


Judaism, Hellenism,
and Sectarianism

The Qumran corpus began in the distinctive historical experience of a sectaran
group, one that emerged out of Second Temple Judaism and then withdrew to

Qumran, where it accumulated a library. The sect came into being the moment
the group came together as a recognizable movement with its own self-
consciousness and self-definition. At that point, the group’s distinct ideological

stance distinguished it as separate from others.

Although the sect’s early ideology emerged out of the religious
Second Temple Judaism, the group that finally bequeathed us the manuscnipts at
Qumran was nevertheless unique in many respects. Therefore, we must seek to
establish historically when and how the group arose and what specific conflicts
shaped its history and 1deology.

The Qumran sect inherited many texts and traditions that helped generally to
formulate its teachings, and with the aid of recently released matenal, we can
now establish specifically the main influences. In particular, 2 new text, the
Halakhic Letter, offers us vital information not only on the ideologies of that
time but also on the era’s political realities. Let us now review the political and
religious situation in Judea so that we can understand how the Halakhic Letter

fits into the history of the sect.
illumines primarily the period from the

The corpus of scrolls we will study
conguest of Palestine by Alexander the Great in 332 B.C.E. through the Great

Revolt of the Jews against Rome in 66-73 c.e. During those crucial years, the
Jewish people entered into a confrontation with Hellenism, laid the groundwork
for the Second Commonwealth, and reestablished their nauonal existence, only
to see it extinguished by their Roman conguerors. It is out of this historical and
cultural background that the Qumran scrolls arose. In particular, the information
the scrolls provide us is most relevant to the years between the Maccabean

Revolt of 168-164 B.C.E. and the turn of the era.
In 538 B.C.t., immediately after his conquest of Babylonia, Cyrus (IT) the Great,

culture of
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king of Persia and Media, decreed that the Temple of the Jews Je
was to be rebuilt and that all the exiles who wished might retorn home
cree maugurated the period of the Second Temple, also known a5 the

fll\!alt
Thig g,.
SQL‘nnu-
Commonwealth
The Persian period was formative for the Second Jewish Compm,
Dunng that time, Jerusalem was rebuilt and 1ts sacrificial ritual reconstitygeg
the Second Temple. Equally agnificant was the granting of temporal—p, !
religious—authority to the high priesthood. This system of governmen, sury -
into the Hasmonacan pcnod after the Maccabean RCVOII, hccummg an oh -
protest in the Dead Sca Scrolls and in other contemporary literature
The Hellenistic period began formally with Alexander’s conquest of Palegy
However, the date of conquest does not mark the beginning of Hellenisyjc ,n[;lr
ence in the region. Already in the fourteenth century 8.C.E., the Near (M.ddlu;
East as a whole, and Palestine and its Jewish residents more particularly, Camc‘
under the sway of increasing Aegean influence. ‘
Due to increased trade connections, that influence became much more exten.
sive during the Persisn penod, when Greek coinage became the standard in
Land of Isracl. The cultaral phenomenon we call Hellenism exercised such puw:
in ancient Judea that it left a lasung imprint on Judaism and the Jewish pc()p]tr
Indeed, the phenomenon of sectananism in Judaism, to which the scrolls are oy

best witness, was largely the indirect result of forces set in motion by the inf]y
ence of Hellenism i .
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The Hellenistic Period

a32ec.r  Alexander the Great conquers Palestine
323 Alexander's death and division of Empire
101 Prolemaic rule over Palestine established
201198 Seleucid conquest of Palestine

175-164  Antiochus IV Epiphanes

175-171 Jason High Priest

c 175 Hellenistic Reform

171-167  Menelaus High Pnest

168-164 Maccabean Revolt

167-166  Anuochus decrees persecution

166-160  Judah Maccabee leads rebellion

164 Judah conquers Jerusalem and rededicates Temple

160 Judah defeated and killed

157 Jonathan enters Jerusalem

152 Jonathan establishes independence and is appointed
high priest

143 Jonathan murdered

142 Simon assumes rule

140 Public assembly confirms Simon as high priest
and ruler

134 Murder of Simon

134-104 John Hyrcanus
104-103 Anstobulus 1

103-76 Alexander Janneus

76-67 Salome Alcxandra

67-63 War between Hyrcanus [ and Anstobulus I
63 Roman conquest by Pompey

In 201 B.C.E., the Seleucid king Antiochus III invaded Palestine and guickly
conquered it. Although Antiochus affirmed the nght of the Jews to hive according
to their ancestral laws, Hellenism was by now firmly established in Palestine.

HELLENISM AS A CULTURAL PHENOMENON

Hellenism represented the synthesis of Greek culture with the native cultures of
the Near East. In a dynamic process, the ever-evolving Hellenustic culture, itself
an amalgamation of the Greek and the native, became the raw matenal for
further synthesis with other native cultures not yet under the sway ot Hellenism.
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Indeed, it was not even the Greeks themselves who spread thei, e
ki n
the East, but the Macedonians, whose own civilization derived i Cuhu,tb
greatly intensified the process leading 1o ) thag o
enigm U

petrated the Near East, it merged wir)y e S ey
Natyy
L ]

true Hellenes, who

ward spread. And as it pe

ture. Over many centuries, Hellenistic culture evolved into many diffe uy
fene
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i the Near East Alexander's conquest completed the process of ‘
union between East and West. “ONtace
The Greek city-state, known as the polis, was the vehicle for the 4
and Hellenization of the natives. Such city-states, populated mom;!}l’mllan’;
Near Easterners, were the cultural melting pots of the East, the home )‘Y Natyy,
tions that promoted the Greek way of life: schools, theaters, and gymn; instjp,
also expressed Greek culture through athletic contests, Greek language :" The,
ature, architecture, and philosophy. Natve Near Easterners gravitated mn: e
and sciences of the Hellenic world, soon taking the lead in such disg; ]l € any
literature and philosophy The Greek emphasis on physical culture ans lbm i
also spread throughout the Near East. The religion of the Greeks gradual) 'Clun
rh“h nTUVc religions in the form of many different local cults. The ('nfh'cul)c\f:l]:cd
e polis encoura Ry 3 of
mm?: ged the consunt symbiosis of Greek and Near Eastern cle
Reacting to this overwhelming influence, natives often redefined and reinte
preted their own tradiuonal cultures in light of what the cinter
modern civilizati : y considered they
1zation. This process of reinterpretation gave rise to several
of Hellenstic Judaism—and to a bitter struggle over how i eral vaneug
to Hellenism each group would wlerate. much accommodatio

HELLENISTIC TRENDS IN PALESTINIAN JupAIsSM

During the two cen
i :ll;:*:; b::r:’:bc Maccabean Revolt (168-164 b.c..), the new
lewish way of life However, th ive cuhun:., severely challenged the traditiona
Pt T v at confrontation had differing effects both within

The Jewish oo l::);lm“:f‘h"‘:‘“&hcul the country.

peasantry, who visited the cirg ected by the process of Hellenization was the
pilgrimages to Jerusalem . In Zmnn]y to sell their produce or to make religious
more Hellenized Jews and w:hmm ey certainly came into contact with
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Greek world was much greater than that of residents in rural areas. Literature
such as the Book of Ben Sira (Ecclesiasticus), parts of which were found at
Qumran and Masada, testifies to the moderate influence of Hellenistic culture on
traditional and pious Jews in the early second century B.C E.

The urban population found itself forced to use the Greck language simply to
be understood. Increasingly, throughout the third and second centuries B.C.E,
Hellenism exercised a greater and greater influence on architecture and cultural
life even among traditionally pious Jews. Certain aristocratic families connected
closely with the priesthood were more Hellenized than most other Jews in these
cities, perhaps as a result of their greater contact with the wider Hellenistic
world or for political and economic reasons.

Those Jews who were interested in an even greater form of Hellenization
d to the Greek cities, mostly on the seacoast and in the area later known
located in the northern Jordan valley and Trans-
jordan. In these regions, Greek was the everyday language, and the dominant cul-
ture was Hellenistic. Such Jews compromised with the pagan cults primarily by
interpreting the city liturgies as extensions of their monotheistic Judaism. In-
deed, they radically reinterpreted the Jewish Scriptures to be consistent with
these pagan cults. In order to ease the transition from the ancient Near Eastern

stinian Jew to the new, cosmopolitan life of the Hellenistic Jew,
¢ Greek cosmos.

gravitate
in Roman times as the Decapolis,

life of the Pale
this Jewish group tried to remake Judaism into a subculture of th

These trends coexisted for a time within Judaean society until they came
into open confrontation. Beginning in the late second century B.C.E., extreme
Hellenizers of the type previously known only in the Greek cities took contral of
the Jerusalem priesthood and attempted to transform Jerusalem into another
Hellenistic polis. This event set the stage for the Maccabean Revolt.

THE MACCABEAN REVOLT

The ascension of Antiochus IV Epiphanes (175-164 B.C.E.) to the Seleucid throne
continued to fuel the political instability in Palestine that had resulted from the
constant Ptolemaic-Seleucid warfare. In a move certain to provoke the Jewish
population, Antiochus sold the office of high priest, traditionally a hereditary
succession, to Jason, the highest bidder. Jason also bought the right to establish
in Jerusalem a gymnasium and an ephebion (a Hellemstic school), intending,
through such centralized educational and culrural institutions, to turn the city
into a Hellenistic polis. The right to live according to the Torah, granted to the
Judaeans by Antiochus III, was now rescinded. In its place, the Jews were to live
under the law of the Greek city. Jews suddenly found themselves second-class
citizens under an oligarchy. The Hellenized aristocracy, on the other hand, saw
many benefits to the new reforms: citizenship in a Greek city, trade with other
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such cities, the minung of coins, and other advantages particularly gy
the wealthy and powertul g
Even with these political and commercial changes, the Temple ang its
continued according to the ancient tradition. Yet Jason's brand of Hellen r,"“'”‘
was not enough for some. Amidst violent struggles between moderage Ztioy
treme Hellemzers and palitical intrigue connected with the suppm:nd N
Ptolernies and Seleucids, lareign deities were introduced into the Temple n." 5
ing further friction. To extreme Jewish Hellenizers, the ancestral Gog Q{Tm
was simply another manifestation of the supreme deity known in Syria g
Shamin (Master of Heaven) and in the Greek world as Zeus Olympius Bl
The carliest attempts at organized rebellion were probably led by tﬁr Hasid
a group of pieusts wha found the religious compromises in Hellenistic lcruSl |lm
totally unacceptable. Rebellion was mounting and Antiochus acted to ste e
To do so, he enacted the infamous persecutions. Understanding a]l- m:m“ :
that the only way to defeat the rebels was by artacking the forces that ins hc‘”
them—the Torah, the commandments, and the culture of the Jewish C(;p]".ld
Antochus -_‘"“fk at the hean of Jewish practice. But his actions had prccfscls :h_
mﬁ:ﬂ;«: m.):;,lhc ane he u?tcndai. Atrer years of struggle and lniurrcc’uunc
S 0}' [S;:L-r"d:‘ ,:l:il::‘:.ﬁ:sd attempts to foist their way of life on the L'mm;
A their boiling point and s‘m.lck back.
e enacted in the winter of 167-166 b.C.E. Foregn
us worship and cultic prostitution were introduced he
December 167 s.c.t. Throughout Palestine, the Sabb. o exdais e
Sibosd Toh Phaske o bl s y ‘c abbath and Festivals were to be
Clbcuiinciudo vis kMoo The Lo t:‘nc ean animals were to be offered
The penalty for viclating these ordinances ush:x R whntinor bo e absece
Throughout the land Jews found lh:msd““ - :
to enforce the new regulations with g v, e T e A o
cuting those who hid them. The stage :“&Cﬂncc, 5 oo s
posing forces—the Jewish people and th:;r;"w set for confrontation of two op-
monaean (Maccabean| family woyld soon NS e appsane o 10 T
Several thousand rebels coalesced iguite the flames of full-scale revolt.
Judah the Maccabee and hys broth ¢d around the Hasmonaecan family, led by
e75 John, Simon, Eleazar, and Jonathan. This

army began to take cong
rol of vi
BCE, they had taken Judaes villages throughouy the countryside. By 166-165

Under Judah the M
mcabu h'mm
Seleucid genetals, who gy l e1), the Jewish armies defeated successive |

ted o
;C;;II:&’};;:: his men wok lcrusal’::l d:n:n lh:hup rising. In December of 164
: punfied the Te - &0d om the 25th of the Hebrew month
c‘;:ranfonn 10 the Jewish tradition ’_‘;ll:lt and reorganized the sacrificial worship 10
:h y of Hanukkzh (rededication), 'S event is commemorated in th hhol- |
€ persecutions gnd S n), The main objective of a in the Jewis. ¢
3t10n of Judaism 5 " e revolt—elimination of
nation—had been achieved

emp
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Next, Judah undertook wars throughout the Land of Isracl to extirpate pagan-
ism from the country and eliminate Hellenizing rivals. Judah was killed in hattle
against the Seleucids in 160 n.c.k. The Hasmonaeans now rallied around
jonathan, his brother. Again the Hellenized Jews sought to rule, and again the
Hasmonacans plagued them on all sides. For several years, the post of high priest
remained vacant as war raged. Finally, responding to competing offers from both
sides vying for succession to the Syrian throne, Jonathan, with the support of the
Syrian pretender Alexander Balas, appeared in the robes of the high priest on the
Festival of Sukkot (Tabernacles) in the year 152 b.C.e. A dynasty had dawned that
would rule the Jewish people until the coming of the Romans in 63 B.C.E

HASMONAEAN TAKEOVER OF THE TEMPLE

Immediately following the revolt, there occurred a crisis in the Jewish priesthood
that had a direct impact on the formation of the Qumran sect and 1ts establish-
ment in the Judaean Desert.

The Zadokite priests, tracing their ancestry to Zadok, high priest in the time of
King Solomon, had occupied the high priesthood virtually without interruption
up to the Maccabean revolt. Yet members of this group, known as Sadducees,
were also among the extreme Hellenists who had perpetrated the Hellenisuc
reforms and opened up Judaea to the interference of the Seleucids, the Antiochan

and the Maccabean wars. However, many Sadducean priests dunng

persecutions,
aditions of the Tem-

this period continued to be pious, maintaining the ancient tr

ple n Jerusalem.
As a result of the revolt, the Zadokites lost control of the high priesthood to

the Hasmonaeans, the Maccabean family. When the dust of the revolt had set-
tled, Jonathan the Hasmonaean, not of the Zadokite line, had been proclaimed
high priest. Hasmonacan takeover of the high priesthood was made permanent
only later at an official assembly in the time of Simon: “forever, until a trustwor-
thy prophet should arise” (I Maccabees 14:41).

The change must have been welcome to many elements of the Jewish popula-
tion. After all, the Zadokites had led the people astray by their corruption in the
last years before the revolt. The Hasmonaeans, on the other hand, were looked
upon as reformers, ready to maintain the purity and holiness of the Temple and
Jerusalem, for which they had fought so valiantly. Only later would those hopes
also be dashed, as the Hasmonaean rulers themselves became increasingly
Hellenized. But in the flush of victory, the Jews of Palestine hailed the rise of the
Hasmonaean high priesthood as signaling a return to the puriry of Israclite worship.

However, it is unlikely that the entire population grected the new regime with

unqualified acceptance. The old Zadokites, especially the pious priests, must
have bitterly resented Hasmonaean control of the office of high priest. Even more
Temple practice introduced by the

objectionable to them were the changes in
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the characteristics of a political party in order to defend its way of life. The way
the term 1s generally used in the study of ancient Judaism differs from 1ts usual
usage in religious studies, wherein “sect” commonly denotes a group that has
somchow split from a mainstream movement. Thus, in the Second Temple
pgnod, we refer to all Jewish groups as sects, regardless of size or importance.
Competing sects each sought adherents among the people. Although all were
ewish and regarded the Torah as the ultimate source of Jewish law, each had a
different approach or interpretation of Jewish law and considered other groups’
approaches illeginmate. The various sects also held differing views on such theo-
logical questions as the nature of God’s revelation, the free will of human beings,
and reward and punishment. They also took different stands on how much
acculturation or assimilation to Hellenism they were willing to tolerate.

The greatest conflict arose over the most important symbol of Jewish life—the
itself. When one group would brand as illegitimate sacrifices made by
the priestly caste in charge of sacrifices or would accuse them of conductung ser-
vices improperly, fierce intersectanan conflict would erupt. The Phansees and
sadduceces cach sought to control the temporal powers that gave one sect or
another the night to determine how the priests would minister in the Temple.

sadducees and Pharisces were the major participants in the Jewish religious
of Greco-Roman Palesune. In fact, the gradual transter of in-

rom the priestly Sadducees to the learned Pharisees went
hat charactenized the

J

Temple

and political affairs
fluence and power f
hand in hand with the transition from Temple to Torah t

Judaism of this period.
At the same time, a number of sects with apocalyptic or ascetic tendencies

also contributed to the texture of Palestinian Judaism. Some of these sects played
a crucial role in creating the backdrop against which Christianity arose. Others
encouraged the messianic visions that twice led the Jews into revolt against
Rome. Still others served as the locus for the development of mystical ideas that
would eventually penetrate rabbinic Judaism. Each of these groups was charac-
tenzed by its adherents’ extreme dedication to its own interpretation of the

Torah and the associated teachings it had received.

SADDUCEES

The Sadducees were
aristocratic, they were mostly either pri
the high-priestly families. They tende
prnmary loyalty was to the religion of Israel but w

enced by the Greek environment in which they hved.
The Sadducees derived their name from Zadok, the high priest of the Jerusalem

Temple in the time of Solomon. The Zadokite family of high priests served at the
head of the priesthood throughout First Temple times—except when foreign wor-

a recognizable group by about 150 B.c.k. Predominantly
ests themselves or had intermarried with

d to be moderate Hellenizers whase
hose culture was greatly influ-
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the tomparal am sparitual attates of the nation. Although some pricst hadl been
involved v the exceme Hellentzation leading up 1o the Macvabean Revolt, most
of the Sachiucean tower clergy had remained loval 1o the Tarah and the ancestyal
way uof lite

In the aftermath of the revelt, a small, devoted group of Sadiluecan prests
prodably formed the fagtion that eventually became the Dead Seu sect. Unwilling
1o wlerate the replacement of the Zadokite high prest with a Hasmunacan,
which took place in 152 8.¢ b they also disagreed with the Jerusalem priesthood
an many paints of Jowish law Revent research indicates, as we will see, that soon
after the Hasmonaean takeover of the hugh presthood, this group retreated 0

Quuran

Other maderately Hellemzed Sadkhucees remamned in Jerusalem. It was they
whao were termed Sadducees, 1n the strict sense of the word. both by Josephus in
his descriptions of the Hasmonacan period and by the later rabhinie raditions.
Thev contipued to play a key role in the Hasmonaean anstocracy, supparting the
prtest- Rings and joining with the Pharisees in the governing counail. After domu
nating that body for most of the reign of John Hyrcanus and Alexander Janneus
they suitered a maror political sethack when Salome Alexandra tuned so thor
oughly to the Pharisees. In the Herodian era, the Sadducees regained power when
they made common cause with the Herodian dynasty. In the end, it was & group
of Sadducean lower priests who, m deciding 1o end the daily sacrifice for the
Roman emperor, tnggered the full.scale revolt against Rome 1a 66 C.x

Closely allied to the Sadducees were the Boethusians, who seem o have held
views similar to those of the Sadducees. Mast scholars ascnbe the ongin of the
Bocthusians to Simeon ben Boethus, whom Herod appointed high priest in 24
LCk so that Boethus would have sufticient status for Herosd to marry Boethus's
daughter Mariamme (11 This theory, however, 1s completely unproven. In fact,
certain parallels between Boethusian rulings and material in the Dead Sea Scrolls
argue for a considerably earlier date. Although there certainly were same differ-
ences between the Sadiducees and the Boethusians, the larter appear to have been
 subgroup or an offshoot of the Sadducean group

As recorded in rabbinte literature, the primary dispute separating the
Sadducees from the Pharisees pertained 1o the calendar. The Sadducees held that
e first offering of the Omer (barley sheat, Leviticus 23:9-14) had w rake place
not on the second day of Passover, as the Pharisees clamed, bur rather on the
first Sunday after Passover, in accord with Levaticus 23:11, “on the marrow of
the Sabbath “ To ensure that this Festival was observed on the proper day of the
week. the Sadducees adopted a calendar that, like the one known trom the Dead
Sea sect andl the Book of Juhilees, was based an bath solar months and solar years.
Rollowing that calendar, the holiday of Shavuot would always tall on a Sunday

Even though this approach seemed to accord better with the hiteral interpre-
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tauon of the words “on the morrow of the Sabbath, ® the Pharisees could
neither the innovative solar calendar {the biblical calendar was based (malccq,,
months! nor the interpretation on which it was based. To them, “Sabbath~ :n"
meant Festival e
The Sadducean approach had a major impact on political and religious g

opments in the Judaism of the Second Temple period. Sadducean offshoots [:v.d
# leading role in the formation of the Dead Sea sect. There is even cvidcnci ;:l
some Sadducean traditions remained in circulation Jong enough to mﬂuc:ncel h(
Karaite sect, which came to the fore in the exghth century C.e. Yet despite thl .
important role in these phenomena, the Sadducees ceased to be a factor in lcth:
history with the destruction of the Temple in 70 c.&. The sacrificial system )
which they had played such a leading role, was no longer practiced. Their =
base, d\c Jerusalem Temple, was gone, and their strict legal rulings au?,:
poorly for the adaptation of Judaism to the new surroundings and circumstances

of the years ahead.

