewise, Mroczek argues that Moses is the
scribe who 'textualized and transmitted the Torah.”%” David, then, is the representation of
divine revelation through the scriptualisation of prayer and liturgy, Moses the divine
recipient responsible for the scripturalisation of the Law. Within Jubilees (Jub.4:17-19),
Enoch was the first scribe to learn reading, writing, knowledge and wisdom and used it to
define the calendar. Enoch, then, is the recipient of divine revelation who is responsible for
scripturalizing calendrical matters.?°® The Yahad, in copying, transmitting and writing
liturgy and calendrical and legal texts, were continuing the traditions of Enoch, Moses and
David. Their concern was not with the authorship of the materials but with the process by
which Moses and David affected textualisation and scriptualization. By copying this
methodology, the Yahad was not only connecting with and perpetrating a scriptural
technique of revealing divine mysteries but was imitating Enoch, Moses and David, in
order to emulate them. This emulation, then, allowed for the same connection with God,
the same knowledge of divine mysteries and the same transmission of divine revelation.
Shir 1 references this this idea of the heavenly beings drawing near to this knowledge and
people being honoured by it:

N7 °217P% 29K 2720 M2 ay nvT (4Q400 f1 i:6)

knowledge, the people (who possess) His glorious insight, the godlike beings who

draw near to knowledge.?*

206 Mroczek, "Moses, David and Scribal Revelation,' 106.

207 Mroczek, "Moses, David and Scribal Revelation,' 107.

208 Mroczek, "Moses, David and Scribal Revelation,' 98.

209 Text and translation from Newsom, Songs of the Sabbath Sacrifice, 89&93.
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Through this practice, the Yahad was remembering and honouring the scriptural characters

of Enoch, Moses and David whilst also keeping the scribal tradition alive, enabling a

connection with exalted humans in the past to be brought forward into the present.

2.2.2 PASSOVER

Next, it would be remiss of me not to analyze the events at Passover at this point. If we
develop Newman’s observation that the eleventh Shir would have been used the day prior
to Shavu’ot, it raises the question of whether a Shir was used at Passover or not. Philo
states that the Passover banquet included hymns and prayers.?!? It is possible, therefore,
that the Yahad used at least one of these Shirot as praise at the Passover Festival.
Nevertheless, it provides strong evidence for the fact that the Shirot would have framed
Passover with the second Shir being sung prior to the festival and the third Shir being sung
the Sabbath after Passover on the 15" of the first month. Likewise, the festival of Shavu’ot

is framed by the eleventh and twelfth Sabbath Songs.

A natural progression is to focus on these Shirot in more depth. Unfortunately, none of the
fragments uncovered can be assigned with any confidence to the third Shir.2!! There is also
sufficient doubt as to the assignment of fragments for the second Shir that a thematic link
with Passover is impossible to define. By contrast, it is possible to align fragments with
more confidence to the eleventh Shir; especially 4Q405 20-22 which is preceded in the

same column with the introduction to the twelfth Shir. 4Q405 20-22 focuses on the

210 (Philo, 'Special Laws 2.148' in VII: On the Decalog: On the Special Laws I-IIT) Loeb Classical Library.
Available online https://ryanfb.github.io/loebolus-data/[L.320.pdf Accessed April 2017.
211 Newsom, Songs of the Sabbath Sacrifice, 8.
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debirim of the priests of the inner sanctum, the royal throne, holy chariots, holy cherubim
and luminous ophanim. The twelfth Shir develops this theme and focuses particularly on
the cherubim and the divine throne (merkabah). Newsom notes the similarities between the
description within the twelfth Skir and the description within Ezekiel 1 and 10.2'> Newsom
also conjectures that 4Q405 19 is 'virtually certain[ly]' part of the eleventh Shir too.' This
is interesting as 4Q405 19ABCD 6 contains the word 2!*13%% which Newsom translates as
'brickwork.?!* This is exceedingly exciting as the word n13% from 712" is used in Exodus
24:10 to describe the pavement below God's feet which Moses, Aaron, Nadab, Abihu and
70 elders saw when they went up after Moses had read the n*1277 790 'Book of the
Covenant' to the people, but before Moses received the stone tablets. Another word from
Exodus 24:10 which only occurs in this verse of Exodus is 770 "purity.' This word occurs
several times in different forms (adjective, noun and verb) within the Shirot. However, it
also occurs in fragment 4Q405 19 ABCD on line 4, meaning that two unique words from
the same verse in Exodus are interwoven into the same fragment from the Shirot. This
would, therefore, appear to be more than a coincidence. It suggests a deliberate choice of
words in order to link this part of the Shirot with Exodus 24. This means that links to
Exodus 24 are subtly woven into a song sung on the day before Shavu’ot; the festival
which celebrates the giving of the Torah by God to the people of Israel. Newsom has
noticed other thematic links within this specific time-period and has also argued for the

Shirot being used throughout the first liturgical season at Qumran. This is specifically due

to the fact that the first Sabbath song appears to be based on the 'establishment of the

212 Newsom, Songs of the Sabbath Sacrifice, 12.

213 T am exceedingly thankful to Naphtali Meshel for suggesting this line of enquiry, given the occurrence of
the word °12% and for meeting with me to discuss my research.

214 Later in the same line 4Q405 19 ABCD 6, Newsom has reconstructed this word and again translated it as
'brickwork’
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angelic priesthood' and due to the fact that 'in the Jewish calendar of the Second Temple
period, the week of the consecration of the priesthood is the first week of the year.”!3
Newsom also notes that the theme of the twelfth Sabbath song which occurred on the
Sabbath after Shavu’ot is linked with the divine throne chariot. In manuscripts of the

Haftarot it is stated that 'the synagogue reading for Shavu’ot included all or part of Ezekiel

1 and Ezekiel 3:12."216

2.2.3 INVESTITURE OR ORDINATION?

Could the Shirot be part of an ordination or investiture service? There is evidence to
suggest that just such a ritual was an annual occurrence, with new priests being accepted
into the community every Shavu’ot.?!'” However, Mizrahi argues against the priestly
provenance and nature of the Shirot on linguistic grounds. He specifically focuses on the
term W7p 7°27 and argues that this is not a term (7°27) or phrase found in scriptural ‘P’
priestly literature, but rather in the non-priestly description of the Solomonic Temple in
Kings.?!® Mizrahi extends his argument to stipulate that the author of the Shirot is
dependent upon scriptural sources that ‘are non-priestly in nature.’?'® Whilst this may be
the case it is, in my opinion, a belief which needs to be viewed tentatively, since the
absence of priestly literature does not automatically mean a reliance or usage of scriptural

non-priestly literature.

215 Carol A. Newsom, 'The Songs of the Sabbath Sacrifice' in The Eerdmans Dictionary of Early Judaism.
eds., John J. Collins and Daniel C. Harlow. (William B. Eerdmans Publishing Company: Cambridge, 2010),
1247.

216 Newson, 'The Songs of the Sabbath Sacrifice,' 1247.

217 Newman, ‘Priestly Prophets at Qumran,” 61.

218 Noam Mizrahi ‘The Songs of the Sabbath Sacrifice and Biblical Priestly Literature: A Linguistic
Reconsideration' HTR (2001): 36 & 41.

219 Mizrahi ‘The Songs of the Sabbath Sacrifice and Biblical Priestly Literature,’41.
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Further, perhaps the word 7727 was deliberately chosen to focus minds on the Solomonic
Temple in Kings rather than the Herodian Temple in Second Temple Jerusalem. The
frequency with which the word occurs in the Shirot fragments is also noteworthy.?2° It
implies a deliberately repeated choice to keep the Solomonic Temple at the forefront of the
mind. An equally likely possibility is the fact that the word 7727 was a popular ‘local’
word of the composer or copier of the text and an in-depth analysis of its’ usage within the
Shirot 1s an overthinking of its importance in the wider composition. A source text or texts
which is/are no longer available to us but that was/were deemed authoritative and perhaps
followed another ‘priestly tradition,” may also have been used. However, this is, of course,
a highly cautious suggestion, given that it is a hypothesis based on an absence of material

rather than any specific fact.

Nevertheless, there are certainly thematic priestly traditions that permeate the Shirot,
Jubilees, 1 Enoch and Ezekiel. There are also linguistic and stylistic similarities between
the Shirot and Ezekiel. In fact, Mizrahi expands on the linguistic links between Ezekiel
and the Shirot in another article; where he argues that the peculiar and stand-alone

linguistic phrase 27 *3m> used in the Shirot is drawn from Ezekiel 40-48.%2!

220 Mizrahi, ‘The Songs of the Sabbath Sacrifice and Biblical Priestly Literature,” 37.

221 Noam Mizrahi, ‘Priests of Qoreb: Linguistic Enigma and Social Code in the Songs of the Sabbath
Sacrifice’ (esp. section 5.2.) A pre-publication paper of a paper published in: Hebrew of the Late Second
Temple Period, eds., Eibert Tigchelaar and Pierre van Hecke. STDJ 114 (Leiden: Brill, 2015), 37-64.
www.academia.edu Accessed 31% December 2016.
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There are certainly thematic links between the Shirot and Ezekiel. Newsom acknowledges
that Ezekiel has the most ‘dominant influence on the conceptions of the Shirot.’??? In
Ezekiel, Chapters 40-48 fulfil the promise in Chapter 37:26-28 of a new ‘everlasting
sanctuary in the midst of the people of Yahweh.’??3 For the Yahad, the Shirot offer the
same promise of a new everlasting sanctuary with angelic communion in heaven. In
securing a place alongside angels in the worship of God, the Yahad is emphasising the
renewed, constant and lasting eternal covenantal relationship with God. The description of
the Temple whether eschatological, Solomonic or utopian and the priestly duties in Ezekiel
40-48, along with the description of the inanimate objects in the Shirot, the description of
the temple and the New Jerusalem, offer both respective communities hope: hope of a safe

space to worship, pray and praise God. This hope is embodied in a sacred space, real or

imagined.

This idea is expanded by the angelology of the Shirot, which offers the Yahad an escape.
The Temple description in the Shirot provides a focal point, inspiration and possibly also
an aspiration, to work towards, just like the Temple description in Ezekiel did for those in
exile in Babylon. It is possible that there is here the development of a ‘new expression’ of
the priesthood which builds on the Yahad's interpretation of scripture and therefore offers
them a safe environment among the social and political uncertainties of First Century

Judea.

222 For a detailed and in-depth comparison see Newsom, Songs of a Sabbath Sacrifice, 52-58, esp. 52.
223 Walter Zimmerli, Ezekiel 2: A Commentary on the Book of the prophet Ezekiel Chapters 25-48 eds., Paul
D. Hanson & Leonard Jay Greenspoon. Trans. James D. Martin (Philadelphia: Fortress Press, 1983), 327.
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Further, in Ezekiel 43:5 the text states that ‘The Glory of the Lord fills the Temple.’??*
This phrase is especially intriguing and was possibly a deliberate choice by the author or
redactor, since it echoes the expressions in Exodus 40:34 and 1 Kings 8:11.2% This
indicates that the Solomonic Temple formed a basis for the developed and hypothesised
sdescription of the Temple in Ezekiel. It gave the Israelites in exile hope and established a
covenantal link and a link to prayer in a ‘proper’ Temple during an idealised time in

Israel’s history. A similar argument could be given for the Temple description in the

Shirot, especially given Mizrahi’s linguistic observation referred to above.

Joyce comments on how the divine figures of the cherubim are used to symbolise the
freedom and mobility of God in Ezekiel 8-11. Joyce understands the cherubim to be very
closely associated with the Ark of the Covenant. The cherubim can indeed be viewed as
providing a direct and true covenantal path to the Lord and to the newfound freedom and
mobility of the Israelites in the Egyptian Exodus.??® A freedom it is easily imagined that
the Israelites in the Babylonian Exile would want to remember and commemorate.

Perhaps this idea of the cherubim offering a concept of freedom and mobility, is a reason
for its use in the seventh and eleventh Shirot, alongside the traditional interpretation of
cherubim acting as ‘bouncers’ to protect God. Equally fascinating is Joyce’s observation
that in Ezekiel 11:16 Yahweh becomes a Migdash me’at to his people. He translates this as

299

a ‘sanctuary in small measure or “to some extent’rather than ‘a sanctuary... for a little

while.”??” He further argues that the temporal understanding of me’at, whilst possible, is

224 Paul M. Joyce, Ezekiel: A Commentary (London: T & T Clark, 2007), 227.
25 Joyce, Ezekiel, 227.
226 Joyce, Ezekiel, 228.
227 Joyce, Ezekiel, 228.
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unlikely, given the complete nature of the sentence and the lack of a subordinate clause.
Further, in the former translation the statement is a ‘positive... statement of divine blessing
in exile.’?*® This is an insightful thought given the Yahad's presentation of themselves as a

Miqdash Adam.?? Is this a development of the idea of the Migdash me’at in Ezekiel?

Does it offer the Yahad an idea of this divine blessing in their ‘exile’ in the Judean desert?

Another intriguing parallel is the use of the word X°w1 ‘prince’ in Ezekiel 40-48 to
describe a:

[A] chief patron of the liturgy, responsible for supplying the materials

required for the sacrificial system of worship (45:17,22; 46:12). Indeed, he

might be described as a functionary of the worshipping community.?3°
The same word is used throughout the Shirot to describe the chief and deputy princes, 23!
perhaps to provide a literary link to, and understanding of, the role of these particular
divine beings within the heavenly hierarchy. If the word X>w1 was understood to promote
this revered position then it is perhaps not surprising that we find the term being used to
define a role within the heavenly hierarchy, even if it is an unusual term to describe angelic
beings.?3? The integration of references to Ezekiel, whether explicit or implied, is not
unexpected, since already in scripture, prophets like Ezekiel and Jeremiah are directly

associated with the priesthood.?*3

228 Joyce, Ezekiel, 113.

229 See Chapter 4.

20 Joyce, Ezekiel, 231.

1 Newsom, Songs of a Sabbath Sacrifice, 26-27.

232 Newsom states that the only other place she has been able to find the term usen in relation to angels is the
Sefer-Ha-Razim. Newsom, Songs of a Sabbath Sacrifice, 27.

233 Ezekiel 1.1 and Jeremiah 1.1. Charles Gieschen also independently makes this observation. See Charles
A. Gieschen, Angelomorphic Christology: Antecedents and Early Evidence. (Leiden: Brill, 1998), 169.
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2.3 COVENANT

The fact that people composed or used ‘new’ compositions, such as the Shirot, ‘may in
itself be an indication that there was a sense of a “new” relationship with God that had to
find its own voice and channels of expression.’?** It seems quite probable that for Qumran
this ‘new’ relationship was actually a re-establishing of an old covenantal promise; a
promise which allowed the Yahad to return to a liturgical practice which they believed
God had commanded in Leviticus, Numbers and possibly 1 Chronicles.?*> A command
which seems to have been supported by prophetic texts such as Jeremiah 33:19-26 and
which enabled the Yahad to re-establish a link with the divinely ordained monarchy and
priesthood of the First Temple period. As Schuller explains, this is done through
connection with the broader community, as is evident from the number of non-sectarian
manuscripts discovered at Qumran and the nearby area. There was, therefore, no attempt
by the Yahad to refute all previous teaching and liturgy ‘in favour [of] “our own” way of
addressing God.'>*® Nor, in my opinion, was there an attempt by the Yahad to isolate
themselves from their wider community. For example, the fact that 1QpHab 11:4-8 states
that the High Priest from the Temple visited Qumran on ‘the Day of Atonement’ signifies,

as has often been noted, that the community at Qumran was following a different calendar,

otherwise the High Priest wouldn’t have travelled out to Qumran and been there on that

234 Eileen Schuller, ‘Worship Temple and Prayer in the Dead Sea Scrolls,” in Judaism in Late Antiquity Part

5 Vol.1 The Judaism of Qumran: A Systematic Reading of the Dead Sea Scrolls. Volume 1 Theory of Israel,
eds., Alan J Avery-Peck, Jacob Neusner and Bruce D. Chilton. Handbook of Oriental Studies. Section 1 The
Near and Middle East 56 (Leiden: Brill, 2001), 129.

235 Indeed, Stephen Hultgren believes that the 'new covenant' referred to in The Damascus Document is
based on the 'new covenant' in Jeremiah 31 and is not a 'new covenant' per se but actually 'the new covenant
is the law of Moses correctly interpreted.' (italics his) For a more detailed discussion of Covenant and New
Covenant see Hultgren, From the Damascus Covenant to the Covenant of the Community: Literary,
Historical, and Theological Studies in the Dead Sea Scrolls. STDJ 66 (Leiden, Brill: 2007).

236 Schuller, “Worship Temple and Prayer in the Dead Sea Srolls,” 130.
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date. It also shows (though this is less frequently noted) some level of integration between
the two communities.?*” I do not plan to focus on the level of cordiality or fellowship
which may or may not have occurred during this meeting. I am, however, merely stating
the fact that we know from this document that these two communities met on at least this
occasion, therefore implying a link (albeit tenuous) with the Temple. Stern does not
believe this text offers any proof of fundamentally differing calendars between the two
communities at all. He argues that both the 'teacher' and the community could in fact have
been following different lunar calendars since discrepancies between lunar calendars were
common occurrences due to different sightings of a new moon.?*® Stern believes the text to
be polemical and an 'edifying tale,' with the main issue in the passage being the wicked
priest's persecution of the teacher.** I do not doubt that the main purpose of the account
was to describe the priest's temptation and the persecution of the teacher. However, why, if
there was no calendrical difference, was the priest there? If both communities celebrated
the festival on the same day why was the priest not performing his sacrificial and liturgical
duties in the Temple? Had the priest travelled there (on a different date) to be at Qumran
for the festival and was he actually staying at the site? This would however, imply a much
closer link between Qumran and the priest than is evidenced in the text and would appear
to me to be an over-reading of the encounter. Also, if both believed the same date to be the

Day of Atonement by tempting the teacher to be led astray, the priest is not fulfilling his

oath and sacrificial duties, meaning that the polemics in the text would be much more

237 1QpHab 11:4-8.
238 Stern, 'The Sectarian Calendar of Qumran,' 51.
239 Stern, 'The Sectarian Calendar of Qumran,' 50-51.
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severe than the priest tempting the teacher - it would be that the priest was desecrating his

oaths of consecration!

I believe, though this is not specified in the text, that the underlying implicit difference
between the priest and the teacher is of a calendrical nature. Stern may be correct that this
difference was actually a discrepancy between two different lunar calendars, but then why
do so many calendrical documents found at Qumran purport a 364-day calendar? Further,
why adapt texts like the Noah narrative to fit this framework, if the entire concept is
ideological and the calendars are never actually used in practise? Why align a liturgical

text like the Shirot with a fictional and ideological calendar?

As discussed previously, the reliance on texts such as Leviticus 23 for the ritual
development and ritual innovation of texts used in festivals was not an uncommon practice
in the Second Temple period. It could also be argued that the Shirot are themselves a ritual
development of previous Sabbath liturgy using offerings of the tongue, alongside or in

addition to sacrificial burnt offerings.?*

Further, it should be noted here that the holiness code which Leviticus 23 is believed to be
associated with - and the priestly code thought to be its antecedent - developed out of the
covenantal code of Exodus 23:16, which is widely considered to be the earliest Israelite

example of a festive calendar.?*! The covenantal links within the festival at Qumran then

240 See Chapter 4 for a discussion of prayer vis-a-vis animal sacrifice.
241 McDonald, 'Ritual Innovation and Shavu'ot,' 57.
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are perhaps not unexpected. What is perhaps unusual, is the strength of these covenantal

links within the texts to the Patriarchs, Davidic monarchy and Levitical priesthood.

We have already noted the covenantal links within the calendrical liturgical documents
such as the Shirot with both the Davidic monarchy and the Levitical priesthood. The
Levites are well-known for their sacrificial roles and responsibilities in ritual communal
worship. A link, therefore, with the priesthood in the Shirot - even the angelic priesthood -
1s perhaps not a surprise given the mystery, poetry, metaphor and allusion used throughout

the text. Neither perhaps is the number of discovered texts which focus on Levi.

George Brooke undertook an investigation into the texts at Qumran which focus on Levi
and the Levites and noticed that these texts all ‘share a remarkably coherent set of

’242 including the association of Levi and the Levites with the Jacob tradition and in

motifs,
particular Jacob at Bethel. The texts are also fundamentally concerned with the concept of
covenant and the interpretation of the Law. Interestingly, Ravid notes how according to
Jubilees 27:19, Jacob is believed to have reached Bethel on the fourth day of week.?** This
ties the Jacob narrative in with creation, the creation of time and the creation of the
luminaries, aligning the Joseph narrative with the Yahad’s specific calendar (which as we

have seen, is very similar to the calendar of Jubilees) and perhaps even symbolising the

creation of a new covenant.

242 George J. Brooke, The Dead Sea Scrolls and the New Testament. (Minneapolis: Fortress Press, 2005)
Kindle Edition. Chapter 7 'Levi and Levites in the Dead Sea Scrolls and the New Testament.' (Loc 1398 of
4954).

243 Ravid, ‘The Book of Jubilees and its Calendar- A Re-examination,” 372.
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It is also evident from 5Q13 that the Jacob tradition was part of a wider covenantal series
of traditions and interpretations which included the Creation, the Sons of God, Enoch,
Noah, Abraham, Jacob, Levi, the Levites and the Israelites.?** Fragment 2:6 even makes a
specific reference to a covenantal relationship with Jacob ‘to Jacob you made known at
Bethel;’?* a relationship which Brooke notes as being present in Leviticus 26:42.246
Another link between creation and the Jacob narrative occurs in the Temple Scroll, which
in Col. 29 8-10 reads:
TIWR AWR 2712202 VTP DR AWTPN)
MWTPNR DR VIR ROIR AWK 77920 O 7Y 07120 DX oY
OX N°22 2P QY °N12 WK N°720 21 10 97 10
I shall sanctify my temple with my glory, for I shall make my glory reside over it
until the day of creation, when I shall create my temple, establishing it for myself
for all days, according to the covenant which I made with Jacob at Bethel.>*
This passage, then, clearly links (within the Jacob narrative) creation with the priesthood,
time and covenant; just as this thesis has argued that the Yahad did with their liturgical
texts and their Mishmarot calendars, though this link seems to have derived from an
interpretation of Leviticus 23 alongside Davidic and monarchical discourse. Within the
Temple Scroll the Levites are associated with the Feasts of The New Wine, Oil and Wood.

All of these feasts appear to have been celebrated at Qumran but are not attributed or dated

within the Mishmarot calendars, nor do they appear to be included in the divinely ordained

244 Brooke, The Dead Sea Scrolls and the New Testament. Kindle Edition. Chapter 7 'Levi and Levites in the
Dead Sea Scrolls and the New Testament.' (Loc 1458 of 4654 & 1468 of 4954).

245 Brooke, The Dead Sea Scrolls and the New Testament. Kindle Edition. Chapter 7 'Levi and Levites in the
Dead Sea Scrolls and the New Testament.' (Loc 1468 of 4954).

246 Unfortunately, no text of Leviticus 26:42 remains in the fragments discovered at Qumran or the
Surrounding area. However, multiple copies of Leviticus have remained including a few specific fragments
of Chapter 26 indicating that the text would have been known to the community. Brooke also notes the
influence of Leviticus 26:42 behind other texts as well including CD 1, 4; VI, 2; 11QT* LIX, 4-5, 9, 13; Ps
106.45 (and in the NT Lk. 1.72-3). See Brooke, Dead Sea Scrolls and the New Testament, Loc 1468 of 4954,
247 Text and translation from Florentino Garcia Martinez and Eibert Tigchelaar, The Dead Sea Scrolls Study
Edition Vol 1 (Leiden: Brill, 1999), 1250-1251.
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festival songs David supposedly composed. Does this therefore suggest a development of

festive traditions and observations based on differing covenantal relationships with God?

Such a theory would also support the concept of ritual innovation at Qumran.

Josephus refers to the Levites as singers in Ant.20.:216-218 which perhaps shows a
development within wider Second Temple Judaism of the Levitical role around sacrificial
worship which included sung praise alongside sacrificial offerings. The consanguineous
priestly lineage is of particular importance in the Aramaic texts from Qumran. In the ALD,
Levi is anointed at Bethel and it is promised that all of Levi’s seed will be priests. Further,
it is even stipulated that the future King will originate from the descendants of Levi. Jacob

also reputedly gave Levi the books of Enoch.

There is at the very least definitely a concept of rethinking and re-interpreting the idea of
covenant. There is also quite possibly a development of thought regarding covenantal
tradition in general, and specific covenants in particular, including Jacob and the ‘priestly
covenant’ tradition. The significance of the Torah, Law and covenantal theology within the
Sinai tradition and the Dead Sea Scrolls has been subject to particular scholarly focus in
recent years.?*® This therefore suggests that a particular interpretation of scriptural
covenants between God and exalted figures shaped or helped to shape the liturgical

traditions, festivities and calendar of the Yahad. It also implies an understanding of

248 For more on covenantal theology, the Sinai tradition and Qumran see the following bibliography: George
J. Brooke, ‘Moving Mountains: From Sinai to Jerusalem’ in Significance of Sinai: Traditions about Sinai
and Divine Revelation in Judaism and Christianity, eds., George Brooke, Hindy Najman and Loren T.
Stuckenbruck. Themes in Biblical Narrative, 12: (Leiden: Brill, 2008), 73-90. Hindy Najman, ‘Angels at
Sinai: Exegesis, Theology and Interpretive Authority,” DSD 7:3 (2000):313-333. Newman, ‘Priestly

Prophets at Qumran,' 29-72.
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covenantal theology which embodied spatial, cosmological and temporal elements and
provided authority to, and links with, the First Temple and the divinely ordained monarchy
(Davidic references), the priesthood (Levitical texts which relate the priesthood not only to

the First Temple period but also to the Patriarchs and even Creation itself) and the Law

(Moses and the Sinai tradition.)

2.3.1 ANGELS AND COVENANT

So how do angels at Qumran fit into the concept of covenantal theology and the Yahad's
liturgical calendar? Hindy Najman has written a thoroughly comprehensive article which
shows the role angels played in the theophany of Sinai and Sinai traditions within the
Second Temple period and the later Rabbinic understanding and interpretation of these
texts.?*’ I now want to extend beyond the Sinai tradition, in order to argue that as angelic
discourse evolved, so too did the role of angels in other covenantal theologies. Jubilees
and the Enochic literature have long shown the association between angelic figures and

antediluvian patriarchs such as Enoch.

Ravid shows how the basic concept of calendar and covenant are inextricably linked, since
the week is an oath, a covenant with God which (as we have seen) was, for certain groups,
established at Creation.?>° Further, in order to understand the angelic role on a Sabbath, we
must return to the belief that the Sabbath is a holy, consecrated, divinely ordained
convocation. (A belief which we have already seen as being fundamental to the text of

Leviticus 23). However, this idea is also unsurprisingly of vital importance to the text of

249 Najman, ‘Angels at Sinai,' 313-333.
230 Ravid, ‘The Book of Jubilees and its Calendar- A Re-examination,” 378-379.
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Jubilees, which expands the concept to explain that the Sabbath is actually a covenant
between God and the angels (2:17) and God and Israel (2:21). However, these Sabbath
practices are actually only observed in Jubilees by the two highest categories of angels: the
angels of the presence and the angels of sanctification. This is a custom which has
occurred since the first week of Creation:>3! once again, indissolubly linking covenant,
Sabbath practices (and by extension the priesthood), angelic involvement and Creation.
Baumgarten believes that the ‘Qumran interpreters went further and considered each
Sabbath of the year as possessing a unique ritual character as highlighted by is specific

angelic liturgy.'?>?

This may be overstating the case on the evidence we have available.
Suffice it to say that the Shirot definitely played an important part in one season of the

Yahad’s worship. It also provides an insight into why the Yahad believed they joined in

with the angels in praising the Lord during Sabbath worship.

In Malachi, priests are explicitly associated with the covenant of Levi and the Jacob
tradition, though this is a negative correlation, as the priests are accused of ‘corrupting the
covenant of Levi.’(Malachi 2:8.) However, in order that God’s covenant with Levi will
hold, the text states that that God will n*2:7 X7 ...°19% T77-m191 *aRPn 79w ‘send my
messenger to prepare the way before ... the messenger of the covenant.’(Malachi 3:1) A
lot of scholarly ink has been spilled over this controversial passage. How should &% here
be interpreted? Human messenger or divine angel? I do not intend to enter here into either
the theological or historical debate (which is beyond the scope of this chapter) but rather to

raise the question: how was this sentence interpreted at Qumran? This text has survived

231 For more on the Angel of the Presence see James VanderKam, 'The Angel of the Presence in the Book of

Jubilees,' Dead Sea Discoveries 7:3 (2000):378-393.
252 Joseph M. Baumgarten, Studies in Qumran Law (Leiden: Brill, 1977), 116.
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from scroll 4Q76 Minor Prophets®, meaning that there was an awareness of this passage at

Qumran. It is entirely possible that for this particular community the ambiguity of the term

7X%9n was interpreted as angel 23

In regard to Mal 2:7:
IR NIRIETT O P WTRR W) 1IN NYTTMY 12 "not?

Ot xethn iep€wg puAdEetal yvdoty, kol vOpov Ek(NTNooVGY €K GTOLOTOC aDTOD,
SOTL yyehog Kupiov TAVTOKPATOPOG EGTLV.

For the lips of a priest should guard knowledge, and people should seek instruction
from his mouth, for he is the messenger (7897 or &yyehog) of the Lord of hosts'

Gieschen believes that this could be the textual underlying of the blessing Jacob gives Levi

in Jubilees 31:14:

May the Lord give you [Levi] and your descendants extremely great honour may
he make you and your descendants (alone) out of all humanity approach him to
serve in his temple like the angels of the presence and like the holy ones.

Gieschen continues by highlighting the angelomorphic characteristics attributed to the
priests and implies that the human priests are functioning as the angels of the presence.>>*
This passage, is of course, ambiguous, but I do not believe that Levi and his descendants
were thought to literally become angels of the presence; rather, that they were

metaphorically meant to serve 'as' the angels of the presence by emulating them.

Further, as we have seen in Chapter 1, the tradition surrounding Jacob and angelic beings
is already evident in Genesis 28 and Genesis 32. In Genesis 28 and the 'naming of Bethel,'

Jacob sees angels ascending and descending between heaven and earth on a ladder. Then

253 For more on this passage of Malachi see Chapter 1.
254 Gieschen, Angelomorphic Christology, 169-170.
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in Genesis 32, near the Jabbok river, God enters into a covenant with Jacob after he has

wrestled with an angel. There is therefore certainly a textual understanding of human

priests having a connection with angelic beings.?>

2.4 CONCLUSIONS

The festivals of Passover and Shavu’ot, which have been central to the focus of this
chapter, are, as festivals, all points within a timeframe of a particular liturgical calendar.
The Shirot, as songs for use within this season of the liturgical calendar focus the direction
of thought and praise within worship. This chapter has shown the necessity of using
particular texts at the correct liturgical time, so that the correct cosmological ordained
statutes are followed. This need to follow the correct cosmolically ordained statutes
developed out of a belief that God had pre-ordained laws, which disclose the correct time
of the festivals. For theYahad this meant that ¢his calendar was the only correct, specific
and divinely ordained calendar which was made known to humanity by the scriptural texts
of Leviticus 23 and Numbers 28-29, and supported by other scriptural texts such as
Jeremiah 33. This ordained calendar goes back to creation and thus the first day of the
year is the fourth day of the week, as this was when God created time. Interestingly, this
did not prevent the development in respect to the ritual innovation of the festivals, neither
did it prevent liturgical alterations or calendrical innovations or changes. These
innovations were also based on scriptural texts. There is also a specific focus on liturgical

time at festivals, such as the use of two rare words which are found in the same verse in

235 A subject which will be foccussed on in more detail in Chapter 4.
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Exodus 24 and which are included in the Shir sung on the day before Shavu’ot, when the

Exodus text was traditionally read.

Within this calendar, the number seven is important. There are, of course, seven days in
the week, and the calendar follows a seven-year cycle similar to that of the calendar in
Jubilees. This led to the six-year priestly cycle having to be adapted into the seven-year
format. It also means that a period of intercalation would have been necessary if this

calendar was practised in reality.

It is evident that during the Second Temple period there was a broader discussion
regarding calendar and whether a solar, lunar or solar-lunar focussed calendar should be
practised. It is not therefore, surprising to find calendrical texts from Qumran. The
certainty that this particular 364-day calendar was considered as the authoritative calendar
is, on balance, more surprising. Non-calendrical texts were even altered to support this
particular liturgical calendar, including altering the timeframe to the Noah narrative in
order to clarify that Noah followed this same semi-lunar calendar. This is a clear polemical
message and perhaps also a marker of self-identification for and as a group. David was
also connected with this calendar by a tradition being started that he composed 52 songs
for each Sabbath in the year. The use of priestly courses within the calendar also links back
to David, who drew lots and chose the priests and the Levites. The use of the word 727 in
the Shirot and the use of the same word in the description of the Solomonic Temple,
suggests a link with the First Temple period. Indeed, there appears to be a clear focus on
the Solomonic Temple within the texts discussed in this chapter. This indicates that there

was a desire to form a link with this Temple and the worship and liturgical calendar of this
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period, as against the contemporary Herodian Temple. This also means that links were
being made with the First Temple to support the Yahad's use of this particular calendar and

to emphasise the ordained provenance of the calendar, given that it was followed by Noah

and David.

Through the Jacob tradition, links with ritual time, covenant and law are attributed from
Creation through the Elohim, Noah, Enoch and the Patriarchs to Levi. Jacob is also
connected with angels through the narratives of Genesis 28 and 32. The relationship
between priests and angels within Jubilees will be focussed on in more detail within
Chapter 3, before the angelology of the Shirot is examined. However, given the ritual and
sacred time created and developed by the liturgical calendar, the concept of sacred space
within the calendar and the Shirot is the first aspect that will be addressed. The adherence
to a particular liturgical calendar provided the Yahad with a defined time to worship and
thus contributed to the construction of the community, since it provided the times and
seasons for the Sabbaths and festivals to be observed. It provided space within day-to-day
life for the sect to come together and worship. The liturgical text of the Shirot shows (that
there was a belief) that angels and humans came together in worship. This is a concept
which will be investigated in more detail in Chapter 3. The time for worship also enabled
the self (of an individual or a community) to be transformed, as people engaged in their
prescribed rituals and rites. The opportunity for the transformation of the self will, of
course, also depend on the liturgical space which is available. The development and

possible transformation of the self will be foccussed upon in Chapter 4.
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Chapter 3
'But Will God Indeed Dwell on the Earth?' (1 Kings 8:27a)

Angels the Ritual Angle: Ritual and Liturgical Sacred Space
within Jubilees and The Shirot.

