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ish rehgioiis trends during the first Christian millennium 
that manifest themselves in a variety of ideologies that 
were, for their part, unenthusiastic about rabbinic deve -
opments . It would have been natural for Talmudic Juda-

ah c r n a l i v c ism to have played down the importance o 
traditions and condemned alternalive li(era(ure, perhaps 
not always with success. During periods of literary expan-
sion, such as the one represented by the classic Cairo 
Genizah texts, the drive toward the adoption of written, 
and therefore authoritative and perhaps syncretistic, ver-
sions may have been one of the factors leading to the 
temporary acceptance within the Talmudic communit ies 
of a greater variety of compositions than that sanctioned 
in some earlier or later contexts. 

[See also Ben Sira, Book of; Damascus Document; Levi, 
Aramaic; and Tobit, Book of.] 
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S T E F A N C . R E I F 

C A L E N D A R S A N D M I S H M A R O T . The momentous 
importance that attaches to "proper chronology" and 
Temple watches {rritshmarot) in the conceptual world of 
the "Community of the Renewed Covenant" is evinced hv 
fragments of some twenty calendrical documents 
(4O320-330. 40335-337 , 6017), the tailpiece of a calen-
dar preserved in one manuscript of Miqtsat Ma'asei ha-
Torah^ (40394; hereafter MMT^), and Otot (40319); a de-
tailed exposition in Temple ScroUs^^"**^ ( I I O I 9 - 2 0 ) ; and 
calendar-related references in major works of the Oum-
ran community—the Rule of the Community (lOS), the 
Damascus Document (CD), Pesher Hahakkuk ( lOpHah) , 
Psalms' (1105; hereafter l lOPsalms^), Songs of the Sah-
hath Sacrifice (40400-407; 11017; and Maslk) and other 
works, which presuppose this calendrical system. The 
covenanters' messianic-milienarian expectations depend-
ed upon a divinely ordained sequence of periods in his-
tory {qitsei\ Pesher Hahakkuk [ lOpHah vii.12-13]), or 
eternal periods {qttslsei 'oktmim or qitsei netsaJj; Hodavot^ 
[ l O H ' ix.26-27] [i.24-25]; iv.l6; War Scroll [ lOM i.8-9]). 
which were expected to culminate in the "cutoff period" 
and establishment of the fervently awaited "new [age]'' 
{qets neh eratsah va-'asol hadashah; Rule of the Commu-
nity [ lOS iv.25]). 

The covenanters ' calendrical works can be divided into 
four major categories. 

Chronographical Schedules, These would include 
enumerat ions of days, weeks, months , and annual quar-
ters in the Oumran community's 364-day solar calendar 
vear and rotas of the annual cvcle of "holv seasons"— 
Sabbaths and festivals. No document comprises ail facets 
of the covenanters' calendar. The itemized roster of Da-
vid's dailv, Sabbath, and festival psalms in IlOPsalms^ 
(1105 xxvii) comes indirectly closest to a comprehensive 
circumscriplion of it. However, by coHatir^ and combin-
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ing various features extracted from diverse sources, a fu 
picture of the Oumran community's calendar can be re-
constituted (see Table 1). 

Unlike t h e Jewish lunisolar calendar of 354 days, the 
covenanters' solai v e a r holds 364 days (f if i \ -two w e e k s ) 
and can b e subdivided into fout quarters o f thi 'ee months 
(thirteen weeks o r ninety-one days each). The first t w o 
months of a quarter {tequfah. a term also used in rabbinic 
parlance) number thirty days each. The last month of the 
quarter, that is, the (hird, sixth, ninth, and twelfth 
months of the year, has one yom rzo5a/"("additional day") 
to which is attached a special cultic significance, and thus 
numbers thirty-one days. This basic structure is captured 
in the fragmentary but still restorable O p e n i n g lines of 
what appears to b e a mnemonic calendrical composition 
(6017 i . l -2 ) : 1 "[The first month, in it 30 days; the] sec-
ond, in it 30 [days]; 2 [the third month, in it 31 days]; and 
complete are the days [of the quarter]. ' ' 

In this document and others, for example the Biblical 
Chronology (40559), figures are not spelled out but are 
expressed in numerical symbols. These are known from 
weights and Hebrew inscriptions of the First Temple pe-
riod and from Aramaic papyri of the fifth-fourth centu-
ries BCE from Eiephanline in Egypt: a slanted stroke (\) 
signifies one; a hook (-•) stands for the number ten; two 
superimposed hooks (3) indicate the number twenty. In 
some cases, the numbers three and four are presented as 
units of slanted strokes in opposite directions (A\, AW). 

Months are indicated b y ordinal numbers , as in the an-
cient Israelite tradition (e.g., Gn. 8.4, 8.13, 8.14; Ex. 12.1; 
Lv. 23; Hg. I . I ; Zee. I . ]) and a s occasionally seen in Mac-
cabees, and not bv Babylonian month names, which the 
returnees from the Babylonian exile are said to have 
brought back with them (J.T., R. ha-Sh. 1.56d) and which 
occur predominantly in postexilic books (e.g.. Zee. 1.7; 
£ 5 ; . 3.7, 3.13; Neh. 2.1), o r by Canaanite appellations, 
some of which are preserved in biblical texts pertaining 
to the preexihc period (e.g. Ex. 13.4, 23.15, 34.18; Dt. 

16.1; / Kgs. 6.1, 6.37, 6.38, 8.2). However, Babylonian 
month names do occur in the fragmentary Zodiology and 
Brontology (40318) and the month name Shevat is men-
tioned once in a smal! fragment of Historical Work^ 
(40333). In several Ounnan documents the nimiber o 
days in each of ihc recorded months is given. At linics, 
these details are combined with a summaiy refei'ence to 
the number of days in an annual quarter. 

The sequence of the annual quarters parallels the pro-
gression of the four major agricultural seasons in the 
Rule of the Community: "the seasons of reaping to [that 
of] summer [fruits]; the season of sowing to the season of 
cutting] green fodder" ( lOS x.7). These (erms echo the 

designations of the agricultural seasons in Amos 7.1-4 
and 8.1-2 and in the Gezer Calendar (c.900 B C E ) . The be-
ginnings of the quarters, possibly observed as festivals 
and marked by special prayers (cf. Liturgical Prayers 

1034 and 34^" '̂], Jub. 6-23-25), coincide with the onsets 
of the astronomical seasons—vernal equinox, summer 
solstice, autumnal equinox, and winter solstice—which 
are paraphrastically referred to in 1 Enoch 82.16-19: 
"these are the signs of the days . . . glowing heat and dry-
ness . . . all the trees bear fruit . . . the wheat is ripe for 
harvest . . . the trees produce their fruits ripe and ready 
. . . and all the fruits of the earth are gathered in." 