PHARISEES

Th: Phansees derived their name from the Hebrew perushim, meaning “sep-
nau-l.l Thli designation probably refers ta their self-imposed separation from
:m'a y:mpurc food and from the tables of the commaon people, later termed ‘am

a-‘arerz Eeoplc of the land) in walmudic sources, who were not scrupulous

: !
reg ni- ing Laws of Levitical punity and tithes. Onginally, the name may have been
3 ﬁ:unv: term used by their opponents.

mudic descn ;
< iz :::::u » :tchdmsc who observed the laws of purity as haverim
e .w“h = ‘Zsmt br , people as havurot {fellowships). The haverim arc
g bl ;e-d!c(: Although most historians assume that those
" SO
- urces ncver associate the terms “Pharisee” and

That theory, however
s Macidin s + cannot he substantiared, because .
vy limited 1y i Pml'nble that the Huu;‘r: :3::":;:.2"::30 :)j:
n
O PLeUsts, a5 denoted by the term in later

talmudic literaryre
: - Equal]
Hasidim gave rise 1o ghe E:m““‘“mled 1s the notion thay the pré-Maccabean

)
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Rabbinic sources trace the ongins of the Pharisees back even earlier—to the
persian and early Hellenistic peniods, when the Men of the Great Assembly were
d to have provided Israel’s religious leadership. Some modern scholars have

sai
en of the Great Assembly with the soferim (scribes), thereby

,dg_nllﬂcd the M
making them the forerunners of the Pharisaic movement.

Unfortunately, the historical evidence does not allow us to draw any definite
conclusions here. All we know is that the Pharisees appear suddenly, as a distinct
entity, in the Hasmonacan period and that Pharisaic theology and organization
must have peen developing somewhat earlier. How much earlier and in what
form we simply cannot say.

The Pharisecs appear in Hasmonaean times as part of the governing council in
coalition with the Sadducees, with whom they sought to advance their vision of
how the Jewish people should live and govern themselves. Under the Hasmon-
aean rulers John Hyrcanus (138-104 » c.k.) and Alexander Janneus (103-76 B.C.E.),
conditions led the Pharisees further and further into the political arena. As the
Hasmonaeans became increasingly Hellenized, the Pharisees expressed greater
opposition to them. Under John Hyrcanus, there was a decisive Hasmonaean tilt
toward the Sadducees. By the time of Alexander Janneus, the Pharisees were in
open warfare with him, and he was consequently defeated by the Seleucid king in
88 p.c.e. That rout led to a reconciliation between Alexander Janneus and the
Pharisees. This entire story is recounted in the Dead Sea Scrolls, as we will see.
During the reign of Salome Alexandra, the Pharisces were the dominant political
clement—in control of the affairs of the nation—although the extent of their
influence has been exaggerated by many scholars.

The Pharisces themselves were divided over the question of how best to
respond to the Hellenizers in power. Some advocated an accommodationist
policy toward the government, so long as it allowed them to practice Judaism
according to the Pharisaic view. Others, maintaining that no government was
acceptable unless it was controlled by Pharisees, advocated revolt. This dispute,
4 leitmotif throughout the history of Pharisaism and continuing in rabbinic
Judaism, became central in the two Jewish revolts against Rome.

By and large, the Pharisees had three major charactenstics: First, they repre-
sented primarily the middle and lower classes. Second, and perhaps as a conse-
quence of their lower social status, they really did not become Hellenized but
seem to have remained primarily Near Eastern in culture. To be sure, they may
have adopted Greek words or intellectual approaches, but they viewed as author-
itative only what they regarded as the ancient traditions of Israel. Third, they
accepted what they termed the “traditions of the fathers”—nonbiblical laws and
customs believed to have been passed down through the generations. These
teachings supplemented the written Torah and were part of what the Rabbis later
would call the Oral Law. They are said to have been extremely scrupulous in

observing the Torah and to have been expert in its interpretation.
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In & number of significant teachings, the Pharisees espoused views thay
later incorporated into the rabbinic tradition. Primary among these were beljef v
the immortality of the soul, reward and punishment atter death, and alnxc]‘!m
well as the idea of divine providence. The Sadducees rejected all of these nd' N
Unlike the Sadducees, who totally denied the ootion of divine mtcrlcn:nc:“
human affairs, the Phansees believed that God could play a rale there. To ,p:n
Sadducees, free will was complete and invialable; to the Pharisees, it was cn:
cumscribed. The Essenes, 1n contrast, maintained a belief in predestination, g
did the Dead Sea sect. ‘

Although Josephus, our only source describing the theological disputes
between these groups, dresses these vanous sectanan views in Greek phllosophi
ical garh, it is obvious thar these disputes emerged from varying interpretations of
biblical tradition Therefore, the basic outlines of the controversy may be ac.
cepred as authentic.

How seriously should we take later rabbinic claims that the Pharisees dom-
nated the nitual of the Jerusalem Temple? That question has sparked considerable
controversy. Recently, scholars have been inclined to discount such reports as
a later reshaping of history in light of post-destruction reality. We will see,
however, that the Halakhic Letter, found at Qumran, proves that the views
assigned to the Phansees in a number of Mishnaic disputes are exactly those in
practice in the jerusalem Temple. Whether the dominance of the Pharisaic view
was due to their political power or whether their views were indeed widely held
in the Hasmonaean period cannot be determined with certainty. :

Repeatedly, Joscphus stresses the popularity of the Pharisces among the
people. Given hus firsthand knowledge of the last years of the Second Temple
period, we should credit this view, although we also need to acknowledge
Josephus’s definitely pro-Phansaic prejudices. The Phansees’ populanty, together
with their unique approach to Jewish law, laid the groundwork for their eventual
:;c":nf;:cg an ':::h p:;:ucnl and religious h‘('e. The Oral Law concept that grew

; traditions of the fathers” allowed Judaism to adapt to the

;:w an vzncduu;:’zc;msunm 1t would face in talmudic times and later. In ume,

ld:laumnd u“’vﬂ“’l:"mn come rabbinic Judaism—the basis for all subsequent Jewish
ESSENES

G:: :':‘::‘:a" :":f‘z':‘::’-‘:l‘l’;;:; :::: and distincuve (hc{uloxy, were known in

gl numerous suggestions have been made

tymalogy of the name, none has achieved scholarl The

most recent theory, and also the most probable, hol G A

rowed from a group of devotees of the cult of B St e s e w2

meanor and dress somewhat resembled tho: s Asla Minor, whose de-
se of the group in Judaea.
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since the discovery of the Dead Sea scrolls, most scholars have identified the
Qumran sect with the Essenes. In fact, the only information we have about the
group 1 gleaned from Greek sources, primanly Philo, Josephus, and Pliny the
Elder. The term “Essene” does not appear in any of the Qumran scrolls,

According to the testimony of Philo and Josephus, there were about four
thousand Essenes—scattered 1n communities throughout Palestine—although
there is some evidence that they avoided the larger cities. The Roman author
Pliny identifies an Essenc settlement between Jericho and Ein Gedi on the west-
hore of the Dead Sca. For those scholars identifying the Essenes of Philo and
th the Dead Sea sect, that location—in the vicinity of Qumran—has
d as decisive proof of their claims. As we shall soon see, identifica-

ern s
]osephun wil

been regarde
tion of the sectis a much more complex issue.

ESSENE PRACTICES

Essene children
adult males could enter the
to whom obedience was require
community any members who transgressed.

Aspiring members received three items—a hatchet, a loin-cloth, and a white

garmum—:md had to undergo a detailed initiauon process that included a year af
probation. They were then eligible for the nual ablutions. After that stage,
candidates had to undergo a further two years of probation, after which they had
to swear an oath—the only oath the Esscnes permitted. In the final stages of their
the candidates bound themselves by oath to be pious toward God, just

llow Essenes, and to properly transmit the teach-
iates were then

were educated in the ways of the Essene community, but only
sect. The community was organized under officials
d. A court of one hundred could expel rom the

nination,
to men, and honest with their fe
ings; to be kept secret were the names of the angels. The 1nit
allowed to participate in the sect’s communal meals and were considered full-
fledged members.

The Essenes practiced community of property. Upon admission, new members
turned their property over to the group, whose elected officials administered it
for the benefit of all. Hence, all members shared wealth equally, with no distinc-
tons between rich and poor.

Members earned income for the group through various occupauons, including
agriculture and crafts. The Essenes avoided commerce and the manufacture of

who distributed funds to buy

weapons. All earnings were turned over to officials,
necessities and to take care of older or ill members of the community. Not only

did the Essenes provide aid for their own members, but they also dispensed
charity throughout the country. Special officers in each town took care of trav-
eling members.

ation and avordance of luxury

Characteristic of the Essenes were their moder.
They viewed income only as a means of providing the necessities of life, and that
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spproach guided their eating and drinking habits as well as heyy h
clothes. It also explains why they did not anoint themselves with m,( ;"“ o
they saw oil as transmitung ritual impunty. Asceticism manifested ",clnd“d
scrongly among those Essenes who were celibate. But it appears thay m‘ Mon
cases celibacy may not have been absalute, but instead practiced lager o
after the individual had had children. o

The Essenes’ attitude wward the Jerusalem Temple was ambivalent. wy,
they accepted the nation of a central place of waorship in Jerusalem T“
disagreed about how the Temple authorities understood purity and sacrlnﬁlcn
They therefore sent voluntary offerings to the Temple but did not Ihcmsch.h
participate in its sacrificial worship. u

The Essenes began their day wath prayer, after which they worked at they,
occupations. Later, they assembled for purification nituals and a communal mu}.
prepared by priests and eaten while wearing special garments. After the member
silently ook their places, the baker and the cook distnbuted the food, accordin
to the order of the diners’ status The community then returned to work, coming
together once again m the evening for another meal At sunset, they reared
prayers once again. Though some of these pracuces were common to other Jews
of the period as well, the Essenes’ unigue manner of practice separated them from
therr fellow Jows.

Rurual purity was gready emphasized. Ablutions were required not only before
communal meals but also after relieving oneself and after coming 1n contact with
4 nonmember or a novice. Members were extremely careful about attending
natural functions modestly. They immersed often in order to maintain ntual
purity and refraimed from expectorating. They customarily wore white garments
regarding modesty of dress as very important. Noteworthy was their stringency

in matters of Sabbath observance.

m&‘:‘::hm? were recorded i books that the members were duty bound o

PR mmy: ;f:m:en: :: reported to be cxperts on medicinal roots

dtr:vd o ‘mun‘.l e ing powers of which they claimed to have
Ci

bdu(‘:o gll;:l': :::;;:um‘ the Essenes embraced several fundamental

immortality of the s An;ﬂmdun‘:ltcnble destiny Another was their belief in the

vived after death, Josephus & to Josephus, they held that only the soul sur

w that of the #sserts that in that respect their belicf was very clost

losephus firse

Hasmonaean llﬂmu:: llh: Essenes in his account of the reign of Jonathan the

::.“" that the L‘mﬁa;u::::ddm‘bmz the religious trends of the nme

m‘:mme WeTe tnured by the Rom, "ldth: war against Rome in 66-73 C.F lﬂq

1y following thay ‘m‘"ccutnt:] uning the revolt. With the destruction o
uprising, the Essenes disappearcd.

——

N

JupAism, HELLENISM, AND SECTARIANISM ¢ 51

Ever since the discovery of Qumran cave | in 194 7, scholars have attempted to
{denufy the Qumran sect with one of the groups known to have existed in Second
Temple times. Those who seek to identify the sect with the Essenes tend to gloss
over points of disagreement, pointing only to similanities between the two

portant differences do exist between descriptions of the Essenes

groups Yet, 1m
nd ot

and Quumiran sectarian teachings, regarding details of the mitiation process a
Jewish law.

The major sects of Second Temple tmes participated in religious and poliucal
ferment throughout their existence. The results of that ferment would even-
tually determine the future of Judaism. The failure of the Great Revolt and the
destruction of the Temple in 70 c.£ scttled once and for all some of the most
volatile issues. The Sadducees lost their power base; the Essenes and the Dead
Sea sect were physically decimated, extreme apocalypticism had bheen dis-
credited. The Pharisaic approach alone was left to accommodate itself to Roman
rule and post-Temple worship, in time becoming the Judaism known today. The
of the other sects, however, lives on in their rediscovered wntings, mn the

legacy
eval Karaites, and in some aspects of

sectarian teachings that influenced the medi
the new theology of Chnistianity

One of the sects that disappeared was t
two thousand years of silence, its wniungs have been rediscovered. How did it fit
into this picture of sectarian strife in the Second Commonwealth? And from 1ts
library what can we discover about what happened so many years ago?

Examining the origin and carly history of the sect will help us to understand
the forces that operated after the Maccabean Revolt and how various Jewish
groups reacted o those forces. While some sects were accommodatng them-
selves to the new order in various ways, the Dead Sea group decided 1t had to
leave Jerusalem altogether in order to continue 1ts unique way of life

he Dead Sea sect. Now, after almost




Origins and Early History

"o understand the schism that gave birth to the Dead Sea sect, we need to frame
i against the background of Jewish history and sectarianism in the Hellenistic
peniod. But we now have even more specific information about the particular
conflicts, mostly over sacrifices and ritual purity, that led the sectarians to break
nvay and form a distinct group. Indeed, we will see that the origins of the sect
ne to be traced to the internal priestly turmoil associated with Hellenistic
relorm, the Maccabean Revolt, and the rise of the Hasmonaean dynasty and high
plu'sth()()d.

I'"VIDENCE OF THE HALAKHIC LETTER

A Qumran text, today known as the Halakhic Letter, demonstrates quite clearly
that the root cause that led to the sectarian schism consisted of a series of
diagreements about sacrificial law and ritual purity. The full name of this docu-
mentis Migsat Ma'‘ase ha-Torah (some legal rulings pertaining to the Torah). The
wiiters of its text list more than twenty laws that describe the ways their prac-
tiees differed from those prevailing in the Temple and its sacrificial worship. But
«ven more important, the document reveals more precise information than we
live previously had about the origins of the sect.
I'he Halakhic Letter begins with a statement about its own intent:*

These are some of our (legal) rulings [regarding Gold's |Torah| which are
[some of the] rulings of [the] laws which wle hold, and a|ll of them are regard-
ing [sacrifices] and the purity of. . . . (Hatakmic Lerter Bi-3)

tulonmation on this and all texts quoted or cited in this book is found in the Guide to Dead Sea Scrolls Texts Cited
i ihe back of the book. All translations presented here are by the author, except for biblical texts, which for the
et part follow the New Jewish Publication Society translation. Square brackets are used to indicate restorations
e by scholars to fragmentary scroll texts. Parentheses are used to indicate explanatory material added to the
tonclanon
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The first sentence announces that what follows are some of “our (legal) rulings”
that “we hold.” Throughout the letter the authors refer to themselves in the
plural. What then follows is a list of twenty-two halakhic matters over which the
sectarians disagree with the addressee of the letter. For most of these, the text
includes both the view of the writers as well as that of their opponents. Such
phrases as “but you know” and “but we hold,” indicate the polemical nature
of the text. Later we will look at one of the document’s specific laws, which
demonstrates unquestionably that this group adhered to the Sadducean trend in
Jewish law.

The second part of the letter returns to general principles, presenting the
writers’ general views on the schism now under way. The authors state:

[You know that] we have separated from the mainstream of the peo[ple and
from all their impurities and| from mixing in these matters and from being
involved wlith them] regarding these matters. But you k[now that there can-
not be] found in our hands dishonesty, falsehood, or evil.

(HALAKHIC LETTER C7-9)

The writers here state that in accepting the aforementioned rulings, they had to
withdraw from participation in the rituals of the majority of the people. The pur-
pose of this document was to call on their erstwhile colleagues in Jerusalem and
the Hasmonacan leader to effect a reconciliation that would allow them to return
to their role in the Temple. Needless to say, reconciliation meant accepting the
views this document puts forth. Accordingly, the authors make the general state-
ment that the addressees know that the members of this dissident group are
reliable and honest, meaning that the list of laws is indeed being strictly observed
as stated by the authors.
At this point, the letter plainly explains its purpose:

[For indeed| we have [written| to you in order that you will investigate the
Book of Moses [and] in the book(s of the Plrophets and of Davi[d . . ., in the
deeds] of each and every generation. (Harakmic Lerrer C9-11)

The sectarians have written to the addressee (now for the first time in the singu-
lar) in order that “you” will examine the words of the Torah, the Prophets, and
David {presumably the biblical accounts of the Davidic monarchy), as well as the
history of the generations.

The text now turns to what is to be found in those particular documents, that
is, the Scriptures that the sectarians want their opponent to search. The
addressee is told (again in the singular) that it has been foretold that he would
turn aside from the path of righteousness and, as a result, suffer misfortune. The
text of the Halakhic Letter then predicts that in the End of Days, the ruler will
return to God. All of it is in accord with what is written in the Torah and in the
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Halakhic Letter The announcement of the existence of a
foundation document of the Qumran sect, now known among
scholars as MMT, helped to trigger the campaign for release of the
scrolls. The document, shown here in one of its six manuscripts
(E), is an epistle purportedly sent to the Jerusalem Temple
leadership by the founders of the sect. Its positions on matters of
Jewish law demonstrate that the founders of the sect were
Sadducees in origin. Courtesy of the Israel Antiquities Authority.

I'"ophets. This time the authors do not mention the Writings, probably because
the relevant blessings and curses do not occur there.

The text now returns to the discussion of the kings, recalling the blessings
lulfilled during the time of Solomon, son of David, and the curses visited on Israel
from the days of Jeroboam, son of Nebat (c. 922-901 B.C.E.), through the time of
Zwdekiah (597-586 B.C.E., last king of Judah).

Next the writers state that in their view some of the blessings and curses have
alrcady come to pass:

And we recognize that some of the blessings and curses which are written in
the Blook of Mo]ses have come to pass, and that this is the End of Days when
they will repent in Isra[el] forlever . . .| and they will not backsli|de].
(HALAKHIC LETTER C20-22)

lere the authors reveal their belief that they are currently living on the verge of
the End of Days, a notion that later became normative in Qumran messianic
thought. It is also clear that they considered their own age the period foretold by
the Bible as the final repentance of Israel.