In the previous chapter of this thesis, I focussed primarily on the importance and centrality
of sacred time within the liturgical calendar, which included the Shirot. Chapter 2 also
concentrated on how sacred time is pre-ordained, made accessible and managed through
calendars to promote specific religious, theological or political agendas. Consequently, this
caused a mutual identity to be formed as people followed a particular calendar, be it solar,
lunar or solar-lunar. The liturgical calendar was then reconstructed. The positioning of the
Shirot within this temporal framework allowed a ritual and liturgical time to be defined for

the Yahad's use of the Shirot.

3.1 TIME AND SPACE

Time is inextricably linked with space.?3® Therefore, having concentrated on sacred time
within the previous chapter, this chapter will now move towards a focus on spatial
readings of the texts. Indeed, five main distinctions of spatiality should be mentioned.
Firstly, there is the spatiality within the heavens (in other words, the structure of the
heavens). What does this space consist of? What does it look like? How is it composed?

Here there is also the question of whether there is a temple in the heavens and, if so, how

256 Scott has recently published a seminal book which focuses on the relation between sacred time and sacred
space in Jubilees. See James M. Scott, On Earth as in Heaven: The Restoration of Sacred Time and Sacred
Space in the Book of Jubilees. JSISup 91 (Leiden: Brill, 2005).
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the sanctuary or debir is separated or marked as a distinct and separate space from the rest
of the heavens. Also, whether there were believed to be heavenly layers or multiple
heavens (i.e., first heaven, second heaven) within the Shirot, as is evident from other

Jewish and Early Christian texts??37 Related to this first point is, of course, the necessity of

recognising and understanding angelic space within the heavenly realm. Secondly, there is

257 The concept of there being seven heavens is described or acknowledged in the following Jewish and
Christian texts: 3 Baruch, 3 Enoch, the Testament of Levi, the Revelation of Moses, the Martyrdom and
Ascension of Isaiah, the Apocalypse of St. Paul, and the Apocryphon of John. 2 Enoch references a total of
10 heavens. In the New Testament Paul also refers to a third heaven (2 Cor 12:2). References to seven
heavens are also known from the Talmud in the tractate of Chagigah, where seven heavens are named: -
11971 Vilon, 37 Rakia, opnw Schehakim, 9121 Zevul, 7w M'aon, 1997 Makhon, n127v Aravot. The text then
continues to state that Michael the great prince is in Zbul which is where the heavenly temple and Jerusalem
are perceived to be. Michael stands at the altar in the temple and submits offerings. In contrast, the
ministering angels who offer praise during the night are found in Ma'on whilst celestials, seraphs and holy
beings and ministering angels and the throne of glory are found in Aravot, the highest heaven. Interestingly,
here Michael is named as a great prince. There is also a distinction between archangels and ministering
angels and two forms of angelic beings 'holy beings and ministering angels' are found in the highest heaven.
These are all themes already present in the Shirot with some even identifiable from Jubilees. See discussion
below. 4Q403 ii 20-26 even suggests that there may have been an understanding of seven heavens existing in
the Shirot, with each one perhaps ruled by one of the chief princes. Seven priesthoods are mentioned here,
though they appear, as will be discussed in more detail later in the chapter, to be separate from the princes.
This passage is part of song eight and describes the seven deputy princes' role within the temple.
4Q403 ii 20-26
12797 NI VAW DMK OR? 100 PRYD 12 2RI WK eI 20w
X2 NI ROWI MWK PWTPA MPINA K29 22123 NYaw oM
WP P70 NYawh K95 WIpna vaw mimd
Yawh anra nyT RHD M1Wn1a Ton 2R Wwn
212 7900 DTV WK 27 1700 W
TR D7AnY 712077 Ton o mmawm
DPNWH DRI MR T 099R DR

eternal things. And exalt Him, O chiefs of princes who rule, with His wondrous portion. Praise the God of
the godlike beings, O seven priesthoods of his inner sanctum

exalted, seven wondrous territories according to the ordinances of His sanctuaries the chiefs of
the princes of the wondrous priesthoods

seven priesthoods in the wondrous sanctuary for the seven holy councils

the prince, the angels of the king in the wonderful dwellings. And the knowledge of their
understanding of seven

chief from the priest of the inner sanctum. And the chiefs of the congregation of the King in
the assembly.

and praises of exaltation for the King of glory and magnification of the God of

to the God of gods, King of splendour. And the offering of their tongues...

I believe the phrase 'seven wondrous territories' may refer to an acknowledgment of the seven heavens
tradition. Translation from Newsom, 'Shirot 'Olat HaShabbat,' DJD X1, 282.
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the physical, geographical space of the Yahad, which must be considered.?’® Thirdly, there
is the liturgical space: time for worship and ritual within the day to day routine.”>® As a
consequence of this comes, fourthly, ritual space and the sacred space or worship, which
also needs to be considered. Included within this distinction is, of course, also the issue of
priestly space.?®® Fifthly and finally, the 'meeting space' between heaven and earth, the
liminal space created, accessed and developed through worship and ritual, which must also
to be taken into consideration. Whilst all of these areas of study are each worthy of and
demand further research, each in their own right, they could individually all be a thesis
topic. Therefore, in the interests of focus and depth, this chapter will first concentrate on
the concept of ritual space, the relationship between the divine, angelic and human in the
liminal 'meeting' space, and the concept of third-space and the Shirot. The second part of
the chapter will then focus on how ritual space enabled an interaction between the
heavenly and earthly for the worshipping communities which used the Shirot. It will also
consider the angelic space developed in the heavens due to the hierarchical depiction of

divine beings within the Shirot and how the relationship between divine and human is

perceived in the Shirot.

258 For a recent bibliography on this see Alison Schofield, 'Re-Placing Priestly Space: The Wilderness as

Heterotopia in the Dead Sea Scrolls,' in A Teacher for All Generations: Essays in Honor of James C.
VanderKam, vol. 1. ed., Eric F. Mason. Supplements to the Journal for the Study of Judaism 153, (Leiden:
Brill, 2011), 469-490. See also Karen J. Wenell, 'Jesus and the Land: Constructions of Sacred and social
Space in Second Temple Judaism.' PhD diss., University of Glasgow 2004. Available online at
theses.gla.ac.uk Accessed 13th June 2018.

259 See Chapter 2 and the discussion of the liturgical calendar.

260 Schofield, 'Re-Placing Priestly Space, '469-490. Florentino Garcia Martinez, 'Priestly Functions in a
Community without Temple' in Gemeinde ohne Tempel/Community without Temple: Zur Substituierung und
Transformation des Jerusalemer Tempels und Seines Kults in Alten Testament, Antiken Judentum und friihen
Christentum, eds., Beate Ego, Armin Lange, Kathrin Ehlers and Peter Pilofer (Tiibingen: Mohr Siebeck,
2000), 303-317.
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3.1 RITUAL AND SPACE

In order to achieve the above outline for this chapter though, the concept of ritual needs to
be examined through the use of ritual theory?®! to explain why rituals themselves provide
an otherness of space.; a unique, transitory and fluid space which reinforces and redefines
the liturgy in use. Rituals, including prayers, have long been considered as actions or
performances and, as such, by their very identity they create a specific space and allow for
imagination to alter real or lived space. This can be achieved by creating a utopia,
heterotopia, parallel or inverted space or even a dystopia. John J. Collins states that 'rituals
are widely recognized as an effective way of creating solidarity and social cohesion
through common action, on the basis of implicit assumptions about how things are.'?6?
Secondly, there is no doubt that ritual was important in regard to creating solidarity and
social cohesion among the Yahad. Social cohesion is essential to the formation of sacred

space due to the self-identification that is necessary for the 'otherness'??

of the space to be
defined.?%* Sacred time helps in creating this self-identification by providing time for a

ritual to be defined and developed. Each ritual, then, leads to a group identifying

themselves by carrying out certain actions, which then forms a common bond or a link

261 For more on ritual theory see Bell, Ritual: Perspectives and Dimensions; Catherine Bell, Ritual Theory,

Ritual Practice (Oxford: OUP, 2009); Jonathan Z. Smith, To Take Place: Towards Theory in Ritual
(London: The University of Chicago Press, 1987); Sondra L Hausner, The Spirits of Crossbones Graveyard:
Time, Ritual and Sexual Commerce in London (Bloomington: Indiana University Press, 2016); Jens
Kreinath, J.A.M Snoek and Michael Stausberg Theorizing Rituals: Volume 1: Issues, Topics, Approaches,
Concepts. Numen Book Series 114/1 (Leiden: Brill, 2006).

262 John J. Collins 'Prayer and the Meaning of Ritual,' in Prayer and Poetry in the Dead Sea Scrolls and
Related Literature: Essays in Honour of Eileen Schuller on the Occasion of her 65th Birthday, eds., Jeremy
Penner, Ken M. Penner and Cecilia Wassen. STDJ 98 (Leiden: Brill, 2012), 229.

263 On 'otherness' within the scrolls see collected articles in the volume Daniel C. Harlow et al., eds., The
"Other" in Second Temple Judaism: Essays in honour of John J. Collins, (Cambridge: William B. Eerdmans
Publishing Company, 2011). On otherness in general see Elisabeth Arweck, Theorizing Faith: The
Insider/Outsider Problem in the Study of Ritual (Birmingham: University of Birmingham Press, 2002).

264 See Carol Newsom, The Self as Symbolic Space: Constructing Identity and Community at Qumran. STDJ
52 (Leiden: Brill, 2004), Schofield, 'Re-Placing Priestly Space,' 469-490.
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between the group members. This link then provides acknowledgement, acceptance and a

sense of belonging between members which, in turn, forms the social cohesion necessary

for the ritual to continue.

As a liturgical document, the Shirot themselves would have held a ritual role within the
worship and the liturgical calendar of the Yahad. However, the Shirot also describe a
ritual, the ritual of angelic worship in a heavenly temple, thereby in fact creating a ritual
wrapped within a ritual! The narrative ritual of the Shirot was therefore only accessible to
those who were physically purified through the observed bodily rituals of the Yahad. The
narrative ritual which is described and identifiable from the fragmentary manuscripts
appears to detail the worship and praise of an angelic priesthood in the heavenly Debir.
After the acknowledgement and wonder of the angelic priesthood is praised in Shir 1.26°
Shir 2 compares humanity with with the angels, specifically focussing on the priesthood.
Shirot 3-5 are fragmentary; however, they seem to concentrate on the angelic priesthood,

before describing a war in the heavens. Shirot 6 and 8 are parrallels of one another, with

265 Fletcher-Louis has recently argued that there 'is no clear evidence that angels were thought of as priests'
within Jewish literature from antiquity, though he does acknowledge that the matter is disputed in the Shirot,
11Q13 and T. Mos 10:2 and that occasionally priestly characteristics are attributed to angels. Overall, though
he believes the concept to be a 'category mistake.' See Crispin H. T. Fletcher-Louis, 'On Angels, Men and
Priests (Ben Sira, the Qumran Sabbath Songs and the Yom Kippur Avodah,)' in Gottesdienst und Engel im
Antiken Judentum und Friihen Christentum eds., Jorg Frey and Michael R. Jost.Wissenschaftliche
Untersuchungen zu Neuen Testament 2. Reihe 446 (Tiibingen: Mohr Siebeck, 2017), 163-166. This
argument is counter to the more mainstream understanding of angels functioning as priests within the Shirot.
See Philip Alexander, The Mystical Texts: Songs of the Sabbath Sacrifice and Related Manuscripts,
(London: T&T Clark International, 2006); Carol Newsom, 'He has Established for Himself Priests: Human
and Angelic Priesthood in the Qumran Sabbath Shirot.’Pages 101-120 in Archaeology and History in the
Dead Sea Scrolls: The New York University Conference in Memory of Yigael Yadin, ed., Lawrence
Schiffman,, (Sheffield: JSOT Sheffield University Press, 1990); Newsom, Songs of the Sabbath Sacrifice: A
Critical Edition, 18-19; Newman, “Priestly Prophets at Qumran', 46; James R. Davila, “Exploring the
Mystical Background of the Dead Sea Scrolls,” in The Oxford Handbook of the Dead Sea Scrolls, eds.,
Timothy H. Lim and John J. Collins (Oxford: Oxford University Press, 2010); Phoebe Makiello, 'Is the
Origin of the Concept of Angelic Priesthood at Qumran as Depicted in the Sabbath Shirot to be Found in
Levi Tradition Texts?' Follow on paper presented at the Oxford-Princeton Research Partnership conference
on Priesthood in the Ancient World,19-22. Available online at academia.edu. Accessed 13th June 2021.
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Shir 6 focussing on the seven chief princes and Shir 8 on the seven deputy princes. Shir 7
is the central song within the 13-week cycle and within the text there appears to be a shift
of focus from the angels to the temple itself. Shirot 9-13 appear to function as a journey

leading through the imagined space of the temple to the Holy of Holies, which Shir 12

focuses on with Shir 13 contentrating on the angelic High Priest.?6¢

3.2 PRAYERS AS RITUAL SPACE

Rituals, to the outside observer, 'the other,' can appear unusual, unique, even odd,
especially with the passage of time and as rituals develop. However, a common component
across all religions tends to be that of prayer, either individual or corporate. Though not
often thought of as being so, prayer is, in essence, a ritual: time is set aside for a person to
communicate with their God, and during this time a liminal and sacred space is created and
maintained. The way in which someone prays also enables them to be identified as
belonging to a certain group, sect, or religion and it enables social-cohesion and self-

identity to be formed.

Indeed, John J. Collins has astutely observed that

if we view rituals, including prayers, primarily as actions, then the fact that a ritual
or prayer is performed in the prescribed manner is more important than its overt
content. The daily recitation of prayers at fixed times constitutes a habitus, which
itself implies a religious attitude regardless of the content of the prayers.?®’

266 For more on the contents of the individual Shirot, see Newsom, 'He Has Established for Himself Priests,’
104-113.

267 John J. Collins, Scriptures and Sectarianism: Essays on the Dead Sea Scrolls (Tiibingen: Mohr Siebeck,
2014), 229.
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The foregoing suggests the importance of liturgical space and the repetition and
standardization of having certain fixed times to pray and worship within the business of
general daily life. Related to this is the transmission, innovation and renewal of prayer life
through the standardization of prayer, which seems to have occurred during the Second
Temple period. Judith Newman's seminal work Praying by the Book investigates this
'Scriptualization of Prayer,' as she terms it. This study provides ample evidence of the
development, integration and re-working of scriptural texts to adapt them into a prayer
format, allowing for and bringing about the re-working of scripture and the rejuvenation of
well-known and identifiable texts. The mere existence of written prayers within the corpus
of material discovered amongst the Dead Sea Scrolls highlights steps towards this
standardization and scriptualization of prayer, since the basic economic cost of creating
such documents would (from a perspective of common sense) prevent the production of
such documents if the prayer was not standardised and used on a regular basis, either
individually or communally. Therefore, it is arguable that 'institutionalized prayer must be
seen as part of the ritual of the Yahad.?*® However, the Shirot themselves do not provide

the words used by the angelic priests in worship, focussing instead entirely on what the

angels do, rather than what they say.

The question of whether the Shirot functioned as prayers, as well as being Shirot, perhaps
in a format similar to the Psalms is a difficult question to answer, but it would be remiss of
me not to raise it. The Shirot mention the importance of 'an offering of the tongue' (4Q403
1 11 26). In fact, the chief princes are identified as offerings Psalms and blessings 'by the

tongue' in 4Q403 11 1-29 and the 'chiefs of praise-offering' are described as having

268 Collins, Scriptures and Sectarianism, 232.



Judith A. Clark 159
Oriel College

DPhil in Theology, Hilary Term 2023

Reach for the Sky: A Typology of Angelic Discourse and its Liturgical Impact within the
Yahad.

'tongues of knowledge...[who] bless the *m9R> of Knowledge' (4Q405 23 ii 12). This is
often translated as the God of Knowledge but in the Shirot could also refer to the
elohim/elim (one of the groups of angelic beings present in the text). It is uncertain from
the text whether humanity joins in with this blessing or is in any way a recipient of the
praise and blessing or whether the blessing is of divine beings alone, who then themselves

bless the God of Knowledge.

Further, 1QS 9 3-6 implies that (for the Yahad) prayer was of equal importance to the
offering of sacrifice:?

NARY WP M 7000 7987 2°31907 9193 PRS2 9K Nn2

NNITNY 12T 22511 MW WA PIRD NI DRI YY) YW nnwR Yy 1907 oW
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When these exist in Israel in accordance with these rules in order to
establish the spirit of holiness in truth  eternal, in order to atone for the
guilt of iniquity and for the unfaithfulness of sin, and for approval for the
earth, without the flesh of burnt offerings and without the fats of sacrifice -
the offering of 7 the lips in compliance with the decree will be like the
pleasant aroma of justice and the perfectness of behaviour will be
acceptable like a freewill offering - at that moment the men of ¢ the
Community shall set apart a holy house for Aaron, in order to form a most
holy community, and a house of the Community for Israel, those who walk
in perfection.?””

Given the introductory formulae for each of the Shirot, it is also extremely interesting that

there is not really any definitive evidence of a sacrifice occurring within the narrative ritual

269 Esther G. Chazon, 'Prayers from Qumran and their Historical Implications,' DSD 1 (1994):265-284.
Judith Newman also quotes Chazon before continuing to argue that during the Second Temple period the
scriptualization of prayer developed to the point where prayer became the sine qua non for sacrificial
offerings. See Newman, Praying by the Book, 209.

270 Text and translation from Garcia Martinez and Tigchelaar, The Dead Sea Scrolls Study Edition Vol. 1.
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of the Shirot. In fact, for many years the consensus amongst Dead Sea Scroll scholars was
that the Shirot were offered as prayers by the Yahad in substitution for a sacrificial
offering in the temple. Interestingly, Shir /3 mentions the sacrificial offering

(@w17p °nar> and ommn 1) by what appears to be an angelic High Priest in the heavenly

271

temple, before proceeding to describe the sacrificial vestments*’" and the breastplate worn

by this angelic being. The clothing described is human in nature and possibly reminiscent

of the clothing worn by the earthly High Priest in the Temple.

11Q17 9:3-727
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acceptable offerings all their work

for the sacrifices of the holy ones the aroma of their offerings

their... and the aroma of their libations for of purity in a spirit of holiness

eternity, with splendor and majesty for wonderful, and the form of the breastplates
of beautiful threads multicoloured like woven work purley blended, the colours

of

271 7ilm has compared the fragmentary description of the vestments described in Shir 13 with a passage from
the Testament of Job 48:3 in which Job's daughters are able to 'sp[eak] ecstatically in the angelic dialect.’
Thus, once clothed in these garments, though still on earth, they are able to participate in heavenly discourse
and praise as the clothes offer a transformation whereby each daughter has 'her heart changed' (Testament of
Job 49.1) so her focus is on heaven rather than earth. Zilm continues by suggesting that wearing specific
(multi-coloured) garments was a 'viable ritual medium for summoning angels.' (p.448). See Jennifer Zilm,
'Multi-coloured like Woven Works: Gender, Ritual Clothing and Praying with the Angels in the Dead Sea
Scrolls and the Testament of Job,' in Prayer and Poetry in the Dead Sea Scrolls and Related Literature:
Essays in Honour of Eileen Schuller on the Occasion of her 65th Birthday, eds., Jeremy Penner, Ken M.
Penner and Cecilia Wassen. STDJ 98 (Leiden: Brill, 2012), 437-451 esp. 444-448.

272 Text and translation from Florentino Garcia Martinez, Eibert J. C. Tigchelaar and Adam S. van der
Woude DJD XXIII Qumran Cave 11.11: 1102—18, 1102030 (Oxford: Clarendon Press, 1998), 291-292.
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The passage above suggests that the earthly worshippers using this text as a liturgical text
within worship would figuratively speaking, join in with the angelic sacrificial ritual
offering in heaven. Therefore, even if the earthly worshippers were not physically offering
a sacrifice within their own physical space on earth, the Yahad, by extension, were
(through the liturgy of the text they were using in worship) joining in an offering through
the angelic priesthood in heaven. These offerings were made through the mystical,
metaphorical language of the ritual narrative of the Shirot and the imagined and liminal
space of integrated worship between the earthly and the heavenly. Thus, prayer was not

only a substitute for sacrifice, it was also a crucial part of enabling the Yahad to engage

with the angelic ritual in heaven.

If, however, sacrifices were offered at Qumran then it is also entirely possible that the
Yahad offered a sacrifice on earth whilst liturgically foccussing on the angelic sacrifice in
heaven, so that they were copying the angelic ritual and providing authenticity to their
practice. The question of whether or not sacrifices were offered at Qumran or not, is a

complex issue and will be discussed further in Chapter 4.

3.2.1 LITURGICAL SPACE

Within the Shirot, the imagined physical space of the temple from the outer parts of the
outer sanctuary through to the heavenly Debir, are called and entreated to praise God,
alongside the angelic beings. The call for inanimate objects to offer praise is surprising,
though the idea of inanimate objects being able to offer praise is a not-unknown first-
century concept (koi dmokpi9sic simev: Aéyw Dpiv, &4V 0VTOL GIOTHGOVGLY, o1 Aifot

kpa&ovow); 'He (Jesus) answered, 'I tell you, if these were silent, the stones would shout



Judith A. Clark 162
Oriel College

DPhil in Theology, Hilary Term 2023

Reach for the Sky: A Typology of Angelic Discourse and its Liturgical Impact within the
Yahad.

out." (Luke 19:40). What is interesting, from a spatial perspective, is the attention given to
the inanimate objects and therefore the structural space of the temple within the text. In
Shir Seven, the pillars and corner structures are called to join in the praise to God, before
the elohim are asked to praise the structures themselves in recognition of the firmament of

the uppermost heaven.

4Q403 1141-43%7
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With these let all the foundations of the holy of holies praise, the uplifting pillars of
the supremely exalted abode, and all the corners of its structure. Sing praise to God
who is dreadful in power, all you spirits of knowledge and light in order to exalt
together the splendidly shining firmament of His holy sanctuary. Give praise to

Hi]m, O god-like spirits, in order to praise for ever and ever the firmament of the
uppermost heaven, all its beams and its walls,

This theme then continues through Shirot 9-13. Shir 9 is particularly fragmentary and is
thought to exist now in only one fragment, 4Q405 14-15 ii. This fragment is particularly
fascinating as it appears to describe angelic beings as carvings within the Debirim.
Newsom identifies these carvings as being equivalent to the carvings of cherubim, flowers
and palm trees described as adorning the Solomonic Temple and in the ideal imagined

temple in Ezekiel's vision.2”*

273 Newsom, 'Shirot 'Olat HaShabbat,' DJD XI, 269-272.
274 Newsom, Songs of the Sabbath Sacrifice, 11.
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The reason why the imagined physical structure of the heavenly temple is important to

those involved in the ritual of the text on earth may be found in Hebrews 8:5, which states:

oitveg Hodelypott Kol oKId AATPEVOVSY TOV EMOVPAVI®V, KAODS
keypnuatiotor Mobotg péAA®V Emtelelv TV oKknvV" dpa Yop enotv,
TOUOEIS TAVTO KOTO. TOV TOTOV TOV 0eLyBEVTO, 001 £V 1) pel.

They offer worship in a sanctuary that is a sketch and shadow of the

heavenly one; for Moses, when he was about to erect the tent, was warned,

'See that you make everything according to the pattern that was shown you

on the mountain.'
The idea of the earthly temple being a 'sketch' and 'shadow' of the heavenly temple is
especially Platonic and undoubtedly relates to the actual earthly Temple. Within the Shirot
then, it is possible that the structural elements of the heavenly temple are so specifically
described because they have been made according to God's pattern. This is the true divine

temple and through using the Shirot in worship, this space is accessible to those using the

text, allowing them to simultaneously be both in heaven and upon the earth.

3.2.2 THIRDSPACE

In On Dreams 2,230,?"> Philo explains that it is possible for a righteous man to be neither
God nor man but in between the two, 'being connected with the mortal race by his
manhood, and with the immortal race by his virtue.' Philo then continues in 2,231 to
extend this theory to the High Priest when he enters the Holy of Holies on Yom Kippur,?’¢

and Philo interprets Leviticus 16:17 in this manner, explaining that

275 T am very thankful to Hillel Baitner for mentioning this reference to me in private email correspondence.
276 The description of the type of priestly garments which should be worn by the High Priest on Yom Kippur
is discussed in Leviticus Rabbah; in contrast to the embroidered, dyed garment described above, it is decided
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if at that time he is not a man, it is clear that he is not God either, but a
minister of God, belonging as to his mortal nature to creation but as to his
immortal nature to the uncreated God.

Whilst I would argue that the High Priest in the Shirot is an angelic being, Philo's theory
could be applied to a worshipping community using the Shirot and to the belief in an
angelic and earthly liturgical communion occurring during the time when the liturgy is in
use. When ritually engaged with this text, the worshippers are neither God, angelic nor
fully human: they are temporarily transcendentally changed in a spiritual and liturgical
space which is both divine and earthly, real and imagined, perceived and conceived.

This is a concrete example of the essence of thirdspace as explained by Edward Soja:

Everything comes in Thirdspace: subjectivity and objectivity, the abstract
and concrete, the real and imagined, the knowable and the unimaginable,
the repetitive and the differential, structure and agency, mind and body,
conscious and the unconscious, the disciplined and the transdisciplinary,
everyday life and unending history.?”’

Soja continues by explaining that 'anything which fragments thirdspace into separate
specialised knowledge or exclusive domains — even on the pretext to handling its infinite
complexity — destroys its meaning and openness.' This is an interesting thought when
applied to the Shirot, since the bringing together of the two worlds (i.e heaven and earth)

in ritual and liturgy allows for everything outlined in the above quote from Soja. Yet this is

accessible by only to a select group of people, who are believed to be holy, pure and

that the priest should wear modest linen garments rather than golden garments, to atone for the people in a
manner of humility instead of not pride. This indicates that golden garments were generally worn within the
sanctuary. Leviticus Rabbah 21. (Again, thanks to Hillel Baitner for the reference.) This is not completely
unexpected, however, since Leviticus 16:4 states that Aarron must put on sacred linen garments, after he has
cleansed himself in an act of ritual purification, before entering the Holy of Holies. A man in linen also
appears in the passage in Daniel 12 which links the Maskil and the archangel Michael.

277 Soja, Thirdspace, 56-57. See also Shodhganga 'Theorising Third Space and Spatial Subjectivity.'
Available online at shodhganga.inflibnet.ac.in Accessed 14th May 2018.
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entitled to engage with those who know the mysteries of and knowledge of of God. This
exclusion does not occur in the meeting place, the thirdspace, which is accessed through
the practised ritual and the ritual narrative, but prior to the worship. Tthe spatial geography
also remains intact and unfragmented during worship and the time in which people are

engaged in this 'other' space, which is known yet unknowable, structural yet essence, real

yet imagined; a ritual thirdspace!

3.2.3 FIXED PERIODS OF SPACE

Another point which needs to be made in the discussion about liturgical space relates to the
relationship between spatiality and temporality, since space and time are inextricably
linked. The Books of Daniel and of Judith allude to the fact that there were fixed times for
prayer to be offered,?’® since Daniel was visited by Gabriel at 'the time of the evening
sacrifice' (Daniel 9:20) and Judith prayed 'At the very time when the evening incense was
being offered in the house of God in Jerusalem,' (Judith 9:1) and 'Toward the morning
watch' (Judith 12:5). This also separately suggests that prayer was an official, recognised
and allowable substitution for sacrifices for those who were unable to attend the Temple.
Further, the fact that Daniel's interaction with Gabriel is recorded as occurring at the 'time
of the evening sacrifice' implies that this was seen as a pariticularly holy time, when
interactions between angels and humanity might occur. This is perhaps because at this time

people's focus was on the divine and so they were more accessible and receptive to a visit.

278 This point has also been raised by Bilhah Nitzan who recognises the times given as the times which were
already fixed for cultic sacrifice offerings. See Bilhah Nitzan, 'The Dead Sea Scrolls and Jewish Liturgy,' in
The Dead Sea Scrolls as Background to Postbiblical Judaism and Early Christianity: Papers from an
International Conference at St Andrews in 2001, ed., James Davilla. STDJ 46 (Leiden: Brill, 2003), 200.
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In order to pray, Judith lies prostrate on the floor, which is the same prayer practise
ascribed to the Maskil in the Hodayot. There are also four fixed times given for when the
Maskil should offer his thanksgiving and prayers, in IQH? 20: 7-12. Two of these are
similar to those present in Judith, being the evening prayer and the midnight prayer. The
symbolism of prostration on behalf of the Maskil has been researched by Judith Newman
who argues that the practise of prostration is not an occasional or one-off event but is
constant, regular and routine behaviour. She further puts forward the argument that this

279 action on behalf of the

posture caused a form of (or recognition of) self-humbling
Maskil, who as the highest rank (or one of the highest ranks) in the Yahad, became low
before God, which, Newsom continues, was effective in making the Maskil serve as 'a site
of memory - a visual, embodied location for recalling the work of Moses? - a cultural
history of submissive and intercessory behaviour on the part of the leader which was then
transferred to the leader of the Yahad."”®! Prostration should, then, perhaps be recognised
as the correct bodily position to be in, in order to pray for intercession on behalf of others.
Newman additionally notes that Moses also prostrates himself within Jubilees 1:19-21 to
ask for a pure heart and pure spirit on behalf of the Israelites so that they will not be
tempted by Beliar.?®? It is perhaps not surprising therefore, to find the Maskil practising
this ritual, given the importance of Jubilees for the Yahad. In a more recent publication

Newman expands her argument to state that it is through 'offering confessional psalms,

prostrating and petitioning, the Maskil trains members of the Yahad in a particular

279 Here she builds on work from Newsom, The Self as Symbolic Space, 262. See Judith Newman, 'Embodied
Techniques: The Communal Formation of the Maskil's Self.' DSD 22 (2015):253.

280 When Moses lay prostrate at Sinai to offer intercession and confession, Deut 9:25-26.

281 Newman, 'Embodied Techniques,' 266.

282 Newman, 'Embodied Techniques,' 262.
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embodied ethos.”?®* In fact, she states that it is the Maskil's humility and his embodiment of
that humilty which allows the whole congregation to stand together with the angels.?%*
Through this, the Maskil shapes the community by embodying the history of Moses, the
Torah and the prophets with the 'esoteric knowledge of cosmic mysteries revealed to the
elect.””® T would like to argue however, that the Maskil doesn't just embody the history of
Moses; rather, the Maskil (through the act of prostration in prayer) culturally establishes
within the mind of the Yahad a connection with Moses at Sinai and through that
symbolism, a link with the law and the commandments. The Maskil may during his
liturgical role, even figuratively become Moses for members of the Yahad. We have
already seen in this thesis how ritual and liturgy allow a thirdspace to be established,
meaning that the Yahad can join in praise together with the angels. This physical act of
prostration by the Maskil also enables the worship to be atemporal, allowing the Yahad to

connect with God in the same way as Moses and the Israelites connected with God at

Mount Sinai.

3.3 LEADERSHIP WITHIN THE LITURGICAL SPACE

The figure of the Maskil played an important leadership role within the Yahad and was a
crucial cog within the worshipping life of the community, acting essentially as a
worshipping co-ordinator. The meaning of the word 'Maskil' is unknown for certain but is

thought to derive from the verb meaning 'to enlighten' and is often translated as 'Instructor.

It has been suggested by Schiffman that the term was influenced by Daniel 12, in which

283 Judith Newman, Before the Bible: The Liturgical Body and the Formation of the Scriptures in Early
Judaism (Oxford: OUP, 2018), 138.
284 Newman, Before the Bible, 138.
285 Newman, Before the Bible, 138.
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there are two occurrences of the word in verses 3 and 10.2%¢ This link is intriguing,
especially in comparison with the Shirot, as Daniel 12 occurs during the time of Michael
the Great Prince and so the role of a Maskil is already mentioned in the same literary
context as one of the archangels, who is termed a Great Prince. It does not, consequently,
take a lot of imagination to understand the Great Prince of Daniel 12 as being one and the
same as the chief princes which are active in the Shirot, especially since in all the attempts
to try to identify the Chief Princes, Michael's role is undisputed.?®” The Shirot are not the

only documents discovered amongst the Dead Sea Scrolls which are introduced as 2°5wn?

the Hodayot *®® and Berakhot texts are also included in this category.

Carol Newsom has argued that the Maskil is 'not only an apotheosis of sectarian selfhood
but of the sect itself.””®° John J. Collins agrees, viewing the ideals attributed to the Maskil

as representative of the ideals of the Yahad.?*® These ideals are explained in 1QS 3:13-15:

YR °12 210 MIT2IN2 IR 12 210 DR TR0 17275 own’
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The Instructor should instruct and teach all the sons of light about the nature of all
the sons of man, concerning all the ranks of their spirits, in accordance with their
signs, concerning their deeds in their generations, and concerning the visitation of
their punishments and the times of their reward.?®!

286 Lawrence H. Schiffman, 'Maskil' in Reclaiming the Dead Sea Scrolls, (Philadelphia: Jewish Publication
Society, 1994) Available online at www.cojs.org Accessed 15th May 2018.

287 See discussion regarding the chief princes below.

288 Newman argues that the ritual act of prostration described in the Hodayot alongside prayer is a ritual role
of the Maskil which assists the 'formation of the liturgical body in corporate worship.' This in turn, Newman
continues, 'forms an integral part of communal formation and indeed transformation as the community
understands itself gaining access to communal worship with the angels through his ongoing practice of
prostration, repentance and forgiveness.' Newman, 'Embodied Techniques,' 250.

29 Newsom, The Self as Symbolic Space, 189.

290 Collins, Scriptures and Sectarianism, 231.

291 Throughout this thesis all text and translations of 1QS, 1QSa and 1QSb are taken (unless otherwise stated)
from Garcia Martinez and Tigchelaar, The Dead Sea Scrolls Study Edition Vol 1.
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This certainly seems to align with the understanding of the Maskil in Daniel 12, though,
unsurprisingly, it is written through a sectarian lens so that the Maskil's role is to only

enlighten the Sons of Light, and to act as a sort of spiritual director for them in the capacity

of a worship co-ordinator!

It could be argued that the entirety of 1QS 9:12 up until 11:22 depicts the status of the
Maskil within the Yahad. Certainly, the passage 1QS 9:12-10:5 describes the role of the
Maskil. He is to know the law and statutes of his time and determine the rank of the other
members within theYahad and he is not to enter into theological debate with 'the Sons of
the Pit' but instead he must keep the divine esoteric knowledge secret and protected. He is
then to teach this knowledge and wisdom to the 'Sons of Light' so each can walk in the
way of perfection and live according to righteousness. He is to speak the truth and criticise
the unrighteous, delight in all God has done and nothing else and bless God as creator at
the divinely appointed times. In an unanticipated move, 1QS 10:6 introduces a change in
person from third person (‘he Shall') to first person ('l will'), whilst seemingly continuing a

list of attributes and characteristics the person in this role must fulfil.