The covenanters' calendrical documents are not in al-
manac form. Only "holv seasons" are recorded and secu-
lar workdays are altogether omitted. This schema ap-
pears in fragments of an item, which seems originally to 
have contained thirteen extremely narrow columns with 
lines of between three and ten letlers and spaces (MMT" 
[40394 i-ii]). In this document the dates of every single 
Sabbath ihroughout the year are registered, together with 
the dates of the covenanters' harvest festivals for the 
(New) Wine, the (New) Oil, and the "Wood Offering" (cL 
Reworked Pentateuch'^ [40365 23.9]), which occur at in-
tervals of fifty days and do not have an explicit biblical 
basis but are seemingly derived from pertinent scriptures 

C A L E N D A R S AND M I S H M A R O T . TABLE \. The Enoch/Jubilees^Qwmra^? 
Solar Calendar, 

M o N r H S 

D A Y S O F T H H W L E K L 4 , 7, 10 2. 5, 8,11 3, 6 , 9 , 1 2 

Wednesday 
Thursday 
Friday 
Saturday 
Sunday 
Monday 
Tuesday 

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

6, 13, 20, 27 
7. 14, 21, 28 

1, 8, 15. 22, 29 
2, 9. 16, 23, 30 
3, 10, 17, 24 
4, 11, 18, 25 
5, 12, 19, 26 

4, 11. 18, 25 
5, 12. 19, 26 
6, 13, 20, 27 
7, 1 4 . 2 1 , 2 8 

1, 8, 15, 22, 29 
2, 9, 16, 23, 30 
3, 10, 17, 24 ,31 
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(Nm. 18,12; Dl. 18.4; Neh. 10.40. 10.35). In addition, sum-
maries of the number of days in each annual quarter and 
of the total 364 days in the year are given: 

The Iwenty third of il [tlie second month] is a Sabbath, The 
thirtieth [of it] is a Sabbaih. The seventli of lhe third [month 
is a Sabbath. The fourteenth of ii is a Sabbath. The fifteenth 
of it is the Festival of Weeks. The twenty-[fir|st of it is the 
Sabbath. The twenty-eighth of it is a Sahbath. After it, the firsl 
and second day [of lhe week | a day is added and the quarter 
terminates [with] ninety-one days. . . . [The twenly-fir]st of it 
'the sixth month] is a Sabbath. The twenty-second of it is the 
Feslival of the [New] Oil. 

The 364-day system ensures the smooth rotation of the 
annual cycle of the holy seasons. The first and fifteenth 
days of the first month of each quarter fall invariably on 
the fourth day of the week. On this day God created the 
luminaries {Gn, 1.14-19), which are the indispensable 
bases of all calendrical schemata. The Sabbaths always 
fall on the same monthly dates, and each festival falls on 
the same weekday. The offering of the Passover lamb is 
celebrated as a separate feast late Tuesday afternoon on 
the fourteenth of the first month, and the festival of Pass-
over is celebrated on Wednesday, the fifteenth of the 
month . Shavu'ot is observed on Sunday, the fifteenth of 
the third month (cf. Jub. 15.1, 16.13, 44.1-5), fifty days 
after Sunday, the twenty-sixth of the first month, which 
follows upon the first Sabbath (Lv. 23.11-16) after the 
Passover festival. Thus the date of Shavu'ot is aligned 
with the dates of Passover on the fifteenth of the first 
month and Sukkot on the fifteenth of the seventh month. 
Ro'sh ha-Shanah, on the first of the seventh month , and 
Sukkot, on the fifteenth, fal! again on a Wednesday. Yom 
Kippur is observed on Friday, the tenth of the seventh 
month, immediately before the ensuing Sabbath. The 
covenanters probably hailed this propinquity as the most 
accurate realization of the term shabbat shabbaton, 
which designates this day in the Priestly code (Lv. 16.31, 
23.32), presumably taking it to mean ' 'double Sabbath" 
or "one Sabbath after the other." 

In the documents of the Oumran community, only the 
first days of the week-long festivals of Passover and Suk-
kot are recorded. There is no mention of the last day des-
ignated throughout the Hebrew Scriptures {Ex. 12.16; Lv. 
23.8, 23.36; Nm. 28.25, 29.35; Dt. 16.8; Neh. 8.18; 2 Chr. 
7.9). The last holy seasons fal! in the seventh month of 
the covenanters ' calendar: Ro'sh ha-Shanah on the first, 
Yom Kippur on the tenth, and Sukkot on the fifteenth. 
Hanukkah and Purlm, which depends on the biblical 
30ok of Esther that is not extant among the Oumran 
inds of biblical books, observed by mainstream Judaism 
in the ninth and the twelfth months respectively, are not 
listed. [See Festivals. 

The fragments of chronological schedules discovered at 
Oumran are remains of documents or scrolls (e.g., Calen-
drical Document A [4O320] and Calendrical Document 
.40321]) that contain a variety of calendrical rota and 
ptnvidc chronographic guidelines for the condtici of the 
individual and the community as a sociorel igious entity. 
The correct observance of Sabbaths and festivals and the 
efficacy of ritual, foremost the sacrificial acts, depend on 
accurate timing. Since the schedule of sacrifices in the 
Jerusalem Temple was adjusted to the lunar year of 354 
days, which mainstream Judaism followed, the covenant-
ers abstained from participating in the Temple service. 
They filled the resulting void in their religious life by in-
st i tut ir^ prayers that were to be offered at prescribed 
times every day of the month, every Sabbath, and every 
festival by humans on earth and by angels in heaven (e.g., 
1034; 40286-293 , 400-407, 434-444, 449-457, 5 0 7 -
509). 

An interesting consequence of the Oumran calendar is 
Annie Jaubert 's thesis that the presentation of the Last 
Supper in the Synoptic tradition as the celebration of the 
Passover meal on the Tuesday evening of Holy Week con-
forms with its fixed date in the solar calendar of 364 days. 
In distinction, the Gospel of John dates the beginning of 
Passover to the Friday evening, presumably in accor-
dance with the lunar calendar of mainstream Judaism. 
Critics have taken exception to the thesis on several 
counts. It has been argued that it clashes with the reports 
that Jesus and the disciples observed the festivals regu-
larly in accord with the orthodox Jewish calendar and 
that adherence to a sectarian calendar would have totally 
divorced him and his followers from the mainstream 
community. 