In light of these beliefs, the authors exhort the addressee (singular] to recall the
cvents surrounding the reigns of Israel’s kings, to examine their deeds, and to
note that those who observed the laws of the Torah were spared misfortune, their



86 v THe COMMUNITY AT QUMRAN

transgressions forgiven. Such was the case with David, whom the addressee is
asked to remember.
The authors then sum up why they sent this text to the addressee:

And indeed, we have written to you some of the rulings pertaining to the
Torah which we considered were good for you and your people, for [we have
seen| that you have wisdom and knowledge of the Torah. Understand all
these (matters) and seek from Him that He correct your counsel and distance
from you evil thoughts and the counsel of Belial, in order that you shall
rejoice in the end when you find some of our words correct. And let it be
considered right for you, and lead you to do righteousness and good, and may
it be for your benefit, and for that of Israel. (Harakuic LErrer C26-32)

Here the phrase Migsat Ma‘ase ha-Torah (some of the rulings pertaining to the
Torah) appears. The authors state that the letter is intended for the benefit of the
addressee and the nation. The addressee is credited with being wise and having
sufficient knowledge of the Torah to understand the halakhic matters presented
in the letter. The writers call on him to mend his ways and renounce all of his in-
correct views on matters of Jewish law. Doing so will lead him to rejoice at the
end of this period (the End of Days), for he will come to realize that the writers
of the letter are indeed correct in their views. His repentance will be judged a
righteous deed, beneficial both for him and for all Israel.

One of the interesting features of the Halakhic Letter is the way the gram-
matical number of addressees shifts. In the introductory sentence, the letter is
addressed to an individual, but in the list of laws, the authors engage in a dispute
with a group (“you,” plural). When the text returns to its main argument—at the
conclusion of the list of laws—it shifts back to the singular. We will see later that
the plural sections are addressed to priests of the Jerusalem Temple, and the
singular to the Hasmonaean ruler.

To understand the nature of this text, we will consider an example of one of its
halakhic controversies—the law regarding liquid streams:

|And even] regarding (poured out) liquid streams, we sa[y| that they do not
have [pulrity. And even the liquid streams do not separate between the im-
pure [and the] pure. For the moisture of the liquid streams and (the vessel)
which receives from them are both considered one identical moisture.
(HALAKHIC LETTER B56-58)

This enigmatic rule refers to questions of ritual purity in the pouring of liquids
from one vessel to another. In a case when the upper vessel is pure and the lower
one is not, the question in our text concerns whether the upper vessel—the
source of the liquid stream-—can be rendered impure when the stream itself links
the two vessels together. The text of the Halakhic Letter asserts that the entire
entity is “one moisture,” that is, that the impurity does rise back up the stream,
against the direction of the flow, so as to render the upper vessel impure.
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This law has a close parallel in the Mishnah. There, in reporting a number of
disputes between the Pharisees and the Sadducees, the Mishnah states:

The Sadducees say: “We complain against you Pharisees. For you declare pure
the (poured out) liquid stream.” (M. Yapavium 4:7)

In contrast to our text and the Sadducean view implied in the Mishnah, the
Pharisees ruled that in such cases the stream did not impart impurity to the pure
vessel from which it was being poured. To them, the impurity of the lower vessel
could not flow up, against the flow of the stream, to render the upper vessel
impure. Because the Sadducees, in this and many other cases, share the same
positions we find in the Halakhic Letter, we can convincingly show, using this
and other Qumran texts, that the Qumran sect had a substratum of Sadducean
halakhic views.

It appears that this letter was written to the head of the Jerusalem establish-
ment, the high priest. The comparisons with the kings of Judah and Isracl must
have been particularly appropriate to someone who saw himself as an almost
royal figure. In the letter, the ruler is admonished to take care lest he go the way
ol the kings of First Temple times. Such a warning could be addressed only to a
lizure who could identify, because of his own station in life, with the ancient
lcings of biblical Israel.

‘The Halakhic Letter makes no mention of the Teacher of Righteousness or
any other leader or official known from the sectarian documents. Because the
wet's own official history, presented in the Zadokite Fragments, claims that
their initial separation from the main body of Israel took place some twenty
years before the coming of the teacher, we can conclude that the Halakhic Letter
was written by the collective leadership of the sect in those initial years. This
cxplains why the teacher does not appear in this text.

I ISTORICAL RAMIFICATIONS

Ihe Halakhic Letter has wide ramifications for our understanding of Jewish
history in the Hasmonaean period. In the letter, the views ascribed to the oppo-
nents of the emerging sect are the same as those usually attributed in rabbinic
literature to the Pharisees or the early Rabbis. When mishnaic texts preserve
Iarisee-Sadducee conflicts over the same matters discussed in the Halakhic
Letter, the views of the letter’s authors match those of the Sadducees.

Only one possible explanation can be offered for this phenomenon: The ear-
liest members of the sect must have been Sadducees unwilling to accept the
status quo established in the aftermath of the Maccabean revolt. The Maccabees,
hy replacing the Zadokite high priesthood with their own, reduced the Zadokites
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to a subsidiary position for as long as Hasmonaean rule lasted. Even after leaving
Jerusalem, the Dead Sea sect continued to refer to itself or its leaders as the “Sons
of Zadok.” Our text makes clear that the designation “Sons of Zadok” is to be
taken at face value. These were indeed Sadducees who protested the imposition
of Pharisaic views in the Temple under the Hasmonaean priests.

That interpretation explains why the writers of the Halakhic Letter con-
stantly assert that the addressees know the authors’ views to be correct. The
founders of the sect aimed their halakhic polemics (addressed to a plural oppo-
nent) at their Sadducean brethren who continued to serve in the Temple and
accepted the new reality. It was these remaining Jerusalem Sadducees who now
followed views known to us from Pharisaic-rabbinic sources and who, in the
view of the authors of this letter, knew very well that the old Sadducean
practices were otherwise than what they were now observing.

Although it may be hard for us moderns to conceive that a schism of such
magnitude could occur over what appear to be minor aspects of ritual law, we
must remember that to the various factions in the Jerusalem priesthood and to
the Jewish people in ancient times, the correct conduct of sacrificial worship was
the primary guarantor of their welfare. Indeed, they regarded the sacrificial
system as the prime connection of the people of Israel to God, the source of bless-
ing for the land and its inhabitants. Had not many Jews only recently risen up in
arms in the Maccabean Revolt in order to ensure the purity of that worship
against foreign, pagan influence? Now, in the aftermath of that rebellion, no one
was willing to accept easily the conduct of this worship in any way inconsistent
with his own particular views.

Thus, when Temple worship was entrusted to a usurper—the Hasmonaean
high priest who acted according to already existing Pharisaic views—some pious
Sadducees formed a sect and seceded from participation in the ritual of the
Jerusalem Temple. At first the sect sought a reconciliation. When that failed, the
members experienced disappointment and confusion.

The dissonant Zadokite priests increasingly saw themselves as a sectarian
group. We can date the true beginnings of our sect to the moment the Qumran
Zadokites’ moderate attempts at reform failed, convincing them that Hasmo-
naean succession was not temporary but permanent.

Some have challenged this theory of the sect’s Sadducean origins, arguing that
it does not explain the group’s more sectarian or radical tendencies, especially
the animated polemic and xenophobia so often found in later sectarian texts. But
those later texts reveal the eventual effects of the carlier schism. After they failed
in their initial attempts, exemplified by the Halakhic Letter, to reconcile and
win over the Hasmonaeans and the remaining Jerusalem Sadducees to their own
system of Temple practice, the Qumran Zadokites gradually developed the sec:
tarian mentality of the despised, rejected, and abandoned outcast. Accordingly,
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lllllcy );cgan to look upon themselves as the true Israel, condemning and despising,
all others. ‘

Another challenge to this theory is the incongruity between some of the
beliefs of the sect in its heyday with teachings Josephus attributes to the
Sadducees. However, Sadducean priests were not uniform in their degree of
Hellenization nor in all their beliefs. Josephus’s descriptions concern only the
f;()mewhat Hellenized Sadducees of the Roman period. Moreover, I am not claim-
ing that the Dead Sea sect as we know it is Sadducean, only that its origins and
the roots of its halakhic tradition lie in the Sadducean Zadokite priesthood.

The Halakhic Letter is a sectarian document from the earliest stage in thc
scet’s development, when its members still hoped to return to participation in
I'emple worship. It is not even certain that the letter postdates the beginning of
the self-imposed exile of the sect. In this document we learn of the disagreements
about Jewish law that led to the formation of the sect. It was only later that the
Icacher of Righteousness and other leaders, most probably priestly dcvcl()pcd
the group that was to produce the complete corpus of sectarian tex'ts. Another
Qumran text—the Temple Scroll, essentially a rewritten Torah into which the
author has inserted his own views on Jewish law—is also composed of sour(:c§
d(v-rjving from the Sadducean tradition. Indeed, the finds at Qumran are now pm~
vu'lmg us with insights into this tradition never before available.

The revelations contained in the Halakhic Letter demand that we reevaluate
some of the older theories identifying the sect with known Second Temple
rroups. First, the theories that seek to link the sect and its origins with the
Hasidim (pietists) must now be abandoned. Other theories tying the emergence
ol th'c sect to some subgroup of the Pharisees are certainly no longer tenable. 'l'h'(l
dnm.mant Essene hypothesis, if it is to be maintained at all, requires radical
1corientation. Those holding this theory must now argue that the term “Essenc”

came to designate the originally Sadducean sectarians who had gone through a
process of radicalization until they became a distinct sect. Alternatively, they
must broaden their understanding of the term to include a wide variety of s;mil'n
rroups, of which the Dead Sea sect might be one. (

The notion that the collection of scrolls at Qumran is not representative of a
'-(.'t‘l l)gt is a balanced collection of general Jewish texts must also be rejected.
I'here is by now too much evidence proving that the community that collected
those scrolls emerged out of sectarian conflict and that that conflict sustained it
throughout its existence. The Halakhic Letter characterizes the conflict as a dis
apreement over points of Jewish law with those in control of the Temple in
I'asmonaean Jerusalem. Further, the nature of the collection, even if it contains
iy texts not explicitly sectarian, which might have been acceptable to all Jews
m Sccond Temple times, is still that of a subgroup with definite opposition to the
political and religious authorities of the times.
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THE EXODUS TO QUMRAN

When the group who composed the Halakhic Letter decided to move to Qumran,
the members took a decisive step in their own evolution. They now defined
themselves as a dissenting group struggling against an unsympathetic majority.
This was not a sudden step, however. It seems likely that the Qumran center was
established after a period of groping that lasted about a generation. Only then did
the sect retreat to Qumran. The Teacher of Righteousness, whose leadership had
been established sometime after composition of the letter, probably influenced
the decision.

How can we determine the nature and date of the exodus to Qumran? Our
conclusions must rest on the archacological finds at Khirbet Qumran and on the
literary evidence of the sectarian texts. And central to an understanding of the
event is familiarity with the text known as the Zadokite Fragments, the first
scroll discovered by Solomon Schechter among the manuscripts of the Cairo
genizah. Today, we know of at least nine additional manuscripts of this text,
which were found at Qumran. Affinities in language and ideology indicate that
this document belonged to the Qumran sectarians. Further, other sectarian texts
contain excerpts from that text, indicating that it indeed was a document central
to the thought of the Qumran sect. Modern scholars refer to this text also as the
Damascus Document or Damascus Covenant due to its symbolic reference to
Damascus as the land of the sect’s exile.

The text is divided into two parts: the Admonition and the Laws. (Our dis-
cussion focuses first on the Admonition. We will return later to the Laws when
we discuss the subject of Jewish law in the Dead Sea Scrolls.) Although the
Qumran manuscripts of this text indicate that there was additional material at
the beginning of the Zadokite Fragments, they preserve very little significant
material from that section, which must at one time have been part of a much
longer passage. The text of the Zadokite Fragments as preserved in medieval
manuscripts begins by declaring that in ancient times, Israel went astray. As a re-
sult, God “hid His face” and allowed the destruction of the First Temple (dated in
modern scholarly chronology to 586 B.C.E.). Yet a remnant of the defeated people
remained, and it was they who ultimately formed the sect. In this narrative, the
sectarians regard their way of life and belief as a direct continuation of biblical
tradition, claiming to be the tradition’s true recipients.

The text presents its understanding of the formation of the sect as follows:

And in the period of wrath, three hundred ninety years after He had handed
it (the Temple) over to Nebuchadnezzar king of Babylonia, He remembered
them (Isracl) and caused to grow from Israel and Aaron the root of a plant
(i.e., the sect). (ZapOKITE FRAGMENTS 1:5-7)
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Qumran Manuscript of the Zadokite Fragments The discovery of
the Dead Sea Scrolls made it immediately clcar that the Zadokite
Fragments (or Damascus Document), which had come to light
previously in two medieval manuscripts, was closely related to
the new documents. Subscquently, nine fragmentary manuscripts
f)f this composition were found at Qumran, and they have greatly
increased the extent of the preserved text. Shown here is a portion
of a late-first-century B.c.£. manuscript, which discusses marriage
among other things. Note the stitches at the left where this shccl’
of parchment was connected to the next. Courtesy of the Israel
Antiquities Authority.

This official chronology, written by the sectarians themselves poses problems
lor scholars. If we calculate from the modern scholarly dating (),f the dcstructi()r;
ol l‘he First Temple, we arrive at 196 B.C.E. for the founding of the sect. This
‘I;tfmg does not square with the archacological data, however. Further, based Ol;
cvidence in the Halakhic Letter, the sect must have formally SCp;lr!ll‘Cd itself
alter the Maccabean Revolt of 168-164 B.c.E. ‘
Nevertheless, there is evidence that ancient Jews did not have a chronology
that matches ours for dating the destruction of the First Temple. Because of a
vast gap in the chronology of the Persian period, it is doubtful whether ancient
lews could have made such a calculation with any degree of accuracy. Therefore
we can only assume that we have approximate information from the period. WLI

herefore 5 :
weretore must be content to date the founding of the sect sometime in the second
century B.C.E.
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The text of the Zadokite Fragments then tells about a period of confusion
followed by the rise of the sect’s leader, the Teacher of Righteousness:

Then they understood their transgression and knew that they were guilty.
They were like blind {men) groping on the road for twenty years. Then God
paid attention to their deeds for they sought Him whole-heartedly, and He set
up for them a Teacher of Righteousness to direct them in the way of his (the
teacher’s) heart. (ZApOKITE FRAGMENTs 1:8-11 = D" 21 12-15)

It appears that during an initial period—perhaps of twenty years—the sect was
leaderless and perhaps even formless until the Teacher of Righteousness estab-
lished his leadership over it. Only with the teacher’s emergence and his assump-
tion of control did sectarian teachings and a distinctive way of life take shape.

From what we learned earlier from the Halakhic Letter, we can accept as reli-

able the account in the Zadokite Fragments that describes this initial period
between the schism and the emergence of the teacher’s leadership. It was during
that period, most probably, that the Halakhic Letter was sent and a reconcilia-
tion attempted. After their failure to win over the Jerusalem Sadducees and the
Hasmonaean high priest the sect became a permanent entity, no longer expecting
to rejoin the Jerusalem establishment.

The Teacher of Righteousness assumed leadership of the sect and introduced
his teachings; at that time or shortly thereafter the sect moved to its site in the
wilderness at Qumran. Both the archaeological dating of the site and the literary
materials about Damascus confirm the fact.

The Zadokite Fragments has a portion that has become known as the “Well
Midrash” (6:3-11), which prominently features the Damascus imagery. It is an
excellent example of pesher interpretation, a form of biblical interpretation that
reads biblical verses as prefigurations of contemporary events. Here a verse from
Numbers is interpreted: “A well which the officers have dug, which the notables
of the people have dug .. .” (Numbers 21:18).

The Zadokite Fragments explains:

The well is the Torah and those who dig it are the returnees (or: penitents) of

Isracl who leave the land of Judaea and who live in the land of Damascus.
(ZADOKITE FRAGMENTS 6:4-5)

On the face of it, this text seems to refer to an exodus of the sectarians from Ju-
daea to Damascus, where they settled, at least for a time. Below this, on the same
page, the sectarians arc described as:

those who enter the new covenant in the land of Damascus. (6:19)

Again this text refers to an exodus to Damascus.
Before continuing, 1 would like to comment on the expression “new cove-
nant.” In several texts the sectarians term themselves “those who have entered

ORIGINS AND EARLY HisTory & 93

lhc" guvcnallt,” referring to the new covenant they entered when they constituted
orjoined the sect. This idea derives from Jeremiah 31:31-32, which speaks of a re-
m:.wal of God’s covenant with Israel in the End of Days. Th’c term as it is used in
this text must be sharply distinguished from the Christian concept of a new
covenant, that is, a New Testament, whip/h will replace the old covenant (so-
called Old Testament) with a new scripture.

In another pesher-type exegesis, the text interprets Amos 5:26-27, “And you
shall carry . .. the star of your God which you have made for yoursélvcs and [
will exile you beyond Damascus.” There we find: I

Ax;ld ic star” [Amos 5:26) is the interpreter of the law (the sectarian official
who interprets Torah for the sect with divine inspiration) who comes to
Damascus. (Zapokrre FRaGMENTS 7:18-19)

A llneral rea_dx}ng of Fhis passage would suggest that the interpreter of the law left
Judaea and joined his fellow sectarians at Damascus. Later on, in describing sec-

tarians who ceased to live according to the ways of the sect, the Zadokite Frag-
ments speaks of:

those people who had entered the new covenant in the land of Damascus and

have turned away and rebelled, and turned aside from the well of living
waters. (ZADOKITE FRAGMENTs 19:33-34)

— _— .
I'he “well of living waters” is God’s Torah as correctly interpreted by the sectar-

1ans. : ) > is conti
Ins The Damascus theme is continued further on when the text describes
those:

S who have despised the covenant and the agreement to which they swore
in the land of Damascus, which is the new covenant.
(ZADOKITE FRAGMENTS 20:1 1-12)

Writing before the Halakhic Letter was known, many scholars deduced from
these passages that after the initial schism, there was an actual exodus to
amascus. This theory further claims that in Damascus the sect took shape and
set down the foundation of its teachings. From there, it is assumed, the group
moved on to the sectarian settlement at Qumran. Some have actuall; sought to
lovate a historical event that might have led to that exodus. Others have
nupgested excavation of modern-day Damascus in an attempt to find the remains
ol this group.

What then is Damascus? Is it a real place or a metaphorical term? We know
that the sectarians, especially in the Zadokite Fragments, often spoke in code
words. We find all kinds of pseudonyms for actual personages, yet almost never a
personal name that would allow a definite identification. Thé Jewish sects of the
day are never mentioned by name even though we see numerous references to
them designated with code words in the sectarian texts. Why then should we fall
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into the trap of taking place names literally? Rather it is more likely that
“Damascus” is a code word for Qumran.

The notion is strengthened even more by the use of Damascus as a symbol in
other texts of the period. The New Testament pictures Paul receiving a vision of
Jesus on the road to Damascus (Acts 9:3-6). It is likely that the symbolic meaning

In addition, we should mention the suggestion that Damascus was actually at
one time the name of the toparchy (administrative district) in which Qumran
was situated. This suggestion assumes that Qumran, even though it is located on
the western shore of the Dead Sea, was at one time part of the same adminis-
trative unit as Damascus and could, therefore, bear its name.

In any case, these possibilities all taken together allow us to regard Damascus
as a symbol. Accordingly, we need not seek any specific exodus to Damascus.
Rather, we can assume that the desert settlement of Qumran was the Damascus
to which the sectarians referred and that it was there that the sect established its
settlement at about the same time as the Teacher of Righteousness (perhaps the
very same first interpreter of the law) came to the fore.

It is indeed curious that the sectarian texts from Qumran contain no mention
of the name of the site; Khirbet Qumran is the Arabic name. Some scholars have
theorized that it may be the biblical place Secacah (Joshua 15:61), although this is
probably an iron age site located 4 miles (7 kilometers) southwest of Qumran. In
any case, it was to Qumran, not to Damascus, that the sect migrated.

There is one additional text, Rule of the Community, that must be considered
here because it makes the connection between the sectarians’ separatism and the
desert. Rule of the Community, also known as Manual of Discipline {a Christian
monastic term imposed on the text), was one of the first seven scrolls discovered
in cave 1. This almost intact document lays out the basic theology of the sect as
well as its rules of admission and initiation and its code of punishments. At one
point, the scroll speaks of the separation of the Qumran sectarians from the main
body of Israelites:

When these form a community in Israel, according to these rules they shall
be separated from the midst of the settlement of the people of iniquity to go
to the desert, to clear there the road of the Lord, as it is written, “In the desert
clear the road of the Lord; straighten in the wilderness a highway for our
God” (Isaiah 40:3). This is the interpretation of the Torah [which] He com-
manded through Moses to observe, according to everything that is revealed
from time to time, and as the prophets have revealed by His holy spirit.

