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Divine Presence in the Yahad -
The Identity of the Qumran Community in Relation to God according to 1QS and 1QH
as revealed in their Interpretation of Biblical Texts.

Stephan Ahrnke
Abstract

This dissertation presents a study of the idea of Divine presence as represented in two of the
Dead Sea Scrolls, 1QS and 1QH. It will attempt to demonstrate that it 1s a particular and dis-
tinctive idea of that presence that provides the Yahad's identity. To show how this might be
so, the thesis will examine words and phrases used in 1QS/H to describe God's presence in
comparison with those same words and phrases in the Hebrew Bible. At times, it will be nec-
essary to adduce collaborating evidence, drawn from other Qumran documents (1QSa, 1QM),
the LXX, the Vulgate, and Rabbinic literature. The thesis will note how scholarly literature
on the Qumran documents studied here display a comparative neglect of the fundamental
theme of Divine presence.

After setting out the problem, the aim, and the method of this thesis in the introduction, I out-
line in what way the question of Divine presence influences our understanding of the identity
of the Qumran Community by reviewing scholarly literature on this question.

The study falls into four parts. In the first part, 1 analyse how 1QS and 1QH describe the na-
ture and dwelling place of God. This part forms the basis for the following investigations. In
the second part, [ ask the question whether or not 1QS and 1QH describe a way in which the
Yahad can experience God. In the third part, [ investigate the relationship between God and
the Qumran Community as descnibed by 1QS/H in two ways. First, [ analyse how 1QS/H pic-
ture God as the one who approaches the Community; secondly, I identify the means by which
God approaches the Yahad as the principles on which the special relationship between the
Community and God - a unique understanding of Divine presence - rests. In the fourth part of
this thesis, 1 investigate how 1QS/H picture life in the Community that is based on these prin-
ciples. I focus on aspects of life in the Yahad that describe the special relationship between
God and the Yahad most clearly.

Finally, before concluding, I analyse the significance of the 4QS-Fragments asking the ques-
tion whether the recently published fragments alter the idea of Divine presence as described

in 1QS.
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Introduction

1. The Problem and the Aim

The Hebrew Bible (HB) as well as 1QS and 1QH are witnesses to the relationship between
God and human beings. The HB is traditionally understood as a gift from God; and 1QS and
1QH offer human accounts of God's actions in the world. Both sets of texts describe the
relationship between God and certain groups of people. It is this relationship between
humans and God that will be the centre of this study, because Divine presence is about this
relationship, especially according to 1QS and 1QH.

Divine presence is (about), primarily, where God is with human beings. But although Divine
presence always refers to a special relationship between God and humans, it can have
different intensities. Examination of Divine presence entails describing and defining these
different intensities between certain people and God. To do the idea of Divine presence in
1QS/H in comparison with the HB justice, however, we need at this point to introduce two
different categories of Divine presence, the borderlines between being somewhat fluid. Thus
Divine presence can mean God's actual and immediate "being there" with an individual or a
group of people at a certain location. In this case, Divine presence is as intense as it can be
for humans. But there is also another sense of Divine presence which represents a more
general, and at the same time also less immediate and personal, link between God and
humans. This sense of Divine presence is the nearness of God. It refers to God as the Divine
power who is with a certain group of people by creating them, leading them, helping,
punishing them, etc.. This nearness of God does not refer to a direct and immanent presence

of God at one location amongst certain people. It refers generally to the relation between
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Divinity and humans; the latter depends on the former; and both are separated by nature and

location.

This study will show that 1QS and 1QH represent a new understanding of the idea of the
relationshib between God and humans, and of the Divine presence. This new understanding
differs significantly from that found in the HB, and represents a Qumran specific idea of the
matter.

According to the HB, the relationship between God and Israel is intimate. God acting in the
history of Israel is what establishes this special link between God and His chosen people.
Although this relationship 1s special, God and Israel, according to the HB, are always
separated by nature and location. God is the Divine power who leads Israel. He is the
Almighty God of Israel on whom Israel depends, but he does not approach Israel directly by
Himself and Israel cannot approach Him directly. God's sphere, and the sphere of Israel, are
separated. That means that God has to use certain means by which He can overcome this
separation to a certain degree and establish special links with Israel. Amongst these means
are the Covenant, the cloud, the Law, the tent of meeting, the Prophets, the Jerusalem
Temple, etc.. Israel, on the other hand, also desires to overcome this separation and
consequently utilises her own means by which she intends to approach God as far as that 1s
possible for human beings. For example, they do His will, they worship Him, offer Him
sacrifices, they build the tent of meeting and the Temple to give Him a place to dwell, etc..
But Di;/ine presence amongst Israel in the sense of God's actual and immediate "being there”
with Israel, is no mundane, everyday fact of life. Only on a very few occasions within the

history of Israel, as it is described in the HB, does such a Divine presence seem to be
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realised. Especially in the Temple, but also in God's appearances to Abraham (Gen. 15;17),
or on Mount Sinai (Ex. 19; 24; 33f), humans are described as exceptionally close to God.

Consequently, according to the HB, there are three degrees of relationship between God and
Israel: a) a broken relationship caused by the unfaithfulness of Israel, b) the nearness of God
as Israel can experience it throughout its history, whereby the degree of this nearness can
vary according to the faithfulness of Isracl, and c) a Divine presence which can be

experienced directly by special chosen individuals at sacred locations.

1QS and 1QH, as this study will show in detail, change this idea of the relationship between
God and human beings significantly. They redefine God's relationship with humankind, and
therefore His presence in this world. These writings appear to represent the basic thinking of
Qumran Community on this matter, thinking which is influenced by the peculiar concern of
this group to identify itself over against the rest of Israel on the one hand, and against the
Gentile world on the other. Even so, there 1s one aspect of the HB's teachings about God
which 1QS/1QH do not change, and that is their perception of the nature ot the Almighty. We
will see below that the description of the nature of God in 1QS and 1QH is almost identical
with the one in the HB. The reason for this is most likely that the Community did not seek to
found a "new" religion, but to establish a new link between the God of Israel and humankind
through the Community, but within the general limits of the teachings of the HB as they
themselves understood it. The changes in the understanding of the relationship between God
and the Community lie in another area; for according to 1QS and 1QH, thé role of Israel, as

now understood by the Community, has been changed and redefined considerably.
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As far as Israel is concerned, the two scrolls adopt the idea that God and Israel are separated
by nature and location. Not only according to the HB, but also according to the teachings of
the Community, the spheres of God and Israel are separated and become only gradually
closer where God approaches Israel, or Israel approaches God. But 1QS and 1QH go beyond
this idea. According to these scrolls, the distinction between God and [srael is even greater
than the Judaism of the time would have understood it on the basis of the HB material.
According to 1QS and 1QH, Israel has moved away from God; thus the relationship linking
God and Israel has weakened considerably. Consequently, according to these two scrolls, the
special relationship between God and lsrael no longer exists in full. [srael has lost the Divine
presence, and for the most part also God's nearness in history. Neither can Israel, according to
1QS and 1QH, any longer interpret God's revelations correctly (especially the Law); nor does
she have the ability to "accommodate” her own God. The most striking point in this respect 1s
the Jerusalem Temple, which according to the teachings of the Community no longer
qualities as a divine dwelling.

The Community, on the other hand, claims to have precisely what Israel has lost: the ability
to live in nearness to God, and even the potential to "accommodate” His presence amongst
them. In fact - and this is probably the most significant claim made in 1QS and 1QH - the
relationship between God and the Community is understood to be even more intimate than
_ the one betweén God and His people Israel (i.e., Israel before it moved away from Him) had
ever been. The reason for this is that the Community claims to possess Divine presence a)
permanently in the Community; and b) to a degree that was impossible for Israel. This
special status in relation to God also qualifies the Community to "accommodate" His

permanent presence.
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But this does not mean that the Community replaces Israel, and for two reasons, as this study
will show. First, the function of the Community indicates that it has a role in the world that
differs from the one of Israel. This study will show that part of the self-understanding of the
Community 1s the notion that the Community itself is the only means by which Israel can
approach God. This leads to two consequences: a) Because Israel has lost (according to the
teachings of the Community) its ability to approach God in the ways that the HB describes, it
can only do so now by joining the Community; for it is only this Community that can
approach God by the proper means and even by ways beyond those (for example, through
mterpreting the Law and the Prophets perfectly, or through life as permanent sacrifice to
God). b) This ability to approach God leads to a special function and quality for the
Community itself. Because every aspect of life in the Commﬁnity and the nature of the
Community itself represents rhe only means by which God can be approached by human
beings, the Community takes over the qualities that other means of approach such as worship
and sacrifices to God, the Temple as the dwelling place of God, etc. have in relation to God.
Thus joining the Community not only enables humans to use these means to approach God,
but changes both the means of approach and the members ot the Community in relation to
God. The result of all this is a Community which has a unigue status allowing the permanent
nearness of God in the Community and qualifies the very same (o "accommodate” the Divine
presence.

1QS and 1QH develop another point. In the HB, the means of approach to God were
understood as "isolated" human actions within the Jewish religious cult. The Community, on
the other hand, replaces these means permaneﬁl!y by giving them .a status in relation to God
that allows the Community to live in His nearness and presence permanently. Even so,

according to 1QS and 1QH, there are limits to this permanence. The Community imagines
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itself in a process of becoming perfect. Tl.n's means that they are presently improving their
status in relation to God. This study will show that because of this process of improvement,
statements about the status of the Community are ambiguous: The Community is driven by
its claim and desire to possess and to improve its relationship with God. Hence, the idea of
Divine presence 1in the Community by no means describes only one stage of Divine presence
in the Community. On some occasions, as will be shown in detail below, the scrolls indicate
a nearness of God in the Community that reflects the special status which the Community
claims to have in relation to God. On other occasions, however, the scrolls seem to refer to an

immediate and permanent presence of God amongst them, in the here and now.