Mishmarot. This is the second category into which the 
covenanters' calendrical works can be divided. The cove-
nanters considered their abstention from the Jerusalem 
Temple only a temporary state of affairs. They awaited 
fervently the rebuilding of a new Temple in which their 
own priesthood would conduct the holy service in accord 
with their solar calendar and their ritual rulings (Temple 
Scroir [11019], New Jerusalem [1032]), The various ta-
bles of priestly "watches'' or "courses"—the mishmarot 

cycle—relate to this area of cultic concern. The genesis of 
the schema is traced back in the Otot scroll to the very 
beginning of the world: "Creation [was] on the fourth 
[day] of Ga[mu[]" (40319 i . I l ) . This concept is echoed in 
Calendrical Document A; an account of the Creation cul-
minates in a reference to the fashioning of the great lumi-
naries on the fourth day (cf. Jub. 2.8-9). Only the closing 
remark, which speaks of the moon's "appearing fi:-om the 
east . . . in the midst of heaven . . . from evening until 
morning" (4O320 1.1-3), is preserved. The cosmic event is 
immediately Hnked to a roster of concordant dates in the 
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unar and the solar calendar^ with corresponding days in 
a three-year cycle of priestly watches, which opens (1 .3 -
5): "On the fourth in the week [of service] of the sons of 
Gamul, in the first of the month, in the first year (2.i.I, 5 
the sons] of Gamul at the head of all years"). Through 

this linkage, the covenanters ' systeni of mishniarot be-
comes a salient feature of the creation of the cosmos. 

Mishmarot lists fal! into several subcategories that an-
swer to the particular requirements of the priestly hierar-
chy. Some are enumerat ions of the names of the priestly 
watches that serve a one-week rotation every half-year. 
Their names accord with the bibhcal roster of twenty-
four priestly families (/ Chr, 24.7-19), although this ros-
ter causes difficulties when applied to the fifty-two weeks 
in the solar year of 364 days. The covenanters solved the 
problem by establishing a six-year cycle with a staggered 
rotation system. The four weeks by which the solar year 
exceeds the [unar year are covered by three watches that 
serve three times and two that are on duty for an addi-
tional half-week, one at the beginning of the year, and 
one at its end: 

Gamul [second half of his service] Delaiah Maaziah Joiarib 
Jedaiah Harim Seorim Malkjah Mijamin Haqqots Abiah 
Jeshua Shekaniah Eliashib Jaqim Huppah Jeshbeab Bilgah 
Immer Hczir Happittet Pelahaiah Jehezkel Jakin Gamul De-
laiah Maaziah Joiarib Jedaiah Harim Seorim Malkiah Mi-
jamin Haqqots Abiah Jeshua Shekaniah Eliashib Jaqim Hup-
pah Jeshheah Bilgah Immer Hczir Happittet Petahaiah 
Jehezkel Jakin Gamul Delaiah Maaziah Joiarib Jedaiah [first 
half of his service|. 

This arrangement is reflected in the War Scroll ( lOM 
ii.1-2): "The fathers of the communi ty are fifty-two. The 
major priests shall be appointed after the high priest and 
lis deputy in twelve courses to serve constantly before 

God. And twenty-six heads of courses shall serve in their 
appointed term." This seemingly baffling statement actu-
ally summarizes the turns of duty of twenty watches that 
served semiannually and covered forty weeks and of four 
that served three times and covered twelve weeks, fifty-
two weeks in all; their "heads" are the "fifty-two fathers 
of the community." 

In / Chronicles 24,7-19 the priestly watches are listed 
3y name and ordinal number: "the first [is] Joiarib, Joi-

ada the second . . . Maaziah the twenty-fourth." In the 
Oumran communi ty rosters, only the names of the mish-
marot are given (Calendrical Document [40328 2, re-
stored]). The Ordinal numbers one through twenty-four 
of the biblical roster were presumably dropped because 
they did not tally with the twenty-six-watch system based 
on the solar calendar. 

m some documents, years, quarters, months, and the 
first day of a quarter are identified by the name of the 

first priesdy watch then on duty. In Calendrical Docu-
ment F^ and Calendrical Docun lent F^ (40329) a list of 
mishmarot that served at the beginning of the years in a 
six-year cycle is followed by a roster of priestly watches 
lhat officiated at the onset of each quarter: 

In the first year Gamul, in (he sec(jnd Jedaiah, in the third 
Miyamin, in 

the fourth Shekaniah in tbe fifth Jeshhe]ab, in the sixth Hap-
pittel 

These are the (watches at the) beginnings of Ihe years 
In the first [year] Gamul Eliashib Maaziah [Huppah 
in the] second Jedaiab Bilgah Se[o]rim He[zir 
in the third] Miya[min Petahaiah Abi[ah Jakin 
in the fourth Shekaniah Dellaiah Jaqim Joia[rib 
in the fifth Jeshbeab Harim Immer] Malkiah 

in the si[xth Happittet Haqqots Immer Jeshua 

Calendrical Document A (contains a fragmentary regis-
ter that details names of the mishmarot that served at the 
beginnings of the months in a given year, together with 
the number of days in each month: "the second thirty 
[Jedaiah]^ the third [thirty] one [Haqqots], the fourth 
thirty [Ehashib]-'^ Calendrical Document C^ (40324^ 
l.ii.3) specifies: "the fourth day [in] Malkiah this is the 
irst in the tenth month" (cf. 40324' ' and Calendrical Doc-

ument Ĉ  [40324 1.5]). Calendrical Document D (40325) 
lists the fifty-two annual Sabbaths that are named after 
the watches that enter the Temple on Saturday afternoon 
and begin their duties on Sunday morning, together with 
the "Beginnings of the Months,' ' the special festivals of 
the "First Wine," tJie "First Oil," tJie "Wood Offerings," 
and the biblical "Festival of the (First) Grain," but with-
out mentioning other biblica! festivals. In contrast, Calen-
drical Document (4Q321 2.ii-iv) presents a roster of 
the first watch on duty in every sir^le month of a six-year 
cycle, next to a hst of the annual bibhcal festivals and the 
names of the mishmar in whose week of service each 
falls. Calendrical Document A (4O320 4.ii), restored on 
the strength of evidence culled from other documents , 
does not record the covenanters ' special festivals: 