(RULE OF THE COMMUNITY 8:12-16)
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I'he passage appears to refer directly to the exodus to the desert. But in fact, t.hlS
ueparatism is to be understood symbolically as fulfilling the commapd of Isaiah
10:3 to prepare a way through the wilderness as part of the preparations for the
lind of Days. The passage then goes on to tell us how to interpret that p.repara-
tion. To prepare the way in the desert means to interpret the Torah, specifically
10 explain it according to sectarian interpretations. . .

Despite its mention of the wilderness, the text makes ho direct connection
between the sect and the desert region. Nonetheless, it is only against the back-
pround of the sect’s settlement at Qumran that such desert imagery makes sense.
In fact, the desert motif is extremely prominent in sectarian literaturf.:. Th.e sec-
tarians saw themselves as living a pristine life like that of the Israelites in the
period of desert wandering. Further, they saw themselves as having gone into the
desert to receive the Torah, just as Israel had in the period of the Exodus. All this
15 to be expected from a group that had left the more thickly settled areas of !u—
daca to relocate in the wilderness, there to maintain its own standards of sanctity
and purity.

T}Iic se)(,:t came into being, then, after the Hasmonaeans had taken over the
high priesthood, about 152 B.c.E. Thereafter, they attempted, as we can see from
the Halakhic Letter, to reconcile with their Zadokite-Sadducean brethren who
continued to serve in the Jerusalem Temple, as well as with the Hasmonaean
lcaders. When this failed, they still were leaderless until, at some point, the
‘Teacher of Righteousness arose to lead them. It was he who gave the sect shape
and direction. Eventually he led the group from its Sadducean origins t(?ward its
mtensely apocalyptic, sectarian mentality and toward the many beliefs that
differentiated the sect from the Sadducees. Probably during the early years of
the teacher’s career—within a generation or so after the founding of the sect—the
members of the group established the sectarian center and library at Qumran.
The next chapter discusses what kind of community ultimately developed there.



The Character
of the Community

We have already established that the Qumran sect began in the period immed-
iately after the Maccabean Revolt, and we have sketched its origins and early
history. In this chapter, we take a look at the sect’s organizational patterns and
way of life.

All of the various aspects of sectarian life were intended for one purpose—the
achievement of a life of purity and sanctity in the present to prepare for the End
of Days. Although it has been suggested that some characteristics of the sect
derive from the Hellenistic milieu in which it functioned, it is more likely that its
organizational patterns arose primarily from the needs and aspirations of the sect
to fulfill the commands of the Torah as the members understood them. It was,
after all, for this very purpose that the sect was constituted. To ensure the conti-
nuity and integrity of the sectarian way of life, the sect developed specific initia-
tion rites, a strict discipline of ritual purity, and strict regulations governing
behavior and property.

ORGANIZATIONAL PATTERNS

INITIATION RITES

One of the most singular aspects of sectarian life among the variety of Jewish
groups in the Second Temple period was the practice of initiating members into
the group. A number of sources give specific evidence for such an initiation
process. The Qumran scrolls, particularly Rule of the Community and the
Zadokite Fragments, describe such a process, and Josephus and Philo mention
that the Essenes also had such a rite. Further, it is known that such practices
existed in the fellowship (havurah) described in rabbinic sources.

Primarily, initiation rites mark a dividing line between those inside and out-
side a group. Study of initiation rites also yields much information on group
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structure and group purpose. Indeed, the hierarchy of the Qumran sect, the indi-
vidual’s place in the sect, the privileges an individual was accorded or which
were withheld from him, and the initiation rites themselves were all intimately
connected with the founding principles of the sect and its aspirations.

Many of the laws on this topic can be found in Rule of the Community and the
Zadokite Fragments. We can also compare evidence from accounts about the
Essenes and from rabbinic sources dealing with the havurah. After examining
these materials, we can draw some conclusions about how the initiation process
functioned and what role it played in Qumran sectarian life.

EVIDENCE FROM RULE OF THE COMMUNITY

Rule of the Community contains the fullest prescriptions for entry into the
Qumran sect. Entry consisted of a complex process comprising several stages.
The first step involved examination by a sectarian official followed by instruc-
tion in the regulations of the group:

As to every one of Israel who volunteers to join the council of the commu-
nity, the man who is appointed at the head of the assembly (literally,
“many”) shall examine him regarding his understanding and deeds. If he is
capable of grasping the instruction, he (the official) shall bring him into the
covenant to return to truth and to tumn from all iniquity. Then he shall in-
struct him in all the regulations of the community.

(RULE OF THE COMMUNITY 6:13-15)

After this examination and instruction, the candidate for membership
advances to the next step, which occurs after an unspecified interval; he is
brought before the general community or its assembly:

When he comes to stand before the assembly, then everyone shall be asked
regarding him. Then according to the decision that shall come forth from the
council of the community, he shall be brought near or kept away. When he
approaches the council of the community he may (still) not come in contact
with the pure food of the community until they examine him regarding his
spirit and his deeds, until he has completed a full year. Nor may he mingle
(his property) with the property of the community.

(RULE OF THE COMMUNITY 6:15-1 7)

The text makes clear that during the one-year initiatory period the candidate is
dconditional member. He still may not touch pure food, not even the pure solid
f(de that is Jess susceptible to ritual impurity than the liquid food. Furthermore,

* Property may not be made available for communal use, a privilege extended
only to fy]) members,

The next Stage in the initiation takes place after a year and involves an exami-

':a:i‘m by the assembly, apparently led by the priests and those associated with
m;
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And when he completes a year in the community, the assembly shal) be
asked regarding him, accarding to his understanding and his observance of
the Torah. And if the decision shall go forth regarding hum to draw neay %
the council of the community, according to the priests and the men of their
covenant, they shall bring near both his property and his labor into the hand
of the man who is the examiner of the property of the community, Thep he
(the examiner] shall write it (the property) in the accounting with his own
(the examuner’s) hand, but he {the examiner) may (still) not spend it for the
community. (RULE OF THE COMMUNITY 6:18-20)

During this time the sectarian is still only conditionally admitted. He becomes
more integrated into the sect but is still not a full-fledged member until a secong
year passes, culminating in another examination by the assembly:

He may not come in contact with the liquid food of the community until he

completes a second year among the men of the community. Then, if the deci.
sion shall go forth for him to bring him near to the community, then he (the

examuner) shall register (literally, “write”) him in the list, in his proper place

among his fellows, for Torah, judgment, and purity, and to mingle his prop-

erty. Then his counsel shall be for the community as well as his judgment.
(RULE OF THE COMMUNITY 6.20-24)

When he finally is fully accepted into the sect, the new member may come
into contact even with the pure liquids of the community, which are more sus-
ceptible to impurity than solids. And he can now share in the communal prop-
erty and the work of the group, and so his property is mingled. He also is entitled
to participate in the sectarian assembly and to contribute his counsel to the com-
munity. This final acceptance by the entire assembly adds his name to the roster

that was used, among other things, for mustering the able-bodied into battle
array.

EVIDENCE FROM THE ZADOKITE FRAGMENTS

The Zadokite Fragments sets out a second set of rules regarding entry into
the sect:

And thus is the ruling for the entire period of wickedness for everyone who
turns from his corrupt way: On the day when he speaks with the examiner
who is over the community, they shall muster him with the oath of the
covenant which Moses made with Israel, his promise to re[turn] to the Torah
of Moses with all (his| heart and [with] a[ll] his soul, to that which has been
derived to do in a[ll] the period of his drawing near. But let no one make
known to him the (sectarian) regulations until he stands before the examiner,
lest he tumn out to be a fool when he examines him. And when he takes upon
himself (or “swears”| to retum to the Torah of Moses with all (his) heart and

with all (his) soul, they (the sectarians) are innocent of him if he transgresses:
(ZADOKITE FRAGMENTS 15 6-13=D"1711-4,D° 1011 6)

Y"
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his text effectively describes a two-stage novitiate: According to this version,
Tf lr resenting himself to the examiner, th
te

self € recruit is mustered and takes an
:mth From this point on, he is a conditional member and so may not be taught the

25 eachings of the grou the sectarian law—until etes a sec t.

%/L‘JMM&OM must presume that the
At (rninef: when presented with the new recruit, can, if he wishes reject him, al-
ﬁﬂﬂw‘@nw. After a period of low status, the recruit is
:‘:‘L ‘more probed by the examiner. Presumably, at this point he becomes a
permanent member. )

There seems to be a fundamcnt'al disagreement between this text and the
material from Rule of the Community. Although bgth texts require an oath upon
one's initial entrance, only Rule ‘of the Commupxty explicitly requires at this
point an examination by the ofﬁcfla‘l. And according to Rule of the Community,
the second examination, after an initial period of instruction, takes place in front
of the assembly, whereas in the Zadokite Fragments, it occurs in front of the
same examiner. In the Zadokite Fragments, it is explicitly forbidden to teach the
recruit the secret laws and lore of the il he is inducted even further. A
similar idea is only hinted at in Rule of the Community (9:17). Unlike Rule of the
‘Community, the Zadokite Fragments does not even mention either further

induction of the recruit or his gradual access to pure solid food after a year and
liquid food only after a second year.

Theoretically, a number of possible explanations might be offered for these
differences. It is possible that Rule of the Community was written later and
therefore presents a more complex or simply a modified system of initiation. But
it is more likely that Rule of the Community legislates specifically for the
sectarian center at Qumran, and the Zadokite Fragments for groups scattered in
camps throughout the Land of Israel. That explains why the Zadokite Fragments
discusses only the first two stages of the novitiate: because sect members in the
regional communities could attain only this minimal status. Members could be
inducted to full membership, including the right to touch pure solid and liquid
food, only under the rigorous standards maintained, as far as we know, at Qum-
ran alone. Furthermore, full admission was available only to those who had
devoted themselves to much more complex and prolonged study than what was
available in other, scattered sectarian communities. Only at Qumran was there
anassembly, which explains why in the Zadokite Fragments the examiner must
substitute for the assembly.

It so, we have reached a very important conclusion about the nature of the
sect: Its members were sc

attered throughout Palestine, not just organized in one
ll)hce.’ and the regional centers would send their members to study at the main
“‘;‘0“: apparently in Qumran. Members would go to Qumran for periods of
stug

1Y 50 as to attain the highest levels of sectarian purity and to complete their
Witiation into the group.
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RITUAL PURITY

The entire process of sect admission is mtin.lalcil)' lil;lkt’:)Wif;ih ﬁSSUFS of Titug)
purity and impurity. A recruit, even aftcrlexafnmauon y the official, Instructjg,
in some sectarian teachings, and reexamination by th commumry, Was congjg.
ered ritually impure and was not permitted to‘ come m. contact with any of the
sect’s victuals. After a second public examination, possible only at the Sectariap
center, he was allowed to touch the solid pure food‘ of the community for g yeq,
Apparently, even after being permitted to tpuch sqlxd food, he was not considereq
entirely free of the danger of ritual impurity until he passed the final €Xaming.
tion bclfore the sectanan assembly. After that final examination a year later, he
was allowed to touch even the liquid foods of the community. Only then did he
become a full member of the group and was he considered ritually pure,

The sect's approach is based on a concept of purity similar to that found jn
rabbinic halakhah. The very term for “liquid” in our text, mashgqeh, is used ip
Mishnaic terminology to designate a liquid fit for human consumption that may
be rendered ritually impure, According to rabbinic legislation, purity regulations
regarding such liquids are in certain senses stricter than those regarding solid
foods. Even the smallest amount of liquid that has been rendered impure can in
turn render clothing, food and drink, or vessels impure. In contrast, solid food is
capable of rendering other substances impure only if it occupies the volume
equivalent of an egg.

There is yet a further stringency in regard to liquids: whereas solid foods
decrease in their levels of impurity as the impurity is passed from one object to
another, the impurity of liquids does not decrease regardless of how many times
the impurity is transferred from liquid to liquid.

It is likely that the Qumran sectarians based their initiation process on a set of
regulations similar to those we have just described for the carly Rabbis. The
Rabbis, too, were stricter regarding contact with liquid foods than with solids. To
understand the reasoning behind this system, we must remember that one who
eats or drinks impure food will, according to these regulations, become impure in
the same degree as the food one has consumed. Indeed, this attempt to extend
purity regulations into the everyday life of the sectarian was part of the larger
tendency in Second Temple Judaism to bring the sanctity of the Temple into the
home and family,

Based on those considerations it is now possible to understand the initiation
rites. One who is not a member js impure at the highest level of impurity pos-
sible. Only a dead body has greater impurity. During the first year, a candidate is
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What emerges from study of sectarian material is an understanding of the

e relationship between repentance, initiation into the sect, and ritual
Umf’f;’wmn_ To the sectarians, ritual purification was 1o more than a symptom of
u'n,'zunl purification. Indeed, the sect believed that n amount of lustration or
S:;: tion would render pure anyone who was still an unrepentant transgressor
;‘ule of the Community 3:4-6):

He will not be purified by atonement rituals,

nor will he become pure in waters of lustration,

He will not be sanctified in seas or rivers,

nor will he be purified in any waters of ablution,

Impure, impure he will remain as long as he despises the divine regulations,
50 as not to be disciplined by the counse] of His community.

To the sect, then, ritual purity and impurity were symbolic manifestations of the
moral and religious state of the individual.

Although the ritual purity rules followed by the sect might not have been
identical to those put forward in rabbinic sources, the aspects treated here were
common to both. These observations give us a clue to the observances of the
Pharisaic forebears of the Rabbis, allowing us to infer that the Pharisees did
observe many of the purity laws found in later sources. Once again the scrolls
have taught us about Pharisaic Judaism as well as about the Qumran sect—not
through the lens of polemic, but by demonstrating commonly held practices of
nitual purity.

COMPARISON TO THE ESSENES

Now that we have analyzed the initiation laws of the sect in two versions, we
tan compare two other bodies of evidence: the procedures for entry into the
Essene sect and those in use by the havurah.

Initiation into the Essene sect is described by Josephus. The Essenes required
that the candidate first study Essene teachings for a period of one year. During
that period, he received the Essene equipment—the hatchet, loincloth, and white
laiment, The hatchet was used as a digging tool to make holes for excrement; the
lincloth and raiment were the normal garb of the members of the Essene com-
munity. If a candidate proved acceptable during this period, he was allowed to
Proceed to the nex se g

Fora period of two years the recruit’s character was further tested, but he was

*0taught more angd permitted access to the “purer kind of holy water.” He was
stillnot Permitted to touch the common food or to attend community meetings.

¢r thig two-year period, he was again judged and, if found acceptable, was
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expected to undertake a series of oaths to obligate himself to the principles of the
group. Thereafter, he became a full mcmbcr. ) § )

Interpreting what is meant by admission to the h9ly water” is difficul, Most

scholars interpret it to refer to admission to the ritual baths, assuming thy,
before attaining a certain level of membership, candidates were not permitted y,
use the Essene sect’s purification facilities. It is also possible to understand “holy
water” as referring to the liquid food of the sect, in which case we would haye to
assume some confusion on the part of Josephus. In all likelihood, the Essenes
would first have admitted members to the solid food and later to the liquig
because solid food is less susceptible to impurity.

Although this process of the Essenes is somewhat similar to that described by
the Qumran texts, there are important distinctions. In the Qumran materials, 5
novice takes an oath at the beginning of the process; in Josephus’s description, he
does so at the end. In the Qumran texts, he is admitted to common meals at an
earlier stage than Josephus's Essenes, who can eat with members only at the very
end of the process.

Of course, one of the central questions in Qumran studies concerns the rela-
tionship between the Essenes of Philo and Josephus and the sect. In order to show
that the Essenes and the Qumran sect were not one and the same, we would need
more evidence than that provided by a few minor differences in their admissions

procedures. Despite Josephus's claim that he himself went through the process of
Essene initiation, it may be that historical changes or the coexistence of different

groups under the general heading “Essene” might make the situation much more
complex.

THE HAVURAH

Early rabbinic sources mention a havurah—best translated as “fellowship’—
that was formed to enable members |haverim; singular, haver) to properly ob-
serve the laws of tithes and Levitical purity. Sources describe these haverim as
part of the community of Mishnaic sages. In the scholarly literaturé it has be-
come customary to describe this group as “the Pharisaic havurah,” although
there is no direct reference to the Pharisees within the texts: Indeed, the Rabbis
responding to the anonymous descriptions of the havurah in the sources all lived
in the early second century .., thus casting some doubt on the assumption that

the havurah dates to Second Temple times. Nonetheless, these regulations indi-
cate that groups such as this one existed in rabbinical circles in the early
centuries of the common era. It is possible, therefore, that such groups were
found among the Pharisees in the Hasmonaean and Herodian periods, but 00
definitive evidence can be cited. Therefore, to avoid drawing conclusions with-

out any evidence, we refer to them simply as the havurot described in rabbinic
sources. z
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From passages in the Mishnah, Tosefta, and the Palestinian and Babylonian
Talmuds, it is possible to reconstruct the pattern of admission into the havurah.
The p;ocedurc seems to have been as foll?ws: The novice took an initial oath or
declaration to accept the group’s'rules of r'}tual purity and to eat only food that he
knew for certain was properly tithed. This process conferred on the initiate the
status of a “reliable person.” :

After some undisclosed period, there was another initiatory oath or declara-
tion in order to become a haver. There followed a period of twelve months during
which the recruit observed some of the regulations and was taught. Finally, the
haver was examined, and if accepted, was permitted to share common, solid
food. After another twelve months (or one month according to another opinion),
the new haver could be admitted to membership as far as liquid foods were
concerned. The candidate was now a full member of the fellowship.

When we compare these regulations with those of the Qumran sect, we can
see many parallels, such as the required initial oath, the three-stage process,
instruction as part of the process, and the sequence of admission to the solid,
then liquid, food. But there are also some differences. For example, in the
havurah, the initial oath was already public; at Qumran, it was taken only before
the examiner. In the havurah, there were two oaths taken; at Qumran, only one.

Comparing the initiation rites of the Qumran sect with those of the havurah,
we are reminded of similar comparisons between the Qumran sect and the
Essenes as described by Josephus. Differences in the evidence provided by the
scrolls versus that in the rabbinic material regarding the havurah indicate that
despite their similarities, the two groups did not practice the same initiation
rites and were therefore not identical. Indeed, in the Judaism of this formative
period, numerous groups of this kind existed, and these documents provide but
three examples of how such groups inducted members. Yet despite many differ-
ences, all the Jewish groups of this period shared much more in common than is
usually assumed.

Some parallels to the Qumran initiation procedures have been cited from
evidence about the Hellenistic guilds. And though we do not doubt that such par-
allels existed, they provide only partial analogies to the sectarian system. Most
important, these Hellenistic initiation procedures did not include a system of
progression through increasing levels of purity. In contrast, the Qumran sect,
Essenes, havurah, and all other such Jewish groups did include such a system,
b.ecause all of their rituals were designed to help them fulfill Jewish law. The ini-
tiation process practiced by the Qumran sect and other Jewish groups is in no
w“yAmlogous to those used by Hellenistic guilds, although they do share some
detﬂl_ls in common. It is also interesting to note that no such initiation rites were
Tequired to enter the early Christian community. Only later did such rites

¢come prominent in Christian monastic orders.
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COMMUNAL USE OF PROPERTY

One of the most commonly held beliefs about the Qumran communjy
it practiced communism of property, that is, that all property was <ol
owned. Those subscribing to that view and to the notion that sect mem
celibate (a subject to be discussed in a later chapter) presume that the Sect pre.
figured the carly church that was to emerge in the second half of the firs, cent
ck. To test the theory, we examine the passages that deal with the issye of
property in the sectarian texts.

As in so many other matters, the text of the Zadokite Fragments
1ssues about property from a different viewpoint from that of Ry
Community. Whereas Rule of the Community presents regulations
only to the sectarian center, the Zadokite Fragments addresses t
communities located throughout the country.

The material in the Zadokite Fragments shows beyond a doubt thar the
society envisaged there was to be based on private property and Private enter.
prise. Indeed, not even a hint of any aspect of communal property can be found in
the work.