The grammar change in 1QS 10:6 interestingly centres around prayer:
7Y% M 211712 1137217 2°N3W NN
With the offering of the lips I shall bless him, in accordance with the decree
recorded forever.
The Maskil is described as having a teaching and leadership role. He is also linked to the

sectarian calendar and has responsibility for following the correct times and days
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appointed for the feasts, as well as daily prayer.?*?

Newman also explains an interesting
connection which provides the Maskil with a legal role too. This is due to the use of the
phrase 'engraved statute,' which is used exclusively to refer to the Maskil, and only occurs
once in the Hebrew Bible, in Exodus 32:16, to 'refer to God's own engraving of the tablets
of the law at Sinai.”?%3 The Maskil is, then, uniquely linked with God and is understood to
have divine knowledge, and thus is the highest authority in regard to teaching the ways of
the Yahad. This divine knowledge is a knowledge which is not available to all, and is
believed to be similar to the connection between Moses and God at Sinai. This is important
for the intention behind the prayer being offered to God, for leadership with exemplarity

and for the understanding and development of the teleological perfection which is to be

attained in order for the Yahad to join with the angels in worship.

It 1s also worthwhile noting that in the text from 1QS above, the Maskil seems to imply
that he will bless God. This is an unusual concept as God is normally called upon to bless
other people, or the person entreating God for the blessing. In reality the fact that 1QS
implies that the Maskil is blessing God appears somewhat blasphemous, unless we can
deduce from this statement that prayer was perceived as a form of blessing to God similar
to 'blessed be you, O God' etc. This certainly seems to be the case in the Hodayot, where
the Maskil blesses God frequently using the phrase 'blessed are you.' Newsom has shown
how this form of blessing is most often connected with knowledge as a gift, given from

God, which is within the individual 'by means of an implanted spirit or spirits.2** This

292 See Newman, Before the Bible, 114 and Sarianna Metso, The Serekh Texts (London: T&T Clark, 2007),
14.

293 Newman, Before the Bible, 114.

294 Carol A. Newsom, The Spirit Within Me: Self and Agency in Ancient Israel and Second Temple Judaism
(London: Yale University Press, 2021), 145.
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spirit is believed to give understanding to God's divine mysteries including God's
judgement, God's forgiveness and cosmology. This is the understanding which the Maskil
thanks God for in 1QH?20:14/15:

2 77NN1 WK NN OOKR 72NV 20w PN

And 1, The Maskil, I know you, my God, by the spirit you have given to me.”?*3

The Maskil is, as Carol Newsom has written, thanking God for making him a 'perceiving,
understanding being.?°® Throughout the Hodayot the spirit is presented as in tension with
and is compared with, the body (spirit of flesh), which is perceived in a negative manner
and is seen as a vessel, a material body of flesh, dust and clay.?®” This builds on the
scriptural themes of creation found in Genesis 2.7 in which God breathes the breath of life
into the man which he has just formed out of clay from the earth. Humans are also

recognised as having limited understanding and as suffering from moral lapses,**®

an
anthropology which Newsom states was seen as the baseline for humanity. It is the way
God made us in order to 'underscore the miraculousness of God's transformation of a select
group of persons who are then suited for fellowship with the angels.””®® In the Maskil's
statement of confidence 'And I, the Maskil, I know you, my God, by the spirit that you
have placed in me,' we see the connection which the Maskil believes he has with God

through the spirit within him. It is this connection which makes the Maskil believe he is

guided and instructed by God and which gives him the authority and confidence to lead

295 My translation.

2% Newsom, The Spirit Within Me, 145.

297 Newsom, The Spirit Within Me, 147-149.

298 The most recent and detailed explanation of the comparison within the Hodayot between body and spirit
in connection with creation is found in Newson, The Spirit Within Me, 143-169.

299 Newsom, The Spirit Within Me, 149.
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others in worship. It gives him the ability to join with the angels, who are acknowledged
within the Shirot as being 'spirits of knowledge.' It also gives him access to divine

knowledge and divine understanding, in the same capacity (though through different

methods) as Moses at Sinai, Enoch, the Patriarchs and David.

The Maskil is concerned with the temptations of the body because this could lead to a
disconnect, a break in the connection with God, which is why he hopes and prays for a
transformation of spirit,>?° as this will make him like the angels in heaven. The Maskil's
words of thanksgiving to God in worship are, as a performance, also a method of teaching
the Yahad.**! The words remind them to thank God for the gifts in their life; they remind
them of their weaknesses and the possibility of temptation; they are penetenital. They also
seem to me to thank and bless God for giving them these struggles and temptations in
order that they can prove themselves worthy of communion with the angels. In this way

the Maskil's words shape both the individual and the community.

3.3.1 HIERARCHY OF HUMANKIND
Peter Schéfer believes that 1QS, the Serek ha-Yahad shows that the Yahad at Qumran had

an 'hierarchically organised structure' which represented the 'true temple,' consisting of the:

godesh (Sanctuary) which represented the ordinary members of the community
(Israel) and the Sod qodesh qodashim (Holy of Holies) was reserved for the priests
- the holiest of the Holy in the community.3%?

300 Newsom, The Spirit within me, 147.
301 Newman, Before the Bible, 108.
302 Peter Schifer, The Origins of Jewish Mysticism (Oxford: Princeton University Press, 2011), 115.
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If Schéfer's understanding here is correct then the Yahad formed a hierarchy which created
and functioned as a ritual space. This rite of passage within the Yahad helped to establish
the thirdspace environment which was accessed through worship. Further, Schifer
believes that any communion with angels can only be truly understood if the relationship
and focus on priestly matters and Temple identification is acknowledged and
comprehended.’** Members of the Yahad were able to communicate with the angels

because they were ritually and culturally pure. This then allowed them to spiritually

connect with the angels.

Schéfer also notes how this hierarchical concept of angelology is the 'exact reverse of
ascent apocalypses,%* for instead of one just being ascending to the heavenly throne and
the:

true heavenly temple; instead, the priests of the heavenly temple unite with the true

priests of the true earthly temple to assist them in their fight against the force of

darkness and to jointly usher in the period of salvation and eternal bliss on earth.3%3
One of the issues with Schéfer’s analysis is that too much focus is placed on his belief that
the Yahad was in direct opposition to the Temple in Jerusalem. I have already raised
reservations about this hypothesis, in Chapter 2. Also, if Schéfer's theory is applied to the
Shirot 1 do not find any evidence to suggest that the angels descend en-masse, or even

individually, to earth. The connection between the heavenly and the earthly priests appears

to be spiritual. It is a connection made accessible through ritual and liturgy and through the

393 Schifer, The Origins of Jewish Mysticism, 116.
394 Schifer, The Origins of Jewish Mysticism, 116.
395 Schifer, The Origins of Jewish Mysticism, 116.



Judith A. Clark 174
Oriel College

DPhil in Theology, Hilary Term 2023

Reach for the Sky: A Typology of Angelic Discourse and its Liturgical Impact within the
Yahad.

transitional process of liminality and especially the transformational aspects of liminal

space.

3.3.2 HIERARCHY OF DIVINE BEINGS

The hierarchical understanding of the earthly community is quite interesting, however,
since, as discussed below, there appears to be a firm understanding of the heavenly
hierarchical structure with the elim and the holiest of the holy, serving God as priests and

ministering to Him.

1QS 5:25 also provides evidence for a hierarchical classification of the people in the
Yahad, which is reviewed annually at the Covenantal Renewal Ceremony (presumably by
the Maskil, who in 1QS is given the role of ascertaining each individual's spiritual level)

and is seen as being pre-ordained by God.

Indeed 1QS 2:19-23 states the following:

1712V 2°3MO0 DP9 NYwan Y D13 7Iwa 71w WY 193
QINR 12V 29 AT MR A7 ammn 9% 7102 INwIa
MINMY 2°D9KRY 77 IR 77 TI02 NOWLLWR 1MV ava

SR T2 7Y NP2 WOR IR WOR D10 NYTY MWy ovwnm
A7 2PN ORI 1TAYA DA WOR DOWY K1Y 2 NXYS

They shall act in this way year after year, all the days of Belial’s dominion. The
priests shall enter in order foremost, one behind the other, according to their spirits.
And the levites shall enter after them. In third place all the people shall enter in
order, one after another, in thousands, hundreds, fifties and tens, so that each
Israelite may know his standing in God’s Yahad in conformity with an eternal plan.
And no-one shall move down from his rank nor move up from the place of his lot.
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This raises the question, therefore, of which came first: is the earthly structure imitating or
emulating a (perhaps more widely understood) concept of the heavens? Or has the text

been written with this structure to re-enforce and provide authority for a similar structure

on earth?

In order to understand the functional application of the heavenly ritual in the Shirot and the
spatial implications of the angelic hierarchy, it is important to study the hierarchical
distinctions between the angelic beings within the Shirot. However, first it is necessary to
focus on the ritual practices and spatial understanding of the angels in Jubilees, given the
many similarities discussed in the previous chapter regarding the calendrical, liturgical
time between Jubilees and the Shirot, in order to analyse the similarities regarding

liturgical space and angelology.

3.3.3 JUBILEES

Within Jubilees the Sabbath is observed, kept and blessed by the two highest categories of
angels: the angels of presence and the angels of holiness. The Sabbath is consecrated and
observed by these two groups of angelic beings before being given to a select group of
people - the Israelites - to be observed on earth. These people are then raised and 'equated

1306

in holiness""° with the two angelic groups already observing the Sabbath: a ritual time and

space in its very essence!

306 Jared C. Calaway, The Sabbath and the Sanctuary: Access to God in the Letter to the Hebrews and its
Priestly Context (Tiibingen: Mohr Siebeck, 2013), 91.
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(Jub 2:18-19)

4Q216 7 8-10
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For we - all the angels of the presence and all the angels of holiness-]
these [two] kinds - he to[ld us to keep sabbath with him in heaven and on earth.
He said to us: 'I will now separate for myself] a people among my nations. And

[they will keep sabbath. I will sanctify them as my people, and I will bless them.
They will be my people and I will be their God.] (VandeerKam, from the Hebrew)

He told us — all the angels of the presence and all the angels of holiness (these two
great kinds) — to keep sabbath with him in heaven and on earth. He said to us: ‘I
will now separate a people for myself from among my nations. They, too, will
keep sabbath. I will sanctify the people for myself and will bless them as I
sanctified the sabbath day. I will sanctify them for myself; in this way I will bless
them. They will become my people and I will become their God. (VanderKam,
from the Ethiopic)

In fact, Jubilees offers a rare insight into the angelic perspective as the Israelites are said to
'keep the Sabbath together with us.' In Jubilees the 'angelic practice of observing, blessing
and praising on the Sabbath preceded any human involvement."*%” This means that the
Sabbath was not created nor instituted for humans but rather that humans are being given
the privilege of being allowed access to a divine ritual (which was instituted by God)
through imitation of the angels. Consequently, in Jubilees' ideology humans were created
for the Sabbath, to join in the angelic worship and reverence. Callaway further argues, that
through imitation of the angelic rite, people become angelic in holiness and blessedness, as

per Jubilees 2:28 'Everyone who observes (it) and keeps Sabbath on it from all his work

397 The same observation is independently made by Calaway, The Sabbath and the Sanctuary, 91.
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will be holy and blessed throughout all times like us."%®

The humans are metaphorically
therefore, /ike the angels, becoming one of them through correct Sabbath observance.
Thus, through keeping the Sabbath, the humans are given the blessing which has been
bestowed on these two categories of angels since creation and gain access to a state of
being which has previously been reserved only for the heavenly community and the two
highest categories of angels. The humans are brought into line with the angels, they are
being given access to heaven by emulating on earth the angelic worship. The practise of
keeping and observing the Sabbath is a form of imitatio dei for both the angels of
purification and sanctification and humanity, as well as imitatio angelorum for
humanity 3% As Scott has observed, Jubilees depicts Enoch (and builds on the Enochic
tradition) as a 'model of eschatological priesthood, a figure who successfully straddles
heaven and earth.”!? Enoch, therefore, spatially breaks down the cosmos: he forms a
liminal space, an 'other' space. He mixes with the angels and is taught by them. As
previously mentioned it is the angels who are telling Moses what to write in Jubilees and
here it is the angels teaching Enoch. These texts are therefore, in essence, imitatio
angelorum themselves. The angels' knowledge is given by God, who has instructed the
angels in regard to their interpreting and teaching roles in relation to both Enoch and

Moses.

398 VanderKam, from the Ethiopic.

39 Scott independently makes this observation arguing that the Sabbath discussion in Jubilees starts a focus
of 'on earth as in heaven.' He observes that a pattern is discernible between Sabbath worship, the Festival of
Weeks and circumcision: God institutes the practice, then the angels observe it (or in the case of
circumcision were created thus), then sometime later the Israelites are allowed to join the heavenly realm by
receiving the law and observing these commandments. See Scott, On Earth as in Heaven, 2-4.

310 Scott, On Earth as in Heaven, 9 & 56-59.
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Enoch, after he has finished walking with the angels, is portrayed in a priestly manner
when he is given the priestly responsibilities of 'burning the evening incense' (Jubilees
4:25). This suggests that Enoch is believed to have entered into priestly ministry when he
was brought into the Garden of Eden. The idea of Enoch as a priest is not explicitly
referred to in a text prior to Jubilees.'! However, Van Ruiten argues that there is a
'tradition-historical relationship between the Garden of Eden and the temple' prior to
Jubilees.*'? Van Ruiten furthers his argument by describing the scriptural use of the
Garden of Eden motif. He shows that scripture concentrates on Eden as 'a former
prosperity which has now disappeared, a loss of former glory,' or as a 'future restored
situation."!* The focus on Eden as the hope of a restored future is used scripturally in
Ezekiel 36:35 and Isaiah 51:3 to symbolise future prosperity and as a sign of God's
forgiveness and reconcilliation as people's iniquities are cleansed by God.>!* The influence

of Jubilees within sectarian literature on the idea of Eden as a sanctuary has been

questioned by Brooke.!> He shows that this primary understanding is behind the text of

311 For more on the concept of Enoch as priest see Jacques T.A.G.M van Ruiten 'Visions of the Temple in the
Book of Jubilees,' in Gemeinde ohne Tempel; Community without a Temple: Zur Substituierung und
Transformation der Jerusalemer Tempels und seines Kults im Alten Testament, Antiken Judentum und
Friihen Christentum, ed., Beate Ego, Armin Lange, Kathrin Ehlers and Peter Pilofer (Tiibingen: Mohr
Siebeck, 1999), 220; James C. VanderKam Jubilees 1-21 Hermeneia: A Critical and Historical Commentary
on the Bible. ed., Sidnie White Crawford (Minneapolis: Fortress Press, 2018), 260-261. On the association of
Enoch with priestly literature see Michael Edward Stone 'The Book of Enoch and Judaism in the Third
Century B.C.E,' CBQ 40:4 (1978): 490. It is thought by some scholars that the authors of the Enochic
literature may have been priests. For this argument see George W. E Nickelsburg, / Enoch 1. Hermeneia: A
Critical and Historical Commentary on the Bible. ed., Klaus Baltzer. (Minneapolis: Fortress Press, 2001),
67; David Suter. 'Fallen Angel, Fallen Priest: The Problem of Family Purity in 1 Enoch 6-16. Hebrew Union
College Annual 50 (1979): 115-135. On the implicit reference to Enoch as a priest in 1Enoch see Martha
Himmelfarb, Ascent to Heaven in Jewish and Christian Apocalypses. (Oxford: OUP, 1993, 23-25.

312 yan Ruiten 'Visions of the Temple in the Book of Jubilees, 220.

313 van Ruiten 'Visions of the Temple in the Book of Jubilees,' 221.

314 yan Ruiten 'Visions of the Temple in the Book of Jubilees, 221.

315 George J. Brooke, 'Migdash Adam, Eden and the Qumran Community,' in Gemeinde ohne Tempel;
Community without a Temple: Zur Substituierung und Transformation der Jerusalemer Tempels und seines
Kults im Alten Testament, Antiken Judentum und Friithen Christentum, ed., Beate Ego, Armin Lange, Kathrin
Ehlers and Peter Pilofer (Tiibingen: Mohr Siebeck, 1999), 285-301.
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4Q265 11-17.3'% The Yahad could also have easily applied (to their own circumstances)
the ideology from Isaiah 51:3 of Zion's wilderness being restored to be like the Garden of
Eden, with the promise of a future restored and reconciled relationship with God and a
relationship which humanity had with God at the beginning of creation in the Garden of
Eden. This idea must have been appealing for a group of people who were living like the

Israelites in the Judean wilderness.3!’

In Jubilees, Enoch, in burning the evening incense, is actually continuing Adam's role
within the Garden of Eden, since the last act attributed to Adam before he leaves the
Garden is the burning of the morning incense (Jubilees 3:27). Enoch's teachings are also
subsequently passed down from patriarch to patriarch until Levi, who is chosen to be set
apart from humanity - to be a priest - like the angels of the presence and the angels of
holiness (Jub 31:14). In other words, the ideal priesthood is that like Enoch's in the Garden
of Eden: a priesthood which was originally bestowed on Adam. A priesthood which
simultaneously enables access to the former glory of humanity's relationship with God and
the promise of a restored, reconcilable future with God. A priesthood which enables access
to paradise and collapses spatial time; thus, allowing for the ideal priesthood imitatio
angelorum to be accessible to humanity - after the fall of both the watchers and humanity;

and consequently, a priesthood which allows access to heaven whilst on earth.

It is possible, as has been argued by Scott, that the focus of 'on earth as in heaven' is

opposite to the fallen angels’ tradition where heaven came to earth in the form of the

316 Brooke, 'Miqdash Adam, Eden and the Qumran Community,' 295.
317 For more on the idea of the Yahad living in the wilderness like the Israelites see Chapter 4.
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watchers who according to Jubilees 5:6, were sent by God to teach righteousness. Instead,
there was mutual corruption, leading to the watchers fall from grace. The watchers, instead
of teaching the rest of humanity like they had taught Enoch, began to have sexual relations

with human women and to teach evil practises, such as weaponry, astronomy (horoscopes

etc.,) and even make-up!3'®

This, of course, means that the watchers also breached the divide between heaven and
earth creating a liminal space, though this space caused a dystopia that God needed to
correct by imprisoning the watchers and sending the flood. Once the antithesis 'in heaven
as on earth"!? adopted by the watchers had been overturned, the focus of 'on earth as in
heaven' was re-established and embodied by Noah and his descendants, joining once again
in imitatio angelorum (of the righteous angels) since humanity was given permission to
incorporate the (until then) angelic practice of keeping the Shavu'ot into their ritual

practice and liturgical calendar.

Further, according to Jubilees, Enoch walked with the angels for 294 years, or six jubilees.
Enoch is also the first human to receive divine knowledge from the angels of the presence.
The angels teach Enoch the 'fixed' calendar including the signs of the seasons, the months
of the year and the Sabbaths of a year (Jubilees 4:17-18). This suggests that the liturgical
calendar outlined in Chapter 2 was integrating the priestly courses into a Jubilee system
synonymous with the understanding of an Enochic priestly ministry. Of course, this may

be building on scriptural tradition, since in Genesis Enoch is said to have walked with

318 1t is likely that make-up here refers to war paint for battle, rather than to foundation, concealer or lipstick!
319 This is a phrase used by Scott and is one which I believe to be very apt in explaining the dichotomy.
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0>, Traditionally, Biblical commentators have translated this word as 'God' but
Jubilees adapts this understanding to argue that Enoch actually walked with one of the
highest groups of angelic beings - the elohim - who minister to God. To be a priest vis-a-
vis Enoch is therefore, to be the ideal, worthy of ministering in the Garden of Eden
itself.>?° Indeed, Jubilees implies that Adam has priestly qualities prior to being exiled
from the Garden (offering incense.) If, therefore, the human priests of the Yahad are
imitatio angelorum through Enoch's instruction and at the divine command, then the
priesthood is also imitatio dei, since humanity is made in the image of God,**! and it would
appear that this form of ministry allows humanity access to the Garden of Eden.???> Brooke
discusses the assumed connection between Eden and the temple sanctuary found in
Jubilees, 4Q265 and 4Q421. He argues that. eschatologically the Urzeit and Endzeit would
be the same, united in the belief that God's plan in Eden 'would be re-established.'*?* He
also argues that, as the community developed, the focus shifted from an Adamic
eschatology to a priestly eschatology with the only acknowledgement of Eden being in the

language of planting. Given the argument above, I would be more inclined to say that the

connection between Eden and the sanctuary is still alive and present in the priestly

320 Fletcher-Louis has a similar argument, believing that worship allows 'a repristination of the cosmos and a
return to the conditions in Eden before the fall, the worshippers recover the original divine Glory intended
for Adam (and Eve).' p.188. See Fletcher-Louis, 'Further Reflections on a Divine and Angelic Humanity in
the Dead Sea Scrolls,' in New Perspectives on Old Texts: Proceedings of the Tenth International Symposium
of the Orion Centre for the Study of the Dead Sea Scrolls and Associated Literature 9-11 January 2005, eds.,
Esther G. Chazon, Betsy Halpern-Amaru and Ruth Clements. STDJ 88 (Leiden: Brill, 2010), 185-198.

321 Hindy Najman has correctly observed that to be 'created in the image of God is to be called to imitate
God, but not to be God.' In Najman, 'Imitatio Dei and the Formation of the Subject in Ancient Judaism' JBL
140:2 (2021):316.

322 4Q265 shows that the Garden of Eden had a 'cultic status akin to that of the temple.' See Brooke,
'Miqdash Adam, Eden and the Qumran Community,' 285-301, esp 285. See also Martha Himmelfarb, 'The
Temple and the Garden of Eden in Ezekiel, the Book of Watchers, and the Wisdom of Ben Sira,' in Sacred
Places and Profane Spaces: Essays in the Geographies of Judaism, Christianity and Islam, eds., Jamie Scott
and Paul Simpson-Housley. Contributions to the Study of Religion 30 (London: Greenwood Press, 1991),
63-78.

323 Brooke, 'Miqdash Adam, Eden and the Qumran Community,' 297.
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narrative but in a more nuanced way, whereby the priests are believed to be linked through
Enoch to the Garden of Eden. In Jubilees the Garden of Eden is described as the Holy of
Holies (Jubilees 8:19). Najman has shown that there is actually a tradition of the Garden of
Eden being used to represent the 'Holy of Holies' in the Temple. For example, Najman
outlines how 4 Ezra 'is portraying a heavenly model of the Temple that precedes the
creation of the earth and, in its reference to God's right hand... is anticipating the ultimate
construction of a temple on earth by God alone, with both of God's hands, culminating and
perfecting the work of creation.”®?* The Shirot also focus on a similar heavenly temple and
the worship of the angels within it. This temple, as discussed, has similarities with the
ideal imagined temple in Ezekiel's vision. It is, for the Yahad, a perfectly divinely created
temple, which they are already able to access through the imitation of the angels who
worship in this heavenly temple. This temple, then, is (like in 4 Ezra) outside lineal time
and space, divinely created and allows the Yahad access to the Garden of Eden, which is
the Holy of Holies. The Yahad, is then, metaphorically placed in the space and time of
humanity's glory. This space allows a gap to be bridged between the heavenly and the
earthly, between pre and post-diluvium times, to a time before the fall (either angelic or
human) and to a place of complete connection and perfect relationship with God. A space
which is at the same time imagined and real, material and immaterial, physical and
ethereal. It is an unequivocal thirdspace, a space which allows the Yahad access to the

restored temple and thus enables them access to the same relationship God had with

humanity in the Garden of Eden prior to Adam and Eve's expulsion from Eden and from

324 Hindy Najman, Losing the Temple and Recovering the Future: An Analysis of 4 Ezra (Cambridge: CUP,
2014), 106.
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the same intimate connection with God. Further this temple is free from any possible

human corruption, control or influence.

3.3.4 ANGELS OF THE PRESENCE

The angel of the face/presence is believed to be a divinisation of the divine face/presence,
a concept which it is believed originated in the ANE. The title or definition of the face of
God then appears to have developed through inter-scriptural exegesis of the Second
Temple period to become a figure in its own right. Olyan notes that these titles (in time)
become important terms to signify the archangel Michael and/or Metatron in later
writings.3?> Further, it is believed that the archangel Penuel is in fact thought to be a
divinised defined figure originating from and symbolising the face of God. Penuel is in
fact, one of the four archangels named in 1 Enoch 40:9.326 The figure of 'the angel of
presence' therefore, stops being a 'personalising substitutive attribute of a deity?” and
becomes a personified, corporealized figure. This process of personifying a divine figure
and going on to name the said figure, allows this being to be placed within the heavenly
sphere. This therefore, is a development not only of angelology but, more specifically, a
development of angelic space within the heavens, by the conception and placing of an

independent, autonomous individual within the heavenly realm.

325 Olyan, 4 Thousand Thousands Served Him, 105.

326 Whilst Michael, Gabriel and Raphael appear to be designated as three of the four archangels within the
four-archangel tradition the fourth angel does not appear to have been fully fixed yet within the Second
temple period. With the fourth angel changing within contemporary literature between Penuel/Phanuel (1
Enoch 40:9) Sariel (1QM IX 14-16), (1 Enoch 9:1 in Aramaic) and Uriel (1 Enoch 9:1 in Greek).

327 Olyan, A4 Thousand Thousands Served Him, 106.
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What is interesting, however, given that the phrase 'angel of the presence' is used
throughout Jubilees,**® is that the phrase does not occur in the remaining fragments of the
Shirot. The alternative phrase 'ministers of the presence,' however, does occur twice
instead. Both references are from 4Q400 1, thought to be part of Shir 1 and relate to the
heavenly beings 7°272. These two references are 2°19 *n7w» 'ministers of the presence’
(4Q400 1 4) and 4Q400 1 8, which reads wTp 721 *10 *nwn 27 [*3]M3 and which
Newsom translates as 'pries[ts of] the inner sanctum who serve before the King of Holiest.'
In this translation, Newsom combines the [1]715 with the *n7wn. However, given the
context of this line, I believe a better translation may be 'pries|ts of] the inner sanctum,
ministers of the presence, of the King of (the) Most Holy,' no doubt highlighting the
significance of priestly ministry and the angelic priesthood, (as discussed below) and
linking the ministers of the presence with the angels of the presence in Jubilees. Olyan

argues that the title 'angel of the presence' is first derived from the exegesis of Isaiah 63:9,

which is itself a passage that has caused great contention and is difficult to translate.3?°

The angels of the presence actions in heaven and on earth, as set out within Jubilees, have

already been analysed in detail within scholarship. I have nothing new, at present, to add to

328 Jubilees has many theological and thematic links with the Shirot and, as has been discussed in Chapter 2,
there are many similarities between the Jubilee's calendar and the calendrical documents discovered at and
near Qumran.

329 Olyan, 4 Thousand Thousands Served Him,108. See also VanderKam, 'The Angel of the Presence in the
Book of Jubilees,' 383, who explains in great length exactly why this is so. He also provides the Hebrew and
Greek text of the passage in order to show how they were understood and translated differently.

Hebrew of Isaiah 63:9 -
ayatifiysharolaivalRaplcsi Rais S Sniinpa pmc =i olalgvan Rl Nyiatiet S\ vl Bl p K gkl

LXX Greek of Isaiah 63:9 -

€K maong OAyewc. 0b TPESPug 008E GyyeAog, AAL" aDTOG KOPLOG EGMGEV ADTOVG O10L TO Gryortdly odToVg Kol
@eidecbon oOTAV" aVTOC EAVTPMOGOTO AVTOVG Kol AVELABEV ANTOVG KOl DYOOEV ADTOVG TAGHS TAG TUEPOS TOD
ai®vog.
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this understanding and agree with the functions and duties as outlined by Dimant.?3°
However, a comparison of these angelic characteristics in Jubilees with the Shirot would
be fruitful. Consequently, based on the understood functions of these angels in Jubilees, it
1s not surprising to find the related angels in the Shirot also praising God, keeping the
Sabbath, or officiating as priests. It should also not be surprising to find that the Shirot
appears to have been aligned with the Shavu'ot, because it was understood that the angels
of the presence had always kept this festival, just as they had always kept the Sabbath. As
we have seen, according to Jubilees, Shavu’ot was a festival which the angels had kept
alone until the time of Noah. However, from creation, angels and humans had together
been commanded to observe the Sabbath. It was only after the flood, though, that humans
were also allowed to celebrate in the festival of Shavu’ot along with the angels. This
timeline then provides more evidence for the theory that the Shirot were used in the
liturgical period leading up to and surrounding Shavu’ot, rather than being used in a
cyclical manner,*! for the Shirot are the liturgical equivalent of the narrative of Jubilees,
starting at the beginning of the New Year and going through to just after the festival of
Shavu’ot. The Shirot liturgically provide a symbolic representation of time from creation
through to the giving of the Torah at Sinai and the establishment of a new, legally ordered

community in the wilderness. It is also a celebration of being able to join in, following the

flood, with angelic festival observance.

330 x9mIp N7y *an531 @217 (902 DUIRYNR NN DMWY 33 in W

eds., M. Idel, D. Dimant and S. Rosenberg; (Jerusalem: Magnes Press, 1994), 97-118. VanderKam
summarizes pp. 101-8 of Dimant's essay in VanderKam, 'The Angel of the Presence in the Book of Jubilees,'
378-380 esp. 379.

331 See Chapter 2.
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Further, VanderKam notes an important shift in the theology of Jubilees pre- and post-
flood. Before the flood a group of angels of the presence speak with humanity; after the
flood, only one angel of the presence speaks to humans. This is interesting given that,
above, it is noted that the angels (alone) kept Shavu’ot until the time of Noah, so that, once
again, the flood is used as as a natural distinction between angelic and human activity.
Also symbolizing, perhaps, the higher number of angelic beings descending from heaven
to earth, prior to the angelic fall, which, scripturally, is believed to be pre-flood.
VanderKam explains that 'only in the story of the Exodus does the group of angels of the
presence return, and only at Sinai does God himself again speak.*3? Intriguingly, as Olyan
explains, the presence/face of God is paramount to the scriptural text of Exodus 33:14-
15.33 In effect, in Jubilees the angel of the presence replaces the face/presence of God in
the scripture. Indeed, in Jubilees 1:29 it is the angel of the presence that is explicitly stated
as 'going along in front of the Israelite camp,' when the angel 'took the tablets (which told)
of the divisions of the years from the time the law and the testimony.' Also, God tells the
angel of the presence to give Moses the Commandments, so it is the angel who retells
Genesis and Exodus. In fact, in 1:27 the angel is told by God to 'dictate to Moses (starting)
from the beginning of the Creation until the time when my temple is built among them

throughout the ages of eternity."3*

332 VanderKam, 'The Angel of the Presence in the Book of Jubilees,' 380.
333 Qlyan, A Thousand Thousands Served Him, 105.
334 VanderKam, 'The Angel of the Presence in the Book of Jubilees,' 380. This translation is from the
Ethiopic. Part of this passage occurs in 4Q216 4 6-9:
20379 0°I07 XYM HR RN
WIPR 127 WK TV RT DPWRT 1 Twnb
jaiabal el iR amhig]
which VanderKam translates as:
And He told the angel of the presence to dictate
to Moses from the beginning of the creation until my sanctuary is built
among them for all the ages of eternity.
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This distinction between pre- and post-flood appears to indicate that there was a shift, after
the fall, in regard to how much trust God had in the angels. This is equivalent to the shift in
God's trust in humanity after Adam and Eve ate of the tree in the Garden of Eden. From a
literary perspective, it is also intriguing that a single angel is allowed to continue to speak

with humanity, just as a single human (Noah) is entrusted to lead his family in

righteousness, save all animal kind, and rebuild and re-establish the planet.

The morality of all angelic beings is thus called into question by God's actions after the
flood. In the Shirot, the angels appear to be viewed as perfect examples of a priestly and
worshipping community. They are pure, perfect examples for emulation. Other texts
uncovered at Qumran, though, recognize that there was a wider understanding of the
angelic fall. There is within these texts a recognition of moral angels who led the 'Sons of
Light' and immoral angels, led by Belial who governed the 'Sons of Darkness.' It seems,
then, that there was a tradition that believed that angels had not always been perfect and
that they held the potential to fall. Alternatively, there was perhaps a tradition which
believed that, historically, there was only one occasion when some of the angels fell from
heaven due to a moral lapse. This event was responsible for bringing evil into the world
and altering the cosmos into a dualistic framework for ever. This does not necessarily
mean, however, that another moral lapse could not occur, a theme which could be behind
Paul's comment in 1 Corinthians, where women are encouraged to cover their heads in
worship 'because of the angels,”*> The perfection of the angels within the fragments of the

Shirot 1s explainable, however, since the Yahad believed themselves to be the 'Sons of

335 Though the Greek here is unclear and the verse is contested in scholarship.
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Light 'and that they were, therefore, themselves in contact with the moral, perfect and pure

angels not the evil fallen angels.

3.3.5ELIM

The second highest category of angels in Jubilees, alongside the angels of the presence, is
the angels of purification/holiness. A link between the council of elim and the angels of
purification is found in 4QBer? 7 1 2-7, where it is explicitly stated that these divine beings
are elim of purification:

YT 910 QY MY 9R 710
council of elim of purification with all those who have knowledge...

This suggests that the council of elim, which is also mentioned in the Shirot, and the elim
themselves, are associated as being one and the same as the angels of purification in

Jubilees.

In the Shirot, the elim are already designated as being 'among the holiest of the holy ones,'
who are eternally holy and 'have become for Him priests,' as well as appearing to be
ministers of the presence in the 727, acknowledging that they have access to the inner
sanctum and to the presence of God. Schwemer argues that the use of elim is a deliberate
link to pre-exilic temple theology as reflected in Psalms 29 and 93.33¢ Tuschling,

alternatively, believes this is a deliberate ploy, as the use of an archaic term would 'support

336 Anna Maria Schwemer, 'Gott als Kénig und seine Konigsherrschaft in den Sabbatliedern aus Qumran,' in
Kénigsherrschaft Gottes und himmlischer Kult im Judentum, Urchristentum und in der hellenistischen Welt,
eds., Martin Hengel and Anna Maria Schwemer, (Tiibingen: Mohr Siebeck, 1991),58-59. See also R.M.M
Tuschling, Angels and Orthodoxy: A Study in their Development in Syria and Palestine from the Qumran
Texts to Ephrem the Syrian (Tibingen: Mohr Siebeck, 2007), 87.
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the community's claim of legitimacy."”3” Although this is possible, I believe that the use of
an archaic term is used to place the idea of the First Temple and the Davidic Covenant
with God (including the institution of the priestly courses and the order of Levitical
observation within the Temple) in the mind of the worshipper. This means that some
structure or hierarchy of divine beings in the heavenly realm is understood to be present
and modelled within the Shirot. It also signifies the degree to which these angelic beings
and their function as angelic priests are respected and revered. There is a recognition of the
sacred space between the earthly sanctuary and the heavenly throne room, a liminal space

which through liturgy and ritual, metaphorically combines the earthly and heavenly by

creating a ritual thirdspace.