1 The first year (of the six-year cycle) <vaca(> its feasts: 
2 On the 3rd (day) in the week of the sons of Maaziah [falls^ 

the Pesah 
3 On [the 1st in] Jeda[iah| the Swinging of the [Omer^ 
4 On the 5th in Seorim the [Second] Pesa[h! 
5 On the 1st in Jeshua the Feast of Weeks 
6 On the 4th in Maaziah the Day of Remembrance 
7 [On the six]th in Joiarib the Day of Atonement 
8 [On lhe lOih in the] seventh <vacat> 
9 [On the 4th in Jedai|ah the Feast of Booths 

It should be noted that there is no mention between hnes 
2 and 3 of the Festival of Unleavened Bread, which falls 
on the fourth service day of Maaziah. Further, if the pro-
posed text restoration is correct, the Day of Atonement— 
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and only this day—is identified by a calendtical date, the 
tenth day of the seventh month, in addition to the day on 
which it falls in the week of Joiarib. 

Calendrical Document G (40329" 1) contains remains 
of a roster that pertains ostensibly lo ihc "holy seasons" 
in one vear of a six-year cycle but in taci records only the 
names of the priestly watches in whose week of service 
Passover falls: 

The firsi year its festivals, on the third day in] the week of 
Maaziah the Passover; the seco]nd (year) its re[stivals, on lhe 

th]ird [day in Seorim the Passover; the ih]ird (year) its festi-
vals, on the third (day) [in the week of Abiah the Passov]er: 
lhe fourth (year) ils festivals, on the third (day) of [Yakim the 
Pass lover; (he fifth (year) ils festivals, [on the third (day) of 
Immer the Passover 

In all mishmarot texts the dating by the name of a 
priestly watch and the day in the weeks of its service per-
tains to recurring features of the annual cycle of holy 
days. Only in the tiny fragment of Historical Work* 
(40333) is a one-time event dated in this fashion: "(x) 
killed (y) on the fif[th day] in Jedaiah." 

Synchronization Tables. The third category into 
which the calendrical works of the communi ty can be di-
vided consists of synchronization tables of two phases o^ 
the moon's monthly revolution in a six-year cycle, identi-
fied by days in the week of service of the pertinent 
priestly course and by concordant dates in the solar year 
(4O320 Id-i i i ) . In Calendrical Documents and 
(40321 and 40321"), ihe first phase, [a], is defined by 
date alone, the second, [bh by date and the otherwise un-
known term duqah Or duqofhj. Most scholars (including 
J. Baumgarten, J. T. Milik, and J. VanderKam) derive the 
term from the words duq or diq ("exactitude") while S. 
Talmon connects it \s/hhdaq (thinness). Calendrical Doc-
ument B^ (40321 i.1-2) illustrates this schema: "a, On the 
second [day] in [the week of] Abijah [which falls] on the 
twenty-fifth [of the eighth lunar month] ; and duqah; b, 
on the third day in Miyamin [which falls] on the twelfth 
in it [the eighth solar month] ." The ahgnment of only t w o 
specific days in every [unar month with dates in the solar 
calendar does not evince an intention to synchronize the 
solar year with the lunar year, singling out the propitious 
nights of the new and the full m O o n , as is the prevaihng 
opinion. Rather, the t w o phrases pertain to the unfavor-
able phases of the moon's waning and total echpse. These 
ominous days and dark nights are identified by dates in 
the solar calendar so that the covenanters would beware 
of them. 

The terminology of calendrical and mishmarot texts is 
marked by a manifest dependence on biblical linguistic 
usage. Months are identified by numerals rather than by 

appellations. The prevalent employment of the word qets, 
signifying "period" rather than "end,'' parallels the Bibli-
ca! Hebrew 'et ("time'') and mo'ed ("seasons'') found in 
Ez.ekiel and Daniel (e.g. Ezek. 7.6, 21.30, 21.34; Dn. 

2.6-7, 8.19, 11.27, 1 1 . 3 S ) . The cnirance of a piiestlv 
watch into the Temple on Saturday ahernoon is called 
bi'at yeda'yah in Calendrical Document C^ and Calendri-
cal Documents (40323, 40324^"'). This technical term 
echoes the biblical appellation of the incoming temple 
guard (ba'ei ha-Shabbat), which spells the outgoing con-
tingent (yots'ei ha-Shabbat] 2 Kgs. 11.7, 11.9). The com-
pletion of a time segment of a year or quarter is defined 
by derivatives of shim: ve-shalmah ha-shanah ("the year 
is complete" in MMT^ [40394 3-7.i]), be-hishalem hoq tiq-
qunam ("when the statute of their [the festivals] norm is 
completed" in Rule of the Community [ lOS x.6-7]), and 
possibly moed shillumfamj ("the time [or festival] of 
their completion (in Festival Prayers' [4O509 i.3]). This 
use of shim, which also underhes diverse translational 
references to the solar calendar in 1 Enoch 82.6 and Jubi-
lees 6.30 and 6.32, appears to derive from Isaiah 60.20: 
ve-shalmu yemei evlekh ("the days of your mourning shall 
be ended"). 

Otot, Timetables of the Otot, the fourth category of 
Oumran calendrical works, cover fifty-year periods (Jubi-
lees) and are found in the Otot scroll (40319), in frag-
ments of astronomical treatises in which the phases of 
the moon are recorded (40335-336), in Phases of the 
Moon (in Cryptic A script; 40317), and in Zodiology and 
Brontology (40318), which bear resemblance to the as-
tronomical discourses in the Book of the Luminaries in / 
Enoch 72-82. 

The Calendar Controversy- The schism between the 
covenanters and mainstream Judaism is deeply rooted in 
the calendar controversy. The major features of the Oum-
ran ephemeris are identical with those of the solar calen-
dar propagated in 1 Enoch's Book of the Luminaries (1 
En. 72-82) ^nd Jubilees. 

1 Enoch and Jubilees, According to / Enoch, "The sun 
and stars (the moon is significantly omitted!) will bring 
in the years exactly so that they do not advance or delay 
their position by a single day unto eternity: but complete 
the years with perfect justice in 364 days" (/ En. 74A2\ 
cf. 72.32). 