Numerous references in the Zadokite Fragments confirm the practice of
pnvate ownership in the sect. In one passage, there is explicit reference to the
system of voluntary offerings to the Temple (Zadokite Fragments 16:14-15), 2
practice that assumes the existence of private property. Another passage

(Zadalkue Fragments 16:16) actually mentions donation of a private field to the
Temple.
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A set of laws about doing business with non-Jews (discussed in detail in a later
chapter) is extremely significant to our discussion because it suggests the wide-
spread private ownership of property among sect members (Zadokite Fragments
12.8-11). This Passage forbids the sale of animals lest they be used for pagan
sacrifices. Likewise, untithed produce could not be sold to non-Jews lest it then
be resold to a Jew who was unaware it was untithed Jewish produce. Finally, the
sale of slaves that had begun the process of conversion to Judaism (the status the
Rabk;lxs called the “Canaanite slave”) was also prohibited.
Pal:stv:lncecz;nzi::cHstmcture depched here was the typical rural economy of
i Lo d.asr‘r;omea.n Pcnod. Grain crops and slaves were the private
i : individual. Similar economic activity in the Judaean Desert area

own from the legal documents found in the Bar Kokhba caves, The threshing

floor and wine
Press mentioned in thjs ¢ .

ext, however, need not necessarily have
belonged to the sectarian I g v 4

etr o s. In most areas of Palestine, private individuals brought
threshing f[l)oor:mc ;0 = Secemcd i communally owned installations such as
and wine and olive pres
ses. Tak references
in the Zadokite o p en altogether, these

nts attest to the pri i sect
members, private possession of produce by
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Clearly, members of this group participated in wider trade, even with non-

s, Otherwise, laws regulating these activities would have been unnecessary.
];s for trade with Jews who were not members of the sect, the text declares:

Let no man, from any of those who have entered the covenant, do business
with the men of the pit except hand to hand (i.e., for cash). And let no man do
anything in business unless he has made it known to the examiner and done
(it) with (his) counsel, lest they err. (Zapokrre Fracments 13 14-16 =D* 18 11 1-4)

Here we have several regulations. First, there is the requirement that any busi-
ness done with nonmembers of dtx: sect, that is, with other Jews, be conducted
only in the form of cash transactions. 'l'h_e .ofxly likely reason for that rule is to
avoid violating any of the Torgh’s prohibitions on charging interest to one’s
fellow Jew (Exodus 22:25, Leviticus 25:36-37, Deuteronomy 23:19-20). Appar-
endy, the sect regarded the regular gelhods for conducting business through
credit, then current in Palestine, as a violation of those laws. This impression is
slso supported by evidence from later rabbinic sources and from the complex
contracts found in the Bar Kokhba caves.

The second regulation requires that a member obtain the approval of the

examiner before entering into any business deal. This measure was intended as a
safeguard against error and against the violation of some commercial law of the
Torah or the sect’s laws. Again we see that this text presumes a free economy,

with buying and selling (albeit not on credit) with outsiders.
The group described in the Zadokite Fragments taxed the salaries of its
members regularly in order to fulfill its obligations of social service:

And this is the rule for the community to provide for all their requirements:
two days’ salary per month mi[nijmum. And they shall give (it) to the exam-
iner and the judges. From it they shall give for their tribulation and from it
they shall sustain the poor and needy, the old man who is bent over, the man
who is afflicted, the one who is taken captive by a foreign people, the young
woman who has no close relative, and the youth for whom no one cares.
(ZADOKITE FRAGMENTS 14:12-16 = D* 18 11 5-9)

The sectarians had to pay a tax of 8 percent of their personal income to be dis-
tributed to the needy by the examiner and the judges. We do not know whether
the poor and needy mentioned here were expected to be members of the sect. The
sect’s practice of charitable behavior clearly recalls the traditional Jewish law
lhl;srequixes every community to care for the needs of those less fortunate in its
midst,

Many specific details in the Sabbath code of the Qumran sect also assume that
members own property and private houses; these passages do not fit the setting
tha communal settlement. Indeed, as we have seen, the society envisaged in

: N° Zadokite Fragments is definitely based on private property and enterprise.
b &

where is there any mention of communal ownership or use.
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Yet if we consult Rule of the Community, we learn that there may have beey
different arrangements at the sectarian center at Qumran or elsewhere, For the
Qumran community, our basic information comes from the process of admissigy
into the sect. Since we have studied this process in detail earlier,
isolate and review certain details relevant to property.

If a recruit passed the second examination, before the assembly, he still ye
not permitted to mingle his property with that of the sect, just as he was stil] for.
bidden to touch the pure food. A year afterward, if he was again approved by the
same assembly, his property and labor (or income) were registered by the exam.
iner, who still could not spend any of the funds. After a second one-year period
and another examination (the third by the assembly), the recruit became a full
member, and his property was to be mingled.

Two observations can already be made. First, as the new member climbed the
ladder of ritual purity, property was increasingly mingled. Thus, there was some
connection between the two aspects. Further, the community required a record
of this property. In the intermediate period, the funds were held in escrow until it
was determined whether or not the sectarian was to attain full status, It is
already clear that at the Qumran center, for those who had progressed to full
membership, there was some kind of pooling of property.

The first regulation in the sectarian penal code refers to property:

Wwe need only

If there is found among them (the sectarians) a man who lies regarding prop-
erty, they shall separate him from the midst of the pure food of the commu-
nity for one year, and he shall be fined one-fourth of his food ration.
(RULE OF THE COMMUNITY 6:24 -25)
Apparently, the problem of individuals’ withholding property from communal
use was serious enough to require legislation. This same problem existed in the
;c;rly (sikirilsti’an church, which also required the surrender of goods to the group
cts 5:1-11).

We should pause to explain that the penal code is found in both Rule of the
Community and the Zadokite Fragments. The manuscripts of Rule of the Com-

munity give evidence of at least two recensions of this code. Whereas the
medieval manuscripts of the Z,

: adokite Fragments preserve only an abbreviated
code, there is a longer one in the Qumran fragments of this text. These various
versions demonstrate that such a code was in force during the entire history of

the sect, both in the sectarian center and in the so-called camps. The text evolved

as penalties were modified over time.
' This first provision of the penal code already reveals another aspect of g}hc
1s{sue. ’{he penal co@e contains a series of regulations that prescribe the docking
of one- ot.uth of a miscreant’s food ration for some specific period. In order for the
community to dock or reduce an i

P . . it
ndividual’s rations, it would have to perm

Sectarian Offenses and Punishments

OFFENSE

PUNISHMENT

Misuse of the divine name

i i t
ing against the sec »
I(‘:‘in(r‘n“;:‘laining against the teachings of the
sect

Rebelling against the teachings of the
community

speaking angrily against the priests
Intentionally insulting another
Knowingly lying about money
Gossiping against one's fellow

Replying stubbornly to a superior sect
member

Accidentally speaking angnly against
the priests

Speaking deceptively to one’s fellow

Bearing a grudge against one’s fellow

Walking about unclothed

Complaining about one's fellow
unjustifiably

Speaking obscenely

Dealing deceitfully with the property
of the community

Falling asleep during the assembly

Missing a vote

Spitting in the assembly

Exposing one's genitals

Laughing loudly and foolishly

Interrupting one’s fellow
Absence without reason from the
. issembly for three days in a session

“sticulating with one’s left hand during
conversation

Permanent expulsion

Expulsion

Separation from pure solid food for 1 year

Reduction of food ration by one-fourth for
2 years

Separation from pure drink for 2 years

Separation from pure food and reduction
of food ration by one-fourth for 1 year

Reduction of food ration by one-fourth
for 1 year

Reduction of food ration by one-fourth
for 6 months

Reduction of food ration by one-fourth
for 3 months

Restitution with penalty or reduction of
food ration by one-fourth for 60 days

Reduction of food ration by one-fourth
for 30 days

Reduction of food ration by one-fourth
for 10 days

109
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individuals o possess their own food. However, food alloca‘non 15 not the samg g
a full-blown concept of private ownership. But it does indicate that the Qumray
sect subscribed to a concept of individual possession, for without such a concepy,
allocating food and imposing fines would make no sense. )

This system of punishments was equivalent to a process of d.cmmion_ When
one transgressed, one was regarded as ntually impure and, thercfore, was forbig.
den access to the pure food. Such a ban placed one on the same level as a recrujy
who had not yet completed the process of initiation. In fact, reduction jn the
transgressor’s food ration was almost a reversal of the mingling of his Property,
which had marked his induction into the sect.

Some scholars have regarded these fines as evidence that the community
described 1n Rule of the Community practiced the same system of Private prop.
erty as the community depicted in the Zadokite Fragments Such, however, i
not the case. Rather, what Rule of the Community describes is a system designed
to make property available for common use. But even if the community could
use this property, individuals still possessed differing personal allocations, which

could be altered by the levying of penalties. In order for members to be fined,
their individual property had to be recorded. All this clearly bespeaks the fact
that private ownership in the Qumran community was retained.

Thus, upon entrance into the sect, members made their property available for
common use but did not fully surrender ownership, for that would violate the
principle of pnivate ownership enshrined in the Bible. This two-tiered economic
system explains why the same text describes both private ownership and com-
munality of property. Put simply, use was communal but ownership was private.

RELATIONS WITH OUTSIDERS

Among the oaths that bound sectarians upon entrance into the group, according
to Rule of the Community, is the following:
- - - that he will not enter into community with him (the outsider) regarding
his work or his money lest he cause him (the sectarian) to be guilty of trans-
gression, for thus it is written, “From every deceitful matter you shall keep
afar” (Exodus 23:7). . .. That he not eat of anything belonging to them, nor
drink, nor buy from them anything which is not for cash, as it is written,
"S!;y away from man who has living breath for in what manner is he consid-
ered?”

(Isaiah 2:22). For all those who are not counted in His covenant, one
must keep them away and al] that belongs to them.
{RULE OF THE CommuniTy § 14-18)

Although property was used In common by members of the sect, members
were to forswear similar commercial and wo

: rk relationships—partnerships, s0 t0
speak—with those outside the Broup. The above-cited text specifies the reason:
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oidance of deceitful dealings. A very similar ruling appears in the Zadokite
the av! ts (20:7-8). Presumably, doing business with those who did not adhere to
Fragmen' interpretations of Jewish law about business and commerce would lead
smma:\bcls to violate those laws, In the second part of this text, we are told
s;c: ::)cthln& may be taken from outsiders unless it is paid for. One must separate
(fr:m outsiders completely. ) )

The abstention from food and drink was legislated most likely because the

followed different laws of ritual purity and impurity from those of other
sect And the prohibition of all noncash transactions with nonmembers can only
‘;cw;\"“m ed, as already noted, as a spccjal safeguard against potential violation
of sectarian law that was likely to occur if members followed the credit and loan
practices then current in Palesune..

These texts give us important insights into the economic structure of the
society to which Rule of the Conlnmumty applied: Such insights make clear that
members could enter into a variety of transactions or partnerships with out-
siders. How then can we reconcile the apparent contradiction between these
laws and the mingling of property described in the initiation process? We can
conclude only that the mingling referred to communal use, not ownership, of
property. Members of the sect thus continued to own their own property and
could exercise over it the normal jurisdiction and powers of an owner.

That members of the sect were forbidden to enter into transactions with
outsiders that would involve the mingling of property is reiterated in another
passage:

As to the property of the men of holiness who live (literally, “walk”) in per-
fection, let them not mingle their property with the property of the men of
deceit who have not purified their way to separate from iniquity and to walk
in the perfect path. (RuLe or THE CommuniTy 9:8-9)

“Men of deceit” refers here to Jews who were not members of the group.

Thus, the Zadokite Fragments presumed complete private use and private
ownership of property, whereas Rule of the Community described a society built
on the principle of communal use but private ownership of property. This expla-
nation fits in well with the comparison of the two documents and their social
settings previously proposed. Just as the Zadokite Fragments allowed initiates to
progress through only the second stage of purity, so too it made no provision for
the conversion of members’ property to communal use. It is thus clear that
members of the scattered sectarian contingents in the towns of Palestine never

beca

me full members of the sect.
Onthe other hand, Rule
ton process leading to the
ng full membership,

of the Community sets out the more elaborate initia-
highest level of membership in the sect. After attain-
the property of the new member was mingled and was thus
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made available for use by any sect member who had attained full membcrshlp

However, members retained ownership of their property and could use j,
for business purposes. Of course, the sectarian was expected to conduct his
business affairs while mindful of the various restrictions embedded in StCtarian
legislation.

Sectarian life was formulated into a complex system of initiation Procedures,
similar to parallel processes followed by the Essenes and the havurah. Those
procedures were intertwined closely with the attainment of higher states of ritua]
punty. Behind the procedures lay the notion that ritual purity was a symbo] of
the inner spiritual purity of the sectarian and of his closeness to God. As he
progressed up the ladder of nitual punty, he progressed spiritually. In the main
sectanian center, it was possible to progress to the highest level of full member.
ship, although in sectarian communities located elsewhere, 1t was possible to
attain only the first two stages. For this reason, the mingling of property for
communal use was practiced at Qumran, but not in the other camps. Even
within the main center, aspects of the biblical notion of private ownership
persisted, as can be seen in the commercial laws of the sect.

The Qumran group had come into being under the leadership of Zadokite
priests. It soon developed thereafter under the leadership of the Teacher of Righ-
teousness and a variety of other leaders and officials. We now turn to those leaders
and their role in the history of Jewish communal and religious leadership.

Leadership

The Qumran sectarian texts mention a number of leadership positions. The
forms of leadership did not necessarily exist at the same time, so it is possible
that the use of various terms indicates different historical periods in the life of
the sect. The study of the nature of leadership elites in religious groups in gen-
eral, and in Jewish ones in particular, is crucial to an understanding of the nature
of such groups and their teachings. We therefore have much to learn about the
Qumran community by examining its primary forms of leadership as described
in sectarian documents and the role of each form in the life of the sect. As we
learn about these leaders and offices, we should remember that the sect shared
the general tendency of Second Temple Judaism to move from priestly to lay

leadership—a transfer of authority best exemplified by the evolution of the Phar-
isaic sages into the talmudic Rabbis.

ZADOKITE PRIESTS

Atthe very founding of the sect, Zadokite priests played a leading role. Yet even
though we have considerable documentary evidence about their prominence in
the sect, the role of the Zadokite priests may have been largely ceremonial or
even anachronistic. As founders of the sect, the Zadokite priests probably passed
from actual to ceremonial leadership as the sect attracted lay Israelite followers
with the passing of time. Nonetheless, the Zadokites were certainly the initial

leaders until the Teacher of Righteousness assumed control. If we accept the

ol

aim of the Zadokite Fragments that the period before the Teacher of Righ-
teousness lasted on]

the history of the s

- Zadokite priests co|
| Itis not clear for h
These priests

Yy twenty years (Zadokite Fragments 1:9-11), then this part of
ect lasted no more than a generation or so. Apparently, the

ntinued to play a leadership role for sometime after, although
ow long or how extensively.

were clearly at the heart of the sect's early ideology. The
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Zadokite Fragments describes in mctaphoric terms t'he c;tab!nshmem of the segt
as the remnant, that is, the only lsrae.lncs who trt{ly maintained the com ‘
ments when everyone else in the Jewish CORRTIRALY had gone astra,\f ‘Zadokize
Fragments 3:12-20). Then it quotes the promise of God through Ezekiel:

This is in accord with what God promised them through Ezckie] the Propher
saying “The priests and the Levites and the Sons of Zadok whe Maintajpeq -
the service of My Temple, when all Isracl went astray from Me, they shall
offer Me the fat and blood” (adapted from Ezekiel 44:‘151 “The Priests”:
these are the penitents of Israel who leave the land of Judaea and those wh
join them. “And the Sons of Zadok”: they are the chosen ones of Israe], the
renowned men, those who arise in the End of Days.

(ZADOKITE FRAGMENTS 3.2044)

This text is an interpretation of a passage in Ezekiel chosen for its reference ¢,
the Zadokite priests. In this interpretation, the phrase “the priests . . the
Levites . . . the Sons of Zadok” has been broken apart in order to describe three
separate groups. First are the priests (who are certainly Zadokites), identifieq as
the repentant ones who have abandoned the land of Judaea, probably referring
here to Jerusalem. Ezekiel’s “Levites,” originally an adjective modifying
“priests,” here is understood to refer to those who have joined the priests. Fj.
nally, the Sons of Zadok are identified as the chosen of God, those who will in.
herit the End of Days.

That these obviously anachronistic ideas are raised at all in biblical commen-

the prophets of the Hebrew Bible as referring to events in their own time. They
searched for—and found, albeit sometimes in a very veiled manner—allusions to
events and personages relevant to their current circumstances.

From this complex pesher interpretation {of which more examples are dis-
cussed in a later chapter), this author deduces that the sect was initially formed
by Zadokites, who were then joined by others. In other words, the initial leaders
were the Zadokite priests who left Jerusalem.

Rule of the Community also testifies to the primacy of this priestly group:

This is the rule for the men of the community who volunteer to turn aside
from all evil and to hold fast to al] which He has commanded according to
His will: to separate from the congregation of the men of iniquity to be a
community as regards Torah and property. And they shall answer according
to the Sons of Zadok, the Priests, who observe the covenant, and according to
the majority of the men of the community who hold fast to the covenant. Ac-
cording to them shall 80 forth the decision regarding every matter of Torah,
Property or judgment. (Rusg o 73, Community 5:1-3)

Leapersuip & I1§

follows a series of obligations for the sectarian. The text next goes on to de-
Then he oath of admission to be taken by new members, a topic treated earlier.

scribe t hall look at only one portion of this text,

For the moment, we:s
He shall take upon himself with a binding oath to return to the Torah of
Moses, according to everything which He commanded, with all his heart and
all his soul, according to everything which is revealed of it (i.e., the Torah) to
the Sons of Zadok, the priests, who maintain the covenant and seek (or
study) His will, and according to the majority of the men of their cove-
nant who volunteer together for His truth, and to conduct themselves accord-
ing to His will. (RuLE oF THE Community 5.8-10)

the Sons of Zadok appear as leaders of the sect, but not as the sole seat of

i Rather, they are in association with the majority of the men of the com-

wgr. who together are expected (as we know from other texts) to make all de-
n.“?mty;egarding financial matters or Torah for the members of the sect.
ms»;?}::s rominence of this group, based as it was on the Zadokite-Sadducean role
in the fiunding years of the sect, took its cue as well from biblical tradition re-
garding this priestly clan. Zadok was one of Solomon’s two high priests. The
Bible gives precedence to him, because his priestly colleague Abiathar was even-
tually banished (I Kings 2:26-27). It was therefore natural for a sect so closely
linked to and inspired by biblical tradition to place the Zadokite priests in a posi-
tion of leadership and authority. The sect found further validation for the legiti-
macy of the Zadokites in the vision of the future Temple and the sacrificial ser-
vice described near the end of Ezekiel, which sets out an entire code of priestly
service, limiting the priesthood to Sons of Zadok (Ezekiel 44:9-31).

The introduction to Rule of the Congregation, a messianic text from cave 1
[not to be confused with Rule of the Community), indicates that in the End of
Days, the Zadokite priests would retain at least their ceremonial role:

And this is the rule for all the congregation of Israel in the End of Days: when
they assem|[ble as a community to lijve according to the regulation of the Sons
of Zadok, the priests, and the men of their covenant who have [turned away
from living in the way of the people] . . . (RuLs oF THE ConGrEGATION 1 1-3)

The Assembly of the End of Days will be conducted under the direction of the
Zadokite priests and their followers. Though it is possible that this role for the
Sons of Zadok is only titular and ceremonial in this text, it is a role that ac-
knowledges their initial function as founders and leaders of the sect. And though
other officials would clearly join the Sons of Zadok in leading the community of
the End of Days (Rule of the Congregation 1:23-25), the Zadokite priests would

~ conduct the meetings of the Assembly (Rule of the Congregation 2:1-3).