That this claim to have and to be able to develop a special status in relation to God is central
in the teachings of the scrolls and, in fact, the driving momentum of the Community, can also
be seen in another fundamental change. The two most striking aspects of this world-view of
the Community are that a) the Community only exists within this close relationship, and b)
that it is the Yahad which claims to bring this relationship into existence: hence their claim
that they can prepare their Community for God's nearness and presence by themselves.
According to the HB, the special relationship with God and Israel is based on God's actions;
it is He who makes both degrees of Divine presence possible: He is with Israel and He reveals
Himself to Israel. Of course, He also expects Israel to act in a certain way, but these actions
always remain actions that still depend on God's reaction. According to the scrolls, on the
other hand, it is largely the Community's actions that directly result in an improvement in
their status in relation to God. They make His nearness and presence come about in the

Community. God's revelations, such as the Law and the Prophets, are no longer only the
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means by which God can approach humans and vice-versa, but wirnesses to the effect that the
Community is achieving, or has already achieved, this special status in relation to God!

All this means that the desire to improve their relationship with God and the knowledge that
they already have a very special and unique status in relation to God motivates, drives, and
defines the Community. It is the decisive aspect of the self-understanding of the Community.
According to 1QS and 1QH, this status leads to a nearness of God which is direct, to a high
degree immediate, permanent, and only possible in the Community. This status gives the
Community a nature that brings them very close to the sphere of God. As such the

Community can serve as the closest possible link between God and humankind.

But this study will not only define the idea of Divine presence as we find it in 1QS/H, hence
the special relationship between the Community and God. This study will also contribute to a
(re-)definition of the Community's (self-)identity.

Both ]QS and 1QH bear witness not. only to the Yahad's relationship with God, but also to
the Community's (self-)identity. This study will show that the Community defines itself only
in relation to God. lIts claim and desire to possess and to develop a special and close
relationship with God, hence Divine presence, motivates the Community and provides it with
a purpose and goal. This Divine presence gives the Community its right to exist, and,
therefore, represents what gives the Community its identity towards God and the world.
Divine presence represents the underlying idea of the Community's existence and provides
the basis on which all aspects of the teachings of 1QS/H are based.

As we will see below, various aspects of Qumran teaching (such as the Law, holiness, future
expectations) have been understood by scholars to be the central theological concepts of the

scrolls. This study will seek to show that they are all important and have their function within
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Dead Sea Scroll teaching, but they can explain the identity of the Community only in
combination and only when they are understood as assuming a prior notion of Divine
presence - hence the Community's claim and desire to possess a special relationship with
God.

There are two reasons presented in this étudy for holding this to be the case:

1. Although the idea of Divine presence, the special relationship between the Community and
God, 1s so significant, QS/H take it for granted and do not explicitly discuss it. This is not
because 1t is unimportant; rather, it is the underlying idea which the writefs of the scrolls
assume as the basis of their entire thinking.

2. Most of the theologically significant ideas of 1QS/H describe the Community's relationship
with God. Although not mentioned specifically, we find that in all these ideas the desire to
get closer to God, to improve this relationship and to make Divine presence possiblie, is the
driving momentum.

This study will seek to demonstrate this, by analysing 1QS and 1QH in comparison with the

HB.



2. The Method

Since Divine presence manifests itself in the relationship between the Community and God,
this study will seek to describe this relationship as it is outlined in 1QS/H in great detail. We
will analyse all those aspects which the authors' of 1QS/H use to describe this relationship.
Since we are dealing with two parties, God and the Community, we will look at ways in
which God approaches the Community and vice-versa. God's plan with and actions towards
the Community, as described in 1QS/H, explain to a great extent how God was perceived by
the Community and the way in which it relates to Him. On the other hand, the Community's
nature and its actions towards God also tells us how the relationship between the Community
and God was understood. Consequently, we will investigate all those aspects that descrnibe
this relationship. We will investigate God's activity as it is understood by the Community
which changes the Community and aftects the Community's reception of God (cf. Part III).
And on the other hand, we will focus on the Community examining how 1QS/H describe its
nature and life in the Community 1in its relation to God (cf. Part IV). But in order to draw a
precise picture of this relationship, we will have to analyse first the nature of God as 1QS/H
describe it (cf. Part I), and ask also the question whether or not 1QS/H know of ways for the
Community to experience God directly (cf. Part II). Only these investigations will allow us to

define Divine presence in the Community as 1QS/H understand it.

There are, however, aspects that are part of this relationship which are not going to be
discussed 1n detail in this study. Amongst these aspects are elements such as the Law, the

covenant, purity, holiness, worship, and future expectations. The major reason for not

! For the sake of convenience I have used the general word "authors" to refer to those responsible for the

production of 1QS/H. As will be clear to anyone who has worked with documents from the Qumran library, the
texts in our hands represent the work of scribes, editors, and copyists whose work may represent different stages
of composition of these documents as they now appear. Our concern in this thesis is with the overall significance
of the completed written materials as they are presented to us in their final state of reduction and composition.
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investigating these important aspects of the teachings of 1QS/H in separate chapters in this

study is that they are based on those aspects which we will discuss especially in Part I1I, but

also in Part IV, nEA, i3'::)!27, the idea of knowledge, and 20 (Part 1I) are in 1QS/H

understood in a unique way. They form the basis of the Community's special relationship
with God and consequently with the world. They are, in fact, the principles which make the
special relationship between the Community and God possible. Because it is God who gives
the Community its special status in relation to Himself through these aspects, they are the
basis on which the Community can claim to have its special relationship with God. They
make the desire to improve this relationship possible and motivate the Community. They
form the basis of the Community's right to exist.

Only on the basis of this special relationship the unique understanding of the Law, the
covenant, purity, holiness, worship, and future expectations, as scholarly literature has
already described, make sense: in the light of this, the law and the covenant describe God's
revelation and His promise to the Community within this special relationship; purity and
holiness, as we will see below, describe the special status of the Community in relation to
God; worship becomes an aspect of life in a special relation to God and a means to develop
this relation; and the future expectation reflects .the Community's claim to have a special
relationship with God inasmuch as the future age has in the Community already began. All

these aspects, therefore, describe the Community's claim to be much closer to God than the
rest of Israel has ever been. ]137, 5327, the idea of knowledge, and 33, according to
1QS/H, are the principles that make this nearness to God possible. They show what the
Community 1s in relation to God. Aspects which we will discuss in Part IV, on the other

hand, ie. words and 1deas that describe life in the Community in relation to God,

demonstrate the effects of these principles on the Community and life in the Community
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itself. They are based on these principles and will identify the Community in its special
relationship with God.

The second reason for not investigating the ideas of the Law, the covenant, purity, holiness,
worship, and future expectations in separate chapters in this study is that they have been dealt
with in the scholarly literature in great detail.> To include sufficient investigations of them
would simply be beyond the scope of this thesis.

But although the scholarly literature clearly demonstrates the significance of these concepts,
it does not. link them appropriately with the question of Divine presence. As we will see
below, scholarly literature often takes one of them as the central theological idea of the
scrolls which represents or outlines the identity of the Community. But they have not been
discussed on the basis of Divine presence and its centrality for determining the identity of the
Community. But because Law, covenant, etc. are important aspects of the teachings of
1QS/H, and because they are related to aspects which this study will focus on, I will discuss
them when necessary and appropriate, and will show how they relate to Divine presence and
the Community's tdentity. Through this study, we will see that they are understood within the
relationship between the Community and God, and that they are indeed based on the idea of
Divine presence as 1QS/H represent it. They all play a significant role in the attempt of the
authors of 1QS/H to express the Community's claim and desire to possess and to develop a
special relationship with God of a kind which has not been seen before.

So, for example, the Law is understood in 1QS/H, as in the HB, as revelation of God to
humans. But it is now only the Community that can understand this revelation correctly. The
Yahad also claims to possess additional laws that the rest of Israel cannot have (cf. for
example the rules about nakedness in 1QS VII 12 which go beyond later Rabbinic Halakah in

their demands and set out clear torms of punishment for infringement). Doing justice

: Cf. pp. XVIIL,, XXVI-XXVIIL, 50,,, 72f, 85,
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becomes a quality of life in the Community in relation to God (cf. for example 1QS I 5),
which gives the Community a special status before Him *

Another example is the idea of future expectations in the Community. The authors of 1QS/H
also use this concept to demonstrate the Yahad's special relationship with God by claiming
that the Community is much more advanced within the "salvation-process” than the rest of
[srael, and that only the Community will reach a state where absolute Divine presence
amongst them will be possible (cf 1QS IV 6-8; 1QH XI 25-36)."

The final example may be the question of purity. Purity is no longer understood as a
temporary quality of an individual, but, according to 1QS/H, as part of the nature of the entire
Community in relation to God. The members of the Community have a state of purity that
allows them to live according to God's will which gives them a special status in relation to

Him (cf. 1QS I 9) and which even allows them to accommodate Divine presence.’