This calendar is traced back to Enoch in Pseudo-Jubi-
lees': "He wrote [down] everything [concemir^ the] heav-
ens and the ways of their hosts, [the mo]nths ' (40227 2), 
"the days of appointed times in the four parts of the year" 
(Jub. 5.23; cf. 2 En. 40.6), stating that "all the days . . . 
will be . . . fifty-two weeks" (Jub. 6.30). Enoch is said to 
have taught these details to his son Methuselah (/ En. 
82). This knowiedge was then divinely imparted to Noah, 
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who transmitted it to his descendants: "Now you com-
mand the Israelites to keep the years in this number—36^ 
days. Then the year will be complete" (Jub. 6.32). 

In Commentary on Genesis A (40252 i-ii), as in the 
version of ihe Noah episode in Jnbiives {Jub. 6.23-27), ihc 
story of the flood unfolds in accord wiih this timetable. 
The successive stages of the deluge, detailed in Genesis 
7.6-8.19, are fitted into a framework of dates from the 
seventeenth of the second month in the sixth-hundredth 
year of Noah's life (i.3-4) to the seventeenth (the Maso-
retic Text says the twenty-seventh) of the second month 
in the next year, so that Noah [eft the ark after exactly 
364 days, at the completion of one year (40252 ii.2-3). 

The prologue of Jubilees {Jub. 1.4, 1.25, 1.29) reports 
that the calendar was transmitted down to the generation 
of Moses, engraved on "heavenly tablets" that were given 
to him on Sinai together with the tablets of the Deca-
logue: 

Moses remained on ihe mountain for forty days and foriy 
nights while the Lord . . . related to him the divisions of all lhe 
limes. . . . Now you write all ihese words which I tell you , . . 
what is to come during all divisions of lime . . . in the weeks 
of their jubilees until eternity. . . . The angel of the presence 
. . . look the tablets [which told] of the divisions of the years 
. . . for the weeks of Iheir jubilees, year by year in their ful 
number. 

The authors oi Jubilees and the Book of the Luminaries 
extol the immutability of the sun, which never increases 
or decreases, favoring it over the instabihty of the moon, 
which is subject to a monthly process of waxing and wan-
ing (/ En. 73-74). The preeminence of the 364-day solar 
calendar is demonstrated by the fact that in this ephem-
eris the festivals always occur on the same days of the 
week, whereas in the 354-day lunar calendar they do not, 
and special computat ion is required to determine the day 
on which a festival will fall in a given year. 

The Opposition to the [unar calendar is at the very heart 
of the covenanters' controversy with mainstream Juda-
ism, but since both the sun and the moon were divinely 
created, the moon too must be given attention (cf. Calen-
drical Document A [4O320]). The author of the Rule of 
the Community ( lOS x.4-6) indeed mentions the moon 
in the Song of the Seasons but seems to deny it any role 
in matters calendrical, which are exclusively tied to the 
sun. God had created the sun^ "the great (luminary) for 
the Holy of Holies . . . for the beginning of appointed 
days . . . at the new years and at the period of their ap-
pointed times." 

The author of Jubilees discusses the moon in reference 
to light and darkness, day and night, but at the same time 
he does not assign it any role in the revolution of the ap-
pointed seasons: 

And on the fourth day he (God) made the sun and the moon 
and the stars. And he set Ihem in the firmament of heaven so 
that they might give light upon the whole earth. . . . And the 
Lord set the sun as a great sign upon lhe earth for days of 
Sabbaths, months, fensi (d:iys), ye:^rs, sabbaths of venrs, jiihi-
lees, and Tor all lhe (appointed) epochs of \e:n\s . . . 

God then warned Noah: 

All the lsraeliie.s will forget and will nol find the way of the 
years. They will forget ihc first of the month, the .season[s] and 
lhe Sabbaih[s]; they will err in respect lo the entire prescribed 
pattern of the yean . . . There will be people who carefully ob-
serve the m o o n . . . it is corrupt (with respect) to the seasons. 
. . . Everyone will join together both holy days wilh the pro-
fane and a profane day with the holy day. . . and will not make 
a year (exactly) three hundred and sixty-four days. 

{Jub. 6 .36-38) 

This warning is echoed in Pseudo-Moses' (4O390 i .8 -
10): "they will forget ordinance and appointed time, and 
Sabbath and covenant. And they will violate everything, 
and they wil! do what I consider evil. Consequently, I will 
hide my face from them. I will hand them over to the 
hand[s] of their enemies and deliver them to the sword'' 
(cf. Jub. 1.12-14). 

In contrast, praising Gods mighty deeds at Creation, 
the author of Psalms 8.4-5 mentions the moon and the 
stars but omits any reference to the sun: "When I look up 
at thy heavens, the work of thy fingers, the moon and the 
stars, set in their place by thee, what is man that thou 
shouldst remember him?" In Psalms 104-19 the moon is 
explicitly lauded as the divinely appointed source of the 
seasonal cycle: "Thou hast made the moon to mark the 
seasons." Ben Sira also praises the role accorded to the 
moon at Creation; his praise is couched in terms that 
3ring to mind the covenanters ' calendrical vocabulary: 
"The moon prescribes the periods [Htot\ [his is] the rule 
over appointed time [qetsl and an everlasting sign [ot 
'cJam]. His [is every] festival [ m o W ] and from him [ev-
ery] feast [hdg]" {Sir. 43.6-7). 

To the advocates of the solar calendar adherence to the 
unar ephemeris meant walking "in the feasts of the Gen-

tiles, after the errors and their ignorance" (Jub. 6.37). 
Rabbinic tradition turned the accusation around: "Israe! 
reckons by the moon and the Gentiles reckon by the sun" 
(Mekhilta de-Rnbbi Yishma^el, Tractate Pisha, ed. J. Z. 
Lauterbach, 1933). The Sages stressed the exclusive legiti-
macy of the lunar calendar by quoting Psalm 28.5: 

Because they regard not the works of the Lord nor lhe opera-
tions of his hands he shall destroy them: "ihe operaiion of his 
hands," these are the new moons , as is written, "he appoimed 
the moons for se^j^ons" (Ps. 104.19) . . . ("he shall destroy 
them'*) these are the heretics who do not reckon either ap-
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pointed days or periods. . . . He will destroy them in this world 
and will not build them up in the world lo come.̂ ^ 

(Midrash Psalms, 1947, ed. Buber, p. 230) 

Minor discrepancies between the covenanters ' calendar 
and the / Enoch/Jubilees ephemeris may have arisen from 
a variety of factors: scribal mistakes in the textual trans-
mission of the apocryphal books or their original Hebrew 
texts^ the translators' incomplete understanding of the 
ancient time register, or inaccurate renditions in the 
Greek and/or Ethiopic translations. Long before the dis-
covery of the covenanters ' writings, R. H. Charles cast 
doubt on the rehabihtyof / Enoch in matters calendrical: 
"The chronological system of this book is most perplex-
ing. It does not in its present form present a consistent 
whole and probably never did" (Charles^ p. 149). In con-
trast, the covenanters" calendar is wholly consistent. In 
some instances, Oumran texts actually enable us to re-
cover an original Hebrew technical term that evidently 
underlies an Ethiopic reading or to resolve a textual diffi-
culty and emend a misconceived calendar in / Enoch or 
Jubilees. 