The seven chief princes mentioned in the Shirot (and presumably the seven deputy princes)
appear to be synonymous with the tradition of seven archangels and the seven holy areas
of the heavenly temple. Mizrahi describes the chief princes as 'the leaders of seven angelic
- or angelomorphic - hosts that serve the heavenly temple."*3® Their role within the
heavenly temple is described in Song 6 and focuses on a cycle of praises and a cycle of
blessings.?*® Each prince, in turn, offers psalms of praise before each, again in turn, offers
blessings. The words spoken by the princes are not given. However, the themes of the

psalms and blessings are listed

337 Tuschling, Angels and Orthodoxy, 87.

338 Noam Mizrahi, 'Earthly Liturgy and Celestial Music: The Poetics of the Cycle of Praises of the Sixth
Sabbath Song' in Gottesdienst und Engel im Antiken Judentum und friithen Christentum, eds., Jorg Frey and
Michael R. Jost. Wissenschaftliche Untersuchungen zum Neun Testament 2. Reihe 446 (Tiibingen: Mohr
Siebeck, 2017), 120.

33 Nitzan, Qumran Prayer and Religious Poetry, 297-307.
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The themes of the psalms are as follows:

Chief Prince Seven Psalms of Praise
1st Not preserved (Psalms of Blessing)
2nd Not preserved (Psalms of Magnification)
3rd Psalms of Exaltation of Faithfulness
4th Psalms of Praise to the Warrior Above All
5th Psalms of Thanksgiving to God
6th [Psalms of] Rejoicing to God
7th Psalms of Praisesong

Whilst the themes of the first two chief princes are not preserved in the initial list, after the
format of each theme for each chief prince has been introduced, the text offers a summary
of the 49 Psalms and this text shows that the first seven psalms are 'Psalms of Blessings'
and that the second chief prince's seven psalms are 'Psalms of Magnification.' Therefore,
we can quite confidently confirm that if the manuscript was intact the first two chief

princes would be ascribed 'Psalms of Blessing' and 'Psalms of Magnification' respectively.

The text preserves the style of blessing in a different format, which as Nitzan has noted,**°
is in this formulaic description: X among the chief princes shall bless in the name of Y all
A words of... and bless B with seven words of... and bless C with seven words of....
Unfortunately, the text is fragmentary and it is not always given who A, B and C are in

each of the seven chief princes blessings.**!

340 Nitzan, Qumran Prayer and Religious Poetry, 303.

341 Hakan Ulfgard, 'The Shirot of the Sabbath Sacrifice and the Heavenly Scene of the Book of Revelation' in
Northern Lights on the Dead Sea Scrolls: Proceedings of the Nordic Qumran Network 2003-2006, eds.,
Aders Klostergaard Peterson, Torleif Elgvin, Cecilia Wassen, Hanne von Weissenberg and Mikael
Winninge. STDJ 80 (Leiden: Brill, 2014), 262-264. In this articcle Ulfgard has argued that the sevenfold
process of praising is also found in Revelation, where seven praises are ascribed to the Lamb in Revelation
5:12"A&6v ot 0 dpviov 10 Eopaypévov Aafeiv v duvapy Kol TAodtov kol coeiay Kol ioydv Kol Ty
kol 86&av kol evhoyiav -“Worthy is the Lamb that was slaughtered to receive power and wealth and wisdom
and might and honour and glory and blessing!” Seven praises are also ascribed to God in Rev 7:12 Apunv' 1
gvloyia kai 1 86&a kai 1| coeia Kai 1 evyoptoTio Kai 1 T Kol 1) SVvapg Kol 1 ioyg 1@ Od MUV €ig Tovg
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The 'liturgical process*?

of psalming and blessings provides the worshipper with the
liturgical structure, order and format so as to be able to worship using psalms and blessings
like the princes in heaven.’** Mizrahi believes that two 'theme words' used throughout the
cycle of praises 772 and wmp, liturgically suggest 'the existence of an established tradition
in formulating liturgical addresses to God and to a similarly established adaptation of the
fundamental pattern to the context of prayers offered on the Sabbath.** He develops this
argument by using linguistics and philology to provide a 'twofold construction of each
stanza' of the cycle of praises where each stanza is recited antiphonally, by each chief
prince ( thefirst half of their stanza) and by the entire group ( the second half of stanza), to

provide an added dimension to the liturgical performance.?* It is a persuasive argument

and a clever insight into a possible performative practise of the liturgy.

The chief princes**¢ also appear to be different entities from the elim which becomes

apparent in 4Q400 2 1-2 and 4Q401 1 7-8, where an overlap in text across the two

ai®vog @V aidvov. aunv - “Amen! Blessing and glory and wisdom and thanksgiving and honour and power
and might be to our God forever and ever! Amen.”

342 Nitzan, Qumran Prayer and Religious Poetry, 301.

343 Newsom offers a formulaic pattern of the Psalms of the seven chief princes. See Songs of the Sabbath
Sacrifice, 249.

344 Mizrahi, 'Earthly Liturgy and Celestial Music,' 122.

345 Mizrahi, Earthly Liturgy and Celestial Music, 139.

346 Each of the psalms is introduced as being *¥2777 w22 which is usually translated as 'by the tongue of the
fourth.' See Newsom, Songs of the Sabbath Sacrifice,193; Rachel Elior, 'The Merkavah Tradition and the
Emergence of Jewish Mysticism: From Temple to Merkavah, from Hekhal to Hekhalot, from Priestly
Opposition to Gazing upon the Merekvah' in Sino-Judaica: Jews and Chinese in Historical Dialogue: An
International Colloquim, Nanjing 11-19 October 1996, ed., Aharon Oppenheimer (Tel Aviv: Tel Aviv
University: 1999), 101-158; James R. Davila, Liturgical Works. Eerdmans Commentaries on the Dead Sea
Scrolls 6 (Grand Rapids: Eerdmans, 2000),118; Vermes, The Complete Dead Sea Scrolls in English, 323.
However, Michael Wise, Martin Abegg Jr., and Edward Cook The Dead Sea Scrolls: A New Translation
(San Francisco: Harper, 1996), who translate this verse as 'will be spoken in the language of the fourth,' 369.
See also John C. Porier, The Tongues of Angels (Mohr Siebeck: Tiibingen, 2010), 117-120. Porier tentatively
suggests that each of the seven chief princes could be speaking a different language. His only criticism of
this theory being that there is no indication in the Shirot that the seven angelic princes 'belong to different
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fragments makes the reconstruction of the following text fairly certain: 'together with the

holiest of the Holy ones.'

4Q400 2 1-2 (Shirot of the Sabbath Sacrifice, Newsom 1985)

DOWIP CWITPA 115N MMIAWN NYT 29RA X9 7197120 9000
X7D DOWIR 27077 DRI 2PN *an 9152 227201

To praise your glory wondrously with the Elim of knowledge and the
praiseworthiness of your royal power together with the holiest of the holy ones.
They are honoured among all the camps of godlike beings and reverenced by
mortal councils, a wonder (Newsom)

To praise your glory wondrously with the elim of knowledge and praise of your
kingdom with the holiest of the holy ones.

They are distinguished in all the camps of elohim and reverenced by the councils of
men wondrously. (My translation).

4Q401 14 i 7-8, (Shirot of the Sabbath Sacrifice, Newsom 1985)

DOWTP SWITPA 79M201 MMAwNY NYT SR XD 727120 Yonb
X7D DOWIR 27077 DRI 2PN °an 9152 227201

To praise your glory wondrously with the Elim of knowledge and the
praiseworthiness of your royal power together with the holiest of the holy ones.
They are honoured among all the camps of angels and reverenced by the councils
of men, a wonder... (Newsom)

My translation: as above.

ranks or orders.' My critique of this debate is that, as | have mentioned elsewhere in this thesis, there is no
evidence in the remaining fragments that there was any angelic descent or any ascent from the Yahad, either
within the text or within the ritual where the text was used. I would however argue that, given the
hierarchical distinction evident in the discussion of different angelic beings within this thesis there is every
possibility that the chief princes, (especially if they were understood to be archangels) had an hierarchical
structure just like the angels and spirits.
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Fletcher-Louis cautions against being confident about identifying the seven princes with
the seven archangels since no angels are mentioned by name in the Shirot.>*” He also
argues that there is no evidence that the Yahad knew about the seven-archangel tradition,
as the only numerical mention of a number of archangels is found in the War Scroll which
only mentions four archangels.**® However, the identification of archangels being princes
1s not specific to the Shirot and Michael is described as being one of the chief princes in
Daniel 10:13:- o°3wx17 o°ipa 708 282°n. In fact, it is very likely that this identification in
Daniel has developed into the tradition evident in the sixth Sabbath song. Parts of Daniel
Chapter 10 were discovered amongst the Dead Sea Scrolls in manuscript 4Q114;
unfortunately, though, most of Daniel 10:13 falls within the lacunae of this fragmentary
manuscript, including the sentence above. The sentence has been reconstructed based on

the known scripture of Daniel, but any conclusions as to whether this verse of Daniel was

known to the Yahad is purely speculative.

For our purposes however, it is the expression 'with the holy ones’ 2°w7p *21772 in the
overlapping material above, which is the most important and interesting, for if the chief
princes are being grouped 'with' the holiest of the holy ones then they must be separate

entities and two separate groups of heavenly beings.

347 1t is important to note here that there is a possible exception in 4Q401 II of Melchi[zedek but the fragment
is exceptionally fragmentary, so we cannot be certain as to the reconstruction. Crispin H.T. Fletcher-Louis,
All the Glory of Adam: Liturgical Anthropology in the Dead Sea Scrolls, (Leiden: Brill, 2002), 255.

348 Fletcher-Louis, A/l the Glory of Adam, 255.
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Once this separation and classification of divine beings has been observed, it is evident
that similar category distinctions are apparent in Daniel 7:10 when God appears to Daniel
in a vision
TR TIRTR, R 1P AURY) BDYR AN TR
A thousand thousand served (ministered) to Him and ten thousand times ten
thousand stood before Him.
This angelology is obviously not as developed as that in the Shirot, but it does clearly
show a distinction between two groups of heavenly beings with only one of those groups
serving God. A similar distinction can be seen in 1 Enoch 14:22, where 'ten thousand times

ten thousand stood before Him... and the Holy ones who were near Him did not leave by

night or day.'

Interestingly, the priesthood of Levi is compared with the angels of the presence and the
holy ones in Jubilees 31:14:
May the Lord give you [Levi] and your descendants extremely great honor may he
make you and your descendants (alone) out of all humanity approach him to serve
in his temple like the angels of the presence and like the holy ones. The
descendants of your sons will be like them in honor, greatness, and holiness. May
he make them great throughout all ages.
This implies that the priesthood is held apart from and is held in higher regard than, the
rest of humanity as they are given the responsibility, privilege and honour of serving and
worshipping God in His sanctuary. For in the same way as the angels of the presence

constitute one of the two highest categories of angels, Levi and his seed are equally

honoured in being set apart from the rest of humanity.
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Schéfer, quite helpfully notes, in passing, that the archangels are the 'immediate entourage
of God, they surround him and accompany him when he leaves his throne."**° This is quite
beneficial as it allows us to highlight a difference: the elim are found in the divine throne

room, in the holiest part of the heavens, ministering to God, whereas the archangels

accompany God when He leaves this room and so function more as courtiers or protectors.

There is another angelic tradition, however, from the Second Temple period, evidenced in
the Enochic Book of Parables, which situates four archangels (Michael, Gabriel, Raphael
and Phanuel) around God's throne. They are described as four presences/faces (2°19), or
'Ge' ez gass' in Ethipoic (1 Enoch 40:10).3%° This indicates that there may be some
association with the archangels and the angels of the presence. This suggests that the
angelology evident in Jubilees and the Shirot is the development of an earlier tradition
which is found in the Book of Parables. In the Book of Parables, the four archangels act as
guides and angelus interpres to Enoch as they guide him through the heavenly cosmos.
This highlights that these angels were allowed and were able to leave the divine throne
room and therefore were themselves not constantly offering divine worship to God, but

were sent to do His bidding by crossing the divide between heaven and earth.

In 4Q401 these two groups elim and chief princes, are then 'honoured among all the camps
of elohim’ D>MR *11n 9122 0°7221 77 suggesting that they are indeed of a higher

hierarchical standing, and are separate heavenly entities. The phrase 'camps of elohim' also

34 Schifer, The Origins of Jewish Mysticism, 119.

350 Kelley Coblentz Bautch, 'Putting Angels in their Place: Developments in the Second Temple Angelology,'
in With Wisdom as a Robe: Qumran and other Jewish Studies in Honour of Ida Frohlich, eds., Karoly Daniel
Dobos and Miklés Készeghy. Hebrew Bible Monographs 21 (Sheffield: Sheffield Phoenix Press, 2009), 176-
1717.
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suggests that there are multiple levels, groups or tribes of beings, which are believed to

belong to this angelic divine catergorization.®>!

Another classification of heavenly beings mentioned throughout the Shirot is the spirits.
These are further distinguished as 'spirits of knowledge, spirits of understanding and spirits
of righteousness,' suggesting that the spirits themselves may have had a further sub-
grouped hierarchy. This is itself perhaps not particularly surprising, given that in Jubilees
there are multiple groups of heavenly beings are reported to have been created on the first
day of creation alongside the angels of presence and the angels of holiness. Indeed,

Jubilees 2:2 mentions several classifications of angelic beings:

4Q216 5:4 -5:10

YIRS DR 2215w D3[Awa DR K12 PWRIT 012 7D

WP 2IRYMY 203977 2IRYN 17197 2NWHI MIMNT P DRI 2O DRI
0°23V77 NIMA IR 2237 NIMAT IR WK NIMA Y98
NI 2RIMY TIPS 7Y 32w S0 MDY wrareRy Hoyh
2991 7OR91 9091 2IT9Y TP MIMNT ORYNAY 2°IY0 NI ORI
NYAIINT DR 9221 IR AWY WRY 20WA WY WK N2 M
NYTA 727 WK 27 NI W 79OKN

2:2 For on the first day he created the heavens that are above, the earth, the waters,
and all the spirits who serve before him, namely: the angels of the presence; the
angels of holiness; the angels of the spirits of fire; the angels of the spirits of the
winds; the angels of the spirits of the clouds, of darkness, snow, hail, and frost; the
angels of the sounds, the thunders, and the lightnings; and the angels of the spirits
of cold and heat, of winter, spring, autumn, and summer, and of all the spirits of his
creatures which are in the heavens, on earth, and in every (place). [There were
also] the depths, darkness and light, dawn and evening which he prepared through
the knowledge of his mind. (VanderKam, from the Ethiopic)

VanderKam, from the Hebrew:

For on the first day He created the] highest [heaven]s, the ear[th,]

331 For example, there is perhaps one camp for each of the tribes of Israel.
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[the waters, and all the spirits who minister before Him: the angels of | the
presence; the angels of ho[liness];
the a[ngels of the spirits of fire; the angels of the winds that blo]w; the angels of the
spirits of the [clouds],
of dar[kness, hailstones, frost, dew, snow, hail, and i]ce; the angels of the
thunde(r];
the angels of the winds; [the angels of the spirits of cold and] heat, of winter and
summer; [and of all] the spirits of His creatures [which He made in heaven, which
He made on ear]th, and in every place, the dept[hs],
darkness, dawn, [light, and evening, which He determined by] His [know]ledge.

It 1s interesting that the phrase 'angels of the spirits of fire' is used, as this construct enables
us to see that the angels and the spirits are in fact two separate entities, instead of being
synonymous expressions used interchangeably for the same category of divine beings, in
the same way as the phrase 'the son of the king of ' shows that the king and the son are two
distinct people. It also indicates that there were angels who were believed to function as
overseers or to act in some form of 'middle management' role. These angels were given the
responsibility of managing certain sub-groups of spirits who had specific cosmological and
meteorological roles within the heavens. This description and depiction of the heavenly
realm appears to be at odds with column 9:10-11 of 1QH? (one of the Hodayot
manuscripts), in which it looks as if spirits are described as becoming angels

D2 DPIND NY MMM 791%77 MR 9101 1371237

TR NIMIRA aMBPWRna 2 MIMAL 21 WP RPN ani

For Your glory and all

you determined according to your will, and powerful spirits according to their laws,
before they came to be holy angels and...m eternal spirits in their dominions;
luminaries according to their mysteries*>?

352 Unless otherwise stated all text and translations of 1QH? in the thesis are taken from Eileen M. Schuller
and Carol A. Newsom, The Hodayot (Thanksgiving Psalms): A Study Edition of 1QH" (Atlanta: SBL, 2012).
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However, in the term 'powerful spirits' here, 'spirits' may be being used to refer to as a
divine entity, a category or general noun which is then broken down into holy angels and
eternal spirits. For example, in the same way that the word 'man' has, in a generic sense,
traditionally been used collectively to refer to both men and women and singularly to refer
to the male of the species. Conversely, if the development of spirits into angels was meant,

then this is a fascinating insight into the Yahad's understanding of the growth and

development of a divine beings from spirits into angels.

However, the final category within Jubilees:

N2 NN 9O
All the spirits of his creatures...

This category identifies a category of spirits which do not appear to have an 'angel'
overseer, implying that they have a function in their own right and are potentially a higher
category within the hierarchy of spirits. It is possible that the 'spirits of his creatures'
should be read as synonymous with the cherubim, since the cherubim are identical with the
'living creatures' in Ezekiel 1 and 10 and as depicted in Ezekiel 10:15:

397332 TR W A0 X DR )

These were the living creatures that I saw by the river Chebar
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3.3.6 HIERARCHY OF DIVINE BEINGS REVISITED

Based on the scriptural passages discussed in Chapter 1. The hierarchy of divine beings

could be viewed as follows:
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As discussed in Chapter 1, seraphim and cherubim do not coincide in the same scriptural
passages and so I debated whether to put seraphim and cherubim in the same inner circle.
However, I decided on the above diagram since the seraphim do not leave the heavenly
throne room, whereas cherubim are given roles on earth such as guarding the entrance to
the Garden of Eden and the Ark of the Covenant. Unfortunately, the understanding of
heavenly beings in the Shirot complicates matters when trying to explain a heavenly
hierarchy, rather than helping to simplify our understanding. Seraphim are not mentioned

at all. Cherubim are described, but it is unclear due to the fragmentary nature of the
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manuscripts, whether the cherubim which feature in the Shirot are both divine beings

and/or carvings or depictions within the temple (4Q405 22 7-8 c.f. 11QShirShabb 3-4 5).

It is likely that the chief princes are the same as the archangels. The deputy princes should
perhaps also be included in this category, or may themselves occupy a separate sphere,
between those occupied by the archangels and the angels. The category of angels can be
further classified to include the two highest categories of angels: the angels of the
presence/ ministers of the presence and the elim/angels of sanctification or holiness. Spirits

should also be added as a category after the angels.

Nevertheless, I question whether the hierarchy of the heavenly beings is linear. Instead I
believe that the hierarchy of the heavenly realm should be viewed as constituting
concentric circles, with various species of divine beings given different functions and jobs
within the heavenly realm. There is, of course, natural distinction within each category
with the chief princes being a more senior position than the deputy princes, for example.
Another example is the distinction between the two highest categories of angels and the
'other' angels. However, I am not convinced that the cherubim are more important than the
archangels or that the seraphim are more important than the cherubim. I think the species
are equally as important as each other, with each species having a different role and
different responsibilities. Magness and Schofield have argued for an organization of the
Yahad in concentric zones and I think it is entirely possible that the Yahad viewed the
heavenly realm in a similar layout, with the heavens consisting of concentric zones of
holiness with God at the centre. The Shirot appear to imply that there are seven holy areas

or seven debirim along with seven divisions of angels which could be linked to the seven
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chief princes and deputy princes and the offering of seven sets of psalms and blessings.

However, this does not mean that the first set of psalms or blessings, or the first group of

angels, held a higher ranking than the second set.

3.3.7 HOW SHALL WE BE CONSIDERED AMONG THEM?

The only reference to earthly worshippers within the remaining Shirot fragments is a

passage from fragment 4Q400 2 6-7°33 which is thought to be a part of Song 2. This states:
WTIPR AT 7 NWTIPY 2PNYA A1 11NITSY 02 2Whn1 N

D°9R NYT2 1Y WY 7N T WP

How shall we be considered among them? And How shall our priesthood (be
considered) in their habitations? And our holiness -- how can it compare with their
[surpassing] holiness? what is the offering of our mortal tongue (compared) with
the knowledge of the elim?

The question of where humanity fits - if it does fit - within the heavenly hierarchy is not
exclusive to the Shirot. The humility of having a genuine understanding of human frailty,
weakness and the impossibility of being compared with the angelic realm is also present in

wider Jewish Literature from antiquity, including 1QH? 11:22-25a:

ay 7AYN2 2X°N7 27 YW 700 MY M 27 7109 N9¥n 10X
M ay a2y 970 WKL 9oM 27w °12 NTY OV T2 X129 DWITR XaX
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You have formed from the dust for an eternal council. And a perverted spirit you
have purified from great sin, that it might take its place with

the host of the holy ones, and enter into community [or in the Yahad] with the
congregation of the children of heaven. And you cast for a person an eternal lot
with the spirits

of knowledge, that he might praise your name in a common rejoicing and recount
your wonderful acts before all your works. But I, a vessel of

333 Text and translation Newsom, Songs of the Sabbath Sacrifice, 110-111.
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clay, what am I? A thing kneaded with water. And as what am I regarded? What

strength do I possess?
and Psalm 8:4-6 (3-5 NRSV)***
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When I look at your heavens, the work of your fingers,

the moon and the stars that you have established; what are human beings that you

are mindful of them, mortals that you care for them?

Yet you have made them a little lower than God and crowned them with glory and

honour. (NRSV)
These passages show the same comparison of humanity with the heavenly, and the same
question of wonder and amazement that God should be interested in humanity and our
inferiority. There is a link here also between the cosmos, the divine realm and the earth - a
sense of trying to determine humanity's place within the wider cosmos - as well as a

recognition for the beauty, wonder and creation of His world, which leads to the praise of

God.

When Psalm 8 is compared with 4Q400 2 6-7 I do wonder, however, whether Psalm 8
should actually be translated as o°77%n vy7 37790 "'You have made them a little lower than
the elohim.' In other words, humans are by nature and creation, a little lower than one of
the highest categories of angelic beings within the heavens. 4Q400 2 6 -7 certainly seems
to develop this idea by comparing humanity with the elim but expanding the comparison to

include the priestly role, holiness and prayer, or 'offering of the tongue,' into the equation.

334 This passage from Psalm 8 is also directly quoted in Hebrews 2:6-8, before the passage is interpreted in a

Christological manner.
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4Q400 2 6-7 has previously been understood as human worshippers comparing themselves
with all the angels in heaven. However, I wonder whether instead of comparing themselves
with the entire heavenly hierarchy the human worshippers here are actually comparing
themselves with the highest level of heavenly beings; the elim or the ministers of the
face/presence. The words 'priesthood' and the phrase 'knowledge of the e[lim' may indeed
suggest such a comparison. If so, then the worshippers consider themselves or their earthly
priesthood to be on a par with some of the heavenly beings and are, in fact, trying to place
themselves within the heavenly hierarchy. Indeed, a blessing for priests, in 1QSb [
1QS28b] 4 24-26, indeed bestows the request that they [the earthly priests] 'may be like an
angel of the face.'

92°712 NIWR 2220 MYR IR?M 910 QY NIRAY PR 71207 WP Nvna 0219 OR91D DK
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And may you the earthly priests be like an angel of the face in the sanctuary of
holiness to the glory of the God of hosts you will serve forever and you will serve
around in the Temple of the Kingdom and cast fate with the angels of the face and
the council of the Yahad [with holy ones] forever. (My translation).

This indicates that being like an angel of the face was something to which earthly priests

were meant to aspire. It also provides more evidence that an angel of the face/ presence

was thought to have priestly duties and to minister to God.

The ritualistic style and function of the angels in the narrative, as the angels' worship by
proffering praise to and praying to God, is therefore to be emulated by the earthly
priesthood. Najman has noted that the difference between imitation and emulation in

perfectionist ethics is that imitation of a thing is to be /ike it, whereas emulation is to
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become identical to it.’>> The ritual narrative is therefore, meant to be performed by the
earthly priests in order that they may join with the angelic priests in heaven. This, then,
goes beyond the expected performance of the liturgical text as a ritual in and of itself, to

access the ritual within the ritual and to compound the mystery, knowledge and function of

the angelic hierarchy and priesthood.

Fletcher-Louis believes that the Shirot describe an anthropologically liturgical
transformation. He believes that the worship allowed the worshippers to be 'transformed
[into a] 'heavenly mode."?*¢ In truth, that the human beings are angelomorphosized and
become angels themselves.?%’ This is an extraordinary claim and one which I find
exceedingly difficult to comprehend. There does not seem to be any support within the
Shirot to substantiate this thesis. I do, however, believe Fletcher-Louis is correct in noting
a liturgical transformation, just not the one he is arguing for. I am persuaded that the
transformation, is an internal one, the emulation or imitation of the angelic community
which causes individual worshippers to be transformed through prayer, worship and
spirituality, thus transforming the whole worshipping community. The worshipper does
not literally, physically, or spiritually become an angel. The transformation is internal to

the worshipper. The worshipper is temporarily transcendentally changed whilst engaged in

355 Najman further explains this theory by referring to the difference between metaphor and simile to clarify
the point. See Hindy Najman, Past Renewals: Interpretative Authority, Renewed Revelation and the Quest
for Perfection in Jewish Antiquity. JSISup 53 (Leiden: Brill, 2010), 240.

3% Fletcher-Louis, A/l the Glory of Adam, 256.

357 Fletcher-Louis, All the Glory of Adam, 252-394. This is the general premise of his thesis regarding the
Shirot. More recently, Fletcher-Louis has reviewed his thesis in A/l the Glory of Adam and confessed that he
is 'less attached now to the word "angelomorphic," though he remains convinced of his central argument.
See Fletcher-Louis, 'On Angels, Men and Priests,' 143. In this paper Fletcher-Louis uses a three-pronged
argument on Temple Cosmology, Theological Anthropology and the Nature of Priesthood to re-evaluate the
Shirot in the context of wider Jewish literature in order to clarify and defend All the Glory of Adam.



Judith A. Clark 205
Oriel College

DPhil in Theology, Hilary Term 2023

Reach for the Sky: A Typology of Angelic Discourse and its Liturgical Impact within the
Yahad.

worship and focussed on the heavenly realm. The change which happens is within the self.

The worshipper remains firmly and geographically on earth. They are still human.

One of the arguments Fletcher-Louis uses to support his thesis is that the 'Levites are to be
as angels of the presence,>® in Jubilees 31:14-16. However, I believe that this
misinterprets the metaphor. 'As' indicates that a metaphor is being employed to ascribe
angelic motifs and characteristics to the earthly priesthood, thus, angelomorphosing them
in a way which gives the earthly priesthood gravitas and establishes them as authoritative,

rather than suggesting a literal transformation.

Devorah Dimant has presented a comparison which shows the similarities between the
activities and functions ascribed to the angels and those ascribed to the Yahad. She argues
that this emphasises the fact that the community were 'aimed at creating on Earth a replica
of the heavenly reality.>° She further argues, in stark contrast to Fletcher-Louis, that the

communion between angels and humans should be viewed as an analogy.

If spatial theory is applied, however and we focus on the location created during worship,
rather than on the real, lived geographical space, it is obvious that the connection between
the angelic and earthly goes beyond the liminal space to develop a thirdspace environment

which wholly connects the worshippers with the angelic realm and the two highest

338 Fletcher-Louis, A1l the Glory of Adam, 285.
3% Devorah Dimant, History, Ideology and Bible Interpretation in the Dead Sea Scrolls: Collected Studies.
Forschungen zum Alten Testament 90. (Tiibingen: Mohr Siebeck, 2014), 470.
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categories of angels in particular, the angels of the presence and the elim, in the sanctified
space of the heavenly Debir.
It has often been noted that there are many similarities between the Shirot and later
Heikhalot*®? literature.?®! There do indeed seem to be many similarities, indicating that the
Shirot may be a forerunner of this type of Jewish mysticism. However, we need to be
careful not to read later texts back, anachronistically, into the song fragments. We also
need to consider whether the Shirof are mystical texts, or whether there is just a mystical
element to the praise and prayer of the liturgy. There are certainly similar literary themes
and tropes between the Shirot and later Heikhalot literature, including a focus on priestly
service, the importance of the number seven and purification and sanctification, to name
but a few. Elior correctly observes that within Heikhalot literature these
elements, and others, were transformed from the ritual, mystical, and liturgical
traditions pertaining to the service of priests and Levites in the terrestrial Temple to
ritual, mystical, and liturgical traditions of princes, angels and archangels
ministering in seven®? celestial sanctuaries.>¢?

However, [ would argue that this chapter has shown that elements of this transformation

can be seen within the Shirot, thus indicating an earlier interpretation of priest and Levite

3%0 The dating of Heikhalot literature is contested, though it is thought to have been written around the same
time as the Mishnah and Talmud when ritual sacrifice was no longer possible. See Elior, The Three Temples,
232.

361 For the most comprehensive evaluation to date see Alexander, 'The Mystical Texts,' especially 121-143.
Though this notion is adopted by others as well, especially Ithamur Gruenwald, From Apocalypticism to
Gnosticism (Frankfurt: Peter Lang, 1988), 125-167 and Elior, The Three Temples, 232-265. However,
Chazon has problematized the argument presented by both Gruenwald and Elior in Esther G. Chazon,
'Human and Angelic Prayer in light of the Scrolls' in Liturgical Perspectives: Prayer and Poetry in Light of
the Dead Sea Scrolls: Proceedings of the fifth International Symposium of the Orion Center for the Study of
the Dead Sea Scrolls and Associated Literature 19-23 January, 2000, eds., Esther Chazon, Ruth Clements
and Avital Pinnick. STDJ 48 (Leiden: Brill, 2003), 46-47. See also Newman, 'Priestly Prophets at Qumran,'
30 and Schiffman, 'Merkavah Speculation at Qumran' 15-47.

362 The question of whether seven heavens or sanctuaries are referred to in the Shirot is discussed above. See

Chapter 3 footnote 257.
363 Elior, The Three Temples, 233.
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services through a ritual, mystical and liturgical lens. The scrolls (as Elior goes on to
explain) have provided scholars with a 'conceptual context for Heikhalot literature.®* The

Shirot, in particular perhaps, are an embryonic pre-runner of what developed into

Heikhalot literature after the destruction of the Second Temple.

The concept of angels as priests is also present within Philo, who states that
the highest, and in the truest sense the holy, temple of God is... the whole universe,
having for its sanctuary the most sacred part of all existence, even heaven, for its
votive ornaments the stars, for its priests the angels who are servitors to His
powers, unbodied souls, not compounds of rational and irrational nature, as ours
are, but with the irrational eliminated, all mind through and through, pure
intelligences, in the likeness of the monad. ... There is also the temple made by
hands. ... But he provided that there should not be temples built either in many

places or many in the same place, for he judged that since God is one, there should
be also only one temple. (Spec. 1.66-67 | LCL)

This cosmological view of the temple shows that there was philosophical discussion
regarding a heavenly temple as an imagined space and that angels were more widely
believed to function as priests, which would mean that the concept of angelic priests was
not specific only to the Shirot. The description of the angels is also fascinating, though it is
not similar to any scriptural portrayals of angelic beings, as scriptural accounts usually
depict angels as being corporeally male. These angels, however, appear to be pure essence.
They are described as being non-corporeal, intelligent, rational matter who have the same
qualities as the Monad, a philosophical term coined by the Pythagoreans and Platonists to
describe the oneness and unity of the supreme being. Philo therefore incorporates a
religious belief in angelic beings into the contemporary philosophical discussion of the

cosmogony and cosmology of the universe. In order for Philo to go to this trouble,

364 Elior, The Three Temples, 233.
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especially in what appears to be a discussion regarding the one true Temple, it is safe to
assume that the belief in angels as priests was either a widely held or more mainstream
view about the function of angels, or a belief Philo held which he was trying to promote. It
also indicates that, for Philo, angels and the temple were inextricably linked, whether
angels were believed to function as priests or not, since the concept of angels within the

universe does not appear to be a point which Philo is arguing, whereas their substance, or

lack thereof, does.

The idea of angels ministering to the Lord is used in early Christian texts to identify and
depict Jesus as God. In the Synoptic Gospels angels dimnkdvovv (minister/serve/wait) upon
Jesus after he has been tempted by the devil in the wilderness for 40 days (Mark 1:13,
Matthew 4:1; Luke by contrast has évioydwv, 'strengthened'). The recognition of angels
serving Jesus within the Gospel of Mark, is particularly thought-provoking, since it is one

of only five definite references to angels within the Gospel.*®> Out of these five, four relate

365 Mark 1:13, xai v &v Tij épiue tecoepikovia Nuépag TEPalOUevog VIO Tod GoTovd, Koi NV HET TV
Onpiov, kai ol dyyedot dunkdvovv avTd.
He was in the wilderness forty days, tempted by Satan; and he was with the wild beasts; and the angels waited
on him.

8:38, d¢ yap £av Emauoyvvof] pe Kol Tovg ELodg Adyoug &V Ti] Yeved TodTn 1] LOLYOALdL Kol AUAPTOARD,
Kol 0 vi0g T0d AvBpdToL EmaucyvviniceTal avTov, dTov EAON €v T d6&N ToD TATPOG AOTOD HETA TV AYYELDV
TOV aylov.
Those who are ashamed of me and of my words in this adulterous and sinful generation, of them the Son of
Man will also be ashamed when he comes in the glory of his Father with the holy angels.

12:25, étov yop €k vekp@dv avaotd®otv obte yopodoty ovte yapilovtal, aAL™ giolv @g dyyeAot €v Toig
ovpavois.
For when they rise from the dead, they neither marry nor are given in marriage, but are like angels in heaven.