Rule of Benedictions, which I believe was part of the ritual of mustering the
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sectarians in the End of Days, contains a blessing to be recited in honoy of th
Zadokite priests:
... whom God chose to strengthen His covenant [eternally and eX|amine
all of His laws in the midst of His people and to instruct them as He com.
manded, and who established [His covenant of truth, and In righteousneg
commanded all of His laws and lived a[s] He had chosen,
(RULE OF BENEDICTIONS 3:22-25)

In this passage, the Zadokite priests fulfill their role as instructors of the |y and
of its correct, that is, sectarian, interpretation. The sect believed thay the
Zadokites had been chosen from among God'’s people to fill this role. The Passage
also confirms beyond a doubt that the term “Sons of Zadok” did not refer to p
sect in general, but rather to a segment of the group entrusted with teaching anq
interpreting the law to others. It also shows that the sectarians expected thyy
leadership role to continue in the End of Days.

The expectation that the Zadokite priests would play a messianic role seems to
challenge the assumption that their leadership eventually became simply sym.
bolic or anachronistic, In fact, the entire text of Rule of the Congregation is a re-
hearsal in the present for what was to occur at the End of Days, That is, the sect

role in the conduct of the sect’s affairs,

Such a leadership structure would fit wel] with the sect’s self-image as a re-
placement Temple. Because the Zadokites considered the current conduct of the
sacrificial system in Jerusalem illegitimate, it makes sense that they would in-
clude priests among their core leadership group, replacing their former role in
sacrificial worship with that of leaders of the sect. Indeed, the sect saw its entire
religious life and communal existence as 5 substitute for the Temple worship in
which they no longer participated,

Other priestly leaders may have also Played a significant role in the life of the

sect. A number of Passages refer to Aaronide priests. For example, Rule of the
Communizy specifies:

Only the sons of Aaron shall haye control over law and property, and accord-

Ing to them shal] the decision go forth for every norm of the men of the com-
munity. (Rute of e Communiry 9 7)

In that text, and ip others of jts type, it is most likely the Zadokite priests who are

intende i
ntended, fo‘r In other passages thy¢ have been quoted here, sectarians appear t0
have dclcglumlzed all others,

Y'cltl e cannot be certain that other priests did not have a role in the sect, €s-
pecially in light of numerous bjb]jca] traditions to that effect. After all
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ronomy 17:8-13 enjoins that in difficult cases requiring further investiga-
o litigants are to go up to the chosen city to be judged by “the Levitical
(iqn, e d the judge.” Deuteronomy 21:5, perhaps reflecting an idealized com-
st £ uires that all lawsuits be decided by priests. The priest was also ex-
o l'cth a teacher of Torah, as is clear from Deuteronomy 33:10, and to ren-
fouet 'm'ons in matters of impurity and diseases. Indeed, we cannot be sure if all
dfﬂ,:cc;lrsi]cstly officials of the sect were Zadokite. Certain legal passages mention
gnly the Sons of Aaron.

TEACHER OF RIGHTEOUSNESS

No Qumran figure has been more frequently discussed than the Teacher of Righ-
teousness. Although his sobriquet also may be translated as thc “correct teacher,”
the current translation has become almost a technical term in the ﬁcld‘ of Qum-
ran studies and cannot be easily replaced. The “teacher” has been credlted with
somuch that he is often falsely identified as the author of texts to yhxch he has
no explicit relationship. Assuming that only direct references to this figure can
be taken to concern him, I will attempt to reconstruct all that legitimately can be
said about him. It is also possible that the term may have designated not only one
but a series of figures who occupied the role of sectarian leader over a period
of time.

The Zadokite Fragments makes a few references to the Teacher of Righteous-
ness. We have already seen in our study of the origins of the sect that according
to this text (Zadokite Fragments 1:1 1), the teacher was believed to have been
sent by God to lead the sect after its separation from the Jerusalem religious
establishment,

An extended passage in the Zadokite Fragments refers to the role of the
teacher as legislator. In referring to the fate of members who have held fast to the
teachings of the sect, the text states:

All those who have held fast to these regulations, to [glo out and to come in
according to the Torah, shall listen to the voice of the teacher (or and who
have listened to the voice of the teacher) . . . (Zapoxire FRAGMENTS 20:27-28)

Only a bit farther down the same page, this teacher is explicitly identified as the
Teacher of Righteousness. The text refers to:

<+ those who have been instructed in the original regulations by which the
men of the community were judged, and who have listened to the voice of
the Teacher of Righteousness . . . (ZADOKITE FRAGMENTS 20:31-32)

Se'comexz of this Passage indicates that it is speaking about the age of trib-
dton, what the Rabbis would later call “birthpangs of the messiah.” The sect
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hoped to emerge from the age of tribulation into the future age of Messigy
o

perfection.

From these two passages we learn that the teacher is expected to shoy y;
followers how to put the Torah into practice and that it is his wise instrucﬁos
that all must obey. The sect believed that Jewish law consisted of twq Comp]:
mentary parts: the revealed, written Torah (nigleh) and the hidden o SeCre(.
(nistar), known only to the sect. It was this second body of law with which g,
teacher had endowed them. Therefore, his teachings had the same validity a
the Torah itself.

At least part of the Zadokite Fragments was authored after the teachers death
as is clear when the text speaks of the period: !

From the day when the teacher of the community was gathered jn (passed
away) until the arising of a messiah from Aaron and Israel.
(ZADOKITE FRAGMENTS 19:35-20:1)

In this text, although the teacher has died, the sect still looks forward to the
speedy coming of the messiah. Thus, contrary to the claims of many scholars, the
teacher himself was not regarded as a messianic figure, even though he had arisen
on the eve of the End of Days (Zadokite Fragments 6:11).

Though it is difficult to be specific on this matter, it seems that the sect suf-
fered a crisis with the death of its first primary leader. It had expected that the
messianic era was soon to dawn and that no successor to the Teacher of Righ-
teousness would be needed. Nonetheless, the sect weathered this crisis and was
able to replace its leader with various officers, who later managed its affairs.

The Pesher Habakkuk, the sectarian commentary on the biblical Book of
Habakkuk, contains much information about the teacher and his career and
tribulations. The teacher was opposed by the Man of Lies (Pesher Habakkuk 2:2).
In interpreting the words of Habakkuk 1:5, following the textual reading “See O
treacherous ones . . .” [see verse 13), the scroll writes:

[The interpretation of the matter concerns| the treacherous ones together
with the Man of Lies, For they did not [listen to the words of] the Teacher of
Righteousness from the mouth of God. (Peskzr Hasaxxux 2:1-3)

Here the teacher is depicted as a sectarian leader and messenger of God opposed
by those who reject his teachings. Later we will see that these opponents are
probably the Pharisees, the predecessors of the talmudic Rabbis.

This same theme Appears in Habakkuk 2:2, which discusses the writing of 2
vision on tablets “in order that the reader would be able to read it [literally,
“run”| quickly.” Pesher Habakkuk says:

. ) ;
Its interpretation concerns the Teacher of Righteousness, to whom God mad

known all the mysteries of the words of His servants the prophets.
(PESHER HaBAKKUK 7:3-5)

r

 —
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According to this passage, God grant.cd the teacher the ability to understand the
(rue meaning, that is, the sectarian interpretation of the words of the canonical
prophets. The teacher therefore COl:lId undcrst;’md the historical processes unfold-
ing at that time as well as the true Interpretations of Jewish legal matters and the
Torah about which so much fnct.wn existed between the sect and jts opponents.

The sect always believed that it V\(OUld be rewarded for its steadfast adherence
10 the teacher’s authority. Interpreting Habakkuk 2:4 (“But the righteous man
shall live by his faith”), the text states:

Its interpretation concerns all those who observe (ljt. “do”) the Torah in the
House of Judah (the sect], whom God wil] save from the place of punishment
because of their toil and their faith in the Teacher of Righteousness,

(PESHER HABAKKUK 8:1-3)

Later on, the teacher is mentioned in an interpretation of Habakkuk 1:13
[“Why do you look on, treacherous one, [and] keep silent when an evil man swal-
lows up one more righteous than he?”):

Its interpretation concerns the House of Absalom and the men of their coun-
cil who were silent during the reproof of the Teacher of Righteousness and
who did not help him (the teacher) against the Men of Lies. (Peskzr Hapaxxux

5:9-12)

This text depicts an experience of the teacher when he was verbally abused by
the Man of Lies. A certain group, called here the “House of Absalom,” stood
by and did not come to the teacher’s assistance. Apparently, the group’s name de-
rives from the biblical story of Absalom’s rebellion against his father, David
(Il Samuel 15-18). We learn here of the teacher’s dispute with the leader of an
opposing group.

The teacher was also plagued by a Wicked Priest, certainly a designation for
one of the early Hasmonaean rulers. On Habakkuk 2:8 (“For crimes against men
and wrongs against lands, against cities and all their inhabitants”), Pesher Habak-
kuk relates:

Its interpretation concerns the [Wi]cked Priest, whom, because of (his) trans-
gression against the Teacher of Righteousness and the men of his council,
God handed over into the hand]s] of his enemies to afflict him . . .

(PESHER HABAKKUK 9:9-10)

The sect saw the suffering of the Wicked Priest as a direct result of his persecu-
tion of the teacher,

In the interpretation of Habakkuk 2:15 (“Ah, you who make others drink to
Ihtoxication as yoy pour out your wrath, in order to gaze upon their nakedness”),
We find a more specific explanation of the nature of the Wicked Priest’s trans-
Bession. Our text reads the final phrase as if it said, “in order to gaze upon her

i iPpointed times”;




120 ¥ Twr Communrty AT QumraN

Its interpretation concerns the Wicked Priest, who pursued the Teacher
Righteousness to swallow him up with his wrathfu] ANgET 0 the plyce ofOf
his exile. And at the time of the day of rest of the Day of Atonemen, he
(the Wicked Priest] appeared before them, to swallow them up ang to, =
them stumble on the day of the fast of their abstention from work. ]
(PesHER HARAKKUK 114-8)

The teacher led the people in a “place of exile,” that is, when they were alreg
at their sectanan center. Although it cannot be proven that this js 4 reference
Qumran, it is the most probable location for these events. The Wicked Priest pur.
sued and attacked the sect “with his wrathful anger” as they were ce]ebrazmgtht
most holy Day of Atonement—one of the appointed times—and dismpted their
fast and prayers.

The seriousness of the attack against the teacher and his followers s Magni.
fied by its occurrence on the Day of Atonement. But it is Important to point oyt
that it was this sect’s Day of Atonement, not that of the rest of the Jewish people,

a point to be taken up further in a later chapter.
One final characteristic of the teacher may be gleaned from Pesher Psalms. In

interpreting Psalms 37-23 [“The steps of a man are prepared by the Lord”), the
text states: ¢

Its interpretation refers to the priest, the Teacher of [Righteousness, whom)
God [prjomised would arise, fo[r] He (God) prepared (ie., predestined) him (the
teacher) to build for Him 4 congregation . . . (Peswr Psars 4 1 111 15-16)

priestly leadership, one priest would emerge to take control of the sect and give it
shape and form, We could then easily comprehend the competition between him
and the Wicked Priest. It js curious, however, that only this text identifies the

teacher as 2 priest. J
giv?fxsca:crs;:’::: :hfc Precgdlng discussion that the Qumran documents do not
B = i ur: l(:l’m:non about thc'tcachcr‘ Nevertheless, some scholars
far beyond what is wa ¢ the author of various texts and have increased his role
for example, as authona?:d by the documents we have studied. They see him,
Some of thelcarly Qunr](,) ule of the Congregation and Thanksgiving Hymns.
similar view has recen r]‘mbSChoh‘rs Were inclined to see in him a proto-Jesus. A
scrolls refer direct]y ¢ [hy o CSpqus::d by some who wish to claim th.at e
maintained s ; Y to the early Chrisgjan movement. This view, as I previously
€d, is impossib]e 1o accept on chronological grounds. In fact, the sources
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sllow us to say little more than that 'the teacher led the sect in its formative pe-
riod after the initial schism a.nd pcntnod of uncertainty, that he was probably a

riest, that he had confrontatlons Wth the Man of Lies, and that he was perse-
cuted by the Wickefi Priest. But most important, the sect believed that his leader.
ship derived from h1‘s God-given abl'llty to interpret the words of the prophets and
to formulate the beliefs and hglakhlc norms of the sect,

Although the Teacher of Righteousness died at some point during the life of
the sect, the sect continued to adhere to its principles, expecting the End of Days
and the coming of the messiah. The teachings of the sect’s preeminent leader
were still considered authoritative and determined the sect’s pattern of behavior

long after his death.

MEVAQQER

Most likely the various i i i ist at the same
time, but rather represent different stages j izati i

sectadi ity. The role of the Teacher of Righteousness may have been
inherited after his death by the mevaqqer (examiner), to whom we now turn our
attention.

This important figure in the sectarian leadership appears in both the Zadokite
Fragments and Rule of the Community. The term mevaqqer has been variously
defined as “examiner,” “overseer,” or, in some anachronistic and confessional
presentations, “bishop.” Instead of seeking a literal translation of mevaqqer, we
shall examine his function, hoping in this way to understand his role in the
sect’s life.

Almost all of the references to this official occur in the Zadokite Fragments.
However, reference to this office in Rule of the Community as well suggests that
it functioned in sectarian communities both at Qumran and elsewhere in the
Land of Israel.

The examiner was considered sufficiently important to merit an entire ha-
lakhic section in the Zadokite Fragments:

This is the rule regarding the examiner of the camp: He shall instruct the
community in the deeds of God and teach them His wondrous mighty acts.
And he shall relate before them the events of eternity in its details. And he
shall have mercy upon them, like a father to his sons, and heal their diseases.
Like a shepherd to his flock, he shall loose all the fetters of their bonds, so
that there shall not be lanyone) oppressed or downtrodden in his congrega-
tion. And anyone who joins his congregation, he shall examine him as regards
his deeds, his wisdom, and his strength, his might, and his property. And he
(the examiner) shal] inscribe him in his place, according to his inheritance in
the lot of truth, No one from the people of the camp shall decide to bring any
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person into the congregation without the permission of the eXaminer whoj
(in charge of] the camp. . . . And let no one do anything in regard to buyi
selling unless he has made (it) known to the examiner who is (in charge
the camp, and does so with (his| counsel, lest they ¢|rr. And thus| for a[nyjone
who malrrlies a wo[man], i[t] (must be) [with)] (his) counsel. And thyg (also) for
one who divorces (his wife). And he (the examiner| shall [instrycy their sopg
and their daughters with a spirit of] of humility and with lovm‘gkmdncs& He
may not harbor a [grudge| against them. [He should forgive) their sins,
(ZADOKITE FRAGMENTS 13:7-19)

This long passage certainly places the examiner atcenter stage in sectariap life, In
fact, it seems as if he must have been the inheritor of the duties, and perhaps the
powers, of the Teacher of Righteousness, although such a claim cannot be
proven.

What precisely were the examiner's responsibilities?

First and foremost, the examiner was a teacher and a guide to his followexs, re-
sponsible for their spiritual and physical welfare. He tested new members and
had to approve their entrance into the community. He supervised all members’
business transactions, probably deriving the prerogative from the rights of com.
munal use exercised by the sect over individuals’ property. He was responsible
for approving marriages and divorces (evidence that the sect was not celibate, a
matter to which we will return later], and he was required to treat his people
with love and kindness.

Apparently, a number of individuals fulfilled this office for smaller groups of

sectarians and one was in charge of the entire sect. His age and qualifications are
carefully specified:

The examiner who is in charge of all the camps shall be from thirty years old
[and] up to fifty years old. (He must be) experienced in every secret (known) to
men and in every language. . .. According to him shall the men of the congre-
gation enter, each in his tum. And regarding every matter which any man
should have to say, he should speak to the examiner regarding any dispute or
judgment. (Zapogsrz FRAGMENTS 14:8-12)

mlnxn,g the order of speaking in the sectarian assembly, where senior members
were given first OPportunity to speak. (This same practice was followed in the

Sanhedrin, according to rabbinic sources, except in capital matters, when junior
Judges voted first.|

As we have already
accepting new membe
system as well. It app.

: ) ) of
seen, the examiner was heavily involved in the P“’C"]ss
% and he had an important function in the sectarian f‘;igc r
ears from our study that the examiner occupied an 0!
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that was to a great extent designed to serve as a substitute for the Teacher of

ichteousness after the teacher’s death. However, because other officials also
ergmd on some of the teacher’s tasks, the examiner alone did not wield exclu-
ca

sive power.

PaQiD

Rule of the Community places an official known as the paqgid (appointed one) at
the head of the community. It was the job of the pagid to administer the initial
test for those wishing to join the sect:

And whoever volunteers from Israel to join the council of the community,
the one who is appointed (as pagid) at the head of the community shall
investigate him as regards his understanding and his deeds . . .

(RULE OF THE COMMUNITY 6:14)

A passage in the Zadokite Fragments, which can now be correctly and definitely
restored with the aid of the fragments from cave 4, mentions the same official,
there called the “priest who musters at the head of the community”:

And the priest who shall muster at the head of the community shall be from
thirty to sixty years old, learned in the Book of Hagu/i and in all the regula-
tions of the Torah to pronounce them according to their regulation.
(ZADOKITE FRAGMENTS 14:6-8 = D" 11 11 10-13)

The Book of Hagu is probably the Torah, and the regulations are the sectarian
laws that emerged from the sect’s Interpretation of the Torah. This priest, what-
ever his functions—and we are not really certain what they were—had to be from
thirty to sixty years old. Because the upper age limit differs from that of the ex-
aminer, it is not possible to suggest that they are the same official. It is also diffi-
alt to speculate further on the role of this priest, for our information is too
scanty.

* Maskir

Itis difficult to define precisely the role of another leadership type, the maskil.
The word jtself derives from a verb, meaning, “to enlighten,” and it might be
translated literally as “enlightener,” that is, “instructor.” No doubt the use of the
term was influenced by Daniel 12—a chapter known to have been influential in
Qumrap Sectarian texts—in which the term appears twice (verses 3 and 10). For
'¢asons of convenience, and because of the dual usage of this term at Qumran to
€note both the enlightened nature of the maskil and his role in enlightening
Others, we haye chosen to leave the term untranslated.
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A very general description of the role of this leader states:

It is for the maskil to explain and to teach all the Sons of Light the .
all men: all the types of their spints, (hcu SIgns, according to their o
their generations, and the visitation of their plagues, as well as thej,
of peace. (Ruts or e CommuniTy 3:13-15)

Ctiony
Periogy

According to sectarian teachings, humankind has been predestined o be diviggy
into the Sons of Light, the sectarians, and the Sons of Darkness, the rest of
Jewish people and the other peoples of the world. The job of the maskj] was 1y
teach the sectarians the nature of the spirits of light and darkness, as yye] as the
way these two spints manifest themselves in human history. He was t0 explyjy
how interaction between these two spirits could lead both to misfortune the
world and to peace as well. Presumably, the maskil was responsible for conveyj
the ideology and theology of the Qumran community to other members of the
group.
Another passage emphasizes the maskil as possessor of legal knowledge:

These are the statutes for the maski] according to which he should condyc
himself with every living being, according to the measure of each and every
penod, and according to the value of each and every person, to do the wil] of

The maskil was expected to be a master of the sectarian legal tradition as it gp.
plied to the various periods of time. He was supposed to apply it properly in his
dealings with others according to their status and level within the sect. Each
member of the group had a particular status, determined by the order in which
the sectarians were mustered.

This “legal” wisdom is also stressed in a very similar passage in the Zadokite
Fragments, which serves as the conclusion to a list of laws:

These are the statutes for the maski] according to which he should conduct
himself with every living being, according to the regulation for each and every
time. And according to thys regulation shall the descendants of Israel conduct
themselves so that they not be cursed. (ZADOKITE FRAGMENTS 12:20-22)

Neither of these last two Passages speaks about the teaching or leadership role of
the maskil. Itis therefore Possible that, in time, a class of scholars became a class

the maskil is that this learned leader dig not have to be a Zadokite or even a

priest. He appears to haye been a lay member of the sect—knowledgeable about
1ts law, but not born into his status.