There is, though, a telling difference between the cove-
nanters ' calendrical documents and calendar-related 
statements in the pseudepigraphal books. The authors of 
the pseudepigraphal books never tire of stressing the "in-
disputable" superiority of the 364-day solar calendar, 
loiding it Up as the only legitimate Jewish calendrical 

system, or of disenfranchising the 354-day lunar calendar 
that the mainstream communi ty followed. Again anc 
again they outline the essentia! principles of the solar cal-
endar and its basic structure but do not delve into details 
of its application in daily life. The pseudepigraphal books 
are addressed to indeterminable groups of the "Enoch 
circles" type and not to a structured community that 
geared its everyday life and cultic observance to the 364-
day solar calendar. In contrast, the authors of the Qum-
ran calendrical documents give less attention to solar 
doxology, dwelling instead on select features that have an 
evident bearing on actualities of communal organization 
and cultic life, such as the Sabbaths and festivals. In their 
writings^ the bitter calendar controversy of Second Tem-
ple period comes into full light. Whereas the pseudepigra-
phal books theorize, the Oumran documents breathe 
actuality. 

A stemmatic arrangement of passages in the Damascus 
Document brings to the fore the dependency of the cove-
nanters ' calendrical system on the calendar propagatec 
by Jubilees and the latter's dependency on / Enoch. In 
the Damascus Document, the Book of Division of Times^ 
undoubtedly the Book of Jubilees as we know it or a close 
version of that work, is juxtaposed to the Book of Moses: 
'Therefore a man shall impose upon [himself] by oath to 
re turn to the Law of Moses for in it everything can be 

learnt. And the exact statement of the epochs of Israel's 
bhndness to al! these, behold it can be [earned in the 
Book of Division of Times into their Jubilees and Weeks" 
{CD xvi.I-4) . This juxtaposition appears to echo a perti-
nent statement in the prologue {>{ Jubilees: "These are the 
words regarding the divisions of the times of the law anc 
of the testimony, of the events of the years, of the weeks 
of their jubilees throughout all the years of eternity as he 
related [them] to Moses on Mt. Sinai when he went up to 
receive the stone tablets." 

The above reference in the Damascus Document proves 
that when the Damascus Document was written {by the 
middle of the second century B C E ) ^ Jubilees was already 
considered an authoritative source for calendrical mat-
ters. The book could not have attained such a distinctive 
status unless its teachings had been known for a consjc-
erable length of time—not less than two or three genera-
tions—and unless the intrinsic opposition to the lunar 
calendar that it reflects was also already in full force (Jub. 
6.32-38). The author oi Jubilees (Jub. 4.15-18) traces the 
roots of his solar calendar to the antediluvian patriarch 
Enoch {cf. Pseudo-Jubilees'^ [40227]) and to the book of 
Enoch: 

He (Enoch) was the first of mankind . . . who wrote down in a 
book the signs of the sky in accord wilh the fixed pattern of 
their months so thai mankind would know the seasons of the 
years . . . . The weeks of (he juhilees he related, and made 
known the days of the years; the months he arranged, and re-
lated the sabbaths of the years, as we had told him. 

The reliance oi Jubilees on Enoch in calendrical matters 
implies that in the author 's days the Book of the Lumi-
naries was as much appreciated as Jubilees was when the 
Damascus Document was composed. We may therefore 
conclude that the composition of the Book of the Lumi-
naries cannot be dated later than the second half of the 
fourth century B C E . 

Introduction of the lunar calendar. Thus the solar cal-
endar of 364 days was not the covenanters ' innovation 
but rather was rooted in Jewish tradition. In light of the 
Qumran discoveries^ Annie Jaubert theorized that the 
biblical solar calendar was in fact identical with the cove-
nanters ' 364-day ephemeris. The application of this calen-
dar to the dates in the biblical literature has surprising 
results. During their years of wander i r^ in the desert fol-
lowing the Exodus from Egypt, the Israelites are credited 
with avoiding travel on Sabbaths and festivals by break-
ing camp on Sunday or after a "holy season" and arriving 
at the next station on Friday or before another "holy sea-
son." Although critics have pointed out events in the bib-
lical sources that cannot be accommodated in this sys-
tem, the theory still has merit . 

The ten-day difference between the lunar and solar cah 
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endars necessitates periodica! adjustments to Iceep the lu-
nar and solar years from being thrown oul of kilten But 
nothing in the biblical or covenantal literature indicates 
that adjustments were effected systematically on the ba-
sis of astronomical computat ions , it has been suggestec 
that Calendrical Document A (4O320 2.i-iii) implies that 
a serviceable concordance was achieved through adding 
one month of thirty days at the end of every third [unar 
year. But this conclusion is doubtful. The author merely 
records in detail the loss of ten days per year in the [unar 
calendar vis-a-vis the solar year, without ever hinting at a 
need for. or the existence of. a fixed practice of intercala-
tion. The author of / Enoch similarly summarizes the dif-
ference between the two calendars for periods of three, 
five, and eight years, again without giving a reason for 
doing so (/ En. 74.10-17), We must therefore assume 
that, if intercalation was practiced at all. the lunar year 
was realigned with the solar year only when the diver-
gence between them had become too great. Likewise, the 
Oumran documents do not contain any information con-
cerning a calibration of the 364-day solar year with the 
true solar year of 365 days and six hours. Presumably in-
tercalation was practiced by calibrating units of weeks 
and not of months , so as to maintain the proper function-
ing of the mishmarot. The 364-day calendar is kept in step 
with the seasonal year by adding one week every seven 
years and possibly by adding two weeks every twenty-
eight years. 