13:27, xai tote Amootelel TOVG GyyEAOLG Kol EMGUVAEEL TOVG EKAEKTOVG [0dTOD] €K TOV TECTAP®V
AVELOV AT GKPOL YTiG EmG AKPOL OVPAVOD.
Then he will send out the angels, and gather his elect from the four winds, from the ends of the earth to the
ends of heaven

13:32. Tepi 82 T Nuépag ékeivng 7 Tiic Hdpag ovdelg 0idev, 00OE ol Hyyehot &v odpaved ovdE O vide,
€l un 0 matp.
But about that day or hour no one knows, neither the angels in heaven, nor the Son, but only the Father.
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angels to God and the fifth (12:25) discusses the marital status of the resurrected and the
angelic. Logically, then, the description of angels serving Jesus, is a recognition by the
writers of the Gospels and the first few generations of Christians that Jesus is God. It is
both a clue in the narrative for the Gospel readers and a message which uses Jewish

theology from the first century to explain the figure of Christ and to place Christ within the

already understood cosmology and cosmogony of the heavens.

3.4 CONCLUSIONS

The ritual aspect of using the Shirot at pre-arranged and specific liturgical times provided
the Yahad with a temporal space in which to meet; a liminal space in which the
worshippers and angels joined together to praise God. The Shirot (Shirot 7, 9-13) provide
evidence that through the ritual of using the texts, inanimate objects were believed to join

with the humans and angels in offering their praise and blessing to God.

The ritual of performing and using these texts allowed the worshippers to be neither God,
angelic nor fully human but to be temporarily transcendentally changed, which enabled
them to enter a thirdspace which was simultaneously real and imagined, divine and earthly,
perceived and conceived. This ritual was led by the Maskil (in Daniel 12) was already
connected in a literary context with Michael, one of the archangels. This is especially
interesting when read in comparison with Jubilees, which states that humans kept the
Sabbath with the angels. Thus, humanity was being allowed access to a heavenly, divine
ritual. Humans were to be like Enoch, straddling heaven and earth, collapsing spatial time

and as a priesthood were to follow the teachings taught to Enoch by the angels and then
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passed down by each patriarch from Enoch to Levi, so that the ideal earthly priesthood

was, in fact, imitatio angelorum.

It seems that this type of liminal space only became a possibility post- angelic fall and
post- flood, to allow a connection between heaven and earth to be maintained and to
encourage humans to look heavenward, rather than angels to look earthward. It allowed
humans to access the form of ministry offered in the Garden of Eden and therefore during
the time of the ritual allowed worshippers to enter a time and space that represented
humanity's glory; a space before either the angelic or human fall, a thirdspace of unique,

complete and perfect connection with God.

Within this heavenly divine space there also appears to be different groups of recognisable
divine beings. Firstly, the angels of the presence in Jubilees appear to be one and the same
as the ministers of the presence in the Shirot. Secondly, the angels of purification within
Jubilees are identical to the elim in the Shirot. These are considered to be the two highest
categories of angelic beings, who worship God continuously and serve as priests in His
heavenly temple. Next, the chief princes appear to be distinguishable as the archangels
who are still allowed to descend to earth and teach humanity. They are sent on divine
errands and can leave the heavenly sphere. Finally, it seems that a group of divine beings
named 'spirits', which were further sub-divided into groups, had their own specific

functions. One of these sub-groups may be synonymous with the cherubim.

Lastly, as this chapter has shown, the concept of angels as priests does not appear to be

specific to the Shirot but is also present within Jubilees and the writings of Philo, which
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indicates that it was a more widespread belief within the Second Temple period rather than
a belief which was specific to the Qumran community. Earthly priests were meant to
function as angels of the presence, thus separating the priesthood from the rest of humanity
and placing it on a par with one of the two highest categories of angels who were
understood to minister to God. This concept of angels acting as priests and serving God
was then used by the early Christians to show that Jesus and God are one and the same.

Within Jewish literature, the Shirot shows themes which continued to be developed within

later Heikhalot texts.

The liturgical space created by the Shirot and the ritual of using the Shirot in worship as
well as the ritual narrative within the text itself, allows God, divine beings, humans and
inanimate objects to join together in a liminal and thirdspace which offers a transcendental
metaphysical transformation to those using the text in worship. The ability to have a
perfect relationship with the Divine and - during the time of the worship - a healing of the
rift between God and the angels and God and humanity, a return to a whole, complete and
perfect connection with God that existed in the Garden of Eden, prior to any fall, but in the

original and ideal relationship.
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Chapter 4

'For the Lord does not See as Mortals See; They Look on the
Outward Appearance, but the Lord Looks on the Heart.'
(1 Samuel 16:7b)

Space - The Final Frontier? Self-identification and
transformation within the Yahad.

It is clear from the first three chapters of this thesis that the concept of the priesthood was
considered to be of divine origin and that the angels functioned in heaven as ideal priests,
through whom the earthly priesthood was meant to emulate and imitate. The two highest
categories of angels were created to worship God and to serve Him in a particular manner,
by keeping the Sabbath and the festivals on the correctly ordained dates. Humans were
then allowed access to the entirety (keeping Shavu’ot) of this form of worship after the
flood, when the evilness of the divine watchers and the evilness of humanity had been

defeated by God.?%°

Elior argues that, for the Yahad, the priesthood, although being of angelic origin, was
actually a collaboration of earthly priests and heavenly angels 'in a cult based on sevens,
oaths, signs and covenant."”%” Chapters 2 and 3 of this thesis have discussed the
interrelationship between the earthly and heavenly priesthood, its formation and the sacred

time and space interwoven in the ritual performance of the Shirot. I would now like to turn

366 See Chapters 2 and 3.
367 Elior, The Three Temples, 173.
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to the impact which using the Shirot in worship had on the construction of the Yahad as a

community and on the individual self. I will start by discussing the self.

4.1 THE SELF

The 'self' is the essence of a person, the way one views oneself in comparison with other
people and other objects. It is that which an individual identifies as being them, and is
what allows someone to say 'I' or 'me." The 'self' can be, and has been, discussed from a
variety of scholarly perspectives, including (but not limited to) philosophy, psychology
and theology. In modern psychology, the 'self' is an extremely important model and is used
in research into many emotional concepts in order to understand mental health more
fully.?6® For example, self-esteem, self-identity, self-regulation. The 'self' is a complicated
subject of study, having many variable parts. For instance, to identify myself as 'female' [
need to understand and integrate myself within the gender spectrum. In order to know
whether I am a tall, short, fat, thin or average female I then need to be able to compute and
process several other factors, such as an understanding of height, of weight and of build.
Following which, I need to comprehend eye colour, hair colour, skin colour, hand and foot
size etc., in order to be able to place myself amongst the rest of humanity and to recognise
myself as the person I am. It is not just the physical self with which one does this: the same
is true of the mental self, the psychological self and the spiritual self. Further, each of us
constructs a concept of the 'ideal self,' the 'self' we would like to be, rather than how we
actually are. As a consequence, we are paradoxically fighting a constant battle within

ourselves as well. We then try to portray and promote the 'self' we want to be, rather than

368 S, A McLeod. (2008). 'Self-concept.' Simply Psychology: https://www.simplypsychology.org/self-
concept.html Accessed 30th March 2019.
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the 'self' we actually are. It is when the gap between the true 'self' and the ideal 'self

becomes too large that people tend to have self-esteem issues, and may suffer from mental

health issues, such as anxiety and depression.

One of the main issues however, with a modern psychological understanding of 'the self,’
is that there is a strong focus on the individual, the 'I'. We need therefore, to be careful
when trying to understand the ancient concept of the 'self' not to impose modern
understandings in an anachronistic manner. In contrast to modern concepts, Plato

understood the 'self' as being the same as the immortal soul, which transcends the body.*¢’

Di Vito undertook an investigation into the concept of the 'self' within the Hebrew Bible
and concluded, unsurprisingly, that the concept of the 'self' was very different in Biblical
times. He describes the scriptural 'self' as:
[being] (1) deeply embedded and engaged in the larger social world constituted by
the family and the clan; (2) relatively de-centered and undefined with respect to its

borders; (3) transparent, "fully" socialized, and locally embodied; and (4)
heteronomous, obedient and explicitly dependent.37°

In other words, the 'self' was understood in relation to hierarchy, family position and the
community and context in which one lived. The 'self' had a relational aspect, rather than
being about the individual 'I' or 'me.' People were known in relation to their families, to

their genealogies and to their tribes. This is clearly evident from the lists of genealogies

3% Paul Thagard, 'What is the Self" Psychology Today (2014) Online at:
https://www.psychologytoday.com/gb/blog/hot-thought/201406/what-is-the-self Accessed 30th March 2019.
370 Robert A. Di Vito, 'Here One Need not be Oneself: The Concept of "Self" in the Hebrew Scriptures,' in
The Whole and Divided Self: The Bible and Theological Anthropology, eds., David E. Aune and John
McCarthy (New York: Cross Road Publishing Co.,1997), 80.
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throughout the Bible and through the identification of individuals. For example, 'King
Hoshea, son of Elah of Israel, Hezekiah son of King Ahaz of Judah... his mother's name
was Abi, daughter of Zechariah' (2 Kings 18:1-2). This identification based on family and
tribes was important to provide status and provenance within the general hierarchy of
society, as well as within the local community, for social and cultural purposes. The self
was shaped through prayer, fasting, following the rules of the community, the Laws of the
Torah, and in the case of the Yahad, through the imitation of the angelic community in the
heavens.?”! This process of defining the self and the resulting transformation which
occurred through the development of the self as a recognised construct, happened
alongside the questioning and rethinking of much wider categories of understanding.
Categories such as prayer, ritual, liturgy and worship, were being examined, transformed,
scripturalized and re-invented. For example, a cultural understanding of prayer developed
as an alternative to animal sacrifice. The relationship between prayer and animal sacrifice
quite naturally raises the question of how using prayer, rather than, or alongside, animal

sacrifice impacted a worshipping community. How was the identity of the community

redefined? How was the individual self affected?

Judith Newman has shown how at Qumran there was a communal involvement in shaping

the person of the Maskil.>”?

371 For more on the development and definition of the self with the Yahad see Najman, 'Imitatio Dei and the
Formation of the Subject in Ancient Judaism,' 317-322; Newsom, Self as Symbolic Space, esp. 91-190.
372 Newman, '"Embodied Techniques,' 249-265.
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Newman's argument is:
that the formation of the leader’s self through acts of prostration is also an integral
part of communal formation and indeed transformation as the community through

his ongoing practice of prostration, repentance and forgiveness that is deeply
rooted in the cultural memory of Moses. 373

The Maskil therefore strove to emulate the culturally remembered figure of Moses, thus
evoking the culturally remembered figure of Moses within the Yahad, creating a never-
ending paradox whereby the Yahad reinforced the Maskil's emulation and the Maskil re-
informed and reinforced the Yahad's worship by focussing on the figure of Moses. It
became a sort of chicken and egg situation: which came first, the Maskil's practice which
sparked public memory, or the interpretation of the Yahad, which informed the Maskil's
position? This practice helped to form the person of the Maskil*’# within the Yahad's
hierarchy, to make him identifiable. However, the process was still relational. The Maskil
was only the Maskil because he did certain identifiable things within the Yahad, in
comparison with the other members. The Maskil was, then, able to shape the Yahad in
worship, to provide a communal transformation which aided in the process of the Yahad's
formation. As the 'self' of the Maskil was formed, therefore, the Yahad was also formed, as
communal practice and ideology shape the overarching hierarchy within the community.

Prayer, ritual and liturgy were the main components involved in shaping both the

373 Newman 'Embodied Techniques,' 249.

374 In contrast Michael Jost argues that 'the person of the Maskil is not important' as Jost believes that the
Maskil is a representation of the community's ideological foundation and that the dedication 2°2wn? is not an
indication of genre or of an author but a dedication to a figure. It is this ideological foundation which is then
'written and performed in their rules and liturgical texts.' See Michael R. Jost, 'Yahad, Maskil, Priests and
Angels—Their Relation in the Community Rule (1QS)' in Law, Literature, and Society in Legal Texts from
Qumran: Papers from the Ninth Meeting of the International Organisation from Qumran Studies, Leuven
2016. STDJ 128 (Leiden: Brill, 2019), 223.
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individual and the communal self, as they help to shape the Yahad in a particular and

deliberate transformational manner, by helping to create, establish, support, conform and

re-enforce a particular mindset that is shared by the Yahad.

It is interesting that, given the focus of this thesis Newman concludes her paper by stating:
The mindful bodies of the yahad, might look to the maskil while feeling in their
own bodies a marked concinnity with their leader, knowing as well in pre-
determined certainty, their place with the angels was assured by his—and their--
very presence in the gathered assembly.>7

In order to more deeply analyse the transcendence of the Yahad, an understanding of the

Yahad and its relation to the angels needs to be examined.

4.2 THE YAHAD

The Yahad is a well-known term of self-identification which was used by members of the
community and has been labelled for nearly 75 years of Dead Sea Scrolls scholarship as a
sectarian term, being used as a social and identity construction marker within known
sectarian texts discovered at and near Qumran.

As explained in the introduction, the term Yahad means 'together' or 'togetherness.' The
term Yahad, in the sectarian texts from Qumran, has developed over time to be understood
as a term which actually reflects the 'assumed togetherness of the priests and the angels."7¢
If this understanding is correct, then it not only supports the theory of an understood
connected relationship between the earthly and heavenly, but also allows for a divine

community consisting in and of both spheres. This would then allow for the development

375 Newman, 'Embodied Techniques,' 265.
376 Elior, The Three Temples, 171.
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of a permanently sacred space, which would expand beyond worship to be a present reality

for each person within the community on a daily basis.

Is it then possible that the self-identifying title of Yahad meant a council of angels together
with humankind? I undertook a study of the use of the term Yahad to investigate to what
extent the use of this term (Yahad) could imply a council of angels and humans together. I
then split all of the verses that use the term Yahad into three categories; 'Angels and

Humans Together,' 'Humans Only' and 'Uncertain.’
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Figure 6.377

Angels and Humans Together

DY NRYY OR T2 1TV M2 WOR DR wOR 910 nvTh 1QS 2:22-23

1QS 2:22-23 So that each Israelite may know his standing in God's Yahad in conformity
with an eternal plan.

D9 T 012219 00 DR 0199 Ml 1902 xR 1QS 3:11-12

1QS 3:11-12 In this way he will be admitted by means of atonement pleasing to God, and
for him it will be the covenant of an everlasting Yahad.>"8

Q2 N2 7% PRIWOH DAR 70 7000 WP AP TX° NP T2 Dk arkd 1QS 5:5-6

1QS 5:5-6 Instead he should circumcise in the Yahad the foreskin of his tendency and of
his stiff neck, in order to lay a foundation of truth for Israel, for the Yahad of the Eternal
Covenant...

ORIWYH WP N2 07 NYLRY DR T DRV 71101 DR 9Kk N2 1QS 8:4-5

1QS 8:4-5 When these things exist in Israel, the council of the Yahad shall be founded on
truth to be an everlasting plantation, a holy house for Israel.>”

71 XYY 070 120 DoAY °12 oY) 2WITR 9732 20710 29 NTMRY 21N3 OXR 2 wR? 1QS 11:7-9
T YR 910 oY oYW nvunk wTIp N1an 1o

1QS 11:7-9 To those whom God has selected he has given them as everlasting possession;
and he has given them an inheritance in the lot of the Holy Ones. He unites their assembly
to the sons of the heavens in order (to form) the council of the Yahad and a foundation of
the building of holiness to be an everlasting plantation throughout all future ages.

377 Unless otherwise stated, in figure 6 the text and translation for 1QS, 1QSa, 1QSb, 1QpHab, the 4Q
equivalents of 1QS, 4Q511 and CD are taken from Garcia Martinez and Eibert Tigchelaar, The Dead Sea
Scrolls Study Edition Vol 1. 1 have substituted the word "Yahad' for 'Community.' The text and translation of
1QHa is taken from Schuller and Newsom, The Hodayot (Thanksgiving Psalms): A Study Edition of 1 QH". 1
have specified the term 'elim' throughout fiigure 6 based on the discussion in this thesis. All other texts and
translations are taken from the relevant DJD volume, unless otherwise specified.

.9 T 4Q255 £2:9 378

4Q255 £2:9 [(1QS 3:12) an everlasting Yahal]d ...]

T NXYT A1 PR TR M 4Q259 2:13 eof 370
4Q259 2:13 When these things exist in Israel, (1QS 8:5) the Council of the Yahad shall be founded
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23071 MoY7 93°72 NAWH 2°20 7PN NIRAY OTOR 71207 WP Nvna 0010 R0 a0k 1QSb 4:24-26
380 mx3 vxp 9157 09 YL [0V owYTR oY) T NEYY 2010 2RDD Oy DO

1QSb 4:24-26 May you be like an angel of the face in the holy residence for the glory of
the God of the Hosts ... You shall be around, serving in the temple of the kingdom, casting
the lot with the angels of the face and the council of the Yahad [with Holy Ones] for
eternal time and for all the perpetual periods.

MM ay 22w 970 WKL YoM 07w °12 N7V aY 702 X129 2ow1Tp Xax 1QHa 11:23
1QHa 11:23 the host of the holy ones, and enter into the Yahad with the congregation of
the children of heaven. And you cast for a person an eternal lot with the spirits...

7 NTY2 0°9% oY P2 172 1QHa 26:28

1QHa 26:28 he makes him tall in stature, and (he is) with the divine beings [Elim] in the
congregation of the Yahad.

DAV %12 OV 72 X129 727197 Tvna 2% na 1QHa 26:36

1QHa 26:36 or take (its) station before you, or come into the Yahad with the children of
heaven?38!

Humans

PIX T DIPD IPTRM T WIR 02 109w WK 2NWRIT 2°0owna 11oonm CD 20:31-32
CD 20:31-32 And they are instructed in the first ordinances, in conformity with which the
men of the (community) Yahad were judged; and they lend their ears to the voice of the
Teacher of Righteousness;

7M1 790 790 R o ownt 1QS 1:1

1QS 1:1 For the Instructor, to live according to the book of the Yahad’s Rule.3*?

380 The text in Garcia Martinez and Eibert Tigchelaar, The Dead Sea Scrolls Study Edition Vol I does not
have [ay w1Tp ov] but the text in Qimron does. See 1P VWK, N22ww TNTTH: NI DPIWT DN
(222850, 2021).

381 This text parallels 4Q427 f7ii:17.
7 970 00 Y[A]> A... c.f4Q255 f1:1382

4Q255 f1:1 [1QS 1:1)] for his life, book of the Rule of the Yahad .
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9K 199X N°722 172K 77°7 7102 20K 11 1QS 1:16

1QS 1:16 And all those who enter into the Rule of the Yahad shall establish a Covenant
before God...’%3

N7V 7277 1MEAY MIX WK 2192 PAIAaRY ¥7 91910 21D 22271010 700 CwIR 7107 90 1QS 5:1-3
777 SWIR 277 7D DY N2 W 22N PITY 012 %D DY 22IWwnY 1102 77N T NYa DR WIR
122 oopmnn

1QS 5:1-3 This is the rule for the men of the Yahad who freely volunteer to convert from
all evil and to keep themselves steadfast in all he commanded in compliance with his will.
They should keep apart from the congregation of the men of injustice in order to constitute
a Yahad in law and possessions, and acquiesce to the authority of the Sons of Zadok, the
priests who safeguard the covenant and to the authority of the multitude of the men of the
Yahad, those who persevere steadfastly in the covenant.

MWIRN WOR W XI? WK PRON PW 127 2197 2105 19 R°D 127 2102 unan i x00 1QS 5:15-16

VWM 77N 2107 oD Y TN

1QS 5:15-16 He should remain at a distance from him in every task, for it is written as
follows (Exod 23:7): 'You shall remain at a distance from every lie.' None of the men of
the Yahad should acquiesce to their authority in any law or regulation.

00 DXYN DOWIR WY QW 90 AWK QPR 519 1QS 6:3

1QS 6:3 In every place where there are ten men of the council of the Yahad...38

WOR W17 0°277 7 WK 1277 ARY 21091 09wn? 19RYS 191 1502 WK 12w oy 12 1QS 6:9-10
77 NXYY WA DX

N33 1My TR 7102 oK 11 4Q256 2:1383

4Q256 2:1 (1QS 1:16) And all those who enter into the Rule of the Yahad Rule shall establish a Covenant...

M2 anRH Wi X TP nevn 4Q261 f2a_c:3 c.f 3%
4Q261 f2a_c:3 from the council of the Yahad are gathered, there shall not be lacking among them a priest.
Translation from DJD XXV1.

And:
UOR ONRD W DR T DXV DOWIR WY QW T R PR 5o 4Q263 f1:4

4Q263 f1:4 In every place where there are ten men of the council of the Yahad, there shall not be lacking
among them... Translation from DJD XXV1.
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1QS 6:9-10 All the people will sit down in order of rank. And following the same system
they shall be questioned with regard to judgment, all counsel and any matter referred to the
Many, so that each can impart his knowledge to the council of the Yahad.

TAYY T NXY DR DRIWT WORT TAYn2a K17 WR 2°277 1277 027 R W R X 101 1QS 6:12-23
DRIWM 2710727 2101 27I07 77191 1277 12 1Y AR 2°277 1277 127 DR WO AR MR DY WK
N°122 178°2° 701 W ORY PRWYNRYY 125w 02277 WRIMA 7RO WORT IWNT TN 3V ¥ 9200
2¥ 91377 19X WIY 0°277 *197 TINYY IRI122 IR T PUOWH 2102 177921 W 2100 M0 NRRD 2w
TWR TV 0°277 N0 YA R T DXYY 127P21 P IR 2797 07207 %Y 9¥ 9707 RY WK 12T
TIN2 7w 17 DRI 0°277 102 298N DR AR QN 720 7w 12 DR TV WYY AR T
D°IM27 %9 HY 70 TI07 21P% 97137 19 RXY ORI 77IN2 PWYNRY 199w 999 19727 DY 09207 1R T
T2WMTA 12021 29277 NIRYA YR P WORT 70 OR IR DRI 1T DR 23 127790 2022 TWIR 2
12 NRDIADY 70 OWIR TIN2 NPIW 7w 17 DRI TV 29277 pwn2 v DR 1RO K17 20207 D 172
77N AR TIN2 WIDN TI02 1IN T2 12707 D7 19 RYY AR 0°2777 9D DY TP’ NOIwn MIwn
WOWM TPY INZY 5771 1T DR 2 TN 0Own

1QS 6:12-23 And anyone who has something to say to the Many but is not in the position
of one who is asking questions to the council of the Yahad, that man should stand up and
say: 'l have something to say to the Many.' If they tell him to, he should speak. And
anyone from Israel who freely volunteers to enrol in the council of the Yahad, the man
appointed at the head of the Many shall test him with regard to his insight and his deeds. If
he suits the discipline he shall let him enter into the covenant so that he can revert to the
truth and shun all injustice, and he shall teach him all the precepts of the Yahad And then,
when he comes in to stand in front of the Many, they shall be questioned, all of them,
concerning his affairs. And depending on the outcome of the lot in the council of the Many
he shall be included or excluded. When he is included in the Yahad council, he must not
touch the pure food of the Many until they test him about his spirit and about his deeds,
until he has completed a full year; neither should he share in the possession of the Many.
When he has completed a year within the Yahad, the Many will be questioned about his
affairs, concerning his insight and his deeds in connection with the law. And if the lot
results in him entering the inner council of the Yahad according to the priests and the
majority of the men of their covenant, his possessions and his earnings will also be joined
at the hand of the Inspector of the earnings of the Many. And they shall credit it to his
account, but they shall not use it for the Many. He must not touch the drink of the Many
until he completes a second year among the men of the Yahad. And when this second year
1s complete he will be examined by command of the Many. And if the lot results in him
joining the Yahad, they shall enter him in the order of his rank among his brothers for the
law, for the judgment, for purity and for the placing of his possessions. And his advice will
be for the Yahad as will his judgment.3%3

WO TR INXY A 11T DR 2799 4Q261 £3:138

385 4Q261 £3:1 and to pool his wealth; and his counsel and his judgement shall belong to the Yahad.
Translation from DJD XXVI
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MPWY 1TARY TR0 T 02 OXY DOWTIN WY WY 3000 1avi2 oXy 1QS 7:6

1QS 7:6 And if he is /negligent/ to his fellow he will be punished for three months.
However, if he is negligent with the possessions of the Yahad achieving a loss, he shall
replace it in full.

WY UOWA RI? WK 127 1V O¥ ORY 2RI 100w T 700 DY 1170 wR vk 1QS 7:17-19
MW WV 21 OX 127 MW D297 NAR2 T2 T 7000 1M VN WK WOIRM W0 Aww
0°277 NIA2 YA R WA 00w

1QS 7:17-19 And whoever complains against the foundation of the Yahad shall be
expelled and will not return; however, if he complains against his fellow without cause he
will be punished six months. The person whose spirit turns aside from the foundation of
the Yahad to betray the truth and walk in the stubbornness of his heart, if he comes back,
shall be punished for two years; during the first year he shall not approach the pure food of
the Many. 386

T OWIR 912 MR 02297 Apwn DA v X2 1w 1QS 7:20

1QS 7:20 And during the second (year) he shall not approach the food/drink of the many
and shall sit at the back of all the men of the Yahad.?®’

21957 RY 772 71325 1M 720 2w WY DRIPA DY 70 NXYA T WK WK 910 1QS 7:22-25
1772 IR 1NV MY 2N AWK T WIRD WIRY TIV T NXY IR W0 K19 125 NI1°wa noYh o010
MOWY 17 WOWN M 22207 WK

1QS 7:22-25 However, anyone who has been in the council of the Yahad for ten full years
and whose spirit reverts to betray the Yahad and go away from the presence of the Many
in order to walk in the stubbornness of his heart, will never return to the council of the
Yahad. And the person among the men of the Yahad who fraternizes with him with

386 Whilst it is obviously a man which complains, the definition of the 'teaching of the Yahad' here could
refer either to a solely human community or to the teaching of a community of angels and humans, especially
given the knowledge of the divine beings in the Shirot. However, because 7:20 obviously refers to a human
community I have decided to include 7:17-19 and 22-25 in the same category. See also 4Q261 f6a-e and
4Q270 7 i 5-8 which parallel 1QS 7:15-18.

TP WAR 910 MR 00277 Apwna YA R12 mhawa) 4Q259 2:3 c.f 37

4Q259 2:3 And during the second (year) he shall not touch the drink of the many and shall sit behind all the
men of the [(1QS 7:20)] Yahad. Translation from DJD XXV1.
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regard to his purity or his goods, who the Many, and his sentence will be like his, he shall
be expelled.3*®

T OWIR DXY TN WP 19720 N7 0°MN2 0o 2w T 7002 19K 1102 1QS 8:10-11

1QS 8:10-11 When these have been established in the foundation of the Yahad for two
full years in perfect behaviour they will be segregated (like) Holy Ones in the midst of the
council of the men of the Yahad®

MWIR N0 YR OX 797 T°2 72T MR 2197 MO WK T 112 T WIRD R 91911QS 8:16-22
IIRY 02277 D DY YA 17299 TNT 2702 200 W 2101 PRy 10T WK TV aNXY 2102 37 R wTIpa
YT DR WOR WTIP DN OWIR 021377 WK DU0OWHT 7R TY (01T 2157 AT 1dWNHY 11502 2N’
7MY T2 WY NNNA D27 D2 WK R0 WOR 213 ME WK 717 202 2009177 WPR NEYa 837 910
pinihBaitsraRhirivalinyann i

1QS 8:16-22 And anyone of the men of the Yahad, the covenant of the Yahad, who
insolently shuns anything at all commanded, cannot approach the pure food of the men of
holiness, and cannot know anything of their counsels until his deeds have been cleansed
from every depravity, walking in perfect behaviour. Then they can include him in the
council under the authority of the Many and later they will enrol him according to his rank.
And (they shall apply) this regulation to all who enter the Yahad. These are the
regulations by which the men of perfect holiness shall con duct themselves, one with
another. All who enter the council of holiness of those walking in perfect behaviour as he
commanded, anyone of them who breaks a word of the law of Moses impertinently or
through carelessness will be banished from the council of the Yahad.

TN OWIR NN 2197 DA KXY 2700 DY N2) 0awn2 Hown NIAR *1a o1 1QS 9:7
1QS 9:7 Only the sons of Aaron will have authority in the matter of judgement and of
goods, and their word will settle the lot of all provision for the men of the Yahad...

N5 07277 219%) RXM T2 T332 W 7AW 21w WY 12 MIXDR TV TN DX T WK WK 9101 4Q259 2:5-6 ¢.f 388
4Q259 2:5-6 (1QS 7:22) Any who has been in the council of the Yahad until completion of (ten years)
[(1QS 7:23) and whose spirit reverts to betray the Yahad and go away from the presence of the many in
order to walk (1QS 7:24). 1QS 7:20-8: 10 also parallels 4Q259 {2 ii 3-18 and 4Q265 7 ii 7-9. Translation
from Garcia Martinez and Eibert Tigchelaar, The Dead Sea Scrolls Study Edition Vol 1

T WIR NEY 7102 wIPY 1272 777 0N oY 0PN T T10% 4Q259 3:1-2 ¢ f 3

4Q259 3:1 (1QS 8:11) In the foundation of the Yahad for two full years in perfect behaviour they will be
segregated for holiness [like holy ones] in the midst of the council of the men of the Yahad. Translation
from Garcia Martinez and Eibert Tigchelaar, The Dead Sea Scrolls Study Edition Vol 1.
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12N WK DWW DOWVOWNA WOWN 027 MW 2102 N3YY IRY XI? 7107 DY 21001 1QS 9:9-10
02 70°N7 T WA

1QS 9:9-10 They should not depart from any counsel of the law in order to walk in

complete stubbornness of their heart, but instead shall be ruled by the first directives which
the men of the Yahad began to be taught...

IV DR WOR 27N 200 T PWIAR TIN2 DRRY DD 2112 0200w 191 AvTa ammaa? 1QS 9:18-19
T777 MID DY AR 07 A9AT 2102
1QS 9:18-19 He should lead them with knowledge and in this way teach them the
mysteries of wonder and of truth in the midst of the men of the Yahad, so that they walk
perfectly, one with another, in all that has been revealed to them.*

2w Tn W 10 1Q31 f1:1

1Q31 f1:1 all the men of the Yahad shall sit...3"!

T OWIR DY R WK 0090 4Q177 £5-6:1
4Q177 £5-6:1 The boasters who come against the men of the Yahad3?

MWIR 1T IWR WD N HY 2N IOM nwp PO 2vwn A0 800 MoxX 4Q177 £5-6:7-8
4Q177 £5-6:7-8 O bird: for lo, the wicked bend the bow and they have fitted arrows to the
string' Its interpretation is that the men of... (the Yahad (?) see 40177 f5-6.:1 above) will
flee.3

A T WAR XD 4Q254 14:4
4Q254 f4:4 For the men of the community (Yahad) 3%
7 wIR 4Q477 £2i:1

4Q477 12i:1 the men of the Yahad

3901Q8 9:12-20 parallels 4Q259 f3 ii 6-19.

391 Translation from Garcia Martinez and Eibert Tigchelaar, The Dead Sea Scrolls Study Edition Vol 1.
392 Translation from DJD V.

393 Translation from DJD V.

394 As this text is a commentary on Genesis (C) the word 77 here could be being used generically of a
community rather than specifically of the 77 at Qumran. However, as we have already seen, this text was
altered so Noah's timeline matched the sectarian calendar and so the text could have been altered more
generally, to apply specifically to Qumran. Translation from DJD XXII.
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Uncertain

DX P17 NRA YT 7127 DR 70 anm am anyT 210 1802 Nk 002737 710 1QS 1:11-12
1QS 1:11-12 All those who submit freely to his truth will convey all their knowledge, their
energies, and their riches to the Yahad of God in order to refine their knowledge in the
truth of God’s decrees.

PTY NAWNNMY 701 NAIRT 230 M DR T2 17 21077 80 1QS 2:24

1QS 2:24 So shall all together comprise a Yahad of truth, of proper meekness, of
compassionate love and upright purpose...

1993 R IR T2 712V K12 129 N19wa NP5 OR N0122 R12% oRwan 11 1QS 2:25-26

1QS 2:25-26 And anyone who declines to enter the covenant of God, in order to walk in
the stubborness of his heart, shall not enter into the Yahad of His truth...

IN2W2 DORIN WA YW IR R T DX N R WM m v 1QS 3:2-3
1QS 3:2-3 His knowledge, his energy and his wealth shall not enter the council of the
Yahad because he ploughs in the mud of wickedness and there are stains on his
conversion.?®?

INRY T2 70°N7 20?27 DR TWOWNI ORI MY 213 7 Xnv ’av 1QS 3:5-6
1QS 3:5-6 Defiled, defiled shall he be all the days he spurns the decrees of God, without

allowing himself to be taught by the
Yahad of His counsel.>*

WA TINDA XD T NEY WID ’1D WM M e 4Q257 3:3 ¢.f 39

4Q257 3:3 (1QS 3:2) His knowledge, his energy and his wealth shall not enter the council of the Yahad
because he (ploughs) in the mud of wickedness. Translation from Garcia Martinez and Eibert Tigchelaar,
The Dead Sea Scrolls Study Ed. Vol 1.

INXY T2 0°N7 2NP2% UX wowna 108 M M1 4Q257 3:8 c.f 3%
4Q257 3:8 the days he (1QS 3:6) spurns the decrees of God, without allowing himself to be taught by the

Yahad of His counsel. Translation from Garcia Martinez and Eibert Tigchelaar, The Dead Sea Scrolls Study
Ed Vol 1.
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NXYY X277 710 7772 QDORIA 79K 2P 210 DY 29077 NaN 9RY I 12w 210 yownh 1QS 5:7-8
OX N°122 R T

1QS 5:7-8 These are the regulations of their behaviour concerning all these decrees when
they are enrolled in the Yahad. Whoever enters the council of the Yahad enters the
covenant of God.

TN DY SV 7Y 2w X 1 72am 1QS 7:1-2

1QS 7:1-2 And he will be excluded and shall not go back ever to the council of the
Yahad.*’

7707 2107 7193377 2192 2%AN IwIDW 203D WOR WY ovw 7o nva 1QS 8:1-2

1QS 8:1-2 In the council of the Yahad there shall be twelve men and three priests, perfect
in everything that has been revealed from all the law...>*8

WP 7MY 111502 207 IR 0°277 0 HY NN 1977 207 200 20w 2 A R 1QS 9:1-2

1QS 9:1-2 Only someone who sins through oversight shall be tested for two full years
with respect to the perfectness of his behaviour and of his counsel according to the
authority of the Many, and shall then be enrolled according to his rank in the Yahad of
holiness.

ORIWYY T NP2 DOWTP WP T2 PNARY WP 102 TN OWIR 19072 axonn nva 1QS 9:5-6
.0°mna o°Nan
1QS 9:5-6 At that moment the men of the Yahad shall set apart a holy house for Aaron, in
order to form a most holy community, and a house of the Yahad for Israel, those who
walk in perfection.