Another Passage from the s$ame text should be mentioned because it is NOW
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ible, with the help of the newly released Qumran manuscripts of the
s . .
Z iiokif’e Fragments, to reconstruct it fully. It, too, serves as the conclusion for a
a

ist of laws:
And these are the statutes for the mask;] according to which he should con-
duct himself [when God brings visitation (punishment) on the] earth, when
[the] matter takes [place] about which He (God) said, “There will come [upon
you days the likes of whi]ch have not come [since] the day when E[ph]raim
turned away from [Judah” {approximately Isaiah 7:17). And all those who
con|duct themselves according to these [statutes), the covenant of God is de-
pendable [for them to save them from al] snlares of the [plit, “for the floo]ls
violated (these statutes) and were punished . . . ” (Proverbs 27:12),
(ZADOKITE FRAGMENTS D* 11 11 1-4 = 13-22-14.2),

again we sce the maskil connected with knowledge about how to live cor-
Hcr;: according to the Torah. Those who knew these laws were to be saved from
i ‘,/,ming visitation, which would be the greatest catastrophe since the split of
:::: Tu'ngdom after Solomon’s death. But others—the “fools” who violated the
Torah—would suffer greatly. . . .

The maskil took the lead in reciting the blessings found in Rule of Benedic-
tions. I maintain that these were to be recited in the eschatological mustering
ceremony. The text begins with the blessing for those who fear the Lord (Rule of
Benedictions 1:1). Further on, the text presents a blessing for the Zadokite priests
(3:22-28) and the Prince of the Congregation (5:20-29).

The maskil, an expert in the law, was expected to share this knowledge with
his fellow sectarians and to set an example by his own way of life. Yet nowhere

\do we find specific administrative functions assigned to this person or class.

SECTARIAN OFFICIALS AND JEWISH LEADERSHIP

The various types of sectarian leaders and the roles they played tell us much
about the basic transitions Judaism was undergoing at that time, lw
sect was led by Zadokite priests who started the breakaway group in protest over
the Hasmonaean takeover of the high priesthood sometime after 52 b.C.E. But
their leadership seems to have been augmented soon after by the Teacher of
Righteousness as well as an examiner and by a priestly official known as the

paqid. These other ofﬁcml;;lavcd an_administrative role in the sect, which
allowed legislative and judicial f\lnctim‘th
Community, calleg “_thnLis&Jh‘l—S% [ their
“Lovenant.” The |ast group consisted of the Levites and Israclites who made up
the majority of the sect. Thus, just as the council of elders in Jerusalem, which

served as the Hasmonacan council of state, included both priestly and lay ele-
ments, so lay leaders at Qumran shared authority with the sectarian priests,
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In addition to giving us insight into the ways that lay officials 4

, i ) nd O[hcxh
raclites entered into decision-making roles, t <l closel resembleg the
Pharisaic sages whao eve. 2 ¢ teacher i The IHasI:,y

”I:m. like the early Pharisaic lay sages, were experts in the law ang itsmr\
‘wmmlvcd themselves in its dxsscminau‘onm
I'fluence on communal and legal decision-making in Jewish Tife W lalr:::
making inroads in Second Temple times, not only among the Phariseeg b)
among other groups as well, even among so priestly a group as the Qumpgy Sect(
When the Temple was destroyed in 70 C.E., the Jews of Palestine foung them
selves facing a vacuum of communal authority. As with so man ot ; .
ments of that period, the nonpriestly rabbinic leadership that rosey to }f;;lr t‘:}:‘;cj:z Women in the Scr OHS
uum already had its antecedents not only among the Pharisecs, but also among
the wider Jewish community in the Land of Israel.

The texts we have discussed so far might leave the false impression thyy Since the earliest years of Qumran research, most scholars have assumed that
women had nothing to do with the life of the sect and were ignored in the docy. the Dead Sea sect was mgde up only ?f men who lived a celibate life, forswearing
ments collected at Qumran. Nothing could be further from the truth, as we yijl marriage and sexual relations. That view has been conditioned by certain ancient
see in the next chapter. accounts of the Essenes, who were assumed to be identical to the Dead Sea sect.

Furthermore, certain approaches to studying early Christianity led some scholars
to import the monastic model and impose it upon the Qumran discoveries.

This issue needs to be discussed anew for a variety of reasons. First, even par-
tial excavation of the cemeteries at Qumran has yielded the graves of some
women and children. Second, though the conditioned view of the Qumran com-
munity might have been consonant with the information contained in Rule of
the Community, it is flatly countermanded by numerous texts, including the
Zadokite Fragments and Rule of the Congregation. Finally, if we take a new look
at the account of Josephus, we find ourselves questioning the nature of even Es-
sene celibacy.

CELIBACY OF THE ESSENES

Assumptions that the Dead Sea sect was celibate and that women were not ac-
cepted into its ranks represent to a great extent the legacy of classical writers’ de-
scriptions of the Essenes. Based on that received tradition, most scholars in our
own time have concluded that the Dead Sea sect is therefore identical with the
Essenes. For that reason, it is useful to review ancient accounts describing Essene
celibacy so that our investigation has a context.

We begin with the accounts that unquestioningly portray Essenes as celibate.
Pliny the Elder (23-79 c.E.), who wrote soon after Destruction of the Temple and
defeat of the Jews at the hands of the Romans, describes Essenes in his description
of the Dead Seq region. There he says of the “tribe of the Essenes” that “it has no
Women and has renounced all sexual desire” (Natural History 5, 73). A number of
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In addition to giving us insight into the ways that lay officials and other Is-
raelites entered into decision-making roles, the maskil closely resembles the lay
Pharisaic sages who eventually became the teachers of the Mishnah. The maski-
lim, like the early Pharisaic lay sages, were experts in the law and its interpreta-
tion and, in some cases, involved themselves in its dissemination. Clearly, lay in-
fluence on communal and legal decision-making in Jewish life was already
making inroads in Second Temple times, not only among the Pharisees but
among other groups as well, even among so priestly a group as the Qumran sect.

When the Temple was destroyed in 70 C.k., the Jews of Palestine found them-
selves facing a vacuum of communal authority. As with so many other develop-
ments of that period, the nonpriestly rabbinic leadership that rose to fill that vac-
uum already had its antecedents not only among the Pharisees, but also among
the wider Jewish community in the Land of Israel.

The texts we have discussed so far might leave the false impression that
women had nothing to do with the life of the sect and were ignored in the docu-
ments collected at Qumran. Nothing could be further from the truth, as we will
see in the next chapter.
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Women in the Scrolls

Since the earliest years of Qumran research, most scholars have assumed that
the Dead Sea sect was made up only of men who lived a celibate life, forswearing
marriage and sexual relations. That view has been conditioned by certain ancient
accounts of the Essenes, who were assumed to be identical to the Dead Sea sect.
Furthermore, certain approaches to studying early Christianity led some scholars
to import the monastic model and impose it upon the Qumran discoveries.

This issue needs to be discussed anew for a variety of reasons. First, even par-
tial excavation of the cemeteries at Qumran has yielded the graves of some
women and children. Second, though the conditioned view of the Qumran com-
munity might have been consonant with the information contained in Rule of
the Community, it is flatly countermanded by numerous texts, including the
Zadokite Fragments and Rule of the Congregation. Finally, if we take a new look
at the account of Josephus, we find ourselves questioning the nature of even Es-
sene celibacy.

CELIBACY OF THE ESSENES

Assumptions that the Dead Sea sect was celibate and that women were not ac-
cepted into its ranks represent to a great extent the legacy of classical writers’ de-
scriptions of the Essenes. Based on that received tradition, most scholars in our
own time have concluded that the Dead Sea sect is therefore identical with the
Essenes. For that reason, it is useful to review ancient accounts describing Essene
celibacy so that our investigation has a context.

We begin with the accounts that unquestioningly portray Essenes as celibate.
Pliny the Elder (23-79 c.k.|, who wrote soon after Destruction of the Temple and
defeat of the Jews at the hands of the Romans, describes Essenes in his description
of the Dead Sea region. There he says of the “tribe of the Essenes” that “it has no
women and has renounced all sexual desire” (Natural History 5, 73). A number of
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passages in Greco-Jewish literature provide additional information. Philo the
Alexandrian Jewish philosopher writes:

Furthermore, they abstain from marriage because they plainly perceive it to
be the only or the primary danger to the maintenance of the communal life,
as well as because they especially practice continence. For no Essene takes a
wife, because a wife is a selfish creature, addicted to jealousy and skilled at
beguiling the morals of her husband and seducing him by her continued de-
ceptions. (HYPOTHETICA 11, 14)

This discussion presents several supposed reasons for Essene celibacy. First, mar-
riage was perceived, Philo tells us, as a danger to the structure of the community.
In other words, the Essenes set aside the Bible’s command to “be fruitful and
multiply” (Genesis 1:28) so that the sect could conduct its affairs in an orderly
fashion, something impossible to do in the company of women. Second, Philo
tells us that Essenes practiced abstinence from sexual relations. Finally, he pre-
sents a negative view of women that is familiar from some Hellenistic sources
but not common in Palestinian Judaism. We cannot know how Philo got his
ideas about Essene celibacy, but it is clear that they were to some extent influ-
enced by the Hellenistic environment in which he lived.

The most important material on this subject comes from Josephus (37-100
c.t.), for he had firsthand acquaintance with the Judaean sects, at least those of
the latter part of the Second Temple period. Josephus writes of the Essenes:

They avoid pleasures as a vice and regard continence and the control of the
desires as a special virtue. They disdain marriage. . .. They do not actually on
principle reject wedlock and the propagation thereby of humanity, but they
want to protect themselves from promiscuous women, since they are con-
vinced that none of them preserves her fidelity to one man. (Wak 2, 120-121)

First, Josephus tells us that Essenes shunned sexual relations in order to control
their passions. Then the text gives us yet another reason: they feared that a wife
would engage in illicit relations with others. Thus, if they were to have relations
with their wife after she had been unfaithful, they would in some way become
defiled. This account echoes the same notion expressed by Philo and may not
really involve direct knowledge of the group, because Josephus’s account here
seems to be influenced by that of Philo. Elsewhere, Josephus writes that Essenes
do not “bring wives into the community” since it “opens the way to a source of
dissension” (Antiquities 18, 21).
Josephus also writes of “another order of Essenes”:

They believe that those who refuse to marry negate the chief purpose of life—
the propagation of humanity—and that furthermore, if everyone were to
adopt the same approach, the entire (human) race would very quickly become
extinct. But they subject their wives to three years’ probation and marry
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them only after they have by three periods of ritual purification demonstrated
proof of fertility. They do not have sexual relations with them during preg-
nancy, thus showing that their purpose in marriage is not pleasure but the as-
surance of posterity. (WAr 2, 160-161)

Various strange interpretations have been offered for this passage, even suggesting
that Essenes lived together with their wife-to-be before marriage.

The most plausible explanation, however, is to understand the text as describ-
ing a three-year period of betrothal, designed to verify that the bride-to-be was ap-
propriate, followed by a three-month investigation to confirm that the woman
was at least on the surface able to give birth. The reason for these practices, the
text goes on to say, is that this group regarded nonprocreative sexual relations as
forbidden. Rabbinic sources give evidence of a similar idea held by some early
Jewish pietists (B. Niddah 38a).

We cannot cite any parallels in the Qumran sectarian documents that echo the
negative views toward women that are attributed to nonmarrying Essenes, al-
though we encounter references to evil women in other Second Temple texts that
are preserved at Qumran. Nor can we find parallels to the view that the only pur-
pose in marriage is procreation. Furthermore, we cannot be sure that the Essenes
described by Josephus, or even by Philo, held such negative views about women,
because such ideas were commonplace in the Hellenistic milieu and may simply
reflect the desire of these Greek writers to describe Jewish sectarian practices in
terms understandable to non-Jewish readers.

All we can know for certain is that some Jews who were extremely vigilant
about fidelity within the marriage relationship held views somewhat different
from those of the mainstream regarding even sexual relations within marriage but
nonetheless still married and had children. It is possible that Josephus’s “marry-
ing Essenes” are identical with our sect.

Indeed, in the passage, Josephus shows that the term “Essene” may have been
an inclusive term encompassing a number of groups. It is then possible that our
sect, which certainly does exhibit some valid parallels with the Essenes as de-

scribed by Philo, Josephus, and Pliny the Elder, would fall under this wider
heading.

EVIDENCE FROM THE ZADOKITE FRAGMENTS

Let us now turn to the internal evidence in the Qumran sectarian texts them-
selves. In regard to the identification of the sect with a specific group, we have
already noted that these texts do not use the name “Essenes” or any other such
name to refer to the sect. Neither do they list any regulations mandating celibacy
for sect members.
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On the contrary, the Zadokite Fragments contains many indications of a soci-
ety in which marriage and family were the norm. This document constitutes a
good starting point for investigation of the role of women in the sect, although .1t
is generally believed that the text describes members who were scattered in
camps throughout the Land of Israel rather than those at Qumran. (We take up the
Qumran community later.) So the passages discussed here probe only that group
within the larger Dead Sea sect {or perhaps the Essenes) who practiced marriage
and family life.

The Zadokite Fragments wages a spirited attack on polygamy and other prac-
tices that the sect considered violations of Jewish marriage laws, but they never
criticize, let alone negate, the institution of marriage itself.

The text attacks opponents of the sect for practicing polygamy:

They are caught . . . in fornication, by taking two wives in their lifetime. But
the foundation of creation is “male and female He created them” (Genesis
1:27) and those who entered the ark, “two of each, [male and female,] came
[to Noah] into the ark” (Genesis 7:9). And regarding the king it is written,
“He shall not have many wives” (Deuteronomy 17:17). (ZADOKITE FRAGMENTS
4:20-5:2)

This passage has given risc to many interpretations. Central to the dispute has
been the question of whose lifetime is meant by “their lifetime”—the men'’s or
the women’s? I take the passage to categorically forbid polygamy and, further-
more, to forbid a man to take another wife during his current wife’s lifetime. In
defining marriage as a lifetime commitment, the text’s author clearly interpreted
the biblical right of divorce to permit separation but not remarriage. The man or
woman had to wait until the other died before taking a new spouse. The passage
also quotes the law of the king in Deuteronomy to show that the king serves as
an example to his subjects. Just as he is not permitted to have more than 9“,6
wife, so others are not. The T emple Scroll contains an especially strong prohibi-
tion against the king’s having more than one wife.

Here is incontrovertible evidence that polygamy is prohibited but marriage is
not. Yet the passage does not prove that marriage was actually the norm in the
sectarian community. The text goes on to prohibit marriage with one’s niece—
a point of contention between the Pharisees and other Jewish groups in .Second
Temple times—and to complain about the observance of purity regulations by
other Jews who apparently disagreed with the author’s views:

And they also render impure the Temple since they do not separate according
to the Torah, and they have sexual relations with one who experiences her
blood flow. And they marry each (his niece) the daughter of his brother and
the daughter of his sister. (ZADOKITE FRAGMENTS 5:7-8)

This passage goes on to reason that the marriage of a niece ought to be prohibited
by logical deduction because the Torah explicitly prohibits a woman from marry-
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ing her nephew (Leviticus 18:13). Although the text here protests the violation of
the purity laws and the laws of consanguinity, it does not even hint that marriage
itself is undesirable or proscribed.

Later on, a man is commanded “not to transgress against his wife and to ab-
stain from fornication” (Zadokite Fragments 7:1). He is also commanded:

Let a man not have sexual relations with a woman in the city of the sanctu-

ary so as to render the city of the sanctuary impure by their defilement.
(ZADOKITE FRAGMENTS 12:1-2)

This prohibition surely proscribes relations in Temple precincts, although other
scholars have suggested that it refers to the entire city of Jerusalem. In any case,
the text does not imply total prohibition of sexual relations, only restrictions in a
specific area surrounding and including the Temple itself. Parenthetically, it
should be noted that despite the sect’s abandonment of Temple worship, which
it regarded as impure, it continued to legislate for the perfect society in which it
would conduct Temple ritual in accord with its views.

Another passage, preserved only in the Qumran fragments of this text, specifi-
cally takes up the laws of ritual purity as they relate to women:

|And if a man has sexual relations with her (a menstrually impure woman],
the penalty (i.e., the impurity) of menstrual impurity will be upon him.
(ZADOKITE FRAGMENTS D* 9 11 1-2)

The text goes on to explain how women could be purified: by waiting seven days
and immersing in the ritual bath. Then, on the eighth day, women could enter the
Temple. Again, laws concerning relations with women assume the legitimacy of
sexual unions.

In another passage, the text addresses the issue of family life explicitly:

If they live in camps according to the custom of the land, and they have taken
wives and had children, then they should live according to the Torah . . .
(ZADOKITE FRAGMENTS 7:6~7)

The passage then addresses the issues of oaths and vows and the right of the father
or husband to annul those of his daughter or wife:

[Regar]ding a (married) woman'’s oath: As to that which He (God) said to the
effect that her husband may annul her oath, the husband may not annul an
oath about which he does not know whether it ought to be carried out or
annulled. (ZApoKITE FRAGMENTS 16:10-11 = D' 2 11 10-11)

The law of oaths and vows in the Zadokite Fragments expands upon that of
Numbers 30:14-15, which states that a husband could cancel an oath that his
wife had taken, or, if he had no objection to it, he could let it stand. For our pur-
poses, this passage simply confirms that married women were a common feature
of the society described in this text.
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A similar text from the Temple Scroll repeats this law, but adds:

But as to any vow (made) by a widow or divorcee, whatever she has imposed
upon herself shall be binding upon her, according to everything which comes
forth from her mouth. (TempLE SCROLL 54:4-5)

Here we have evidence not only for marriage but for divorce as well. The widow
or divorcee had complete control over her legal actions; her husband or father
could not intervene on her behalf, and anything she swore was binding,.

We have already mentioned that among the tasks of the examiner was ap-
proval of marriages and divorces among the members. The examiner was appar-
ently expected to serve as counselor and guide in those matters.

Perhaps most interesting is a passage that speaks of making sure that a bride-
to-be is appropriate. To this end a person is commanded to reveal any of her im-
perfections or blemishes to an unsuspecting groom:

. all of her blemishes he should relate to him. Why should he bring upon
himself the punishment of the curse which He (God) said, “[Cursed be] he
who misdirects a blind person on his way” (Deuteronomy 27:18)? And also,
he should not give her to one who is not appropriate for her, for it is a forbid-
den mixture, [like (plowing with) “an oJx and an ass” (Deuteronomy 22:10)
and wearing “wool and linen together” (Deuteronomy 22:11).

(ZapokiTE FRAGMENTS D' 118-10 = D 5 14-16 = D'91-3)

In addition, this passage forbids the father from marrying off his daughter to onc
who was inappropriate to her, considering such a marriage a violation of the law
of forbidden mixtures.

After a broken section that is difficult to interpret, the text resumes with a
passage restricting members of the sect from marrying women of questionable
moral standards:

And whoever had sexual [relations (literally, “knew to perform the act”) in
the house of] her father, or a widow who had sexual relations after she was
widowed, or any (woman) about [whom] there was about her a bad name (i.e.;
a claim of nonvirginity) during her (period of) virginity in her father’s house,
let no man marry her. Except with the supervision of reliable women and def-
inite facts according to the instruction of the examiner who is over [the as-
sembly of the many, he may not] marry her.

(ZapOKITE FRAGMENTS D' 11 11-15 = D° 5 18-21 = D*94-7)

This text certainly legislates for a society in which marriage was acceptable, and
it seeks to protect the male sectarian from contracting marriage with a woman
who had engaged in illicit relations, that is, relations out of wedlock. In addition,
women were considered reliable to certify the virginity of a prospective wife.
Therefore, these texts, and others that could be cited as well, demonstrate con-
clusively that the society described by the Zadokite Fragments was to be based on
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marriage and family. If this document were our only source for the Qumran sect,
no one would ever have suggested that women were not a part of the community.
But as we will now see, it is not the only one.

RULE OF THE CONGREGATION

Rule of the Community, one of the first seven nearly complete scrolls to be re-
covered from cave 1, is generally accepted as the most important document de-
scribing the structure and organization of the community at Qumran. Signifi-
cantly, this scroll does not itself contain any mention of women or children.