’ Cf on Law in the DSS: P.R. Davies, The Torah at Qumran, in: AJ. Avery-Peck/ J. Neusner/ B.D. Chil-
ton, Judaism in Late Antiquity. Part Five. The Judaism of Qumran: A Systematic Reading of the Dead Sea
Scrolls. Volume 2: World View, Comparing Judaisms [Handbook of Oriental Studies vi.57; Leiden/ Bostor/
Koln: Brill, 2001 23-44; L. H. Schiffman, Jewish Law at Qumran, in: A.J. Avery-Peck/ J. Neusner/ B.D. Chilton,
Judaism in Late Antiquiry. Part Five. The Judaism of Qumran: A Systematic Reading of the Dead Sea Scrolls.
Volume I: Theory of Israel [Handbook of Oriental Studies v1.56; Leiden/ Boston/ Kéin: Brill, 2001] 75-90; on
the Halakah see L.H. Schiftman, The Halakah at Qumran [Leiden: E ). Brill, 1975].

! Cf. on "eschatology" as represented in the DSS for example L. H. Schiffman, The Eschatological Com-
munity of the Dead Sea Scrolls. A Study of the Rule of the Congregation [SBL Monograph Series 38; Atlanta,
Georgia: Scholars Press, 1989]; T.S. Beall, History and Eschatology of Qumran, in: AJ. Avery-Peck/ J. Neus-
ner/ B.D. Chilton, Judaism in Late Amiquity. Part Five. The Judaism of Qumran: A Systematic Reading of the
Dead Sea Scrolls. Volume 2: World View, Comparing Judaisms [Handbook of Oriental Studies v1.57, Leiden/
Boston/ Koln: Brill, 2001] 125-146; J. Collins, Apocalypticism in the Dea Sea Scrolls [London: Routledge,
19971, P.R. Davies, Sects and Scrolls. Essays on Qumran Related Topics [University of South Florida, 1996] es-
pecially 61-78; G. Vermes, An [ntroduction to the Complete Dead Sea Scrolls [London: SCM Press, 1999]
163-169.
: On purity see, for example, J. Maier, Purity ar Qumran: Cultic and Domestic, in: A.J. Avery-Peck/ J.
Neusner/ B.D. Chilton, Judaism in Late Antiquity. Part Five. The Judaism of Qumran: A Systematic Reading of
the Dead Sea Scrolls. Volume {: Theory of Israel [Handbook of Oriental Studies v1.56; Leider/ Boston/ Koln;
Brill, 2001] 92-124; M. Newton, The Concept of Purity at Qumran and in the Letters of Paul [Society for New
Testament Studies Monograph Series 53; Cambridge: Cambridge University Press, 1985]. See on purity laws F.
Avemarie, "Toharot ha-Rabbim" and "Mashgeh ha-Rabbim - Jacob Lichi Reconsidered”, in: M.J. Bernstein/ F.
Garcia-Martinez/ J. Kampen, Legal Texts and Legal Issues [Leiden: E.J. Brill, 1997] 215-229.
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The authors of the two scrolls often use certain key Hebrew words when they mention
aspects of the relationship between the Community and God. Consequently, to determine the
precise meaning, and hence the relevance of these terms for the idea of the Divine presence
or nearness of God, this study will analyse these relevant Hebrew words or phrases in detail.

The following words turned out to be the essential ones regarding the understanding of this

relationship between the Community and God: Y89, ﬂ‘?], D33, DX, AT, Nz, 0Mmn,

Sow, YN, 210, TIWR, TRYR, 37, MW, 3P, Y, 230, and 721, This study claims

to take into account a// occurrences of these and related words/phrase in 1QS and 1QH. It is
not sufficient to focus only on those occurrences that seem to be interesting in one or another
respect and to set them into relation with some few parallels. An unbalanced picture of the
meaning of these words/phrases would be the result. This study will draw full pictures of the
usage and meaning of these words in 1QS and 1QH, and where relevant also in 1QSa and
1QM, in order to define the relationship between God and the Community as precisely as
possible.

It also will compare thelmeanings of these relevant words and phrases with the HB's usage,
and also on occasions with that of LXX. Especially the comparison with the HB will enable
us to define their meaning in the scrolls more precisely, since the usage of the Hebrew
language in the scrolls depends in the first instance on 1ts HB-usage. The authors of 1QS and
1QH, as we will see in detail below, a) are very familiar with the HB-material, as their
continual use of it clearly shows; and b) use the HB-matenal purposefully employing
particular methods of interpretation which it will be this study's task to analyse. Using these
methods, the authors of 1QS and 1QH elaborate ideas from the HB which are mostly linked
with the relationship between God and human beings. They use HB words or phrases that do

not often, or very rarely, occur in the HB, but in contexts that are suitable for the purposes of
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the authors of the scrolls; and they develop them according to their own ideas. By doing so
they give their ideas "HB-authority”, and at the same time are able to introduce significant,
occasionally fundamental, changes. Comparison with the HB will, therefore, play a
significant role in this study.

From all this, it should be clear that modern scholarly methods, in particular the
historical-critical methods, may be of very limited assistance in our task. We must attempt to
view the HB as the authors of 1QS/1QH viewed it, as a coherent, historically accurate, and
authoritative body of material whose meaning it 1s of supreme importance to establish. It is

this meaning which the authors of 1QS/1QH claim to possess.

For important reasons, this study focuses primarily on 1QS and 1QH and, in scparate
chapters, the fragments of the Community Rule and the Thanksgiving Hymns from the caves
4 and 5, and not on the entire text corpus found in the caves of Qumran.

The first reason for this is, that most of the material found in the manuscripts ot the
Community Rule and the Thanksgiving Hymns reflects =™ material.” Investigating Divine
Presence in these two texts will, therefore, result primarily in an understanding of the

Qumranian idea of Divine presence as very central documents of the Community present it.’

Secondly, since this study claims to take into account each of the occurrences of the analysed

I

Ct. for example J. Maier, Die Qumran-Lssener: Die Texte vom Toten Meer, Band 11l [Miinchen / Basel:
Ernst Reinhardt Verlag, 1996] 4,47, G. Vermes, Introduction to the Complete Dead Sea Scrolls [London: SCM
Press, 1999] 46f; A. Lange / H. Lichtenberger, Art. Qumran [TRE XXVII1, 1997] 55ff. Stegemann, however,
argues that the material found in the Rules of the Community refers to the Essenes in general and not necessarily
to the Qumran Community (H. Stegemann, Die Essener, Qumran, Johannes der Tdufer und Jesus [Freiburg /
Basel / Wien: Herder, *1999] 152f).

7 Generally, although scholars argue that 1QS contains several rules and that some of these rules may not
be originally from Qumran (cf. for literature 235ff. and also pp. XXI1), this study will treat 1QS as a coherent
document in the attempt to establish how this document understands Divine Presence at the stage of the redac-
tion process which it represents. Since the 4/5Q material does not alter the idea of Divine Presence as it is re-
vealed in 1QS and 1QH (see pp. 235-244), | will, therefore, in the following study focus primarily on these two
versions of the Rule of the Community and the Thanksgiving Hymns (1QS and 1QH).



words, the consideration of more scrolls is beyond the scope of this study in two ways. Thus,
if this study were to include other scrolls, we would have to establish first in what relation
these stand to 1QS/H (4QS/H) to gain a precise picture of the idea of Divine presence. Thus
we would have to establish the date and place of origin of these scrolls at least relative to
1QS/H and the 4QS/H material. This would certainly be a major task beyond the scope of this
study. In fact, the results of this study might well serve precisely the other way around, as it

were. Once we have established how Divine presence was defined in these central texts from

the caves, how the relationship between God and the =ITT? was understood, and what the =1

saw as its raison d'éire, then we may have a yardstick by which to measure the "nearness” or
"distance” of other documents found in the Caves with respect to an idea on which the
"theology” of the Rule of the Community and the Thanksgiving Hymns is based. It would
indeed represent a major misconception of the nature of the scrolls and fragments found in
the caves, if we were to postulate that "the writings not only portray each its own picture but
all together a coherent account of Judaism: a world view, a way of life, and a theory of who
and what is 'Israel™?.

Thirdly, the Rule of the Community and the Thanksgiving Hymns represent documents of
very different types. The former determines life in the Community in relation to God by
defining the Community and by providing a divine legal system according to which life in the
Community according to the will of God becomes possible. Because the Rule defines the
re]ationship between God and the Community, it also elaborates major theological ideas. The
Thanksgiving Hyﬁms, on the other hand, contain songs which are uttered tb God to praise

Him. This scroll is probably designed to involve members of the Community in the worship

f J. Neusner, What is "a Judaism"?: Seeing the Dead Sea Library as the Statement of a Coherent Judaic

Religious System, in: A.J. Avery-peck/ ). Neusner/ B.D. Chilton, Judaism in Late Antiquity. Part Five. the Ju-
daism of Qumran: 4 Systematic Reading of the Dead Sea Scrofls. Volume [: Theory of Israet [Handbook of
Oriental Studies vl.56; Leiden/ Boston/ Koln: Brill, 2001] 7.



of God. By doing so, it describes the relationship between the members of the Community
and God in a way different from, but nevertheless complementary to, that found in the
Community Rule. Analysing words and phrases that are linked with the idea of Divine
presence and, hence, the relationship between the Commﬁunity and God, in both of these
documents means that the problem can be observed from two different perspectives.
Consequently, if these analyses come to the same or similar conclusions despife the ditferent
nature of the two texts, this conclusion is likely to be strong and reliable and will reflect the
Qumranian understanding of Divine presence at least at a certain period of the history of the
Community.