The question of whether the covenanters counted the 
day from the evening before^ as in the lunar calendar of 
mainstream Judaism, or from the morning, as could be 
expected in solar ephemeris is still debated. Relying on 
the Daily Prayers scroll (40503)^ in which schedules pro-
ceed from evening to sunrise^ some scholars reason that 
the covenanters followed a [unar calendar and that the 
day began for them with sundown. Others presume that 
the lunar calendar was introduced into the Jerusalem 
Temple during the Second Temple period. No definite in-
formation on this can be elicited from the sources at our 
disposal. The hypothesis that it occurred in the days of 
the Seleucid emperor Antiochus I V Epiphanes^ who in 
approximately 167 B C E imposed the [unar calendar on the 
Jerusalem Temple, has httle merit. It is highly improba-
ble that the Jewish leadership and the sacerdotal estab-
Hshment would have willingly submitted to a heathen rul-
er's imposition of such change in the Temple schedule. It 
stands to reason that the introduction of the lunar calen-
dar into the Temple occurred at a much earlier date anc 
that it was connected with an internal rift in Judaism. At 
some juncture in the fourth or third century B C E , a rival 
priestly house that adhered to the lunar calendar oustec 
the officiating p ie s thood that followed a solar ephem-
eris. The founding fathers or forerunners of the Qumran 

communi ty remained loyal to the deposed priestly house, 
persevered in their adherence to the ancient solar calen-
dar, and dissented from the communi ty that acknowl-
edged the new priesthood and acquiesced in the schedul-
ing of Temple scivices according \o the [unar calendar. 

The considerable number of chronographic rota and 
calendar-related statements from the Oumran site stands 
out in comparison to texts discovered at various other Ju-
dean Desert sites. Remains of biblical books, apocryphal 
and Htur^ical compositions, and historical documents 
lave turned up at Masada, Wadi Murabba'at, Nahal 
Hever, and Naha! Se'ehm. But not a single fragment of a 
calendrical work was found at any one of these sites. The 
covenanters' intense preoccupation with the issue of the 
calendar has no parallel in Hellenistic^ early Christian, or 
rabbinic reports about schismatic communit ies in Juda-
ism at the turn of the era. The singular proliferation o ' 
calendar-related materials evinces their importance in 
the covenanters ' communa l and private life and high-
lights the pivotal role of the calendar in their increasingly 
hardening confrontation with mains t ream Judaism. The 
364-day solar calendar was the most significant and con-
spicuous boundary marker that separated the Qumran 
communi ty from the other socio-religious enclaves dur-
ing the Second Temple perioc. 

The Teacher of Righteousness and the Wicked Priest. 
An early stage of the calendar controversy appears to be 
reflected in Miqtsat Ma'asei ha-Torah (MMT). The writer 
adduces a series of [egal-cultic statutes over whose inter-
pretation he and the addressees are divided, foremost 
among them being the 364-day calendar. It is significant 
that in the editors' reconstruction of MMT' (40394 3-7.i) 
this list is headed by the end of an account of a 364-day 
solar calendar. "[The twenty-eighth in it (viz. the twelfth 
month) is] a Sabbath. Un[t]o it after [th]e Sa[bbath the 
first and second day (of the week) a day] is [ad]ded. Anc 
the year is complete (in) three hundred and si[xty-four' 
days." 

In MMT^ the writer matter-of-factly states that because 
of these halakhic differences "we have separated our-
selves from the multi tude of the people" (4Q396 7-8) . The 
ra ther conciliatory tone suggests that when MMT was 
composed, the covenanters were intent on winning others 
over. However, their estrangement from the mainstream 
communi ty progressively intensified. Concomitantly^ 
Qumran authors criticized their opponents ' views anc 
standards of behavior with an increasing passion and bit-
terness. It is remarkable that of all the theologica! anc 
legal differences that come to the fore in the covenanters' 
writings, the calendar controversy emerges in Pesher Ha-
bakkuk as the crucial issue in the direct confrontation be-
tween the Teacher of Righteousness and his opponent the 
Wicked Priest. The words of the bibhcal prophet. "Woe 
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to you who make your companions drink from the cup of 
your wrath, making them drunk" {Hb. 2.15), are inter-
preted in Pesher Habakkuk ( lOpHah xi.4-8) as a prolep-
tic reference to the Wicked Priest's pursuit of the Teacher 
of Righteousness to his (and his h)lk)wcrs') ^'abode of re -
uge" {abel galuto) (literally '^the place of his [self-imposed] 
exile' ')—Oumran: "at the appointed time of their rest, the 
Day of Atonement, he appeared before them to confuse 
them and to cause them to transgress the Day of Fasting," 
forcing them to eat and drink on that day. It is evident 
that the Wicked Priest would not have violated the holiest 
day of the year by traveling from Jerusalem to the shores 
of the Dead Sea. We must therefore conclude that his Day 
of Atonement did not coincide with the covenanters ' "fast 
day of their rest" and that their observances of the holy 
seasons throughout the year were likewise differently 
timed. 

The Wicked Priest r ^ h t l y viewed the covenanters ' ad-
herence to a solar calendar as an act of religious and civil 
rebellion and set out to nip it in the bud. His violent inter-
ference hrought their opposition to mains t ream Judaism 
to a climax: "One may no longer join the house of Judah. 
Each must stand on his watchtower" (CD iv.I I -12), The 
author exhorts "all who were brought into the covenant, ' ' 
to whom God had revealed "hidden things in which all 
Israel strayed—his holy sabbaths^ the glorious appointed 
times, his righteous testimonies" (CD iii. 13-15). They are 
"not to enter the sanctuary to light his altar in vain" (CD 
vi,l 1-12), so as not to be [ike their adversaries who offer 
sacrifices at the wrong times. Rather, the members of the 
Oumran communi ty are admonished "to make known 
[the difference] hetween the holy and the profane . . . to 
observe the Sabhath day in its exact detail^ and the ap-
pointed times and the day of the fast as ordained hy those 
who entered the [re]new[ed] covenant in the [and of Da-
mascus" (CD vi.17-19). The rift is final: "the fence is 
built, the boundary extends far'' (CD iv.l2). 