7% DDORIA 2% NN PRI NTY 9152 71007 1 1QSa 1:1

1QSa 1:1 This is the rule for all the congregation of Israel in the final Days, when they
gather in Yahad...

397This probably refers to humankind but as the definition of Yahad is uncertain I have chosen to leave it in
this category. See also 4Q261 f4a-b, which parallels 1QS 6:27-7:4
LW DPIM DOWIN WY W TR NEva 4Q259 2:9 c.f 398

4Q259 2:9 (1QS 8:1) In the Council of the Yahad there shall be twelve men and three priests... Translation
from Garcia Martinez and Eibert Tigchelaar, The Dead Sea Scrolls Study Ed. Vol 1.
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N7 D DIWTPY ARYA DTN IR T NEYY IR 0oWwAYL 2P0 9197 100 aTwvn ox) 1QSa 1:25-27
77 NRY? 2RIPIT wI(R)T0 79K A%YY TNy X379

1QSa 1:25-27 And if there is a convocation of all the assembly for a judgement or for the
Yahad, or for a convocation of war, they shall sanctify themselves during three days, so
that everyone who comes is prepared for the council. These are the men who are to be
summoned to the Yahad council...

SR TN NXYY DUTII TV RIP W wk 1QSa 2:2

1QSa 2:2 The men of renown, those summoned to the assembly, those gathered for the
council of the Yahad in Israel...

T DXYY TN ORNP DWIOWIR 2wna K17 1QSa: 2:11

1QSa 2:11 At the session of the men of renown, those summoned to the gathering of the
council of the Yahad,

7177 P91 1720 99D WOR TP NTY 910 19727 NRY anha 17 ORI mwn nows Ry 1QSa 2:20-22
DWIR XIWY 7Y 1TV XD DO 7100 vy

1QSa 2:20-22 Afterwards, the Messiah of Israel shall stretch out his hands towards the
bread. And afterwards, they shall bless all the congregation of the Yahad, each one
according to his dignity. And in accordance with this precept one shall act at each meal,
when at least ten men are gathered.

400

TTIT ORND NI MINAAM T NYY KT P12 RO 1QpHab 12:3-4

1QpHab 12:3-4 Because Lebanon is the council of the Yahad, and the animals are the
simple folk of Judah...

DY STI0 OWIR D12 T2 WA 19) YA ¥ 710n mwy nhan 1QHa 6:29

1QHa 6:29 [and] not do anything evil in your sight. And thus I was brought into
association (or in the Yahad) with all the men of my council. According to...

39 Here you would expect D°wiX (men) rather than o°w1 (women). C.f 4QS®

400 1t is possible that 1QSb 5:21 should be included in this category, but the reading is uncertain given the
fragmentary nature of the text and Qimron reads the next word in this sentence as 77 instead of 7.

See , na0WwD ANTIV: NIV DIV DPNIMT , NIDP

n12110721QSb 5:21]
1QSb 5:21 And He shall renew for him the Covenant of the... [This translation is from Qimron]
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7799 19799 71929 7172 2299137 NV 720°72° T 22TYn 00 20w 210 1QHa 12:25
1QHa 12:25 all who have been examined by me, who have gathered together (or in the
Yahad) for your covenant. Those who walk in the way of your heart listen to me; they
marshal themselves before You...

Q1R DR WK T XY 00w oK% 1Q14 £8-10:8

1Q14 £8-10:8 God observing the law in the council of the Yahad, those who whill be
saved from the day...*"!

QY 2390 T DXV DR 70 WK 4Q164 £1:2
4Q164 f1:2 They founded the council of the Yahad, the priests, and the people...
WK 7707 W DR NP7 1AM WK 770 1022 IWR D127 0% DY 1w 4Q171 f1-2ii:13-14
T1°0 NXY2
4Q171 f1-2ii:13-14 Its interpretation concerns the ruthless ones of the covenant in the
House of Judah who plot to obliterate those in the council of the community (Yahad) who
carry out the law.*0?

T NTY TINR 107211 17217 WO 71021 2V DONRY T v Tawl ovenot 4Q171 £3-10iv:17-19
4Q171 £3-10iv:17-19 'But the rebellious shall be destroyed together, and the posterity of
the wicked shall be cut off.' Its interpretation... will perish and be cut off from the midst of
the congregation of the Yahad.*%3

T NXYY TTINK L. TRNEY WIRY P78 12 . 4Q174 £1-2i:17

4Q174 £1-2i:17 They are the Sons of Zadok, and the men of their community .... after
them to the council of the Yahad.**

T vy ann 4Q177 £5-6:16
4Q177 £5-6:16 the Law, those who institute the Yahad

710 nxy nX 4Q177 £14:5

4Q177 £14:5 the council of the Yahad.

401 Translation from Garcia Martinez and Eibert Tigchelaar, The Dead Sea Scrolls Study Ed. Vol 1.
402 Translation from DJD V.
403 Translation from DJD V.
404 Translation from DJD V.
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DOY7 DO9mAY Y172 DOWOWNYY DX 212 NRLAA ... OV T2 TawR? 4Q181 f1:1

4Q181 f1:1 for guilt in the Yahad with.... in the sin of mankind and great judgements and
grievous ills...*%3

PO IMWNT TN NXY 9K H0IY K12 WK WK 4Q265 f4ii:3

4Q265 f4ii:3 And a man who comes to join the council of the Yah]ad shall be examined
by the one appointed.**®

0°2777 IPWN1A Y3 XY 700 Swyna 100 Yy 1pann 4Q265 f4ii:6

4Q265 f4ii:6 who oversees the Yahad shall make him understand the deeds of the Law
and he shall not touch the liquids of the public [many]...*

DonYd WHw T Svownn 4Q270 f3iii: 19
408 49270 f3iii:19from the judgements of the Ya[had,] three times

0 wIRD WR 4Q284a £2:4
4094QQ284a 2:4 a man from the men of the Yahad

TAR AR 72 P10 1Y 70 Ry 4Q286 17ii: 1

4Q286 f7ii:1 The council of the Yahad all of them together will say together, “Amen,
Amen.”410

i vk 4Q286 £20:4
4Q286 £20:4 men of the Yahad.*!!
TAR AR 772 7RI 1Y 70 neY 4Q287 £6:1

4Q287 £6:1 The council of the Yahad all of them will say together Amen, Amen.*!2

405 Translation from DJD V.

406 Translation from DJD XXXV.

407 Translation from DJD XXXV.

408 My translation.

409 My translation. 4Q284a 12:4, 4Q286 £20:4 and 4Q288 f1:1 all probably belong in the 'human' category but
because the word 'men' is uncertain and reconstructed in very fragmentary sentences I have chosen to leave
these three sentences in the 'uncertain' category.

410 Translation from DJD XI.

411 My translation.

412 Translation from DJD XI.
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7w 4Q288 f1:1

4Q288 f1:1 men of the Yahad*!?

7% 2V R 4Q402 £4:5

4Q402 f4:5 and they shall not come to the Yahad*!4

7% X7 R0 ORI 9x 4Q408 £3+3a:3
4Q408 f3+3a:3 the God of Israel creates together (or creates it for the Yahad) 413
7 4Q414 £7:7
4Q414 17:7 the Yahad (or together). 416
I N7V 298 o 4Q427 17ii:9
4Q427 17ii:9 With the Elim in the congregation of the Yahad*!”

719 7707 7700 YT oY1 17 T2 NNy 4Q427 £8i:9 c.f 1QHa 7:17

4Q427 18i:9 and we are called together [or in the Yahad] with those who know, we allow
ourselves to be instructed by You and we sing out...*18

I17° N7V 2°OR o 40Q431 £2:8-9
4Q431 £2:8-9 and with the Elim in the congregation of the Yahad #"°
P IR 027 M2 4Q472 £2:3 (olim £3.)
4Q472 £2:3 (olim f3.) In the tongue of the Yahad, [those] consecrated...*?°

OR DR 2999 X 717 M DR 107 4Q477 £2ii:6

413 My translation.

414 My translation.

415 My translation.

416 My translation.

417 My translation. This probably belongs in the angels and humans together category but is too fragmentary
to be certain.

413 Translation from DJD XXIX.

419 My translation. This probably belongs in the angels and humans together category but is too fragmentary
to be certain.

420 Translation from DJD XXXVI.
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4Q477 12ii:6 to disturb the spirit of the Yahad and also to be share with*?!

D°77P2R 97132 720na° T nhwnm maw 7y 1on 4Q511 £2i:9-10

4Q511 £2i:9-10 according to the feasts of the year, [and]the communal (Yahad),
[do]minion to walk [in] the lot of [the Elim]**

T 4Q512 184:2

4Q512 £84:2 from the Yahad 423

421 Translation from DJD XXXVI.

422 Translation from Garcia Martinez and Eibert Tigchelaar, The Dead Sea Scrolls Study Ed. Vol 1. This
probably belongs in the angels and humans together category but is too fragmentary to be certain.

423 My translation.
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It is clearly visible from Figure 6 that most passages fall into the 'Uncertain' category.
There are however, a few passages where the Yahad was explicitly believed to consist of a
community comprising both divine beings and humanity. This is clearly shown in the

figure above in the 'Angels and Humans' category. The undisputed passages include 1QS

11:7-9, 1QSb 4:24-26 and 1QH? 11:23; 26:28; 26:36.

1QS 11:7-9 states:

N127 701 777 NXYY 270 020 DAY 12 2V 2OWITR 22 20910 2w NTMRG 2IN1 X 72 WD
T YR 910 oy oW nyund whp

To those whom God has selected he has given them as everlasting possession; and
he has given them an inheritance in the lot of the Holy Ones. He unites their
assembly to the sons of the heavens in order (to form) the council of the Yahad
and a foundation of the building of holiness to be an everlasting plantation
throughout all future ages.

1QSb 4:24-26:

2219 PIRD7 MY 9713 22911 NDYA 93772 1AW 2720 77 NINAX DR 71297 WTIP IV 2719 IRDAD IR
X1 °%P 21991 02 Ny [DwTp ov] 7 N

May you be like an angel of the face in the holy residence for the glory of the God
of the Hosts ... You shall be around, serving in the temple of the kingdom, casting
the lot with the angels of the face and the Council of the Yahad [with Holy ones]
for eternal time and for all the perpetual periods.

and 1QH? 11:23:
M ay 22w 70 wOR5 99N 07w °12 DTV QY T2 X129 DWITR KA

the host of the holy ones, and enter into the Yahad with the congregation of the
children of heaven. And you cast for a person an eternal lot with the spirits...
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Along with 1QH?26:28 and 26:36, these passages, all seem to interpret the phrase 'council
of the Yahad' as a council which was constructed of united angelic and human beings. If
this understanding of the council of the Yahad (referring to a heavenly and earthly
community made up of both divine and human) is applied to the verses which do not
specify an angelic component but simply contain the term 'council of the Yahad' in the

'Uncertain' category of phrases, then those phrases in blue in Figure 6 could be removed

from the 'Uncertain' category and placed in the 'Angels and Humans Together' category.

The remaining verses (1QS 2:22-23, 1QS 3:11-12, 1QS 5:5-6 and 1QS 8:4-5) in the
category of 'Angels and Humans Together' are more debatable and it is possible that these
phrases should instead be in the 'Uncertain' category. However, | have decided to include
them in the 'Angels and Humans Together' category because each of these phrases refers to
the Yahad as being an everlasting or eternal covenant/society and so implies a connection
with divine beings; especially since all the remaining verses are from 1QS and when read
in connection with 1QS 11:7-9 it is clear that the establishment of the Yahad as an

everlasting plantation consisted of both angels and humans.

Any sentences which specify 'men of the Yahad' are clearly referring to humanity and so
have been placed in the 'Humans' category. Other passages, from their context, are also
clearly referring to humanity and so have been included in this category too. There are
incidentally a few sentences in the 'Uncertain' category which appear to be referring to
humans and their actions, but none of these sentences specify the phrase 'men of the
Yahad,' instead they simply state 'Yahad;' nor does the context necessarily clarify that only
humans are meant (although this is most likely the case), which is why these sentences are

in the 'Uncertain' category rather than the 'Humans' category.
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However, the fact that in some passages there is a distinction of 'men of the Yahad' implies
that 'men' could be isolated from the whole of the Yahad. Although this, of course, does

not necessarily mean that the 'other' in the whole of the Yahad was thought to be an

angelic or divine community!

John Collins has translated the phrase in 1QS 11:8 as 'Council of the Community,'
explaining that 77 in this context means 'union,' which therefore suggests that in this
passage 'togetherness with the angels is constitutive of the community on earth.'*?*
believe that the union was constituent in both forms of the word, as the angelic presence in
the union of the human and angelic council provided power for the human constituent part
to re-imagine itself. It enabled the Yahad to identify as belonging to part of a permanently

divine community. This identification then allowed the space for personal transformation

and formation as an individual (as well as a community) to develop.

It is clear from the Shirot that it was considered possible for a community of angels and
humans to exist together in worship. 1QS now suggests that this was thought to be possible
within day-to-day life as well. Intriguingly, 1QS is another text which is attributed to the
Maskil whose job it is to teach the men of the Yahad the ways, laws and statutes of the
Yahad: again, implying a spiritual link between the heavenly and the earthly through the

person of the Maskil.

424 John J. Collins, 'The Angelic Life,' in Metamorphoses: Resurrection, Body and Transformative Practices
in Early Christianity, eds., Seim Turid Karlsen and @kland Jorunn. Ekstasis. Religious Experience from
Antiquity to the Middle Ages 1 (Berlin: W. de Gruyter, 2009), 297. See also John J. Collins, Beyond the
Qumran Community: The Sectarian Movement of the Dead Sea Scrolls (Cambridge: William B. Eerdmans
Publishing Company, 2010), especially 52-87.
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Further, it is fascinating to discover that each of the explicit sentences above which
acknowledge a divine and earthly combined Yahad council is from a liturgical text. 1QS
11:8 is part of the final hymn found at the end of some of the 1QS manuscripts; 1QSb is a
text comprising of blessings which are to be used by the Maskil, presumably in worship,
and 1QH? are the Hodayot, or Thanskgiving Hymns which also have a connection with the
Maskil. All these texts highlight the importance of the figure of the Maskil at Qumran and
may go as far as to suggest that this role was crucial to the spiritual and liturgical
communion of a combined heavenly and earthly Yahad. Unfortunately, due to the poetic
nature of these texts it is entirely possible that this combined Yahad is believed to be
present solely in worship, since, like the Shirot, the metaphorical language in the Hodayot
may be symbolic of a special liturgical connection and relationship between the earthly
and heavenly, coming together in a sacred space through the figure of the Maskil. There is

no further evidence available to show that this special relationship was believed to be

present in the day-to-day duties and responsibilities within the community.

This does not mean however, that the perceived connection with divine beings did not
affect the daily lives of the earthly community. In fact, Cecilia Wassén has recently
written an article which explains the centrality of angels within the sect's construction,

self-identification and self-categorization from a social identity*?® perspective.*?® She

425 For more on social identity see Jutta Jokiranta, Social Identity and Sectarianism in the Qumran
Movement. STDJ 105 (Leiden: Brill, 2013) & Jutta Jokiranta, 'Social Identity Approach: Identity-
Constructing Elements on the Psalms Pesher' in Defining Identities: We, You and the Other in The Dead Sea
Scrolls: Proceedings of the Fifth Meeting of the IOQS in Griningen, eds., Florentino Garcia Martinez and
Mladen Popovi¢. STDJ 70 (Leiden: Brill, 2008), 85-110.

426 Cecilia Wassén, 'Good and Bad Angels in the Construction of Identity in the Qumran Movement,' in
Gottesdienst und Engel Im Antiken Judentum Und Fruhen Christentum, eds., Jorg Frey and Michael Jost,
(Tiibingen: Mohr Siebeck, 2017), 71-97.
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argues that 1QS allows humanity to be divided into two camps (good and bad) before
associating the Yahad with the good camp. I think that 1QS is trying to associate the
Yahad with the camp of righteous angels - which includes the two highest categories of
angels - the angels of the presence and the elim, which were studied in Chapter 3 of this
thesis. The good camp includes also the archangels and in particular Michael. In contrast,
the bad camp is constructed of Belial and his angels, the fallen watchers. Thus, one camp
is aligned against the other, which immediately enables the sect to identify as an 'us' as
opposed to a 'them,' meaning that a differentiated 'other' is instantly present.

The union formed by a combined Yahad of angels and humanity re-balances and re-
addresses the unholy union of the fallen watchers with human women, by re-establishing a
relationship which humans and angels shared with God, pre-angelic or pre-human fall.
Within the text of 1QS, the Yahad believes itself to be a divine eternal union which
therefore allows the Yahad access to the same original relationship with God which Adam
and Eve shared with Him in the Garden of Eden. In Genesis, after Adam and Eve eat of the
fruit of the tree of knowledge in the Garden of Eden, humanity acquires a knowledge of

good and evil. However, humanity does not develop the same perfect nature as God, in

whose image humanity was created.

The Yahad believed that through using liturgy like the Shirot it had access to a divine
understanding of knowledge. The Yahad also had a developed dualistic concept of good
and evil. It is perhaps predictable then that the Yahad began to search for perfection and to

try to obtain a perfection of the self and a perfect nature. 1QS 4 23 states that the reward
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for the righteous shall be 'all the glory of Adam/ a7x 7125 915 0771.?7 Fletcher-Louis
argues that Adam was associated with the divine glory and the image of God.*?® This
understanding can be traced back to the scriptural text in Genesis 1:26 7{y1 D798 8
10T MR?¥2 07X 'and God said 'Let us make man in our image, according to our likeness.'
It 1s believed that God was speaking with the angels here and that humanity originally
shared a likeness with the angels and possibly even shared the glory of the angels. It is
further believed that humanity lost this likeness when they were expelled from the Garden
of Eden. John Collins taking this into consideration, uses Genesis Rabbah 20:12 where
'Rabbi Meir read Gen 3:21 to say that God dressed Adam and Eve in "garments of light"
rather than garments of skin,"*?° to support his (Collins) argument that the glory of Adam
'may coincide with the majestic raiment of light promised in 1QS 4."3° Alternatively,
Jubilees 8:19 'presents the Garden of Eden as a primordial sanctuary: "And he (Noah)
knew that the Garden of Eden was the holy of holies and the dwelling of the Lord."+*!
Further, the Temple purity laws are also applied to the Garden of Eden in the retelling of
the creation of Adam and Eve.**? Indeed, the themes of the Garden and temple are also

interwoven within texts such as 1QS 11:8 where glory bestowed on the community is

withheld by God from the rest of humanity (the sons of Adam).

427 The same phrase is also found in CD 3:20.

428 Fletcher-Louis, All the Glory of Adam, 91-95.

429 Collins, 'The Angelic Life,' 295.

430 Collins, 'The Angelic Life,' 295.

41 Cecilia Wassén, 'Do you have to be Pure in a Metaphorical Temple Sanctuary Metaphors and
Construction of Sacred Space in the Dead Sea Scrolls and Paul's Letters," in Purity, Holiness, and Identity in
Judaism and Christianity: Essays in Memory of Susan Haber, eds., Carl S. Ehrlich, Anders Runesson and
Eileen Schuller. Wissenschaftliche Untersuchungen zum Neuen Testament 305 (Tiibingen: Mohr Siebeck,
2013), 62-63.

432 Wassén, 'Do you have to be pure in a Metaphorical Temple?' 63.
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This 'glory' signifies the glory of Adam which humanity lost upon expulsion from the
Garden of Eden. A glory which Wassén (basing her argument on 1QS4:22-23: 'all the
glory of Adam shall be theirs without deceit') believes will be regained 'in the
eschatological era, including immortality and an original glorious, angel-like status.'*3?
Indeed this theory had already been proposed by Brooke, who argues that

the community functioned without a temple because of its eschatological self-

understanding. It viewed its worship as an anticipation of what would take

place in Jerusalem at the end of days and beyond, at the time of recreation of

all things. At such a time there would be the realisation of no mere ideal, but

the whole of God's purposes as set out in Eden would be reestablished.*3*
I would now like to expand this argument to suggest that alongside the eschatological
belief of a future re-established Eden, the Yahad believed that, in the present, it already
had access to this divine glory on earth, through its union with the angels in the council of
the Yahad. This means, therefore, that the Yahad viewed itself as a sanctuary against the
rest of humanity. The fact that it was a sanctuary like the Garden of Eden meant that the
glory of Adam could be bestowed upon the community members, allowing them access to
a perfect unspoilt relationship with God. It is this concept of sanctuary which enabled the
heavenly and earthly spheres to meet in a sacred space, as long as the Yahad continued to
live according to the laws of purity. It also implies that the Yahad thought itself to be
chosen by God, set apart from the rest of humanity, as the people who were to enjoy a
special and unique relationship with God, who was so pleased with them that he had re-

bestowed the original divine glory given to all at creation, on that select few. This elitist

interpretation is based on a scriptural understanding of God's will to bestow His glory on

433 Wassén, 'Do you have to be pure in a Metaphorical Temple?' 64.
434 Brooke, 'Migdash Adam, Eden and the Qumran Community,' 285-301.
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whomsoever he chooses. There is a tradition throughout scripture according to which God
bestows his glory on righteous individuals, with the most well-known case probably being
the glory which God bestowed on Moses at Sinai. It is this glory which can also be read
through the lens of the Shirot:
In the case of the Shirot, the influence of Sinai is seen not in a distinct mention of
the wilderness mountain nor of the covenant mediator Moses himself, but more
obliquely in the priestly kabod tradition associated with a visual and mobile
manifestation of divine glory which threads its way through the Sinai narrative
emphasizing the mediating leadership of both prophet Moses and priest Aaron
(inter alia Exod 16:7-10; 24:16-17).433
This reading therefore highlights a connection between the glory of Adam, the priestly
tradition and the law and covenant of God. Indeed, in a footnote, Newman argues that the
perception of being a divinely sanctified temple of people is actually rooted in Exodus
15:17-18,%¢ providing further support to the interpretation of a scriptural motif which
argues that God will bestow glory on post-diluvian selected, righteous individuals. Also,
through glory being bestowed on Aaron, the original priesthood was clothed in glory. The
priests in the Yahad were therefore able to re-claim or re-bestow the glory that should have
been theirs but was lost (in the Yahad's belief) by contemporary priestly practises within
the physical Temple in Jerusalem. The Yahad believed, therefore, that by becoming a

'Miqdash Adam,' the glory given to Adam, then selectively bestowed on Moses and Aaron,

was once again accessible to humanity.

435 Newman, 'Priestly Prophets at Qumran,' 31.
436 Newman, 'Priestly Prophets at Qumran,' ft note 8, 31.
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4.3 ANGELS IN THE COMMUNITY
If angels were perceived to be a part of the whole Yahad and therefore present in the day-
to-day life of the community, instead of being present solely during liturgical worship, this
raises questions about whether the angelic presence had any impact on the self-identity and
self-categorization on humanity within the Yahad. 1QSa 2:3-10 provides evidence to
support the hypothesis that angels were considered to be part of the day-to-day life. In
particular, angelic beings were obviously thought to be present at meetings and
congregations of the Yahad, as their presence was used as a reason to exclude anyone with
a deformity, mental or physical disability, as well as those considered too old or too young.
1QSa 2:3b-2;9:
NMRNY 21971 DRI Y23 WX 210
NH25 7982 VAR WOR 9191 79K 972 K120 OR DTN
IR 29737 7RI 1WA YAIN D121 7TVR 01N TAvn ZHun
1WA YA 212 IR ORI WAT IR W IR 70D 07
77V TIN2 PIANT PN727 HWID IPT WOR IR 21V NIRID

MOXRN R°2 QWiT OWRIR N7V 7IN2 2%°N07 79K NI DX
.on7va wp

No man, defiled by any of the impurities of a man, shall enter the assembly of
these; and no-one who is defiled by these should be established in his office
amongst the congregation: everyone who is defiled in his flesh, paralysed in his
feet or in his hands, lame, blind, deaf, dumb or defiled in his flesh with a blemish
visible to the eyes, or the tottering old man who cannot keep upright in the midst of
the assembly; these shall not en[ter] to take their place among the congregation of
the men of renown, for the angels of holiness are among their congregation.

The community were, in general, obsessed with the corporeal, and with the physical purity

and perfection of a body. George Brooke has written about the community's fascination
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with the human body and their corporeal requirements for joining the Yahad.*}” The
community's focus on the corporeal appears to have been due to the presence of angels
within the Yahad, in either worship or battle. More significantly, this explicit angelology,
and the theological explanation behind this angelology, is extremely similar to the
angelology found in 1 Corinthians 11:10 51 Tovg dyyélovg, 'because of the angels.' The
passage in Corinthians is, itself, a difficult passage to understand and it is often thought
that this clause should be read together with the preceeding stanza above (Corinthians
11:9), which states that the power of a wife/woman is to have her head covered (in
worship), because of the angels. This is then interpreted as referring to the watcher’s
tradition of Genesis 6, in which where watchers saw women from heaven (i.e., the tops of
their heads) and fell to earth in order to have sexual relations with these women.*3
However, this has been questioned, since the most common understanding within New
Testament scholarship is that the term dyyélovg means 'good' angels.**® In other words, it
refers to the holiness of the angels, and not to the temptation of the watchers. The phrase
du Tovg dyyélovg, if read as 'good angels,' also provides further evidence for a first-
century belief in a dualistic nature of divine beings made up of 'good angels' or 'bad angels'

like the 'good camp' and the' bad camp,' understood by the Qumran sect. The holiness of

the 'good angels' was therefore obviously to be protected, to prevent a repeat of the fallen

437 George J. Brooke,' Body Parts in Barkhi Nafshi and the Qualifications for Membership of the
Worshipping Community' in Sapiential, Liturgical, and Poetical Texts from Qumran, eds., D. Falk, F.
Garcia-Martinez and E. Schuller. STDJ 35 (Leiden: Brill, 2000), 79-94.

438 This passage has then been used throughout history to subjugate women rather than to condemn 'the
watcher's' or human men who may find a woman's head attractive and be distracted within worship.
However, Paul himself was speaking into a particular religious practice which had arisen in Corinth and was
at odds with other Christian communities. This is because there was an ancient Greek practice whereby
women who were married wore veils in public but removed them for worship. Joseph A. Fitzmyer, 'A
Feature of Qumran Angelology and the Angels of 1 Cor 11;10,' in Paul and the Dead Sea Scrolls, eds.,
James H. Charlesworth and J. Murphy O'Connor (New York: Crossroad, 1990), 32.

439 Fitzmyer, 'A Feature of Qumran Angelology and the Angels of 1 Cor 11;10,' 40.
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watchers, which became the 'bad angels.' This signifies that purity laws were developed as
such, so that they included what the sect believed to be necessary precautions in order not

to pollute the heavenly and holy quality of the 'good angels,' thus ensuring the sect's

continuous glorified and special relationship with God through the Yahad.

If it is due to the angel's holiness that 1QSa excludes people from the Yahad, then
Fitzmyer has noted that the same understanding of 'a bodily defect... [being]... a source of
irreverence toward that which was qodes [wTp]," is present in Lev 21:17-23, which
excludes any descendants of Aaron with deformities or disabilities from working as priests
in the Temple.**® A similar reason 7 oNIR2X Qv WP *287 X°3 'Holy angels are present
with their army,' is given in the War Scroll for excluding the diseased, disabled and ritually
unclean from participating in the final battle against the Sons of Darkness and Belial.**!
Indeed, the holiness of the angels was to be preserved at all costs and it was believed that

'great care must be exercised to prevent polluting them.'*4?

This implies that there was an
understanding amongst the human part of the Yahad that angels could not come into
contact with those who were not spiritually or physically whole. The implications of this in
regard to the final eschatological battle, as humans developed battle wounds, disabilities
and, potentially met their deaths, is not discussed within the text of 1Q33/1QM. It is
possible that, for the Yahad, the death of a human in battle was considered as an offering

of sacrifice to God and so in order to engage in battle in the first place, the human in

question needed to be (in their eyes) 'unblemished' in order to be a perfect offering. This is

440 Fitzmyer, 'A Feature of Qumran Angelology and the Angels of 1 Cor 11;10.,' 43.

41 See 1Q33/1QM 7 4-6.

442 Bennie H. Reynolds III, 'A Dwelling Place of Demons: Demonology and Apocalypticism in the Dead Sea
Scrolls,' in Apocalyptic Thinking in Early Judaism: Engaging with John Collins' The Apocalyptic
Imagination, eds., Sidnie White Crawford and Cecilia Wassén (Leiden: Brill, 2017), 49.
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perhaps an adaptation of the commandment in Leviticus 22:20 which refers to the offering
of animal sacrifices in the Temple. This concept is so far removed from twenty-first
century theology, or indeed twenty-first century thinking, that it is difficult to try to
understand and explain. It may, however, be similar to the concept of 2711 found in Joshua
(1-11) and Deuteronomy. 0711 is the horrific idea that all humans among the defeated in
battle are subject to 7. This means their complete and total destruction and devastation,
which is itself viewed as an act of devotion to God and as an offering to God in payment
for the lives of the victor's fallen. This concept appears in a passage in Numbers 21:2-3 in
which the Israelites vow to destroy the Canaanites' cities if God will help them be
successful in battle. The offering in this context is viewed as a sacrifice. This is a concept
which, following the discovery of the Moabite Stone, appears to have culturally been a
wider ANE belief. On the Moabite stone is a description known as the Mesha inscription,

which describes the ninth-century B.C.E Moab King Mesha who offers to his God (Ashtar-

Chemosh) the lives of the Israelites he has defeated in battle.**

The concept of 2711 is found within the War Scroll in two passages of the manuscript
1Q33/ 1QM:
1QM 9: 6-7a

2091 7792 779 28T 210 9¥ PPN TN MR 223707 7000 W
0N T 70RO 9y D2wn

The priests will blow for them the horns of pursuit, and they shall divide
themselves, amongst all the enemy, for a pursuit of annihilation. The cavalry shall
push the enemy back at the flanks (Lit.hand) of the battle until annihilation.***

443 For more on the concept of 271 see Susan Niditch, War in the Hebrew Bible: A Study in the Ethics of
Violence (Oxford: OUP, 1995), esp pp.28-31. Information about Moabite Stone pp.31-32.

444 The hebrew here is taken from Qimron. See TP YW 2R, 122w 71770: NP 077397 2> 1277, The
English here is my translation.
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when the mighty hand of God is raised against Belial and against all the army of
his dominion for an everlasting blow... and the call of the holy ones when they
pursue Assyria; the sons of Japhet shall fall without rising; the Kittim shall be
crushed without... on the day when the hand of the God of Israel is raised against
the whole horde of Belial. On that moment, the priests shall blow... the trumpets of
remembrance and all the battle lines shall combine against them and shall divide up
against all the camps of the Kittim to eliminate them.*#>

071 1s translated in both of the passages above as 'destroy,' although it is obvious from the
context of each passage that it is the complete and total annilation of the enemy which is
meant. The War Scroll is believed to be a sectarian text and therefore represents sectarian
ideology. The incorporation of the scriptural concept of 271 within sectarian literature
supports the theory that those killed in battle were seen as akin to a sacrificial offering to
God. This theory is the epitome of the appalling and horrendous ideology of a holy
devotional war. IQM 9:6 even connects the priesthood with the initiation of the onslaught!
The destruction of their enemies is seen as retribution, the killing of enemy men in battle is
an act of venegeance and the lives of their dead are seen as being redeemed through this
act of destruction.**® Niditch explains that there was a belief that God 'requires

recompence. If God has been denied his due, the short fall must be replaced, even by a

445 Kittim is often thought to be used in reference to the Romans. Hebrew and Translation here from Garcia
Martinez and Eibert Tigchelaar, The Dead Sea Scrolls Study Ed. Vol 1, 142-143.

446 Susan Niditch extrapolates the theory of redemption from the scriptural passage in 1 Sam 14:28-30, in
which Jonathan is redeemed after breaking his father's vow. See Niditch, War in the Hebrew Bible, 32-33.
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life."**7 The Yahad may therefore have believed that in order for the sacrifice to have been
acceptable to God the men involved in the fighting had to be, in their eyes, ritually and
physically pure. This diabolical idea of human sacrifice to a vengeful God who requires

recompense and demands the destruction of other humans for the death of his faithful

people is chilling.

The War Scroll describes a final eschatological cosmological battle between the Sons of
Light (the Yahad) and the Sons of Darkness (everyone else). The dualism of the Yahad
(humans and good angels), or 'Sons of Light,' fighting against an Angel of Darkness
(Belial) and the 'Sons of Darkness' is not exclusive to the final eschatological battle as
portrayed in 1Q33/1QM. 1QS 3:13-4:26 provides a Treatise of Two Spirits which is
ascribed to the Maskil whose function it is to teach (the Yahad) 'all the Sons of Light about
the nature of all the sons of man' (1QS 3:13.) According to this text, what is to occur
originates from God and is pre-ordained to happen at fixed times. The Sons of Light walk
with the Prince of Light**® against the Angel of Darkness, whose role it is to try and make
the Sons of Light stumble from the true path. 'For God has sorted them into equal parts
until the last time, and has put an everlasting loathing between their divisions.' (1QS 4:16-
17). Indeed, it is within this context that the text states that God has chosen the upright to
be an eternal covenant who will receive all the glory of Adam. The temptation then of the
'bad angels' is constant and persistent, so vigilance is needed to ensure that the Yahad

remains pure. Other liturgical texts, such as the Hodayot, 4Q444 and 4QSongs of the

447 Niditch, War in the Hebrew Bible, 32.
448 Probably the archangel Michael.
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Maskil are apotropaic in nature.**® The use of these texts in ritual observance would aid the
Yahad in their fight against evil by offering spiritual support and protection.*>® This would

then allow the Yahad the opportunity to continue their pursuit of spiritual perfection,

which made it possible for them to join with the angels in worship of the divine.

Interestingly, there is very little within the Shirot which focuses on the corporeal. There
are only references to the mouth, to tongues, one reference to God's hand and in Shir 13, a

reference to wings.*!

One reason for this may be that the corporeal perfection of the
Yahad was focussed upon on a daily basis and the people who gathered for liturgical
worship were believed to be corporeally perfect. Given the focus on spiritual warfare,
protection and perfection described above, it is not surprising to discover that the Shirot
are much more concerned with and concentrate more on spiritual perfection in the
emulation and the imitation of the angelic priesthood than on corporeal issues. Newman

believes that the songs 'reflect a transcendence of bodily concerns."*>?