Finally, the method this study will use can only be applied to texts of a certain length. 1QS
and 1QH are both comparatively complete texts that allow the development of theories
concerning the meaning of words or phrases that relate to the Divine presence. It does not
make too much sense to include in such a project fragments where the context of the words
or phrases being analysed is not secured and where the relationship to the Community Rule
and the Thanksgiving Hymns is doubtful.

However, this study will take into account in separate chapters the fragments of 1QS and
1QH found in caves 4 and 5 (cf. pp.. 235{f. and 242ff)). Especially regarding 1QS, scholars
have established’ that a) the text of 1QS itself is incoherent to a degree that might suggest
that 1t contains material from different periods and/or sources, and that b) the 4QS-material

indicates that there were different versions of the Rule, which may either represent the Rule's

development over a period of time, and/or indicate a continuing process within the =111° of

retinement, redefinition, and re-application of the Rule. In all this, however, 1QS stands out

as a form of the Rule which makes sense especially, as we shall see, in its perceptions of

9

Ct. especially 235,
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Divine presence. Indeed, the 4QS material does not alter in any way the results we arrive at
in this thesis (and neither does the 4QH material), a matter which we shall presently show in
detail.

Finally, this study does not claim to base its analyses on the w/fimate version of the Rule of
the Community or the Thanksgiving Hymns, but on the versions 1QS and 1QH present. Since
both have been found as they are, they probably had a significant function in the Community
at a certain time. It cannot be the aim of this study to establish a history of the Rule of
Community or the Hymns within the entire history of the Community, but to determine what
1QS and 1QH at a certain point of their development have to say about the Divine presence.
It will be the task of others to apply the methods of narrative criticism to the Rule of the
Community (1QS and others) and the Thanksgiving Hymns seeking to determine the form of

the texts at their original stage of its history.



3. The Self-lIdentity of the Qumran Community according to the Scholarly Literature

In this study we will see that the idea of Divine presence is inevitably linked with the ques-
tion of the (self-)identity of the Yahad, because Divine presence represents the key for our
understanding ot the (self-)identity of the Community.

We have already defined the Divine presence as either God's nearness or His actual being in
the Community. Divine presence is where God and humans/Community are as close together
as possible. Divine presence is where God can be "located” in relation to the Community, and
vice-versa. This makes the question of Divine presence into probably the most sigﬁificant
and pressing question of Qumran theology as represented in 1QS and 1QH, because it defines
the relationship between the Yahad and God. And the Yahad is about this relationship. But
the question of Divine presence does not reflect 7ie central ideological component of the the-
ology of Qumran; rather, it represents what stands behind every theological idea or concept
which we find in these scrolls. Divine presence is, as this study will show, what gives the
Community, at least according to 1QS and LQH, its right to exist. The relationship between
the Community and God, on the other hand, defines and describes this right to exist and,
hence, is about the (selt-)identity of the Community. This study will show that having a spe-
cial status in relation to God is what the Community claims to be about in 1QS and 1QH.
This special relationship with God is all that matters. It defines the Community's identity to-
wards God and the rest of the world. This is why the idea of Divine presence, which we will
discuss in this study in detail, represents the key to a proper understanding of this relationship
and, hence, the (self-)identity of the Community.

I will now, before going into details, discuss in short a number 'of opinions in the scholarly
literature on the (self-)identity of the Community, to demonstrate in what ways they differ

from the observations of this study. Although several scholars discuss the question of the
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Community's (self-)identity from various angles, they do not take into account the idea of Di-
vine presence; neither do they focus sufticiently on the issue of the relationship between the
- Community and God. In fact, most do not notice the importance of these two ideas for the
understanding of the (self-)identity of the Community, neither do they acknowledge Divine
presence and the special relationship as the fundamental theological and existential idea of
the Community that gives the Commumty 1ts right to exist, its purpose, and its motivation to
improve (cf. pp. XXVIf).

There 1s something else in the scholarly literature on the DSS that does not seem to be com-
patible with the findings of this study. Often in this literature, scholars discuss certain theo-
logical 1deas which occur in the scrolls, claiming that one or the other of these ideas
represents the central ideological concept of the Community on which the entire theology of
the Community and its (self-)identity rests. They claim that once we understand rhis particu-
lar idea we know what the Community is about. Amongst ideas that attract the attention of
scholars are the covenant; the observance of the Law; purity holiness; future expectations;
priesthood; worship etc.. These ideas are indeed all very important in Qumran theology. In
fact, they represent the theological and ideological structure of Qumran identity. But, this
study will show, they describe the (self-ndentity of the Community only in combination.
None of these ideas can be used separately to explain what the Community is about. The Ya-
had can only exist successi;ﬁlly by respecting all of them. But they all are embedded and
based on the idea of Divine presence. They all serve to maintain and develop the special rela-
tionship that the Community claims to have with God. As such, Divine presence gives the

Community its right to exist, its motivation, and its goal.



To explain these findings more precisely, I will now, before investigating the idea of Divine
presence and the relationship between the Community and God in 1QS and 1QH in detail,
turn to consider a few recent scholarly opinions on the question of the (self-)identity to dem-
onstrate how the question of the (self-)identity has been approached in the scholarly literature

and how this study will contribute to answering this question more precisely.

Geza Vermes in particular presents the question of the Community's (self-)identity under one
theological concept. In his /niroduction io the Complete Dead Sea Scrolls', he adduces the
idea of the covenant as the basic idea of the self-understanding of the Community.* Election
and holy life, worship, and future expectations are mentioned as further important religious
ideas of the Community; but they are understood as subordinate to the idea of the covenant.’
Covenant is a significant aspect of the theology of 1QS and 1QH. It is probably the aspect of
the teachings of these scrolls that describes and defines the relationship between God and the
Community most directly. But this study will show that it is not the ultimate foundational
idea of these scrolls, because it does not define the Community and does not give it its pur-
pose. Rather, the idea of the covenant can only explain the Yahad's identity in combination
with the other theological components. The underlying idea of 1QS/H, however, must be
seen in Divine presence and the Community's special relationship with God, which Vermes

does not spectifically discuss.

Concern about the self-identity of the Community is marked in the work of Hannah K.

Harrington. Her article Holiness and Law in the Dead Sea Scrolls* explicitly disagrees with

! G. Vermes, An Introduction to the Complete Dead Sea Scrolls [London: SCM Press, 1999].
: Ibid. 145-169.
} Ibid..
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theories claiming that "purity”, "the Community's apocalyptic bent", or "the fear of violating
the Scripture"’ are the central ideological components of the scrolls. Adding more theological
ideas to this list, Harrington claims that /oliness and the Law are the central aspects of the

teachings of the Yahad:

"Holiness was that divine energy that could protect, sustain and enhance the commu-

nity. The Torah pointed the way to holiness and the ritual purity necessary to activate it.
(...) The laws of the Torah were the link to divine holiness. Laws restricting the holi-
ness of priests were often applied to the community at large since observance of them
could channel in greater holiness. Other laws regarding holiness and purity were inter-
preted stringently and even augmented at times in order to intensify the level of holi-
ness within the community, and ultimately, establish a closer connection with God."
This study will show that Law and holiness are most significant aspects of the theology of,
and consequently life in, the Community. They are essential for the (self-)identity of the
Community. But they are theological aspects amongst others that only in combination define
the Community. The only idea that provides a basis for the other "ideological components" is
Divine presence, and the idea of the special status of the Community in relation to God.
These latter aspects are not two amongst the others; rather they give the others their purpose.
Although Harrington sees that the idea of a "close connection with God" is an issue for the
observation of the Law that leads to holiness, she does not enhance the significance of this
idea in the scrolls, and does not notice that the desire of the Community to engage in this spe-
cial relationship with God 1s what first motivates it to elaborate a theology as found m 1QS

and 1QH, and then to fulfill the will of God perfectly.

¢ H K. Harrington, Holiness and Laow in the Dead Sea Scrolls [DSD 8/2, 2001] 124-135.

’ See for extended list of literature on these ideological components ibid., 124, and 125, . It is beyond the
scope of this study to discuss them all. But a few of them do what Harrington has done: they claim that the
component that they discuss is the central theological idea of the scrolls.

¢ Ibid. 135.

’ fbid. 135




At this point, a further matter relating to the Community's (self-)identification arises which
has been treated in scholarly literature occasionally as the central theological i1dea of the Ya-
had: the question of its relationship to the Jerusalem Temple. As we know, the Jerusalem
Temple is one of the places where, according to the HB, Divine presence may be found. The
DSS clearly use Temple language, and because the authors of the genuine Qumranian scrolls,
like 1QS and 1QH, have adopted so many aspects of the Temple cult, scholars have claimed
that the Qumran Community substitutes for or replaces the Temple of Jerusalem. If this were
50; we would expect that the nature of Divine presence in the Temple and the Community
would be identical. The members of the Community would actually live as if they were in the
inner sanctum, the holy place where God dwells.

We shall show that 1QS and 1QH adopted many aspects of Temple cult and life; but we will
also demonstrate that the Community by no means understood itself simply as a substitute for
or a replacement of the Jerusalem Temple. This observation will have consequences for our
understanding of Divine presence in Qumran, of the relationship between the Community
and God, and of the (self-)identity of the Community. Three studies which have investigated

this question must therefore be surveyed here.