Rabbinic calendar controversy. The Yom Kippur epi-
sode related in Pesher Habakkuk invites comparison with 
a report in the Mishnah (R. ha-Sh. 2.8-9) of a calendar 
controversy hetween Rabhan Gamliel II, [eader of the 
Sanhedrin at Yavneh and Rabhi Joshua ben Hananiah at 
the end of the first century C E . Although astronomica 
computat ions of the moon's orbit were available (B.T., R. 
ha-Sh. 25a)^ the high court officially announced the onset 
of the new month when two reliable witnesses affirmed 
that they had actually sighted the new moon. On the 
strength of such a statement^ Rabhan Gamliel II pro-
claimed the hegirming of the new month, evidently the 
first month of the year (Tishrei), and thus fixed the entire 
annual cycle of festivals. Rabbi Dosa ben Harkinas, him-
self a prominent sage, declared the witnesses to be liars 

hecause his own observation proved that on the crucia 
night the moon was still full: "How can one say of a 
woman that she has given birth and on the next day she 
is still visibly pregnant.' ' Rabhi Joshua invalidated the 
men's evidence and demanded that the proclamation o 
the new moon be deferred. But Rabban Gamliel stood by 
lis resolution. Apprehensive lest Rabbi Joshua's dissent-

ing opinion cause a rift in the community, with some fol-
lowing Gamliers decision and others fixing the holy days 
in accord with Joshua's opinion^ Gamliel ordered Joshua 
to present himself before him in Yavneh on the day on 
which^ according to Joshua's computat ion, Yom Kippur 
fell, carrying his staff and his purse^ so as publicly to des-
ecrate his Day of Atonement. The rather similar episodes 
differ however on two points. While Rabhi Joshua's dis-
pute with Rabhan Gamliel pertained to differences re-
garding the lunar calendar that both men followed, the 
clash between the Teacher of Righteousness and the 
Wicked Priest revolved around the lunar versus solar con-
troversy. And whereas Rabbi Joshua followed the counsel 
of Rabhi Dosa ben Harkinas and acted as ordered^ thus 
preserving the unity of Israel^ the fact that the Teacher of 
Righteousness persevered in his adherence to a noncon-
formable ephemeris put the final touch on the Oumran 
community 's schismatic dissent from mainstream Ju-
daism. 

[See also Miqtsat Ma^asei ha-Torah; Pesher Habakkuk; 
Psalms, Hymns, and Prayers; and Oumran, article on Ar-
chaeology. 
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S H E M A R Y A H U T A L M O N 

C A N O N , The term "canon" is derived from the Greek 
word kanon, which in turn is related to the Hebrew qa-
neh, meaning a reed, a measuring instrument. It eventu-
ally acquired the sense of no rm and in that meaning was 
used by Christians, beginning in the fourth century C E , to 
designate the list of inspired^ authoritative hooks that 
made up the church s Bible. These constituted a norm in 
the sense that hooks on that [ist defined faith and practice 
and were the final authorities for settling matters in dis-
pute. There appears to have heen no corresponding term 
in Judaism in the Second Temple period^ and thus^ in 
asking which books were included in a canon at that 
time^ one runs the risk of anachronism. Yet, while the 
term ' 'canon" is not attested in the Jewish texts, the con-
cept of inspired, authorhative books was present because 
many compositions document the idea that for the au-
thors some works possessed supreme authority in the 
sense of defining teachings and practices and refuting op-
ponents. 

Definitions- Discussions of canon, especially in rela-
tion to Oumran, tend to be at cross-purposes owing to a 
ack of clear definitions^ and so it is important to distin-

guish between an authoritative text, a hook of scripture, 
the process toward formation of the eventual canon, the 
Bihle^ and the canon. 

An authoritative text is a text (e.g,^ a [aw code or a sa-
cred book) that a community, secidar or religious, ac-
knowledges to hold authority over the members; it is a 

guide for the conduct of life to which all are accountable, 
A book of scripture is a sacred authoritative text which, 
in the Jewish or Christian context, the community ac-
knowledges as having authority over the faith and prac-

tice of its members . The process toward formation of the 
canon (''the canonical process") is the [ong journey from 
the community's first acknowledgment that a certain sa-
cred text is binding for faith and practice to the final, 
argely agreed-upon decision that the collection of certain 

books, and only those books, is universally and perma-
nently binding. The Bible, in the singidar^ usually carries 
the imphcation of a codex, that is, a book with a front 
cover^ a hack cover, and a defined tah[e of contents, as 

opposed to the form that the scriptures would have had 
in the Oumran period, a collection of individual scrolls. 
Although the plural term "la biblia ta hagia' (the holy 
books) does OCCUT", for example, in / Maccabees 12.9 in a 
subordinate clause, it seems lo denote simply a collection 
of sacred books available (as in the Prologue Xo Ben Sira), 
not a restricted collection; at that time Enoch and Jubi-
lees^ for example, may well have been envisioned as part 
of that collection^ but Daniel may not have been. 

The term canon^ though it is used loosely in a number 
of ways^ is a religious terminus technicus with a specific 
meaning used over a [ong history. It means the estah-
lished and exclusive list of books that hold supreme au-
thoritative status for a community. There are three as-
pects of the techinical use of ^'canon'' that are important 
(see Ulrich, 1992): (a) ^'Canon" represents a reflexive judg-
ment; that is, the communi ty may long guide its life ac-
cording to certain authoritative books, but it is not until 
questions are raised, dehates held, and communal or offi-
cial agreements made defining the exact contents that a 
canon properly so called comes to be; (b) It concerns 
books, not the specific text form of a book; for example, 
it is the Book of Jeremiah that is canonical or "defiles the 
hands," regardless of whether it is the earlier, short edi-
tion as witnessed in the Septuagint or the later, [onger, 
and rearranged edition witnessed in the Masoretic Text; 
(c) It denotes a closed list; the formation of the canon 
"was a task, not only of collecting, hut also of sifting and 
rejecting'' (Metzger, ]987). 'The crucial element is the 
question of closure. . . , A 'canon' is thus hy definition a 
way of setting limits to the books recognized as holy' 
(Barton, 1996). 

When it is used in the context of Oumran, the question 
usually concerns one of two aspects: whether a certain 
work was acknowledged as having authoritative status as 
sacred scripture^ or whether there existed a canon, that 
is^ an acknowledged list of books with authoritative sta-
tus as sacred scripture. This dichotomy gets to the root 
of the confusion: the active sense of "canonical" as norma 
normans, an authoritative hook that governs faith and 
practice, in contrast to the passive sense as norma nor-
mata^ the authoritative list of those books which do, in 
conscious exclusion of those which do not, hold supreme 
status as governing faith and practice. The answer to that 
first question is certainly positive. It is clear that certain 
works were long since established and acknowledged as 
possessing this status. But that certain books exercised 
authoritative status does not mean that there was a canon 
yet. The answer to the second question is negative: there 
is no evidence in the scrolls (or in wider Judaism prior 
to the fall of the Temple), of a considered, inclusive-and-
exclusive [ist. The period from the early existence of some 