Among other texts recovered later from that same cave were two documents
that we now know were definitely copied on the same scroll as Rule of the Com-
munity. The first of these associated documents, written immediately after Rule
of the Community, is called Rule of the Congregation, or, sometimes, Messianic
Rule. This second rule describes the messianic community embodying the per-
fcct holiness of the End of Days. This same text, which provides an eschatologi-
cal mirror image of Rule of the Community, anticipates that the life of the sec-
tarians in the End of Days will involve children and family and, as explicitly
stated, sexual relations.

In the introduction to this text, we read that in the End of Days

they shall assemble all those who join (the sect), women and children . . ..
(RULE OF THE CONGREGATION 1:4)

This description of the only true Israel of the End of Days, the perfect sectarian
community, includes women and children, who, according to the text, will par-
ticipate in the reenacting of the covenant renewal ceremony commanded by
Deuteronomy from which this description derives its language (Deuteronomy
29:10). Other Qumran sources tell us that the premessianic sect at Qumran en-
paged in the very same covenant renewal ceremony on an annual basis (Rule of
the Community 1:1-3:12). Many scholars believe it occurred on Shavuot, the
l'cstival identified by the Pharisaic-rabbinic tradition as the time the Torah was
piven at Sinai.

Further on, the same text outlines the life stages of a sectarian in the mes-
sianic community. There we learn that marriage and sexual relations are the ex-
peeted norm:

And at twenty year(s of age he shall pass among the mu]stered to enter into
full status along with his fam(illy, to join the holy congre[gation]. He shall
not [approach] a woman to have sexual relations with her until he reaches the
age of twe[nty], at which time he knows [good| and evil.

(RULE OF THE CONGREGATION 1:8-11)



Stages of Life for Men
in the Sectarian Community

AGE IN YEARS ACTIVITIES AND OBLIGATIONS

Early childhood
(up to 10)
20 Participates in mustering ceremony
Makes one-time payment of half-shekel
May marry and have sexual relations
May serve as witness

Studies Book of Hagu/i
Studies laws of covenant

25 Minimum age for military service
Minimum age for judicial service
30 May serve as official
May serve as paqid or mevaqqer
Minimum age for skirmishing troops
40 Minimum age for serving in battle array
45 Maximum age for skirmishing troops
50 Minimum age for camp prefect
Maximum age for serving as mevaqqer
Maximum age for serving in battle array
60 Maximum age for judicial service
Maximum age for serving as paqid
Maximum age for camp prefect

In the view of the sect and in wider circles in Palestinian Judaism in our period,
twenty was the age of physical and legal maturity. It was also the age of sexual
maturity, denoted by the phrase “knows good and evil.” This, indeed, may be the
meaning of the phrase in the recounting the story of the Garden of Eden, wherein
the eating of the tree causes Adam and Eve to become sexually aware (Genesis
3:5, 8). In any case, here is explicit evidence that in the ideal messianic commu-
nity of the sect, women were to be not only present but also wives and partners
in sexual and family life.

A problematic excerpt from this same text has sometimes been interpreted as
proving that women gave testimony according to the Qumran halakhic system, a
practice for the most part forbidden in the Pharisaic-rabbinic system. Literally
translated, the text would indeed seem to support such a reading:

And at that time she will be received to bear witness of him (concerning) the
judgment of the law and to take (her) pl[ajce in proclaiming the ordinances.
(RULE OF THE CONGREGATION 1:11)

It would be attractive for our argument to be able to claim that women even tes-
tified in the sectarian legal system. However, then we would have a text allowing
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women to testify about one and only one thing: the conduct of their husbands.
Imagine what marriages this would have made! Clearly, the text has been cor-
rupted through scribal error and must be emended (substituting yqbl for tgbl and
‘Ipy for ‘lyw) to read: “And at that time he shall be received to testify in accor-
dance with the laws of the Torah and to take [his] place in hearing judgments.”
Those familiar with how limited women'’s roles were in ancient Jewish and gen-
eral legal proceedings would understand why this emendation makes more sense.

If the sectarians anticipated in the End of Days a society based on marriage and
family and if that society represented for them the perfection of what already ex-
isted in their own world and their own community, then it is hard to escape the
conclusion that the Qumran sectarians lived in a normal society that included
marriage and family. If such is the case, then we still need to explain why so
many fewer women and children than men were buried in the graves excavated at
Qumran.

We know that the Qumran settlement and building complex constituted the
center of a larger group scattered throughout Israel. At the regional locations, it
was possible to proceed only through the first two steps in the novitiate, and only
by going to the Qumran center and completing the requisite studies could one
enter fully into the sect. Since this stage required concentrated study, sectarians
may have left their wives and families for periods of time to accomplish the goal.
After completion of their novitiate, they were free to return home. Therefore,
only permanent settlers at Qumran, probably few in number, would have had
families living at the site—hence, the few women and children buried in the
Qumran graves.

MARRIAGE RITUAL

Cave 4 has yielded a document dubiously labeled Ritual of Marriage. Because its
formulation seems to have little to do with matrimony, however, it is highly
doubtful that this text actually was a marriage ritual. On the other hand, the al-
ternative suggestion that the text is an old-age ritual for honoring the elders of
the sect scems just as unlikely. The truth is that we do not really understand
what purpose this text was designed to serve.

The surviving material is extremely fragmentary, consisting of about one hun-
dred and fifty fragments, most of which bear little more than a few incompre-
hensible letters. But a few expressions found in the text are significant: “and his
wife”; “to make seed”; “daughter of truth . . . his wife” (fragments 1-3). God is
praised repeatedly for giving joy to the sect, or “joy together” (fragments 7-9).
Also mentioned are “sons and dau[ghters]” (fragment 14); “seed of blessing, old
men and old [women . . . young men] and virgins, boys and gi[rls] .. .” (fragment
19]; and “for the fruit of the wjomb]” (fragment 20).
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Whatever the overall contents and character of this text, it certainly involves
families’ rejoicing together. Far from describing a celibate community, these frag-
ments convey a sense of the true joy of generations’ celebrating the continuity of
the Jewish family.

WOMEN IN THE TEMPLE SCROLL

The Temple Scroll sketches out an ideal paradigm for holiness in the present, pre-
messianic era. It is probable that this text was not composed entirely by the
Qumran sect, for it depends heavily on sources derived from Sadducean circles
and differs in many respects from the Qumran sectarian corpus. Nonetheless, it
reflects a way of thinking quite close to that of the sectarians, who preserved it
and most probably edited it. Certainly, this text assumes marriage, sexual rela-
tions, and childbirth as part of its ideal society. Because women are potentially
agents for either sanctification or defilement, they are the focus of legislation in
this scroll. The selected laws that follow demonstrate once again how basic the
institution of marriage is to the social fabric of a document which was cherished
by the sect.

Several laws deal with prohibited and permitted marriages. In the case of mar-
riage between a man and his niece, the Temple Scroll is stricter even than the leg-
islation of the Torah:

A man may not marry his brother’s daughter or his sister's daughter, for it is
an abomination. (TEMPLE SCROLL 66:15-17)

According to Leviticus 18:12-13, a man is prohibited from marrying his aunt; the
Temple Scroll reasons that if a woman may not marry her nephew, then a man
may not marry his niece. This very same ruling appears in the Zadokite Frag
ments [5:7-11), as previously mentioned. However, the Rabbis allowed a man to
marry his niece and even encouraged it. But the Temple Scroll agrees with the
Qumran secctarians, Samaritans, early Christians, and Karaites in forbidding such
marriages.

The scroll also deals with the various ritual purity rules and their relevance to
women. It is extremely strict in separating menstrually impure women from the
community at large:

In each and every city you shall set aside places for . . . women when they arc
in their period of impurity and when they have given birth, so that they not
defile in them (the cities) during their period of impurity.

(TEMPLE SCROLL 48:14-17)

During a woman’s “period of impurity,” she was forbidden to enter cities. In
order to enter the Temple City, she had to undergo purification rituals before
hand.
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Temple Scroll This scroll was recovered by Yigael Yadin in the
aftermath of the Six-Day War in 1967. It is almost completely
preserved to a length of almost 9 meters. The text is a reworking
of the laws of the Torah that advocate the author’s approach to
the Temple and its ritual, the government, the army, and the legal
system of the Jewish people. The document as a whole calls for
thoroughgoing reform of the existing religious and political order
of the Hasmonacan period. Photograph by Bruce and Kenneth

Zuckerman, West Semitic Research. Courtesy of the Shrine of the
Book of the Istael Museum.

In the Second Temple, described by Josephus and the Mishnah, women were
permitted to enter the outer of the two Temple courts. In the ideal Temple de-
scribed in this scroll, the Temple would be surrounded by three courts instead of
two; women who were ritually pure would be permitted into only the outer of
the three courts. Thus, in the actual Second Temple, and later in rabbinic ha-
lakhah, women were permitted physically nearer the holy area where priestly rit-
ual was performed than they were in the ideal sanctuary described in the Temple
Scroll. As in the case of women, men too were moved one court outward, per-

mitted to enter only into the middle court rather than into the closer inner court
ol the actual Second Temple.
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Concern with female purity also expresses itself in another passage, which
deals with captive women who have been acquired in war. Like Deuteronomy
21:1-9, the Temple Scroll allows a soldier to bring home a woman captured from
the enemy and to marry her, but he must cut her hair, pare her nails, give her
new clothes, and offer her the opportunity to mourn her parents. The Temple
Scroll adds:

Afterward, you may have sexual relations with her, and she shall be your
wife. But she may not touch your pure food for seven years. Nor shall she eat

a whole-offering until seven years pass; then she shall eat (it).
(TEMPLE SCROLL 63:10-15)

Like the Zadokite Fragments and Rule of the Community, the Temple Scroll ex-
cludes from contact with the pure food a person who is regarded as impure. A
non-Jewish wife is not allowed to partake of the pure foods for a period of seven
years. Although this time frame is different from that which applied to a novice
seeking admission into the sect, the concept is the same. Only those who were
full members of the community had access to the pure food. Note, however, that
there is no distinction made here between solid and liquid food, in contrast to the
distinction made in the system of sectarian initiation

The special section of the Temple Scroll known as Law of the King maintains
especially strict marital regulations for the king: He may not marry more than
one woman. She must be a Jewish woman of his own clan. He may not divorce
her and remarry as long as she lives; however, he may remarry if she dies.

This scroll, then, certainly the largest halakhic text found in the scrolls cor-
pus, assumes marriage and family, and it legislates on that assumption. In setting
out an ideal plan for a future society, but not one that is messianic, the scroll ex-
pects that women and family will occupy their natural place. Whether this docu-
ment was edited in the sectarian community or imported from a related but dif-
ferent group, it is obvious that its readers must have felt no discomfort about the
society described here; it was, as the Zadokite Fragments said, “the custom of
the land” (Zadokite Fragments 7:6).

IMAGE OF WOMEN IN QUMRAN POETRY

A few poetic texts found at Qumran portray women in erotic contexts. Even
though those texts show no evidence of having been composed by the sectarians,
and in some cases were definitely not, they are important to this discussion be-
cause their presence in the Qumran collection suggests that they were of interest
to the group and constituted part of the literary and religious heritage the sect
had received. Accordingly, they help to create a context for the material analyzed
earlier, and they give us a sense of how women were portrayed and understood.
We will encounter several basic archetypes here: woman as seductress, leading
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men astray; woman as symbol of wisdom, the acquisition of which is described in
erotic terms; woman as birth mother of the messiah and the messianic era; and
woman as beautiful erotic partner. In fact, all these images of women derive di-
rectly from the Hebrew Bible but appear here greatly expanded and enriched.

A Qumran document in the wisdom text genre discusses the wicked woman
who leads men astray. Some have interpreted this harsh condemnation as indica-
tive of the sect’s negative view toward women. In reality, the poem simply re-
hearses an ancient biblical-wisdom trend that warned against the dangers of a
wanton woman who entices even the best of men.

Preserved in a first century B.C.E. manuscript, this is a text that, in fact, need
not have been authored within the Qumran community, for it evinces no partic-
ular sectarian features. Some scholars have read it as an allegory, depicting such
ideas as the evils of false doctrine. 1 prefer to see it as a wisdom exhortation—
in the style of Proverbs 7 and other passages in the Bible—that sets forth the
timeless truths that some women use their feminine charms irresponsibly and

that men need to guard against their own proclivities to fall into the traps laid
for them.

The poem, known as Wiles of the Wicked Woman, is too long to quote in full,
but following are some representative portions:

[From] her [mouth] she brings forth vanity,

and on [her tongue she expresses noulght.

Error shall remain always [on her lips],

she shall [make| smooth [her] words with ridicule and flattery. . ..
Her hands have taken hold of the Pit,

her legs have descended to do evil,

and to go in {the way of) [guilty| transgressions,

|and to probe] the foundations of darkness. . . .

For she is the beginning of all the ways of iniquity,

For her ways are the ways of death,

and her paths are the paths of sin. . . .

Her [glates are ga|t]es of death,
at the entrance to her house she steps [into] Sheoll].
[Those who enter it will not| return,

and all who possess her have gone down to the Pit. . ..

[Her feet] hurry [always],

her eyes search to and fro.
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To sele| a righteous [man] so that she can ensnare him,
and a man of [perfec]tion so that she can cause him to stumble.
The upright to turn (them) aside from the path,

and those chosen for righteousness from the observance
of the commandment . . .,

so they not [wa]lk in the paths of uprightness.
To cause men to go astray in the ways of the Pit,

and to seduce with lies the sons of man.

A poem bearing certain similarities to this one appears in the Book of Ben Sira
(c. 180 B.C.E.] and also appears as part of the additional, noncanonical material in-
cluded in the Psalms Scroll. The presence of this poem in the Qumran Psalms
Scroll suggests that it had attained a measure of status among the sectarians.

This poem is actually the converse of the one just previously examined: Here
the erotic imagery dramatizes the pursuit of wisdom. The man’s seduction re-
sults not from going astray after the vices of an evil woman, but rather expresses
his deep, erotic attraction to the secrets of wisdom, symbolized as a beautiful and
sensual woman. The man’s consummation of the sexual act is not a transgres-
sion and tall as in the first poem, but is rather a symbol of the highest level of per-
sonal attainment. The following is the preserved portion of the poem in the
translation of James A. Sanders (Psalms Scroll 21:11-17):

I was a young man before I had erred when I looked for her.
She came to me in her beauty when I finally sought her out.
Even (as) a blossom drops in the ripening of grapes, making glad the heart,

(So) my foot trod in uprightness; for from my young manhood have
[ known her.

I inclined my ear but a little and great was the persuasion I found.
And she became for me a nurse; to my teacher I give my ardor.

I purposed to make sport: I was zealous for pleasure, without pause.
I kindled my desire for her without distraction.

I bestirred my desire for her, and on her heights I do not waver.

I spread my hand(s) . . . and perceive her unseen parts.

I cleansed my hand(s). . . .

To understand this poem, we need some familiarity with the erotic language of
ancient Israel. Both the “foot” and the “hand” are often euphemisms for the male
sexual organ. The verb to “know” often connotes sexual relations, and to “make
sport” means to make love. What we have here is the learning process pictured in
totally erotic images. Wisdom, portrayed in the poem as a woman, is the greatest
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of all acquisitions. Curiously, the Greek translator of this poem as it appears in
the Septuagint was so pious that no trace of eroticism comes out in his rendering.
He speaks only of the acquisition of wisdom.

The positive image of women and sexuality, used here to portray wisdom, is
possible only in the context of a positive attitude both to male-female relation-
ships and to sexuality. The same attitude underlies the portrayal of a woman as
giving birth to the messiah, an image found in another beautiful poem in a
clearly sectarian poetry collection.

The Thanksgiving Hymns (3:6-10) describe a woman in labor with her first
child. This difficult birth represents the birth pangs of the messianic era:

They caused [me] to be like a ship on the deeps of the [sea],

and like a fortified city before the [enemy].

[And] I was in pain like a woman in travail with her firstborn child,
upon whom pangs have come and grievous pains in her throes,

to cause (her) to writhe with anguish in her womb.

For the children have come to the throes of death,

and she who gives birth to a man labors in her pains.

For amidst the throes of death she shall bring forth a male,

and amidst the pains of hell there shall spring from her womb

a Marvelous Counselor in his strength;

and a man shall be delivered from out of the throes.

This graphic poem depicts the birth of the messiah. This birth is not to be un-
natural in any way, but rather, following certain biblical traditions, is to be pre-
ceded by tremendous suffering, here pictured as a difficult birth that endangers
the very life of the child. In the end, the messianic era will dawn and the Mar-
velous Counselor will lead his people.

What interests us here is, again, a positive picture of woman. She herself gives
birth to the End of Days. We are here shown not a world without women, but one
that recognizes the difficult, indeed painful, role of women in the eschatological
process. Though clearly we deal here with poetic imagery, it is imagery based on
the assumption that birth is a positive and creative process.

Yet in this context we must note that some passages in Thanksgiving Hymns
picture the female sexual and reproductive organs in a negative light. These pas-
sages place the origins of mortal man in the filth of the birth canal and may tend
toward the notion found in early Christianity that sexuality is inherently sinful.
However, despite the presence of such imagery, found occasionally in rabbinic
tradition as well, we consider the vast majority of Qumran sectarian passages we
have surveyed as affirming a positive view of women.
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An idealized picture of women’s beauty is found in the Genesis Apocryphon. In
retelling the story of Abram and Sarai in Egypt (a passage to be discussed in a sur-
vey of the apocryphal texts), the king is told how beautiful Sarai is, and he sends
for her and desires to wed her. The text goes to great lengths to describe Sarai’s
beauty, elaborating on the brief account in Genesis 12:14-15: “When Abram en-
tered Egypt, the Egyptians saw how very beautiful the woman was. Pharaoh’s
courtiers saw her and praised her to Pharaoh, and the woman was taken into
Pharaoh’s palace.”

The Aramaic text of the Genesis Apocryphon here turns poetic, borrowing im-
ages from the Song of Songs. Here is the courtiers’ description of Sarai as told to
Pharaoh (Genesis Apocryphon 20):

How splen[did] and beautiful is the appearance of her face!

How . . . fine are the hairs of her head!

How lovely are her eyes!

How desirable her nose and all the radiance of her countenance . . .
How fair are her breasts and how beautiful all her whiteness!

How beautiful are her arms and how perfect her hands,

and how |[attractive] all the appearance of her hands!

How fair are her palms and how long and slender are her fingers!
How comely are her feet, how perfect her thighs!

No virgin or bride who enters the marriage chamber is more beautiful
than she;

she is fairer than all other women.

Truly her beauty is greater than theirs.

Yet together with all this grace she possesses abundant wisdom,

so that whatever she does is perfect.

As in rabbinic midrash, Sarai is here depicted as the most beautiful of women.
In this idealized portrait of feminine beauty, the author of the poem not only de-
scribes Sarai’s beautiful face and slender fingers but also praises parts of a wom-
an’s body usually covered, such as her breasts and thighs, and imagines her being
led to the marriage chamber. After describing her physical appearance, he adds
that she also possesses wisdom. Thus, a woman, provided she is suitably wise, is
to be praised for her beauty and sensuality. Sarai, the archetype of the Jewish
woman, is indeed endowed with such characteristics. The beauty of the matri-
arch is pictured in terms both feminine and erotic.

There is no question that this text was composed before the Qumran sect
came into being. This is the case with all the Aramaic texts preserved at Qum-
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ran. Some individual sectarian lovingly stored the text in a jar, wrapped in pro-
tective cloth. And clearly, the sect must have treasured its contents.

The Qumran scrolls envisioned women in many guises—as wives, mothers,
temptresses, and beautiful captives—and as possessing purity or impurity, wis-
dom or guile. The texts portray women variously as the embodiment of sexuality,
the desired bride, the woman in childbirth. They mandate laws regulating wom-
en’s ritual purity. In all cases, we can see that women were very much a part of
the lives of most Second Temple men, who indeed expected to marry and build
families. In the same way, I would argue, they were part of the life of the Dead Sea
sect. There simply is no evidence that the sectarians of Qumran were celibate.

Now that we have established the structure of the sect, its social framework,
and its leadership, we turn to its theological views. We will see that the Qumran
sectarians had distinctive ideas about the nature of God and his relationship to
the world and the Jewish people.