This is probably due
to the careful vetting procedure undertaken by the Yahad before people were allowed to
join them in worship, therefore providing a freedom for the people gathered, to focus more

on spiritual concerns rather than bodily concerns: a collective transformation provided by

the opportunity of corporate worship, which likewise provided space for individual

449 On the performance of such texts see Andrew R. Krause, 'Protected Sects: The Apotropaic Performance
and Function of 4Q Incantation and 4QSongs of the Maskil and their Relevance for the study of the
Hodayot,' in Journal of Ancient Judaism, 1 (2014): 25-39. From an anthropological perspective see Newman,
Before the Bible, 116.

450 Newman notes that 'spiritual language is rife in the Hodayot. A number of psalms reflect a battle between
wicked spirits that were unleashed after the fall of the Watchers.' Newman, Before the Bible, 116. See also
Loren T. Stuckenbruck, The Myth of Rebellious Angels: Studies in Second Temple Judaism and New
Testament Texts (Grands Rapids, Michigan: William B. Eerdmans Publishing Company, 2014) on 'spirits'
87-90 and on 'angels' 90-92.

451 Newman, 'Priestly Prophets at Qumran,' 36.

452 Newman, 'Priestly Prophets at Qumran,' 37 see fuller quote on next page too.
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spiritual transformation as well. This worship was led and directed by the Maskil, which

further enabled a cohesive communal transformation to develop and therefore strengthened

any individual transformation.

Another logical explanation for the Shirot not focussing on the corporeal is that when the
time came within the liturgical year for the Yahad to use this particular liturgy, the
emphasis was on growth in spiritual development, spiritual understanding and knowledge,
rather than on physical correctness. A period of initiation, as well as a period of
‘measuring and evaluating bodies and their constituent parts’*> had already been
undertaken. Therefore, the physical corporeal realities of the members of the congregation
participating in the Shirot had already been questioned and (through the belief of the
Yahad) been found acceptable to God. Any deemed physically, morally or ethically
unsuitable had already been prevented from being allowed to participate in the worship if

not entirely ostracised from the Yahad, as outlined above.

Newman explains the use of ‘incorporeal language’ as representing:
[a] transcendence of bodily concerns, presumably because those participating in the
liturgy have gone beyond the concerns of the body by virtue of their ascetical
discipline, at least during the length of a Sabbath, in order to ready themselves as
vessels for reception of revelation.*>*

This is very plausible and quite accurate, but I believe the transcendence to be of an even

deeper nature than that mentioned above by Newman. I believe the Shirot offered each

individual within the community a transcendence of self, as it appears that by the time one

453 Newman, 'Priestly Prophets at Qumran,' 37.
454 Newman, 'Priestly Prophets at Qumran,' 37.
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was allowed to participate in the Shirot, each individual person knew that they had no
blemishes or physical issues which prevented them from being a part of the Yahad. The
Yahad's focus therefore was not on the body but on transcendence of the self through inner
spiritual development. There was a transformation as the community joined with the
angels in praise and a clear symbolic understanding of a change within the worshipping
community. There was every possibility also for the potential of personal growth, or even
a transcendence of self each week, with each new song being sung. Alternatively, and
perhaps more likely, there was an understanding of a developing spirituality across the
thirteen weeks from the start of the liturgy to its continued use after the festival of
Shavu’ot. This was a formational experience which would potentially and collectively alter

and shape the Qumran community by the individual spiritual growth of the 'Miqdash

Adam.'

4.4 PRIESTS

The passages discussed so far provide clear evidence that the Yahad was in consistent
communion with the angels, although it is important to note that there was still a
distinction between the heavenly and the earthly. The humans within the Yahad did not
become angels, they walked alongside them and had a duty to protect the holiness of the
angelic beings.

It 1s unsurprising then that we discover (outlined in 1QS) a hierarchy of priestly beings
within the earthly community, especially given the hierarchy of the angelic beings within

the Shirot, as the angelic beings performed their priestly roles in heaven.
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The priestly nature and function of the Yahad has been discussed and investigated by
scholars from the earliest literature on the Dead Sea Scrolls.*>> The most recent in-depth
study was undertaken by Robert Kugler.*3¢ His work disputed the previously undisputed

claim that the Yahad at Qumran was formed by a group of break-away priests who were

dissatisfied with the contemporary Temple:

One must admit that the oft-stated view of the community as being essentially a
“priestly group” originating from a withdrawal of Zadokite priests from the temple
over Hasmonean seizure of the High Priest’s office is also undetermined by the
evidence.*’

Instead, in his 2000 Encyclopaedia article Kugler, argues that priests within the Yahad
have a leading role in community life, are responsible for the governance of the
community, but are nowhere unequivocally described as community founders.**® Indeed,
Kugler attributes the highest authority to the Maskil, whom he believes was probably a
layman (1QS 9:12). In this thesis we have already seen the responsibility given to the
Maskil, and there is no doubt as to this position being one of great importance for the
Yahad. The Maskil certainly has a role in the spiritual development of the members of the

Yahad and whilst one would attribute some of his roles, for example, teaching, leading

455 For a recent survey on the history of priestly literature see Heinz Josef Fabry, 'Priests at Qumran - A
Reassessment,' in The Dead Sea Scrolls: Texts and Contexts, ed., Charlotte Hemple. STDJ 90 (Leiden: Brill,
2010), 243-246.

456 Robert Kugler, 'Priesthood at Qumran,' in The Dead Sea Scrolls After Fifty Years: A Comprehensive
Assessment Vol 2. eds., P. W. Flint and J. C. VanderKam (Leiden: Brill, 1999), 93—116; Robert Kugler,
“The Priesthood at Qumran: The Evidence of References to Levi and the Levites,” in The Provo
International Conference on the Dead Sea Scrolls: Technological Innovations, New Texts and Reformulated
Issues, eds., D. W. Parry and E. Ulrich. STDJ 30 (Leiden: Brill, 1999), 465-479 & Robert Kugler, 'Priests,’
in Encyclopedia of the Dead Sea Scrolls, Vol.2. eds., L. H. Schiff-man and J. C. VanderKam (New York:
OUP, 2000), Available online at http://www.oxfordbiblicalstudies.com/article/opr/t264/e411. Accessed 21st
September 2021. The 2000 Encyclopedia article is very different from the 1999 piece.

457 Kugler, "Priesthood at Qumran,' 113. See also Fabry, 'Priests at Qumran - a Reassessment,' 245.

438 Kugler, 'Priests,' 688.
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liturgy (the Shirot) and keeping the distinction between the Sons of Light and the Sons of

Darkness to a priestly role, I agree with Kugler that there is no explicit evidence of the

Maskil's priestly status.

However, irrespective of whether the Yahad may or may not have been founded by priests,
there is no question that there is a priestly role within the Yahad. 1QSa 1:27-2:3a, which
comes immediately prior to the list of people who are to be excluded from the Yahad,
states that
21 (WY 1an) 70 NRYY 2ORIPIT 2wA(R)T AR XYY Ny
ay DM WK 1T AN DOYTM 2221 ATV 0an
MIRAY W1 209K W 2T aTUW 910 DA W
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These are the men who are to be summoned to the community council from all the
wise men of the congregation, the intelligent and those learned in perfect behaviour
and the men of valour, together with the chiefs of the tribes and all their judges,
their officials, the chiefs of thousands, the chiefs of hundreds, of fifties and of tens,
and the levites, (each one) in the midst of his division of service. These are the men
of renown, those summoned to the assembly, those gathered for the community
council in Israel in the presence of the sons of Zadok, the priests.
This suggests that the priests were considered to have held a separate role, one that was not
part of the human council of the Yahad and was potentially of a higher rank than the lay
people and Levites who did constitute, (by holding specific commissions) the council of
the Yahad. The reason for this could be because in the eyes of the Yahad the priests were
considered to be above the rest of humanity, having an already established connection with

the heavenly and a holiness akin to the angels in heaven. For, as Devorah Dimant has

demonstrated, there are striking similarities between the activities attributed to angelic
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beings within texts discovered at Qumran and to the activities attributed to the sectarian
community.**® Dimant provides a list which she acknowledges 'presents an almost perfect

parallelism between the heavenly and earthly priestly communities.'#®°

Unfortunately, it is not possible to talk of a single category of priests at Qumran. In fact,
three terms are found within the Dead Sea Scrolls literature to refer to those of a priestly
nature: the Sons of Aaron, the Sons of Zadok and the Levites. The function of the group of
Levites is easily identified and understood, and is, in essence, an extension of their
scriptural role, though this role is developed and on occasions held in a higher regard than

in the scriptural texts.

In contrast, there appears to be no consensus within the literature as to the differentiation
between the Sons of Aaron and the Sons of Zadok.**! Most recently, Heinz Josef Fabry has
surveyed the literature and use of these terms across the texts and has concluded that the
Sons of Aaron and the Sons of Zadok are not synonyms for each other. He believes that
the Sons of Aaron 'are associated predominantly with cultic functions [whereas the]
Zadokites [are primarily associated] with official-administrative functions."**? Fabry also
suggests that the development of the Levite tradition is an attempt to 'bridge the gap

between the order of divine creation and priestly Aaronitic dogma.'4%3

459 Dimant, History, Ideology and Bible Interpretation in the Dead Sea Scrolls, 469-470.

460 Dimant, History, Ideology and Bible Interpretation in the Dead Sea Scrolls, 470.

461 Kugler notes that there are a few occasions where 'Sons of Aaron' and Sons of Zadok' appear to be used
interchangeably. However, he also notes that the term 'Sons of Aaron' usually occurs in sectarian documents
and there appears to be used to differentiate the priestly group from other community members or the
Levites. See Kugler, 'Priesthood at Qumran,' 100.

462 Fabry, 'Priests at Qumran - a Reassessment,' 251.

463 Fabry, 'Priests at Qumran - a Reassessment,' 259.
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Levi thereby transcends priestly ministry, beyond the traditions of the Sons of Aaron and
the Sons of Zadok, to be an anti-polemical, anti-political predecessor. An increased focus
on Levitical ministry, therefore, could be deliberate, to reinforce the transcendence of time
and space to the original priesthood, which would provide provenance and authority to the
priestly practises at Qumran and would link the Yahad with one of the Patriarchs and the
practices of the First Temple. Kosmin believes that in order 'to speak to the present as
revelation, authors had to cast themselves in the past, a textual time traveling back to the
lost world where God or his angels intervened."*®* I am not sure this is completely
accurate, since present and future revelations exist within first-century literature in dreams,
visions and apocalypses. However, I do believe that the Yahad yearned to have the
connection with God which they believed their ancestors to have had. There is a collapse
of time in joining the God of their ancestors, which allows the Yahad to feel atemporal too.
In the present they are going back to the past as they define their future. The textual
continuity creates a link for the Yahad which challenges any perceived broken physical

continuity by Exile, destruction or oppression.

However, irrespective of the type of priesthood referred to, the focus on priestly ministry
across several documents discovered at or near Qumran highlights the authority of the
priesthood for the Yahad. How this authority was maintained is a question which Carol
Newsom and Robert Kugler, among others, have raised. Newsom argues that the authority

was maintained through to the participation of the community in liturgy like the Shiroz.4%

464 Kosmin, Time and its adversaries in the Selucid Empire, Loc 2912 of 11056. (E-Book)
465 Newsom 'He has Established for Himself Priests,' 101- 120.
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Kugler also references this theory in his encyclopaedic article, stating that participation in
liturgy like the Shirot 'reminded the community of the priesthood's ascendancy in God's
plan and so provided liturgical legitimation to priestly claims of superiority at Qumran.'4
It would also help to form an earthly community with a worshipping hierarchy similar to

the heavenly hierarchy which is described within the Shirot and which was focussed upon

in the previous chapter.

4.5 PERFECTION

Esther Chazon has suggested that the Hodayot provided a means of 'forming one
congregation' by the public recitation of communal praise;*®’ thereby joining the angelic
and human communities together in prayer. As has already been shown in this thesis, the
same is very much true for the Shirot. The formation of the Yahad was rooted in prayer,
liturgy, sacred space, the quest for divine knowledge, perfection of conduct, the priesthood
and the correct observance of the pre-ordained plan at the correct temporal time. As a
consequence, the focus shall now be on the perfectionism of the Yahad and the related

focus on the correct temporal time.

Hindy Najman questions what it means to be perfect: 'is it to be godlike, live in a pure or
holy way, or to live in accordance with Mosaic law?... the term perfection signifies an end-
1468

state of moral progress, beyond which further progress is neither necessary nor possible.

Perfection is a teleological concept, an ideal to be upheld, a belief in a paradox. Perfection

466 Robert Kugler, 'Priests,' available online at http://www.oxfordbiblicalstudies.com/article/opr/t264/e411.
Accessed 21st September 2021.

467 Esther Chazon, "Lowly to Lofty: The Hodayot's Use of Liturgical Traditions To Shape Sectarian Identity
and Religious Experience,' RevQ (101) 26:1 (2013):12.

468 Najman, Past Renewals, 237.
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is desirable and humans can be perfected, but perfection is unattainable since humans are
not perfect!*®® Thus, perfection becomes for us a moral compass, a path which directs the

way we should think and behave whilst also acknowledging that we will slip into immoral

ways if we stray from this path.

In The Self as Symbolic Space Carol Newsom has shown already that in the introduction of
1QS the idea of perfect conduct for the Yahad was 'represented as an intersection of the
co-ordinates of time and space,' where 'the temporal order is completely dependent on the
plan of God."’® This, then, impacted the Yahad's search for the knowledge of God,
because if everything is pre-ordained by God and therefore pre-determined, whatever is
occurring is the will of God in the correct temporal space. Therefore, as Newsom
continues, whilst the
human knower is located in the temporal realm, the ultimate object of knowledge,
the plan of God, is not. From the perspective of the plan past, present, and future
are simultaneously available. The construction of knowledge in the Two Spirits
Treatise is sensitive to a temporal and atemporal axis of reality but ultimately offers
a transcendence of the temporal through knowledge of the plan of God.*”!
The pursuit of divine knowledge is not, however, limited to the text of the Treatise of the
Two Spirits, it is also a repeating feature within the Shirot. Indeed, in the first Shir 4Q400
11 17 it is written that to the priests of the inner sanctum God has given knowledge and
VOV QY DWITR 215 M oo 'from their mouths issue the teachings governing all the

holy ones, together with the precepts (judgements).' Thus, in this text both the knower and

the knowledge are in the heavenly realm, yet are still governed by God's plan. I have

469 Najman, Past Renewals, 237.
470 Newsom, Self as Symbolic Space, 83.
471 Newsom, Self as Symbolic Space, 83.
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already shown how the Shirot allowed those using it as liturgy to transcend space by
creating a thirdspace within which the heavenly and earthly met and worshipped God. If
we now apply Newsom's theory to the Shirot it could be argued that the angelic
knowledge, like the knowledge of God, is equally distant from the human worshipper and,
as such, the Shirot also offerred a transcendence of the temporal. This is perhaps why the
Maskil (whom it has been previously noted, was in charge of spiritual and moral conduct)
was to conduct himself appropriately in respect to the correct temporal age. The Maskil
therefore appeared to transcend the breakdown of heaven and earth, remaining grounded in

reality, whilst simultaneously functioning as a sort of gateway between the heavenly and

earthly.

Jokiranta has correctly observed that

a valued person...would be one who invested his/her time in studying (and was
enlightened by the insights from God) and was thus able to follow the correct
timings and take proper notice of holy space in harmony with the structure of the
world. Knowledge was not to be kept to oneself but to be shared among the proper
circle. (1QS 8: 11-12, 17-18).472
This knowledge would then allow one to transcend from the realities on earth and to attain
the perfection of heaven, providing spiritual nourishment, fulfillment and peace. The
pursuit of knowledge, then, was a communal activity and any knowledge discerned or

learnt was to be shared amongst the Yahad so that all had access to the best possible

relationship with God and the heavenly community.

472 Jutta Jokiranta, 'Sociological Approaches to Qumran Sectarianism,' in The Oxford Handbook of The Dead
Sea Scrolls, eds., John J. Collins and Timothy H. Lim (Oxford: Oxford University Press, 2010), 206.
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It is, at first, perhaps surprising that the pursuit of knowledge was seen as being
particularly God-like for the Yahad, since the Yahad would not have wished for members
to be questioning their governance or rule. Maybe this was why the focus of the
knowledge which was to be sought was esoteric and knowledge of the heavenly realm,
rather than knowledge of earthly reality. For, as we have seen, the Yahad’s rule was also
tied-up in the perfection and imitation of the angelic realm and hierarchy, an emulation of
the heavenly priestly ministry. Consequently, pursuit of this teleological divine

knowledge naturally reinforced the leaders of the Yahad's rules, rather than undermined

them.

The men of the Yahad were striving to be as God-like as possible in their pursuit of
perfection, by emulating the angelic priesthood. Whilst obviously true that no-one could
become God, the Yahad was trying to become God-like and have as close a relationship to
God as possible. They did this by joining together in worship, which they believed

reflected the angelic worship in heaven and by studying and acquiring divine knowledge.

Najman has identified, however, that perfection is not always a particular ideal form. She

argues that

The discourse of 0°79% 07¥1 is precisely an imitation of the human that is reflected
back onto the formation of the creator in human hands. Perfection is thus no longer
a divine aspiration with a particular ideal form that is achievable. Rather, it is an
interior aspiration which comes to be about the formation of the self or the subject
insofar as the subject is formed as it relates its own perfection. Imitation of the
divine is an internal aspiration which is always incomplete but nevertheless the
essence of every self.*”3

473 Najman, 'Imitatio Dei and the Formation of the Subject in Ancient Judaism,' 314.
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I reason therefore that the same may be applied to angelic imitation as well. As such, each
self 1s undergoing a transformation in the pursuit of perfection, even if this pursuit of
perfection is communal. The focus on community is evident in texts such as 1QS which
focusses on communal meals and meetings. However, how the Yahad used liturgical texts
is less certain. Indeed, our understanding of how the Shirot was practised is limited. It
seems most probable that the Shirot was used for communal liturgy, rather than individual

worship, either being created or adapted for the Yahad to worship together under the

leadership of the Maskil.

As discussed in Chapter 3, the angelic priesthood is of great importance and significance
within the Shirot and, as this chapter emphasizes, the Yahad was striving for the perfect
priesthood, which is why perfection of conduct and morality were so important for the
Yahad. As mentioned earlier in this chapter, the 'spiritual, mystical aim'*’* of the Yahad is
to achieve 'All the glory of Adam,' a term also found in the CD and the Hodayot, as well as
in the Serek ha-Yahad (Community Rule 1QS). However, based on the understanding of
Adam's priesthood (as examined in Chapter 3), not only was the quest for the perfect
priesthood spiritual, it was essential for the Yahad, for whom the aim of being like Adam
allowed time and space to be de-constructed, making the past and present simultaneous for
the Yahad. It enabled the Yahad to access the original pre-diluvian relationship with God
and the intended relationship between God and humanity, as designed at Creation. A
process which allowed the Yahad to access the closest possible relationship with God. The

relationship which was originally offered to humanity as a whole at Creation, but which

474 Byal Regev, Sectarianism in Qumran: A Cross- Cultural Perspective (Berlin: Walter de Gruyter, 2007),
374.
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was lost through Adam and Eve's expulsion from the Garden of Eden; a relationship which
was communal, trusting, and was almost an equal relationship with a present and real God.
Thus, providing the Yahad with not only 'a full spiritual return to God'*’® but a connection

and relationship which helped to promote sectarian ideology and demand perfect and

correct behaviour and conduct.

Any individual member of the Yahad could therefore disturb a precious and sacred
connection with God by sinning and disturbing the harmony of the community. This
undoubtedly is why the Serek ha-Yahad (Community Rule 1QS) clearly shows that
the community takes priority over the individual. Only by a rigorous practice of
submission to the hierarchical order of the community and an internalizing of its
forms of speech does one receive the transformed selthood in which one is a
confidant of the counsel of God and an associate of angels."’¢
This connection with the righteous angels in heaven and the righteous priesthood was also
probably applied in order to prevent any further desecration of the angelic priesthood,
since the fallen watchers themselves were described as priests in Chapters 12-16 of the
Book of Watchers,*” but the fallen watchers abandoned their role in heaven and came
down to earth en masse. For the Yahad, in their transcendence of spatiality and time
through the correct observation (as they had interpreted them) of purity rules, law and

covenant, there was a correct, pure and proper relationship between the priestly angels and

humanity. The angels of the presence and the elim remained in their heavenly abode*’® and

475 Regev, Sectarianism in Qumran, 375.

476 Newsom, Self as Symbolic Space, 121.

477 Regev, Sectarianism in Qumran, 202.

478 1t was the archangels who were responsible for destroying the watchers, according to the Book of the
Watchers. Maybe therefore, this is one of the reasons why the archangels are believed to be allowed to leave
heaven and descend to Earth when necessary.
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practiced their priestly role with a perfection, which was attainable for the Yahad through
their emulation of the angelic priestly ministry, as it provided a direct link with the perfect,
the divine and the eternal. It also allowed the Yahad access to the divine knowledge shared
by God with the angels, and thus access to divine wisdom. Even if the mysteries of the
heavens were not explained in the text itself, following the same practise as the angels in
the Shirot enabled the Yahad, in worship, to engage in heavenly mysteries which, due to
humanity's limitations, they did not fully understand. This worship was an act of faith
which strengthened their relationships as a community and the relationships between
heaven and earth, thereby rescinding, for the Yahad at least, the punishment fixed upon
humanity after the expulsion from the Garden of Eden and the improper relations with

heavenly beings. This, in turn, allowed the Yahad to return to the established order as

instituted by God at Creation.

The Yahad believed everything was pre-ordained by God, therefore their relationship was,
as always promised, occurring in the correct time and divinely sanctioned. Further,
Creation itself can be seen as God-like, imatio dei, as creation, in the seasons, plants,
animals etc., offers a glimpse of God on earth. Another dimension of this idea is the
calendar. God gave us time in Creation and through the passage of time, each of the
seasons in a year shows God's perfect Creation in relation to agricultural life. For the
Yahad, therefore, in order to offer true thanks and praise to God, it was believed that
human life should shadow agricultural life. Thus, since humanity was likewise formed in

Creation, it should also strive to be a perfect reflection of God.
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Perfection of the self and perfect harmony of body, mind and soul is necessary to have this
special relationship with God. Already, Hindy Najman has identified how 'Creation'
narratives or texts 'position human beings, inevitably deficient and at best progressing, vis-
a-vis a higher being that is perfect, eternal and insightful in ways that human beings are
not,' which enables a 'compare and contrast' function and a statement of authority through
assertiveness that this account is correct.*”® This is also, in essence, true of the liturgical
texts of the Shirot in which human priests are being compared with the heavenly priests.
The human priests are, by comparison, then judged and found to be inadequate, which
leads to the Yahad's imitation of the priestly angels and therefore to the correct and perfect
way of worshipping. Liturgy therefore becomes the law of worship, the underpinning and
ordering of the offering of praise and thanksgiving to God. It provides the same principles
of guidance and instruction (which are understandable to humanity) as law does to moral

and ethical instruction. The worship on earth is reflected, transformed and a better

alternative is stipulated and emphasised.

The relationship between a combined Yahad of angels and humans also provides another
marker of self-identification and allows for a marker of this community as against the rest
of humanity, who, in the Yahad 's understanding, are still receiving God's punishment and

inhabiting a more distant relationship.

47 Hindy Najman and Tobias Reinhardt, 'Exemplarity and its Discontents: Hellenistic Jewish Wisdom Texts
and Greco-Roman Didactic Poetry' JSJ 50 (2019):7.



Judith A. Clark 262
Oriel College

DPhil in Theology, Hilary Term 2023

Reach for the Sky: A Typology of Angelic Discourse and its Liturgical Impact within the
Yahad.

4.5.1 HEBREWS

The search for priestly perfection is not limited to the Yahad but is also a concept that is
central to the Letter to the Hebrews.**? A text which focuses on contextualising Jesus as
most High Priest within the understood cosmology and theology of the heavens,
angelology, demonology and ultimately the spiritual battle between good and evil. Good
and evil are, of course, also essential to the Yahad's pursuit of perfection. The perfection
sought is that of the righteous angels who minister to God in the heavenly divine throne
room. It is a relinquishing of all evil, whether it originates from humanity or through the
temptation of the devil or Belial. It is a perfection that is so pursued, craved, coveted and
desired that the Yahad feel it is only obtainable by them if they separate themselves from

the rest of humanity, retreat to the wilderness and become introverted in their teachings

and lifestyle. This basically results in the Yahad becoming an introversionist sect.

Certainly, within Hebrews it appears that the resurrected Jesus is being incorporated into a
priestly hierarchy, since the Letter to the Hebrews seeks to place Jesus within an already
understood and predetermined world-view of the heavens. Within the text of Hebrews,
Jesus, as High Priest, is identified as being more perfect than Moses, the Levitical
priesthood and the heavenly angels. The polemical focus of Hebrews is to show Jesus as

Christ (Messiah), thus Jesus is clarified as being the most perfect of all. For the author of

430 Lawrence H. Schiffman compares the themes of temple sacrifice and priesthood in the Dead Sea Scrolls
and Hebrews. He argues that whilst both sects were interested in the same cultic questions, their
interpretations were fundamentally different. For more information see Schiffman, 'Temple, Sacrifice and
Priesthood in the Epistle to the Hebrews and the Dead Sea Scrolls,' in Echoes from the Caves: Qumran and
the New Testament, ed., Florentino Garcia Martinez. STDJ 85 (Leiden: Brill, 2009), 165-177. See also
Adelbert Denaux, 'Jesus Christ, High Priest and Sacrifice according to the Epistle to the Hebrews' in The
Actuality of Sacrifice: Past and Present, eds., Alberdina Houtman et al. Jewish and Christian Perspectives
Series 28 (Leiden: Brill, 2014), 107-122.
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Hebrews, it is through this level of perfection that Jesus is able to mediate a new covenant
and to provide eternal salvation for all.
Indeed, Simsi believes that:
For the author of the Epistle to the Hebrews, the eschatological revelation of the
perfected Christ means the final and complete access to God for the believers,
because Christ as the leader of their sanctification has been perfected in order to
lead them to their true and eschatological tekeimoig "perfection” or complete
access to God.*8!
Both the Yahad and the author of Hebrews are using perfection to try to attain a closer
relationship with God. It is also true that Hebrews criticises the Levitical priesthood
(Hebrews 7:11, 19). This indicates that, for the author, there was some level of
dissatisfaction with the contemporary priesthood. Hebrews 7:11 certainly shows that for
the author of Hebrews perfection was considered impossible through the Levitical
priesthood:
Ei pév odv tedsimoic S1d tiic Asvitikfic iepociving fv (6 Aadg yap & adTi
vevouoBétro), Tig &t ypeia, katda v TaEy Mekyioedek Etepov dviotacOot iepéa,
Kol 00 Kot TV TaEv Aapmv Aéyecbat;
Now if perfection had been attainable through the Levitical priesthood—tfor the
people received the law under this priesthood—what further need would there have
been to speak of another priest arising according to the order of Melchizedek,
rather than one according to the order of Aaron?
In Hebrews, Jesus is shown to be the ultimate High Priest who has perfected the present

earthly priesthood. Jesus is thus being incorporated into an existing and established

priesthood and is being incorporated by his earliest believers into their theology.

481 Seth M. Simisi, Pursuit of Perfection: Significance of the Perfection Motif in the Epistle to the Hebrews
(Eugene OR: Wipf & Stock, 2016), 126-127.
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Jesus is also being inserted into an already established heavenly hierarchy. Hebrews 1
explicitly, deliberately and clearly explains Jesus' position within the heavens. Jesus sits at
God's right hand and is far superior to the angels (Hebrews. 1:4). Hebrews 1 further
supports this assertion by itself quoting from earlier scripture. This is important as it means
that Jesus is being viewed differently from angels and other previously known divine
beings. Jesus, for the author of Hebrews, is not seen as a conduit to God in the same way
as the Yahad see their connection with God through the angels. In other words, Jesus is not
just a means or method of reaching the divine. The connection is not through a messenger.

Instead, Jesus, alongside God, is to be worshipped by the angels because Jesus is the

Messiah. For the author of Hebrews, Jesus is the Son of God (Hebrews 1:5-14).

It 1s also noteworthy that Hebrews 9:9 states 'this is a symbol of the present time, during
which gifts and sacrifices are offered that cannot perfect the conscience of the worshiper.'
This is interesting because it reads as if the Temple is still standing when the Letter of
Hebrews is written. Jesus, therefore, is not being portrayed as a link to God for a
community that is dealing with the destruction and loss of the Temple. Therefore, the
author of Hebrews is not simply trying to find a connection to God after the destruction of
the Temple. Najman has already very clearly explained the relationship between the
earthly and heavenly temple in relation to Eden and perfection in texts like 4 Ezra and 2
Baruch which were written by communities dealing with the grief, shock and the loss of

the Second Temple on earth. Najman compares 2 Baruch with Hebrews to show the
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482 whereas in 4

similarities of the earthly Temple acting as a copy of the heavenly temple
Ezra, it is stated that the heavenly temple was created when God created Eden.*®3 This is a
similar idea to the Yahad believing themselves to be a Miqdash Adam, with access to the
relationship which God had with humanity in the Garden of Eden. The ability to join in
with heavenly worship, through liturgy like the Shirot, guides the worshipper through a
heavenly temple towards the Holy of Holies as the liturgy develops and progresses across
the liturgical season. This, then, enables the Yahad to access the divine temple whilst the
earthly Temple is still in existence. This implies that an already established belief was
taken and re-invented or re-innovated as necessary, by communities who were forced to
re-evaluate and redevelop their religious practices and rituals, as they redefined
themselves, following the destruction of their holiest place on earth. The process was
intensified and revitalised through the use of radical hope, as the focus shifted from
'"Temple to Torah'.*8* The difference, of course, being that the Yahad has chosen to isolate
themselves in the wilderness. Their liturgy therefore anticipates a theology which will
develop following the destruction of the Temple but it does not anticipate the grief, the
lamentation, the loss, the impact on people's mental health and the questioning undertaken
by people searching for an identity, following such an horrific and traumatic crisis. The
Yahad can, consequently, focus on the quest for perfection whereas the quest for the post-
70 C.E. worshipper is a quest for understanding, for clarity, for connection with God and

for identity. The identity of what it means to be a worshipper in a world with no Temple.

482 There is one big difference however, which Najman indentities Hebrews does not believe that an earthly
temple is necessary any longer wheres 4 Ezra believes the Temple on Earth will be divinely restored. Hindy
Najman, Losing the Temple and Recovering the Future, 120.

483 Najman, Losing the Temple and Recovering the Future, 119-120.

484 Najman, Losing the Temple and Recovering the Future, Chapter 5 esp. p.122 & p.125.
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Similarly, and interestingly, prior to the destruction of the Temple, in the scripture of
Hebrews, Jesus is being clarified as being great High Priest by a Jewish community in a
similar way to the way in which the angels are being glorified and honoured by the Yahad.
There is one major difference, however: the Yahad did not worship the angels but join in
worship with them. Hebrews' Christiology explicitly states that God has ordered the angels
to worship Jesus (Hebrews 1:6). Hebrews 1:1 deliberately places Jesus within scriptural
history, linking him with the ancient prophets. The Yahad, as we have already seen, were
likewise building on the Enochic tradition of the past to provide authority and gravitas to
the present.*®> Both communities, then, are searching for a perfected way of connecting
with God in the present, after questioning and debating the status quo. There is clearly a

dynamic growth of beliefs, religions and rituals being undertaken generally with Second

Temple culture.

Another interesting comparison between the Yahad and the community behind the text of
Hebrews relates to the question of whether the practice of animal sacrifice took place
within either of these two communities. It is quite clear from the text of Hebrews that the
the offering of an animal sacrifice is criticised, since the text claims that God has never
'desired nor taken pleasure' in such an activity (Hebrews 10: 1-10). Psalm 40 6-8 is quoted
to support this declaration:
Masoretic:

920 MY TIRTRY ATHR YR TIY 1 PR O wRR Hawm PRR; IR M 1 apk | by nian

7N X 80T W TP 070 DX A¥ETXY | Ay M
D29 202 9T NN DRI AR TN

485 T am thankful to Hindy Najman for sharing her unpublished paper with me on Hebrews, prophecy, new
covenant, perfection and time, which really helped develop my thinking in this area. Hindy Najman,
'Prophecy in Hebrews,' SBL 2012 (unpublished).
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LXX:

ol &y0poti pov eimov Koxd pot

[T6te amoBaveitan kai dmoAgital O dvopa avtov;
Kol €l eloemopeveTo ToL 10lV, LotV EAGAEL

1 Kopdio adTod cuvriyayev dvopioy E00td,
€€emopeveTo EEm kal EMAAEL

€mi 70 aOTO Kot EUOD.

Ey1Bvp1lov mavteg ot £xHpoi pov

kat’ épod-éhoyilovto kakd pot

Sacrifice and offering you do not desire,
but you have given me an open ear.

Burnt offering and sin offering

you have not required.

Then I said, “Here I am;

in the scroll of the book it is written of me.
I delight to do your will, O my God,

your law is within my heart.”

Further, Psalm 40 is labelled as " 7172 n¥n?' 'To The Leader of David a Psalm' and is
therefore placed in the Davidic collection of Psalms within the Psalter. Interestingly, there
are a couple of other Psalms which are attributed to David in their title, which also imply

that God was displeased with traditional burnt offerings and animal sacrifices.

Ps 51:16

ANRTE CIYT W cpywR R ooy | DRTR 1ED

For you have no delight in sacrifice; if [ were to give a burnt offering, you would
not be pleased.

and Psalm 141:2
1279"N0M *93 N¥YR 197 NTYR "N79R 112N

Let my prayer be counted as incense before you, and the lifting up of my hands as
an evening sacrifice.
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This indicates that prior to the destruction of the Temple there was already a scriptural
tradition which was promoting prayer as an offering to God, in preference to animal
sacrifice. The association of this practice with David means that prayer as a sacrifice is
being identified as a traditional method of worshipping God in order to emphasise the
importance of this practice. This association also provides the act of prayer as a sacrifice

with a longevity which moves the focus away from contemporary temple practises and

provides greater credibility to the practice of prayer as sacrifice.

Jodi Magness has recently changed her opinion about whether the ritual of animal sacrifice
was practised at Qumran. She offers a compelling argument which calls into question the
idea that prayer was used as a replacement for sacrifice by the Yahad. A lack of
archaeological evidence had previously led scholars to argue that animal sacrifice at
Qumran was improbable and impossible. After reviewing the archaeological evidence
however, Magness asserts that animal deposits of sheep, goats and cattle along with
charred and calcined bones, actually support the argument for animal sacrifice at Qumran.
She explains how the type of bone deposits found 'parallels sacrificial refuse from other
ancient sanctuaries including Tel Dan...[and] suggests that all or part of the site of Qumran

functioned as a sacred precinct in which animal sacrifices were offered and consumed."8¢

Further, Magness describes how the bone deposits were buried between potsherds or inside

pottery, which suggests that the burial was intentional.*3” The bone deposits were also

486 Jodi Magness, 'Were Sacrifices Offered at Qumran? The Animal Bone Depositis Reconsidered,” Journal
of Ancient Judaism 7:1 (2016), 19.