Schiffiman's study Community without Temple® is one of those to claim that the Community
substitutes for ot replaces the Jerusalem Temple. He 1s one of the very few to notice that the
major purpose of the Yahad is nearness to God: "life in the sect, following its principles and
its laws, would best bring humans into close contact with God". Schitfman has seen two ma-

jor aspects of the Community's identity here: a) The Community is about bringing humans,

¢ L H. Schiffman, Community without Temple: The Qumran Community's Withdreawal from the

Jerusalem Temple, in: B.Ego/ A. Lange/ P. Pilhofer (ed.), Gemeinde ohne Tempel. Community without Temple.
Zur Substituierung und Transformation des Jerusalemer Tempels und seines Kultus im Alten Testament, antiken
Judentum und friihen Christentum [Tubingen 1999) 267-284.

? Ibid. 272.



i.e. itself, closer to God; and b) this desire to get close to God aftects and involves the entire
lives of the members of the Community. But, first, Schiffman does not notice that this desire
of "close contact” is the motivation behind the Community's existence, and, second, he makes
this statement claiming that the Community itself substitutes for the Temple. He claims that
after refraiming from the Jerusalem Temple two strategies were adopted in the Community:
"seeing the sect as a substitute for the Temple, and using prayer as substitute for sacrifice""”.
This study will show that the Community's identity 1s indeed about a close contact with God,
But also that this defimition of the identity of the Community and the idea of Divine presence
as represented in 1QS/H makes 1t very unlikely that the Community understood itself at the
same time as substitute for the Temple. In short, we may consider the following reasons:

a) The Community simply did not need to substitute an institution which, according to its
own ideas, was impure and no longer a place of Divine presence.

b) The reason why there was no need for the Community to substitute for the Jerusalem Tem-
ple lies in their (self-hdentity as the only group with a special relationship with God. The
Community needs to improve its special relationship with God. In fact, this study will show
that the special relationship which the Community claims to have with God, which qualities
it to be in His nearness, is already (at the stage that 1QS/H describe) well beyond the intensity
of any relationship between human beings and God as described in the HB. It 1s this special
relationship that distinguishes the Community clearly from the rest of Israel. This means that
even the Temple as the place where, according to the HB, Divine presence may be possible
and where, according to the HB, human beings can be as near to God as possible, cannot pro-

vide the sort of Divine presence that the Qumran Community, according to 1QS/H, claims

b Ibid. 272.

On another occasion Schiffinan suggests that "the sect is seen as a virtual temple, itself bringing sanctity
to its members" (L.H. Schiffman, Jewish Law at Qumran, in: A.J. Avery-peck/ J. Neusner/ B.D. Chilton,
Judaism in Late Antiquity. Part Five. The Judaism of Qumran: 4 Systematic Reading of the Dead Sea Scrolls.
Folume 1: Theory of Israel [Handbook of Oriental Studies v1.56; Leiden/ Boston/ Kéln: Brill, 2001] 75-90).



and desires. The relationship between God and the Yahad is even more intense than between
God and the rest of Israel in the Jerusalem Temple, even if the Temple was pure in the Qum-
ranian sense. The usage of Temple language in 1QS/H, the adoption of aspects of the Temple
cult (such as the Temple worship, the hierarchy of the Temple personnel, sacrifices, etc.), is,
therefore, not a result of an attempt to substitute the Jerusalem Temple, but is a means util-
1zed by the authors of 1QS/H to express that the Community has a unique and special rela-
tionship with God which involves elements of the Temple cult, but which goes beyond the
Temple idea as far as the idea of Divine presence and the relationship between God and hu-
man beings 1s concerned. Aspects of the Temple cult which we find in 1QS/H are, therefore,
only elements of the identity of the Community and do not provide its central concept. They
define the identity of the Community only in combination with the other ideas, but they are
based on the idea of the special relationship between the Commumty and God and serve the
desire to show that the Community is uniquely near to God. Hence, to claim that the Yahad
substitutes the Jerusalem Temple would a) underestimate the independence and uniqueness
of the Community, and b) would lead to a misunderstanding of the idea of the Divine pres-
ence, of the Community's relationship with God, and, consequently, of the (self-)identity of
the Community.

¢) Another argument that contradicts the thesis of Schiffman 1s the lack of Temple building.
A Temple building in Qumran has not been found, because the Community does not aim at
achieving the status of Temple personnel alone; rather, it aims at a status of perfection which
can accomodate God's presence, hence His ultimate nearness. But this aim cannot be
achieved through a Temple, such as the one in Jerusalem. Other conditions, according to
1QS/H, must be met (such as perfection, purity, holiness), which lie, according to 1QS/H, be-

yond the concept of the (pure) Jerusalem Temple, as this study will show.
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Girtner also strongly argues that the Community substitutes for the Temple."" We will dis-
cuss his theory here, because he introduces the term "spiritualization” in referring to the proc-
ess of the adoption of Temple ideas in the Yahad.

Gartner proposes that the Community claimed to be able to restore the Divine presence by re-
placing the Temple: "they themselves were the ‘new temple"'2. As in the case of Schiffinan,
the evidence which this study will bring forth, will indicate that it is indeed the aim of the
Community to restore Divine presence, i.c. to improve and to intensify its relationship with
God, and Gartner 1s one of the tew scholars who notice this. But this aim can neither be
achieved by substituting for the Jerusalem Temple, nor by adopting Temple ideas alone, be-
cause on the one hahd, the Divine presence, which the Community is aiming tor, goes be-
yond the one described in the Temple, and, on the other, the observance of elements of the
Temple cult is only one means leading to the Community's aim along with all the other as-
pects mentioned in 1QS/H.

When discussing the problem of the relationship between "temple and its cultus" and "Law

and its fulfilment"!?

, Gértner suggests that the concentration on the Law as we find it in the
scrolls does not mean that the concept of temple and cultus 1s less important. He proposes
that the Community has not
"broken with the temple and its cultus in its forms; instead they transferred the whole
complex of ideas from the Jerusalem Temple to the community. This undoubtedly
meant that some measure of 'spiritualization’ had taken >place, since the idea of the tem-
uld

ple was now linked with the community (...).

This word "spiritualization”, as Gartner explains,

" B. Girtner, The Temple and the Community in Qumran and the New Testament. A Comparative Study

in the Temple Symbolism of the Qumran Texts and the New Testament [Society for New Testament Studies,
Cambridge 1965).

" Ibid. 16.; cf also 20.

° Ibid. 17f.

" Ibid. 18.
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"is used to indicate the transference of the concrete entity, the temple building, to a
more 'spiritual’ realm 1n the living community, and of the sacrifices to deeds in the life
lived according to the Law.""”
This study will show that the authors of 1QS/H indeed transferred ideas from the Temple to
the Community. But this process 1s unlikely to represent a "spiritualization” in Gartner's
sense. It 1s right that the ideas from the Temple are in 1QS/H no longer linked with the Tem-
ple building, nor with Jerusalem. But the reason for this is not a transference of the Temple
ideas onto a new and spiritual level in the Community. Rather, as [ suggested above and will
show in detail in this study, the reason for the adoption is that the authors of 1QS/H needed a
language and elements of life in the Community to make their claim that the Community is
special in relation to God. This means that the authors of the scrolls use the Temple language
to express one aspect why the Community has a special relationship with God: the obser-
vance of the Laws concerning the Temple. But this does not reflect a "spiritualization”, since
the absence of a Temple building in the Community does rnot matter. Rather, the adopted
ideas serve to describe the special relationship between the Community and God which does
not aim at substituting for or replacing the Temple, but emphasises a) the unique status of the
Yahad in relation to God and b) its unique status in the world. The adoption of the Temple
ideas is only one means which leads the Community closer to God along with the other theo-
logical concepts of the Community (for example the perfection, the purity, and the obser-
vance of the Law).
In this context, Géﬁner also claims regarding the function of the Law and the Temple ideas
that

"the reason why the community, though isolated from Jérusalem, did not wholly aban-

don the temple ideal seems to have been that the entire fulfilment of the Law (...)

E Ibid. 19.



demanded the fulfilment of the Law in respect of the Temple as well."'®

1 will show in this study that the emphasis on the observance of the Law which we find n
1QS/H results primarily from the same motivation as the adoption of the Temple ideas: the
claim and desire of the Community to develop a special relationship with God which allows
them to be closer to Him than any other group of people, in fact than any other human being
mentioned in the HB. The fact that the fulfilment of the Law involves in the HB the Temple
1deas as well as in 1QS/H reflects the method of the authors of these scrolls: as long as they
can base their own ideas on HB material they do so, to authorise their teachings; but they al-
ways develop the HB material and make it a servant of to their claim and desire to have this

special relationship with God.

Like Gartner, Klinzing in his detailed study Die Umdeutung des Kultus in der Qumrange-
meinde und im NT'" suggests that "die Gemeinde selbst ist der wahre Tempel (...), und der

vollkommene Wandel in der Gemeinde ist das Opfer, das Gott wohlgefallt"'®

. Klinzing
reaches his conclusion on the basis of his detailed analysis of the text where he finds that
"der ibertragene Gebrauch der Tempelbegriffe ist in den Qumrantexten ganz ein-
heitlich. An allen Stellen, an denen nicht das Jerusalemer oder das eschatologische
Heiligtum gemeint ist, bezeichnen die Begriffe die Gemeinde.""
-According to Klinzing, the reason why the Community claims to replace the Jerusalem Tem-
ple lies in the historical situation: because the Temple is impure, atonement for the members

of the Community is only possible if the Community operates as the Temple.”” And this, ac-

cording to Klinzing, is the reason why the transferrence of Temple ideas to the Community

o Ibid. 21.

" G. Klinzing, Die Umdeutung des Kultus in der Qumrangemeinde und im NT [StUNT 7; Géppingen:
Vandenhoeck & Ruprecht, 1971).

' Ibid. 37.

' Ibid. 50.

« Cf. ibid. 89.



cannot be called "spiritualization" in the sense that the verbal elements of the cult completely
replace the rituals, as H.-J. Hermisson suggests regarding phenomena in the HB.?' Klinzing
proposes, and this study will confirm his proposal, that the transferrence of the Temple ideas
to the Community leads to the Yahad being part of these ideas, and not to a purely spiritual
understanding of them:
"Der Kultus [in the Community] wird nicht durch eine selbstevidente Moral ersetzt,
sondern das ganze Leben der Gemeinde mit in den Kultus hineingenommen. Die Um-
deutungen beruhen ebenfalls nicht darauf, dal man eine gesetzliche Leistung
gleichwertig an die Stelle einer anderen setzt wie bei den Rabbinen. "
This means that the Community claims that it gains a special quality by adopting and living
the Temple ideas as part of daily life in the Community. But Klinzing does not state clearly
that the adoption of the Temple ideas has not been undertaken to replace an impure Jerusa-
lem Temple, but that it represents another means by which the Community claims to get
closer to God. Being part of the Temple cult means, for the Community, gaining a qualitiy
that allows its members to be at least as near to God as the Temple persbnnel in the pure
Temple once was.
The Community, according to Klinzing, justifies its claim to replace the Temple through two

theological ideas: first, the divine "Geschichtsplan™”

, and, second, the eschatological proc-
ess™. It is interesting to see that Klinzing does not mention the observance of the Law as an-

“other aspect that either justifies the Community's claim or, as a theological idea, even

replaces the actions of the Temple cult” He suggests correctly that the observance of the

& Cf. especially H.-J. Hermisson, Sprache und Ritus im altisraelitischen Kult. Zur "Spirvitualisierung” der

Kultbegriffe im Alten Testament [Wissenschaftliche Monographien zum Alten und Neuen Testament 19;
Neukirchen: Neukirchener Verlag, 1965} 24-28

. Thid. 146.
2 Ibid.
o Ibid.

s Ct. ibid. 152f.
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Law 1s a central aspect of the religious life in the Community, but "schliefit (...) ein lebend:-

ges Interesse am Kultus nicht aus"®

. But these justifications - the predestination and the "es-
chatological” concept of the Community - as well as the observance of the Law and the
Temple 1deas represent equally means which the authors of 1QS/H use to describe the claim

and desire of Community to have a special relationship with God that allows them to ac-

comodate His presence.

Before investigating the idea of Divine presence in 1QS and 1QH in detail the work of one
more scholar, R. Kugler,”” must be mentioned. He, too, does not propose that the Community
replaces the Temple as such, but "understood itself as entirely priestly and as a replacement
for the Temple cult”**. The reason for this is, according to Kugler, the Community's "atoning
function”, "its self-designation as holy (...), as priestly”, its destination "to be like the heav-
enly angels", its "adoption of priestly rules for purity (...) and age of service"*’. All these as-
pects are again means that equally serve the purpose of demonstrating the Community's
special status in relation to God and consequently to the rest of Israel. Even the adopted as-

pects of the Temple cult are used for this purpose, and cannot be understood as an idea that

represents the (self-)identity of the Community, as the following analysis will demonstrate.

“ Ibid. 153.

7 R. Kugler, Priesthood at Qumran, in: P.W. Flint/ J.C. VanderKam, The Dead Sea Scrolls after Fifty
Years. A Comprehensive Assessment, vol.2 [Leiden, Boston, Kéln: Brill, 1999] 93-116.

* Ibid. 112.

® Ibid. 112



I. God

1. The nature of God

Because Divine presence is about the relationship between human beings andvGod, the first
step of this study will be a short investigation of the description of the nature of God as we
find 1t 1QS/H. This description will be the basis for our understanding of the relationship be-
tween this God and the Qumran Community.' As we will see later, it is this God who influ-
ences, according to 1QS/H, the Community by changing the nature of the Community in a
way that allows them to improve their status in relation to Him. But first, it 1s important to

know how 1QS/H describe the nature of God with whom they have a special relationship.

We may begin by noting that the God of 1QS and 1QH is the God of the Hebrew Bible.> Al-
though, as we will see below, some of the aspects of the nature of God referrning to means by
- which God approaches members of the Community have been changed in the two scrolls in-
dicating a closer relationship between God and humans in 1QS and 1QH than in the HB,’
most of the classical characteristics of the God of Israel familiar to us from the HB are to be
found also in 1QS and 1QH*

Thus, according to the two documents 1QS and 1QH, God is an "eternal” being (1QS X 12).

In His eternity He has "merciful favour for ever and ever”" (1QS 11 1). God is the "establisher

' This investigation only aims at providing the basis of the following detailed exanunation of the relation-

ship between God and the Community. A full analysis of each feature of the nature of God in 1Q8 and 1QH in
comparison with the HB is beyond the scope of this study.

: Cf. also G. Molin, Die Séhne des Lichtes. Zeit und Stellung der Handschrifien vom Toren Meer [Wien/
Munchen 19547 120, I.A_ Fitzmyer, Qumran: die Antwort: 101 Fragen zu den Schriften vom Toten Meer [Stutt-
gart 1993] 113,

: B. Dombrowski sees that 1QS indicates a "close contact" between God and the Community but does
not elaborate this crucial finding (cf. B. Dombrowski, Erscheinung, Wesen und ldeologie der Assoziation von
Hirbet Qumran nach dem "Manual of Discipline” (108) [Paris/ Halifax 1971] 515-531, especially 528).

¢ This is why the specific idea of God represented in 1QS and 1QH can be analysed best by a comparison
with the HB. B. Dombrowski (ibid.) does not ofter such a comparison and consequently does not see in what
way the idea of God according to 1QS is so unique.



of my well-being" (1QS X 12). He is the merciful God (1QS 1V 4; X1 12,13), although read-
ers are warned: "God may not be merciful when you entreat him.” (1QS II 8). God is often
mentioned in 1QH as the helping God.” He helps the psalmist of 1QH. This idea is closely re-
lated to the idea of God helping the righteous according to the Psalms in the HB.

But God 1s not only a caring God. He is also the God of anger (1QS 11 9, 15) and wrath (1QS
IV 12); and God may not forgive (1QS II 8). But despite God's anger, He is the "compassion-
ate" God (1QS X 16) whose thoughts are holy (1QS XI 19). This holiness seems to be the ba-
sic and probably most decisive aspect of the nature of God in the scrolls. God is called the
"spring of Holiness" (1QS X 12), and the scrolls talk about "his plentiful goodness" (1QS XI
14); and He is the loving God (1QS [1I 26).

But there is also the idea of the powerful God (1QS X 12,16), His might (1QS X1 20) and His
majesty (1QS X 16). Linked with the might and the majesty of God is a feature of the nature
of God that occurs in 1QS and 1QH and forms the basic idea of the relationship between God
and humankind: God 1s the creator (cf. for example 1QS III 16,17f,25; XI 11,17f; IQH V §;

VII 14f; VI 8; 1X 7,9; XVIII 12; XIX 3)° And as the creator He is the one who leads the

VIL16; X 7£,21,23 31; X1 5,37-38; X1I 22,24f; X111 6,12,16-19a,22; XVI 11,15f; XVI1 12,27-28 33.
~ In 1QH IX 7, where MY is used as the technical term for the creating act, the textual situation makes it
difficult to decide what the object of the creating act is. According to E. Lohse, Die Quuran lexte, 112 the ob-
jects created by God are the "Geschlechter der Ewigkeit" (D'D'\!J [(F™T R3] (M. hast Du gegriindet
Geschlechter der Ewigkeit")). G. Vermes, Dead Sea Scrofls, 166 translates: "all things exist from eternity". This
interpretation suggests that God is understood here as the creator of everything and seems to be the more likely
one because of the line's context and the understanding of God as the creator elsewhere in the scroll (cf. B. Dom-
browski, Erscheinung, Wesen und Ildeologie der Assoziation von Hirbet Qumran nach dem "Marual of Disci-
pline” (10S) [Paris/ Halifax 1971] S18f on God as the "opifex machinae mundi). J. Maier, Die
Qumran-Lssener Bd.l, 60 leaves a gap at this point!

Two lines later, 1QH 1X 9, the heaven is mentioned as something that God created (M2 TR
Q°PW). In IQH XVII 12, God is described as the creator of everything (TR 912 [A@WY 12M229). In
1QH XIX 3, the author does not use explicitly the term MY for a creating act of God, but here as weli God is
described as the creator, and, in addition, the author mentions that God created "for his glory”. 1QH V 8 defines
God clearly as the creator using 873 as verb for "to create" and Y@V for the created objects ('7'1: R
DNRT3 0703 PwYR). 1QH VI 14f refer explicitly to God as the creator of the "righteous people” (P
P2 (15) INRT3 AR ("only you created the righteous™)). In 1QH VIII 8, it is most obvious that the idea
of God the creator 1s present in 1QH: here the author points out that God is the one "whose work is all" (WWN
o1 Twwn).

6



world (1QS 1 10, cf. also IT 23; IV 20) and who directs everything that happens (1QH IV 21;
VII 22; XTI 327 XV 14-15; XVIIT 2, 5).