487 Jodi Magness, The Archaeology of Qumran and the Dead Sea Scrolls 2nd ed.(Grands Rapids: William B.
Eerdmans Publishing Co., 2021), 250.
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mixed with ash and found in horizontal layers. This is an indication that the findings were
formed over a period of time and were not the result of a fire caused by the earthquake in
31 B.C.E., as previously thought.*®® To date, no altar has been found at Qumran but

Magness argues that it could simply have been removed, destroyed or located outside De

Vaux's area of excavation.*?

The scrolls themselves are not helpful in answering the question of whether animal
sacrifice, as the findings are inconclusive and have been used to both support and deny the
existence of the ritual. However, finding literature which supports both prayer and animal
sacrifice is already present in scripture. As shown in Chapter 1, animal sacrifice is a key
ritual within ancient Judaism which enabled divine beings to interact with humanity of
God's behalf. The ritual of offering prayers to God instead of a sacrifice is, of course, a
well-known method of worship following the destruction of the Second Temple in 70
CE.*° However, as noted above, there are already scriptural references to prayer rather
than sacrifice and to the displeasure of a sacrifice for God. Another passage not quoted
above is Isaiah 1: 11-15:

MT

SnEAn

7810 O DT MY WR2™R 32 NiRT? wan 3 Is. 1:12

STIEY IR 2IRCRYD KRR KR DAY WD 0L X0 7RYIR NYR RW-Nmn X027 190030 XY Is. 1:13
I3 R?I M7 Ry 1 wel i BTy opwTn Is. 1:14

488 Magness, The Archaeology of Qumran and the Dead Sea Scrolls 2nd ed., 239 and Magness, 'Were
Sacrifices Offered at Qumran? 6 & 15.

489 Magness, 'Were Sacrifices Offered at Qumran? 22.

490 There is also evidence to suggest that the practice of daily prayer was common across parts of Judea and
the diaspora prior to the destruction of the Temple. On the format and importance of daily prayers at Qumran
see Falk, Daily, Sabbath and Festival Prayers in the Dead Sea Scrolls. See also Newman, Before the Bible:
The Liturgical Body and the Formation of Scriptures in Early Judaism (Oxford: OUP, 2018), 25. Further
Newman explores the importance of daily prayer for shaping the self, 26-39.
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IR DORT 0T VAT O3RN 79N 137072 0 09N V1Y O°RYR 0993 0 Is. 1:15

NRSV

Is. 1:11 What to me is the multitude of your sacrifices?
says the LORD;
I have had enough of burnt offerings of rams
and the fat of fed beasts;
I do not delight in the blood of bulls,
or of lambs, or of goats.
Is. 1:12 When you come to appear before me,
who asked this from your hand?
Trample my courts no more;
Is. 1:13 bringing offerings is futile;
incense is an abomination to me.
New moon and sabbath and calling of convocation—
I cannot endure solemn assemblies with iniquity.
Is. 1:14 Your new moons and your appointed festivals
my soul hates;
they have become a burden to me,
I am weary of bearing them.
Is. 1:15 When you stretch out your hands,
I will hide my eyes from you;
even though you make many prayers,
I will not listen;
your hands are full of blood.

This passage from Isaiah is quite explicit in explaining God's horror at the thought of more
burnt offerings, incense and the sacrifice of animals being linked with the Sabbath and
New Moon festivals. In fact, the passage states that God will not listen to the prayers of
people who have offered sacrifices as they have blood on their hands. This perhaps reflects
a worry that those who were offering these animals as a sacrifice were usurping God by
taking on God's role in deciding which animal should live and which should die.

The tradition of prayer as sacrifice, or instead of sacrifice, was, of course, in contrast with

the more traditional belief of animal sacrifice being the correct way to offer oblation to
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God.*! Interestingly, it could be argued, that the scriptural figure of David was associated
with both traditions within the same text. In //QPs* David offers prayer (in the form of
Psalms) alongside sacrifice. Within 77QPs“*? David is depicted as following the 364-day
calendar and is cited as 'being perfect (ann) before God and men'(//QPs*27:3). He is then
described as writing Psalms for different days within the Yahad's liturgical year:

nm
2°970 N7 IR A2 7 M 10

N2 HY M2 2197 MWD WY NMIRD WYY 220K DWW
WP DWW VIR TIWT R 2107 2 oY 2137 Tnnn
MWRY 12PN VW OWAM 223w MNAW;T 127P) Mg
W DWW 2D 2O MITVAN 1 D109 DWTINT
WY MIRA VAR VAR YW 2T WK W 90 7
DPWAM Q99K NY2IXR 21077 977 VIR 2OV DV 10
117997 1997 12 101 WK 7RI 12T 79K 910

The LORD gave

him a discerning and enlightened spirit, And he wrote: three thousand six hundred
psalms;*93

and songs to sing before the altar over the whole-burnt

tamid offering every day, for all the days of the year, three hundred and sixty-four;
and for the gorban of the Sabbaths, fifty-two songs; and for the gorban of the new
moons and for all the Solemn Asseemblies and for the Day of Atonement, thirty
songs. and all the songs that he spoke were 446, and songs

for making music over the stricken, 4. And the total was 4,050.

All these he spoke through prophecy which was given him from before the Most

High.
There is however, no manuscript or alternative archaeological evidence for the claims in

this passage, apart from perhaps the 13 Shirot we have for the first thirteen Sabbaths

41 For more on the relationship between animal sacrifice and prayer in relation to sacrifice at Qumran see

Lawrence H. Schiffman 'Sacrifice in the Dead Sea Scrolls,' in The Actuality of Sacrifice: Past and Present.
ed., Alberdina Houtman (Leiden: Brill, 2014), 89 - 106., Joseph M. Baumgarten 'Sacrifice and Worship
among the Jewish Sectarians of the Dead Sea (Qumran) Scrolls' H7TR vol.46 no.3 (July 1953) pp. 141-159.
492 Text and translation from J. A Sanders, DJD IV The Psalms Scroll of Qumran Cave 11 (Oxford:
Clarendon Press, 1965), 91-93.

493 Eva Mroczek translates this passage as 'and he wrote psalms, three thousand six hundred.' She argues that
the lack of a definite article means that the scroll is not asserting that David wrote these Psalms -simply
psalms - and therefore is not an authorial note or colophon depicting authorship. See Eva Mroczek, The
Literary Imagination in Jewish Antiquity (Oxford: OUP, 2016), 72-76, esp. p.74.
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within the calendrical year at Qumran.*** Evidence against the sacrifice of animals at
Qumran is apparent in 4QFlor 1-2 1 6-7, which states 'He commanded that a sanctuary of
Adam be built for himself that there they may send up, like smoke of incense, the works of
the law.' This again suggests that the Yahad was a sanctuary, which, by following the law
perfectly was pure and glorious like Adam in the Garden of Eden. Based on Magness'
reconsidered archeological argument and the ambiguity within various of the scrolls
including the Shirot and 11QPs®, | wonder whether prayer was viewed for the Yahad as a
substitution for sacrifice, rather than as a replacement for sacrifice, since it is entirely
plausible that both rituals were practised alongside each other. It does not have to have
been an either/or situation. For when the Yahad was engaged in prayer by an 'offering of
the tongue,' rather than by an animal sacrifice, there was still a connection with the
practices which were believed to have been defined by David, through his writing and the
performance of the Psalms. Consequently, the Yahad was still using a legitimate,
authoritative, scriptural form of worshipping God. Thus, the ritual of prayer itself becomes
perfection, a model of exemplarity which the Yahad was to emulate. There was a focus
and intention behind the prayer which allowed for thanksgiving and praise to issue forth
from an individual for themselves or on behalf of others. The 'offering of the tongue' and
the singing of psalms allowed a freedom to worship which was not possible when a priest
had to sacrifice an animal on another person's behalf. It allowed for a more intimate

relationship with God, a freedom of expression and a greater opportunity for each

individual to be accountable and to take responsibility for their actions. In leading the

494 For more on the archaeological evidence at Qumran see Jodi Magness, The Archaeology of Qumran and

the Dead Sea Scrolls, 1st ed. (Cambridge: William B. Eerdmans Publishing Co., 2002).
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prayers and praise the Maskil took on the leadership role, to guide people through with

exemplarity.

Additionally, Magness believes that the Yahad at Qumran observed the scriptural laws of
the wilderness camp, with the tabernacle in its midst. In doing so, they emulated the
Israelites in the Exodus from Egypt, rather than trying to establish an alternative or

substitutive Temple.

This is particularly interesting given my earlier argument that the Shirot used in worship
are a liturgical representation of the narrative of Jubilees, which is itself a retelling of
Genesis and Exodus up until the giving of the Torah at Sinai. Magness believes that the
geographical space at Qumran seems to parallel the concept of space found in the Temple
Scroll and 4QMMT. She explains how the 'western part of each half of the settlement
contains the rooms with the greatest degree of purity."?> These spaces, Magness believes,
parallel the "Temple' or "Tabernacle,' whereas the eastern part of each half of the settlement
contains workshops and a toilet. These spaces therefore parallel the 'wilderness camp.'
Magness argues that

the plan of the temple as conceived of in the Temple Scroll created a

compound of concentric zones of holiness emanating from the Divine

Presence in the center. As the holiness radiated outward, the the levels of
purity progress inward.**

495 Magness, The Archaeology of Qumran and the Dead Sea Scrolls, 2nd ed. 262.
496 Magness, The Archaeology of Qumran and the Dead Sea Scrolls, 2nd ed. 263.
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Schofield agrees that the sectarian scrolls provide evidence that the Yahad 'created a

virtual wilderness camp.'’

If the Yahad did model their physical space on this concept,
then this is only likely to have been the case after a return to the site following the
earthquake in 31 B.C.E., at which time the toilet was not rebuilt in this area. Schofield uses
Magness' article as a basis to further develop the idea of the conceptual, concentric space
theory of the wilderness camp. Schofield believes that the Yahad's lived or symbolic space
of Qumran (the thirdspace) is highly delimited and hierarchized. She argues that:

at the symbolic level, they [the sectarians] created new, highly restrictive

spaces that moved directionally from pure - and possibly cultic - areas to

impure areas, ending at the cemetery.*®
I likewise find Magness' suggestion extremely plausible, especially when we consider that
the text of the Shirot takes us on a journey through the temple complex to the Holy of
Holies in Shir 13. The worshipper advances closer towards the divine presence,
progressing in levels of purity and holiness as they move through the temple. If the Yahad
did reorganise their physical space and to try to live out their imagined, textually based,
ideal space, then it strengthens the argument that they may have tried to live out their ideal

calendar also. For the Yahad, this ideal space was evidently the perfect spatial layout for a

connection and a relationship with God.

The Yahad embodied a space-view which derived from and supported their world-view.
Their organisation of space and hierarchy was based on their understanding of the heavens

and their withdrawal to the wilderness. The Yahad inhabited a space physically,

497 Alison Schofield, 'An Altar in the Desert? A Response to Jodi Magness, "Were Sacrifices Offered at
Qumran"' Journal of Ancient Judaism 7:1 (2016), 127,
498 Schofield, 'An Altar in the Desert?' 130.
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metaphorically and conceptually as they 'prepare[d] the way for the Lord' (Isaiah 40:3) and

awaited the arrival of the promised land, the new Jerusalem and the new Temple.

As Schofield also notes, we can not know for certain how the symbolic space was
conceived or embodied in inhabited practice. However, as well as being supported by
sectarian texts, this suggestion of inhabited space is also supported by the authoritative
nature of Jubilees and the world-view it describes. The Yahad appears to have lived
symbolically as the Israelites in the wilderness, demarcating space for day-to-day living,
whilst also using the Shirot in worship. The liturgy of the Shirot embodies the progression
in time from creation to the establishment of a community (after the giving of the Torah at

Sinai) and the progression in space from the profane to the holy.

When they met to worship using liturgy like the Shirot then, the Yahad were following the

perfect calendar,**®

considered themselves as the perfect version of humanity, met in the
perfect physical space, were connected with the perfect angelic priesthood and were using
a form of perfect liturgy. All of this striving for perfection was perceived as being
necessary in order to have a perfect relationship with God. The relationship which

humanity was meant to have; the relationship all were privileged to enjoy prior to the

humanic and angelic falls.

If the Yahad did offer animal sacrifices, then, there was no need for such sacrifices to be

used as the sole penitential act to ask for forgiveness for sins committed. This is especially

499 In 11QPs“ this calendar is also associated with David as he is credited with composing 364 prayers one
for each day of their calendrical year. See page 271 above.
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true for the Yahad, who had not, in their understanding, sinned, but were living as per
God's original plan for and gift to, humanity. However, as mentioned earlier, there is no
criticism, nor any concrete acceptance or rejection of animal sacrifice within the Shirot.
For the Yahad, prayer provided the same level of atonement which had long been
considered possible by animal sacrifice. It is through prayer and liturgy like the Shirot that

the Yahad were able to form a connection with God, join the angels in worship and access

the heavenly temple.

Najman has analysed the connection between revelatory prayer and the Yahad's
withdrawal into the wilderness, a concept which she highlights is also evident in Philo's
description of the prayers of the Therapeutae being compared with the hymns of praise
sung by Moses and Miriam at the Red Sea, which 'reflect the perfection they have
recovered in the wilderness.”%’ The wilderness, then, offers the chance for atonement, for
renewal and for reconnection with God. It offers a removal from temptation and from the
influences of others. It also allows for the imitation of the divine and for a symbolic
progression through space to the divine presence. For Philo it is the imitation of an
exemplary figure that is enough to remove imperfection, or living by the law of Moses,

which for him is akin to the law of nature.>°!

If, then, the Yahad organised themselves
following the laws of the wilderness camp and using the Shirot to imitate the divine, they

were living out Philo's view of perfection.

3% Najman, Past Renewals, 157.
391 Najman, Past Renewals, 158 & 87-118.
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In addition, 4QFlorilegeium (4Q174), which (as already mentioned) is thought to be
against the offering of animal sacrifice, is a collection of texts from 2 Samuel and the

Psalms combined with other scripture.’??

The text of 4Q174 promises an eternal sanctuary,
a combined sanctuary of angels and humans. This community is, then, linked with the
Davidic monarchy and the First Temple to become God's true sanctuary. In 4Q174 f1-2 1
10-11,%% scripture from 2 Samuel 7: 11-14 is cited

IN5%77 RDD DR MIPIM 770K 72577 DR NP 197 M2 NP2 R0 M7 797 Tam
129 5% 7O RITY ARD RD IR CIR D9WH

And Yahweh tells you that he will build a house for you, and I shall set up your
seed after you, and I shall establish his royal throne for ever. I shall be to him as a
father, and he will be to me as a son. (2Samuel 7:11c, 12b, 13b—14a).

4Q174 continues by interpreting this passage from 2 Samuel in an eschatological manner
(c.f Psalm 2:7) whereby the community functions as the First Temple's replacement. The
belief of a community functioning as a temple is also present in 2 Corinthians 6:18 where
the temple is understood metaphorically as the people of God; in this case, any Jews or

Gentiles in the first-century who were willing to accept Jesus as Messiah.

In comparison, Hebrews uses scripture from Psalm 2:7 to portray Jesus as the true Davidic
heir and to place him hierarchically above the angels. Further, Jesus is described not only

as having 'the reflection of God's glory' but also 'the exact imprint of God's very being'

392 Vermes, The Complete Dead Sea Scrolls in English, 525.

393 Text and translation from John M. Allegro and A.A. Anderson. DJD V, Qumran Cave 4, I (4Q158-
40186)

(Oxford: Clarendon Press, 1968), 53-54.
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(Hebrews 1:3), thus, placing Him higher than 'the glory of Adam.' The author of Hebrews
continues to portray Jesus like Adam>%* in Hebrews 1:6: 'And again, when he brings the
firstborn into the world, he says “Let all God’s angels worship him.” This is, once again,
placing Jesus within the understood heavenly hierarchy and alludes to a belief that the
angels (except Satan) worshipped Adam when he was first created. This belief is explored
in The Life of Adam and Eve,>* when Satan (who is identified as an angel of God)**
informs Adam that Satan and his followers lost their glory amongst God's heavenly angels,
and were exiled to the earth when they refused to worship Adam (at the archangel
Michael's command) after God had created him. Therefore, in jealousy and envy, Satan
pursues Eve until he can manipulate and manufacture a way for both Adam and Eve to
also lose their glory and God's favour. This is a loss which elsewhere in The Life of Adam
and Eve Adam acknowledges as a loss of 'spiritual joy' (Life of Adam and Eve 10:4).5°7 1t

is this spiritual joy which the Yahad, in their self- construction as a temple of priestly

people were trying to access through their communal worship.

504 This is not to infer either the Pauline or the later Christian interpretation of Jesus as a new or second

Adam but merely to state that the glory bestowed upon Adam by God at creation is understood by the author
of Hebrews to have also been bestowed upon Jesus.

395 Marie Isaacs also makes the connection with the Life of Adam and Eve see Marie E. Isaacs, Sacred Space:
An Approach to the Theology of the Epistle to the Hebrews (Sheffield: JSOT Press, 1992), 168.

39 This text has, in my opinion, an interesting portrayal of Satan. Satan is seen as a personified figure, yet he
is still a divine angelic being who resides in God's heavens amongst all the other angelic beings until he
refuses to worship Adam. He is then exiled but his status as angel remains. Satan does not become a demonic
figure but remains an angel of Yahweh. This means that the text has a basic or underdeveloped demonology
in contrast with other texts like the book of Job. Ryan E. Stokes has recently released a fascinating book on
the figure of the Satan. He shows that there was a developing demonology co-existed alongside a developing
angelology. He also comments on how in Numbers 22 it is "The Angel of Yahweh' which is the Satan - thus
being an extension of the divine - rather than a personified figure who is simultaneously part of the heavenly
hierarchy and apart from it. See Ryan E. Stokes, The Satan: How God's Executioner Became the Enemy
(Grand Rapids Michigan, William B. Eerdmans Publishing Company, 2019).

397 The Old Testament Pseudepigrapha: Expansions of the "Old Testament" and Legends, Wisdom and
Philosophical Literature, Prayers, Psalms, and Odes, Fragments of Lost Judeo-Hellenistic Works. Volume
Two. ed., James H. Charlesworth (Massachusetts: Hendrickson Publishers, 2016 - 5th edition).
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The glory of God is also central in The life of Adam and Eve, for it is the loss of God's
glory which provokes Satan's anger against Adam and causes Satan's vendetta against
Adam and Eve. This text provides therefore, an opportunity for the expulsion from the
Garden of Eden to be contrasted with the expulsion of angels from heaven to earth and

both are acknowledged as being caused by an angelic being. Eve however, is still blamed

for giving in to Satan's temptations, but it is Satan who causes both exiles to occur.

Returning to Hebrews, though, it is the portrayal of Jesus being God's firstborn which
Isaacs thinks illustrates Jesus' Davidic ancestry and his place within the heavenly
hierarchy, as the word 'firstborn' in the Hebrew Bible is used to refer to Israel (Jeremiah
31:9) and David (Ps 88 [MT 89]: 29).3% By placing Jesus within the heavenly hierarchy,
Hebrews is, then, also alluding to the creation of Adam, when the heavenly hierarchy was
disrupted and contested by Satan and his followers. No-one, by contrast, is contesting
Jesus who was successful in not giving in to Satan's temptations in the wilderness and

Jesus whom Hebrews is calling the angels to worship.

There are, then, two very different first-century Jewish communities which use the concept
of perfection and a heavenly hierarchy to claim that they have the proper relationship with
God. Both are able to form a community and create a sect through their polemic against
the status quo and the practices of the contemporary Temple. They are both dissatisfied
with the Levitical priesthood. Further, both communities focus on spiritual perfection and

use historical links to transcend spatial and temporal reality, to worship God with the

598 Isaacs, Sacred Space, 168.
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heavenly beings in a liturgical space which simultaneously allows access to the past,

present and future.

The polemic of each community allows each community to create an identity and
community within each respective sect. It provides individuals within these two respective
communities to form an identity in respect to an 'other' and therefore to form a bond

between other members and believers.

The communality and collectiveness of the recitation of the Shirot and the unity this
provides both to the liturgical form of the text and to the Yahad themselves, is well attested
by Nitzan.>” Also, Nitzan’'? correctly emphasises that the main focus of the Shirot is the
‘praise offered by the angels,” meaning that the majority of the content within the Shirof is
on the description of the angelic worship within the heavenly temple. I do not mean to
suggest that the main aim of the Shirot is to allow transformation within the Yahad, nor to
celebrate and encourage individuality, nor an understanding of an individual relationship
with the angels, the holy spirit or God. Rather, that by using and participating in the Shirot
on the Sabbaths, the communal unity and lack of interest in corporeality during worship,
plus the focus being on divine beings and the sacred and holy, allows such a
transformation to occur. Nitzan has previously suggested that the ‘cycle as a whole

portrays a progressive ascent from one Sabbath to the next in the level of those reciting the

39 Nitzan, Qumran Prayer and Religious Poetry, 278.
310 Nitzan, Qumran Prayer and Religious Poetry, 293.
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song.”>!! Whilst this ascent has been seen as both metaphorically and literally representing

the Yahad joining in with the angelic worship, the ascent can also be viewed spiritually.

Joanna Collicutt, is a scholar who focuses on modern Christian spirituality and psychology
and states that:

[in a] Social science context, spirituality is understood to refer to certain aspects of

human life: a concern with self-transcendence, a search for meaning and a sense of

the sacred 3'2
In the field of Christian spirituality, Collicutt believes that Willard correctly identifies the
relationship between God and humanity and ‘rightly emphasizes the physicality of this
relationship by describing it as one in which embodied human beings are alive to God in
the material world here and now.”>'* This is an interesting concept if applied to the Yahad.
Since the primary aim of the Shirot was for the Yahad to join the divine beings in worship
of God, this has often been seen as an ascent on the part of the earthly community, as
discussed in the previous chapter. This belief is also evident in other apocryphal texts such
as /Enoch and Jubilees. However, given Collicutt and Willard’s insights into Paul’s
writings, it is also possible (tentatively) to suggest that the Yahad believed themselves to
be being fed spiritually through God as ‘embodied humans’ in the ‘material’ world. This
could also provide another reason for the anxiety regarding physical and mental perfection

within the Yahad for its members. Even if this interpretation is a little too unusual, the fact

S Nitzan, Qumran Prayer and Religious Poetry, 295.

312 Joanna Collicutt, 'Posttraumatic Growth, Spirituality, and Acquired Brain Imagery' in Brain Impairment
12 (2011):82-92; Joanna Collicutt The Psychology of Christian Character Formation (London: SCM Press,
2015), 5.

313 For the original argument see Dallas Willard, The Spirit of the Disciplines: Understanding how God
changes Lives (New York, Harper Collins, 1988), 31. Quote from Collicutt, The Psychology of Christian
Character Formation, 5.
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that Paul was wrestling with how to interpret God’s Spirit indicates that questions
surrounding spirituality, the heavenly realm and the place of humanity within this sphere,
were very much at the forefront of first-century thinking. The Shirot, therefore, are most
likely part of the Yahad’s answer to the question of spirituality in a liturgical context.
Collicott extends her argument to explain that ‘formation means freedom,” and that this
freedom or liberation can only occur through ‘cooperation.’>'* The Shirot are a form of
liturgy consisting of songs of praise for the worshipping community at Qumran. We
assume that the Shirot were used communally. If so, this makes their use in liturgy and
indeed the very performance of the Shirot the ‘cooperation’ for the Yahad. This
cooperation would then naturally provide the space for self-transcendence and more
importantly spiritual freedom to occur.’!> The structure of the liturgy, the content of the
Shirot and their description of how the heavenly angels worship the Lord thus provide a
framework for this transcendence to occur in a safe environment. This means that nobody
could freely re-interpret Qumran’s values or understanding of liturgy. It also means that

the worship stays focussed on the Lord and not on what the worshipping people could take

or gain from it.

314 Collicott, The Psychology of Christian Character Formation, 5-6.

315 T am keen to stress that I have no intention of anachronistically reading today's Christian interpretation
and understanding of 'formation' back into these first century texts but there is an important aspect of
formation as a principle to consider, that of the act of forming one thing into something else. And the Yahad
is trying to form a community based on a strict hierarchy and strict rules and observances and on particular
religious beliefs.
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4.6 CONCLUSIONS

1QS implies that the Yahad believed it was possible for a community of humans and
angels to exist together in day-to-day life as well as in worship (Shirof). The centrality of
angels in the sect's construction and self-identification had an important impact on the

formation of the Yahad, by stipulating who could and could not join, based on physical

appearance, fitness and disability etc.,

A combined Yahad of angels and humans allowed for a re-establishment of a 'proper’
relationship with God. The relationship which God originally intended for all humanity,
but which was lost after the angelic fall of the priestly watchers and the expulsion of Adam
and Eve from the Garden of Eden. This relationship with God therefore provided the
Yahad with the perfect primordial relationship which had previously remained the
privilege of Adam and Eve within the Garden of Eden: the original Sanctuary. The Yahad,
therefore, became a sanctuary against the rest of humanity and a temple of people, a

Miqdash Adam.

This idea of being a sanctuary then provided the liturgical and sacred space which made
worshipping in a thirdspace, using a liturgical text like the Shirof possible. But only if the
Yahad remained perfect by living according to the pre-ordained laws of God, as it was
believed that angels were not able to be in contact with the spiritually and physically

disabled.

The idea that perfection can lead to a 'perfect' relationship with God was not limited to the

Yahad and the text of 1QS but is also prevalent in Hebrews suggesting a wider first-
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century Jewish belief regarding perfection and purity providing a closer relationship with

God.

There is also evidence of prayer being used as either a substitution for sacrifice or
alongside animal sacrifice as an offerring of thanksgiving to God. The use of prayer is
attributed to King David and the First Temple which provided a link with the glorified
historical Temple and separated the Yahad further from the Second Temple and the
Levitical priesthood, with which both the Yahad and the author of Hebrews were

displeased.

Communal worship and shared beliefs regarding purity laws, prayers, liturgy etc., allowed
an identity between Yahad members to be constructed. When these members then next
meet to worship, the focus was on the divine and the heavenly, allowing a self-
transcendence and spiritual transformation both individually and corporately, as the

members of the Yahad also transcended time and space to worship God.
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Conclusions

The practice of following the correct calendar was vital to the Yahad as it ensured that
liturgical texts were used within the correct liturgical time period and thus the true, correct
and ordained calendar sanctioned by God was being followed. The question of the
calendar was clearly being widely debated within the first-century and the documents
discovered at Qumran were therefore polemically used and were anachronistically ascribed
to the scriptural figures of Noah, David and Jacob in order to promote a specific and
deliberate calendar. This, then, createed a ritual and sacred time, which, in turn, was
developed and re-established by the liturgical calendar and which provideed the
demarcation for sacred, as opposed to ordinary time, ensuring a paradox was established
and a 'chicken and egg' situation occurred, since it is unclear whether the calendar was
created for the sacred time or whether the sacred time was observed because of the
calendar. What is entirely clear however, is that the liturgical calendar created and
observed at Qumran was formed on the basis of calendrical dates within the much earlier
scriptural narratives of Genesis, Leviticus and Numbers. There were also textual links

with the First Temple period and, through King David, the divinely appointed priesthood.

The calendar which is evident from the Mishmarot texts at Qumran was a semi-lunar
calendar which covered a seven-year period which occurred seven times, with six cycles of
seven x seven years. This calendar was associated with creation beginning on the fourth

day of the week.
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The formation of the cohesive liturgical Shirot for worship at a specific time of the year
was integrated into this calendar, as evidenced by the introductory formulae present at the
beginning of each of the Shirot. This positioning of the Shirot defined a ritual and
liturgical time. The withdrawal into the desert provided a liturgical place, a holy place to
be built which enabled the community to join in with the angelic worship and through this
connection enter into communion with God. The ritual use of the Shirot at pre-arranged
and specific liturgical times also allowed a liminal space to be created, a space which
enabled the humans and angels to join together to worship God, during which time the
worshippers were neither human, God nor angelic but temporarily transcedentally changed
which enabled them to enter a thirdspace that was simultaneously real and imagined,
divine and earthly, perceived and conceived. The liminal space created by using the Shirot
in worship allowed humanity, during the time of the ritual, to enter a time and space which
represented humanity's glory, prior to the angelic fall and prior to humanity's expulsion

from the Garden of Eden, a thirdspace which offered a unique, perfect and complete

connection with God.

The ritual was led by the Maskil and humans were believed to be like Enoch straddling
heaven and earth, collapsing spatial time. The Yahad was to follow the teachings of the
priesthood taught to Enoch by the angels, then passed down through the generations to
Levi, so that the earthly community would be imitatio angelorum. Humans were, through
this connection, allowed access to the form of Ministry believed to have been offered
within the Garden of Eden, which enabled them to access therefore, a pre-diluvian practice
dating from before either the angelic fall or humanity's expulsion from the Garden of Eden

and thus to access the original, unique, complete and perfect connection with God. This
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sanctification empowered a transcendental transformation for those using the Shirot in
worship. It also enabled the people using the text in worship to become a sanctuary set
apart from the rest of humanity and a temple of people.

The priesthood was set apart, placing it on the same level as the two highest categories of
angels, as earthly priests were meant to function as angels of the presence. The Shirot
however, enabled all worshippers to access the heavenly temple and the angelic

priesthood, albeit following the leadership of the Maskil, who may or may not have been

ordained.

The figure of the Maskil was formed and defined by sectarian documents like the Serekh
ha-Yahad and the Hodayot. As Judith Newman has argued, the Maskil was shaped through
a cultural memory of Moses. However, more than this, the connection with God which was
enabled by the ritual use of liturgy like the Shirot allowed the Yahad to be in the presence
of God, in a similar manner to the community of the Israelites at Sinai. In contrast, the
temple imagery used is reminiscent of Solomon's Temple in the First Temple period, again
linking the Yahad with God at a time of glory and moments of unashamed connectivity

between God, the divine and humanity.

The divine origin of the priesthood and the angelic function of the two highest categories
of angels, as ideal heavenly priests, were to be emulated and imitated by the Yahad. This
connection formed by the joint community of humanity and divine beings is not just
evident in the liturgical text of the Shirot. 1QS also implies that the Yahad believed it was
possible for a community of humans and angels to exist together in day-to-day life as well.

Angels were fundamental to the Yahad's construction and self-identification and as such
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had a vital and pivotal role in shaping and defining the formation of the community. Any

group, like the Yahad, which worshipped together would form a communal identity, which

would, in turn, create an opportunity for self-transcendence and spiritual transformation.

The scriptural texts themselves showed the adaptation and incorporation of other ANE
world-views in the development of scripture, including the similarities between the
seraphim in Isaiah and the ophidian dragon and between the cherubim in Ezekiel and the
leonine dragon from Mesopotamian culture, as both Isaiah and Ezekiel used symbolism

and views from the religious beliefs of their respective time periods.

The encounters discussed in this thesis between God, the divine and humanity enabled us
to see a developing theophany, theology and angelology within scripture. The divine
beings empowered an interaction with humanity which then allowed humans to do
something on behalf of God. Angels within scriptural texts acted as intermediaries in an
encounter between a human and God. The human had to go through the angel in order to

reach God.

Fire and cloud (two easily recognisable features of God) were used to describe a liminal
space which was created within scriptural texts. Fire and cloud both enabled a bridge
between heaven and earth to be formed. Indeed, both divine beings and fire acted as a
conduit between God and earth, enabling accessibility and connectivity. There did,

however, appear to be specific times, such as at 'the time of the evening sacrifice,' when
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angels appeared to humans, usually when the human's focus was on the heavenly and they

were open and receptive to a divine message.

God, fire and animal sacrifice were connected very clearly by scriptural tropes. The
connection between the altar fire and the accessibility and connectivity with God occurred
at the time of animal sacrifice. Prayer was used at Qumran as either a substitute for
sacrifice or alongside animal sacrifice at Qumran. Prayer was connected with the times
observed by sacrifice in the Temple, but appeared be an acceptable alternative. Prayer was
being promoted as a means which enabled the same contact and close relationship with
God as sacrifice. Prayer offered a closer connection with God for individuals and
communities, a connection which in animal sacrifice was only available to exalted humans
in scriptural texts and to the priest in the Temple. Prayer therefore formed a liminal space,
a meeting place between the heavenly and the earthly which is derived and developed from
the liminal space created by an altar fire in the offering of a sacrifice. The 'offering of the
tongue' was intentional by the individual in its praise and it enabled more accountability
and responsibility on the part of the person engaged in prayer. It also relied more on divine
knowledge, trusting the gift of knowledge which God had placed on the Maskil. It was a
cerebral means of trying to attain perfection, as was the emulation of the angels as
heavenly priests, following the calendar which the Yahad believed to have been divinely
ordained. Further, the creation of a thirdspace worshipping space enabled the Yahad to
become, liturgically, atemporal and aspatial; as the past, present and furture combined to
allow the Yahad access to the pre-diluvian Garden of Eden and the promised divinely built

future temple.
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The concept and practice of prayer was being scrutinised, it was alive and was developing,
growing, being altered and changing as it was defined and scripturalized. Beliefs and
traditions related to one way of worshipping were being adapted and transposed into

another developing way of worshipping. The ritual innovation of liturgy and worship was

occurring alongside the ritual innovation of festivals.

As a liturgical text, the Shirot used and developed scriptural themes and tropes which
influenced the worshipping community that used the text. It transported the worshippers on
a heavenly journey through a heavenly temple, by ritually providing them with an
opportunity to enter into a thirdspace. In doing so it provided a perfect connection with
God, which was rivalled only by the connection humanity had enjoyed with God in
Paradise. For the Yahad though, this connection was only possible if the correct calendar

was observed, if they were pure, perfect and had the correct leadership in the Maskil.

The calendar, theology, liturgy and ritual were all interlinked, supporting, developing and
adding to one another in order to create, evolve and sustain an ideological world-view that
was specific to this particular sect. This then enabled a community to form and bond over a
specific form of ritual and worship, creating an identity and contributing to the
understanding of self. The religious beliefs of this community then fed back into their
ritual and worship and helped to support their specific world-view. The Yahad were
liturgically living out the narrative of Jubilees, starting at Creation and progressing through
the first thirteen weeks of their calendrical year until the giving of the Torah at Sinai and

the formation of a community. The Yahad's liturgy was it law of worship.
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