Mentioned several times in 1QH is the "righteousness” of God, another aspect of the Biblical
God (cf. 1QH IV 10a,20b; TV 17; V 19; VI 15,6; VIII 9,11, XII 31,40; XV 19; XVI 2; XIX
18; XX 31). The Hebrew term employed for this attribute of God 1s P (‘[/FTDDP'T}S n
IQH IV 10a,20b; VIIT 9; XV 19; XVI 2; XX 31; XXI top 2)). Consequently, deeds of God are
also "righteous” (MPTX "WwYN (1QH X1 31; V 19; VI 16)).

Connected with righteousness is the description of God as the "just judge" (1QS I 26; X
16£.,1820 XI 2,11,14,15,16) Whose Justice is forever (1QS XI 12). God's deeds and actions
are just (1QS120; X 23; XI 3), and "all His deeds are truth” (1QS X 17).

Finally, there are features of the divine nature in 1QS and 1QH that not only describe the na-
ture of God, but are understood to influence ‘the members of the Community directly.
Amongst them are the "glory" of God (1QS X 9; XTI 20): God is called the "peak of glory".
Note also "His truth" (1QS 111 24; 1V 20; X1 4f)), which is often mentioned in 1QH as an at-
tribute of God (1QH VII 25; VIII 7; X1 34, XII 40; XIX 26t) and as something that the psalm-
ist can learn from God (1QH XV 26, XIX 4,16) so that he knows it (1QH XVII 9f; XVIII
20,29; XIX 7) and may act accordingly (1QH VI 20; VII 23; XIV 25; XVIII 30). Hence, the
truth of God is a feature of the nature of God that defines a certain relationship between God
and man, in as much as God passes it on to the members of the Community. We will see in
the course of this study that this becomes a major characteristic of the relationship between
God and the Community as described in 1QS/H.

The same function have the "wonders of God". (1QH VI 23; IX 33; XI 23; XV 27,32; XVIII

14,21; XIX 10,17,24-25,28). They are divine in origin, but they can only be understood by

Text damaged.



people whom He has chosen also for that purpose. Through His wonders God shows human-
ity His greatness and power. The person who understands His wonders (in 1QH the psalmist)
will tell other people and nations about them:® and his nature in relation to God will change.

Other features of the nature of God that influence human beings directly will be discussed in

nlt ul2

detail below: God's "will"™, His "knowledge"'’, His "understanding"'', and His "goodness"'>.
These aspects of the divinity, as they feature in 1QS and 1QH, constitute what the authors of
the scrolls generally thought about God. They outline in general who this God of 1QS and
1QH 1s and form the basis of the understanding of the Divine presence since they describe to
whom the Community stands in relation. This is the God the Community attempts to under-
stand and to get closer to.

But 1QS/H are using and developing, as we will see below, especially aspects of the nature of
God that describe means by which God influences the Community. Most of these aspects de-
scribe God's nature also according to the HB. But it 1s the authors of 1QS/H who developed

these ideas indicating a special status of the Community in relation to God."

8

The author expresses this thought mainly through the phrase o RSDy oo (1X 33; X1 23,
XVIII 21; XIX 24-25).

¥ See pp. 31-63.

e See pp. 80-117.

" See pp. 64-79.

" See pp. 118-133.

" Molin suggests as the difference between the idea of God in the HB and 1QS/H precisely the opposite.
He claims that in the DSS the relationship between God and world becomes "less iminediate" ("weniger unmittel-
bar", G. Molin, Die Sohne des Lichies. Zeit und Stellung der Handschriften vom Tolten Meer [Wien/ Minchen
1954] 124). This study will show that it is the immediate nearness and presence of God that the Community de-
sires. The 1dea of the nature of God represented in 1QS/H reflect this.



2. The Dwelling Place of God

But before engaging in the investigation of those means with which God mfluences the Com-
munity directly according to 1QS/H, we will have to look at one particular aspect of the na-
ture of God first. Because depending on the understanding of the dwelling place of God, the
description of this place by the authors of 1QS/H might well describe a way in which God in-
fluences humans. That is to say: depending on where God is understood to dwell, he is closer
to or further away from human beings, he is distant or approachable; if 1QS/H mention a
dwelling of God which pictures God as approachable for the Community, this might reflect a
special relationship between the Community and God. The idea of God's dwelling-place

might indicate in which way the Community is understood to relate to Him.

The word that comes to mind regarding a dwelling place of God is 5137 in 1QH X1 34." Ac-

cording to 1QH XI 34, God has a "holy habitation" (Y011 5'1:11') which is full of the "truth
of His glory™
MR WP DT M M 7! 58 DY XU (L) (34)

() B>YP3 WM DMWY ®IBI 722 (35)

(34) (...) for God will thunder with His mighty roar, and his holy habitation echoes in/with/through the truth of

{35) His glory, and the host of the heavens adds to their noise (...)

Here the dwelling place of God is called 513\', and in both, 1QH and 1QS, the 5937 is asso-

ciated with TP and TM32. The "holy habitation", mentioned in 1QH XI 34, where God

dwells, is understood as a place of holiness and glory which is full of light.” The closer

! 5137 occurs in 1QH and 1QS only twice, in 1QH XI 34 and in 1QS X 3, where it is used referring to a
place which is W[ and linked with 7132, and from which "lights shine".
: Passages which also associate the nature of God with "light" are 1QH XXIII top 1,2 ((T27) and



context of the word combination W™ 1P AT suggests this too: the WP 921 of God

"echoes with the truth of His glory" (17132 (35) AN WP S>1ar o). "Truth" and

“glory", both being attributes of God, are mentioned in that function many times in 1QH and
1QS," and are understood here as phenomena filling the dwelling place of God.

But 9137 in the HB is not only a holy and glorious place of the truth of God, which is full of
light, where God dwells, but 1s identified with heaven, which might well be a notion adopted

by the author of 1QH X1 34.° The phrase D‘?\PD 1200 DM 3 (1QH X1 35), which

1QH XX111 top 3: "for to you [God] is light" ([ ]5 N DAY ROD (3)). These lines suggest that the
dwelling ot God might well be understood as a place of light.
} The form Q™ occurs in the HB only three times (Ex. 14:24; Judg. 4:15; 2.8. 22:15). In all these cases

it dertves from BT meaning "to break”, "to consume”, "to destroy". It seems to be unlikely that this is the root
trom which @™ in 1QH XI 34 derives. More likely seems to be 073 meaning "to groan” and "to growl" as verb
and "roar" as noun. The verb does not occur in the HB in connection with heaven or similar phenomena, in fact,
it only occurs as an action of a lion (Isa. 5:29; Prov. 28:15), as a sound of the sea (Isa. 5:30), and as a sound of
suffering people (Ez. 24:25; Prov. 5:11). The noun refers in the HB only to the "roar"” of a lion (Koh. 19:12;
20:2; cf also 4QShir). Neither root occurs elsewhere in 1QH or 1QS. Hence, there are no indications about the
background of @i1™1 and its precise meaning in 1QH XI 34.
¢ Seep.3.
: In the HB, D237 is used only five times (1.K. 8:13; Isa. 63:15; Hab. 3:11; Ps. 49:15; 2.C. 6:2) in the
sense of "dwelling" or "habitation". Three times (1. K. 8:13; Isa. 63:15; 2.C. 6:2) it refers to the dwelling of God.
1.K. 8 and 2.C. 6:2 deal with the dedication of the Temple to JHWH as an eternal dwelling place (53\'). This
usage of D31 in the HB is most interesting regarding 1QH, for the Temple in Jerusalem is according to the
teachings of the Qumran group no longer the place of God's dwelling, since it is impure. Yet, they use a word to
refer to the dwelling of God which in the HB is used to refer to the Temple as God's dwelling. Hence, the authors
of the scrolls transfer qualities of the Temple onto the place that they ascribed to God as His dwelling. We will
see later that they also transfer qualities of the Temple on the Community which consequently results in a similar
nature of the dwelling of God and the Community itself. This strongly suggests that it is the aim of the authors of
the scrolls to emphasis that the Community qualifies as Divine dwelling, as we will see later in detail.

Isa. 63:15 indicates a similar situation. There, 37 is called as in 1QH XI 34 "holy" and "glortous", but
in addition is located in, or even identified with, "heaven". This seems to be the place where the author of 1QS XI
34 understands God's dwelling to be, a holy and glorious place full of light. Such development of the
understanding of the dwelling place of God in 1QH and 1QS is quite plausible. It again suggests a similar quality
of God's dwelling and the Community itself, because, according to the teachings of the Community, only two
ptaces remain in the universe which are suitable for God's dwelling after the Jerusalem Temple became impure:
heaven or the Community itself. We will see in this study on some occasions that the Community is described
also as heavenly Community which shows that the authors of 1QS and 1QH intend to qualify the Community for
God's presence.

Difficult in this context are two verses: a) 1.K. 8:13 where the dwelling place of JHWH, the Jerusalem
Temple, is associated with "darkness" (P272 '[DW5 RN T (1K 8:12b)); and b) Ex. 20:21 where
D87 is actually used to describe the place where God is and where Moses meets Him: 33 r1m)
QYTONM DW-wN OB ON. This means that the Qumranian idea of God's dwelling place as a place of

heaven and light either constitutes a rejection of the HB's view of God's dwelling as "darkness" by the authors of
1QS and 1QH, or a different interpretation of the word D™ in these scrolls. The LXX translates in both cases



follows directly the description of the dwelling place of God and which 1s part of this de-
scription, also points in this direction: the place where God dwells is linked (is filled) with
the "host of heavens". According to 1QH XI 34, God's holy habitation is a heavenly place full
of holiness and glory and His truth where there is light.°
“The idea formulated in 1QH X1 34 indicates that as far as the composer of this text is con-
cerned the Jerusalem Temple 1s no longer mentioned as God's dwelling place. The Temple is
impure, and lacks the quality of a place where God can dwell. Likewise, the author of 1QH
[T 34, regards a heavenly place as constituting the dwelling place of God. 1t 1s there, defi-

nitely, where God is known to be present.

Another word that in the HB is used for "dwelling", "habitation”, etc., but also for "gathering"
(Ps. 1:1; 107:32) is WM. It refers only once to the dwelling of God (Ps. 132:13) which is the
Temple. This word is not used in 1QH, but occurs eight times in 1QS. In the latter scroll,
W 1s used as technical term for the "gathering" of the many (W 8 DO3°T 2w (1QS
VI 8,11; VII 10 (2x),11,13; VIII 26)) which occurs in key passages of the scroll. As above in
case of AT this usage of W indicates as well that it is the aim of the authors of 1QS to

transfer qualities of the Jerusalem Temple as the dwelling of God onto the Community. They
are dwelling in the Community, the Community is a dwelling, and hence also qualifies as the

dwelling of God.

with § yvégog. The Vulgate translates DY in Ex. 20:21 literally with "caligo” meaning "darkness", but also
“fog";in 1.K. 8:12 it translates with "nebula" meaning "fog" which means that the Vulgate seems to associate the
dwelling place of God rather as a place where it is not possible to see Him, than as a place that is of darkness by
nature. This interpretation still allows the idea of God and His actual dwelling place to be of a different nature
than of darkness.
¢ The usage of the phrase D@ R3X in 1QH XI 34 also indicates that God's dwelling is identified with
heaven. In the HB, this word combination is used to refer to "angels" of heaven (1.K. 22:19; 2.Chr. 18:18.).
Interesting is here especially IQH XIV 13 according to which angels (27180 "DRBD) will join the
("eschatological") Community.



The same observation can be made by analysing the usage of the word D21 in the HB and

1QH/S. In the HB, @IPR is a common word meaning "place” or "location”, etc. It is also of-

ten used referring to the place that JHWH has chosen for Himself as place to dwell (Dtn.

12:5; 1sa. 60:13; Jer. 17:12; Ez. 43:7;, Ps. 24:3; Esr. 9:8). It is in a way a technical term for the
dwelling place of JHWH. Especially significant at this point is Ez. 43:7. Here the BP0 of

JHWH i1s located in the heavenly temple, a notion which is significant in light of 1QH XI 34,
because it constitutes a Vorlage for LQH XI 34 that locates God's dwelling in heaven having

the qualities of the Temple. But despite the links which seem to connect Ez. 43:7 and 1QH

XI 34, D'IPD does not occur in 1QH. In 1QS, D'IPD 1s only used to refer to functions and

ranks of members of the Community. As in case of 3WM, the usage of BPN in 108 sug-

gests that the Community is understood as a dwelling that qualifies as dwelling of God, be-

cause it inherits the qualities of the dwelling of JHWH.

Although the usage of these words in 1QS and 1QH does not directly indicate whether God
was understood as being present in the Community, it is significant for the understanding of
the Divine presence with the Community for three reasons. First, it shows that the Jerusalem
Temple does no longer qualify as God's dwelling, according to the teachings of the scrolls.
Second, by transferring qualities of the Temple onto the Community, the authors of 1QH and
1QS qualify the Community as a place where God can dwell and offer the Community as
dwelling place for God.” Finally, the authors of the scrolls mention heaven as the second
place that qualifies as God's dwelling. Through the transformation of the qualities of God's

dwelling, the Temple or heaven, onto the Community, they intend to demonstrate that the

’ This does not mean, as we will see in detail below, that the authors of 1QS and 1QH understood the

Community as a "substitute” for the Temple. 1t is their only aim to qualify the Community as His dwelling place,
and not to found a new Temple.



Community has the same nature as the dwelling of God. This indicates strongly that it is the
author's intention to show that the Community has the quality to accommodate God's pres-

ence and imagines itself to be close to God in His sphere.
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II. Experiencing God?

1. Revelations

Revelations are means by which God turns direcﬂy towards humans. Depending on how
revelation 1s understood in 1QS/H, we might be able to eétablish how an important aspect of
the relationship between the Community and God was understood. In what way does, accord-
ing to the two scrolls, God approach the Community? Where are the différences between
revelations as understood in the HB and 1QS/H? What do these -reveiations say about Divine

presence in relation to the Community? Is God present in His revelations?

Generally we can say that the Law, the prophets, and the documents of the Qumran Commu-
nity such as 1QS and 1QH themselves are seen as revelations of God through which God in-
fluences life in the Community, because the observance of God's will (see below) is one of
the most important directives of the Community. But this does not indicate God's immediate
presence. The Law, the prophets, and especially the regulations in 1QS have to be observed
perfectly to qualify for His presence, not to make His presence occur. They, therefore, only
account for a nearﬁess of God that results from this relationship between God the demander
and the Community the observer.

But there are - especially in the HB - particularly four Hebrew verbs denoting "to reveal"
(ﬂ5:, =123 (Hif)), and Y17 (Nif.)', and ¥8) that refer to God's revelation(s). An investiga-

tion of these verbs in 1QS and 1QH in comparison with the HB may shed more light on the

question of Divine presence.

' See for 717 pp. 80-117.
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1.1. U2
Especially in 1QH, the verb Y97 seems to be used to describe ways in which God can reveal

Himself to the Community. Y8 means "to shine", or in the Hif. "to let shine”. This denota-
tion, and the fact that this verb occurs nine times in 1QH,? but only once in 1QS,’ indicates
that it probably has a primarily poetic meaning. This affects its meaning as "revelation".
VD" does not seem to describe an actual physical revelation of God to the Community, but a
manner 1n which God stands in relation to the individual psalmist who is praising Him. Reve-
lation 1n this sense seems to be understood as a light-phenomenon that represents a nearness

of God that the helpless individual experiences from the helping God.

This particular mode of revelation in its poetical context is expressed five times (in 1QH)
through Y97 and represents, therefore, the major sense of the word in that scroll.

Strikingly, only once, in 1QH XXIII top 6, God Himself 1s mentioned as the one who "shines”
directly to the members of the Community:

"(...) [...] your wonderful [projnouncements to shine (U‘DW.‘b) (7) to the eyes

of all those who listen ("W %2 ©12 "Y'y [ ]1(.)™
This line indeed seems to refer to a physical revelation of God. But the meaning of Y93
elsewhere in the scroll and one particular occurrence of the verb in the HB (Dtn. 33:2) where
God is said to "shine" to Israel through the Mosaic Law do not allow us to understand Y87 in

this line as a physical revelation.’®

: X116,23; X111 32; XV 3.24; XVIIL 26,31; XIX 26; XXIII top 6.
i 19§ X 2.
The preceding and tollowing text of this passage is damaged.
: According to Din. 33:2, God "shines forth from Mount Paran” (8B T WD) to Israel through
the Mosaic Law:

1RD TR vt WS =YD AN RI V0D MY RRM

™S PER VWM YIP NIIW AN

The Verse is textually and theologically difficult and ofters consequently room for various interpreta-



In the remaining four occurrences of D" the main meaning of 8" occurs. Here it is never

God Himself who is said to "shine" to humans, but certain phenomena closely linked with
God. So, in 1QH XIX 26, it is God's truth that shines:*

"(...) and your [God's] truth will shine (27) for endless glory and peace eternal "
In 1QH XII 6 and 23 1t 1s /ight through which God‘shines. This 1s the most prominent mean-
ing of D" regarding a revelation ot God:

“[...] 1 have looked for you; and like perfect dawn you have let yourself shine to me ("5 TIYDIT) with

per[fect] light.(..)" (1QH X11 6)
"(22) (...) for (23) they do not esteem me, even though you exhibit your power on/through me and shine

(D7) to me in your strength as perfect light. (...)" (1QH X1I 23)

According to these lines Y8 means, first, that God approaches only individuals, i.e. the
psalmist, through Y2 Second, He does not do so in persona, but through or in the phe-

nomenon of (perfect) light. 787 refers here to a nearness of God that occurs when a faithful

individual knows that he stands in relation to his God. This relation is also indirect because it
occurs through attributes of God.’

In XVII 31, for example, it is the psalmist's understanding of God's judgement that deter-
mines the approach:

"(...) [...] from my youth you let yourself shine (Hif!) to me in the understanding8 of your judgement,"

tions of its contents which is why this verse might well have been developed by the authors of 1QS/H according
to their own ideas. The importance of the observation of the Law as revelation from God according to the scrolls
makes it likely that this notion of Y89 is referred to in 1QH XXIII top 6.

In contrast to the author of 1QH, the LXX avoids such an understanding of 287 and translates 777

non

with énépavev ("to shine"), but Y27 with katéonevoev which means "to press”, "to urge”, or "to hasten on':
kol ginev kxOplog &k Tivol fikel ki Enépovev €k ZTmp MUV Koi katéonevoey ¢€ dpovg dopay .
E Barth suggests that it "is clearly God's salvation and truth that constitute the 'light" (C. Barth, arr. 223

[TDOT VI, 1990] 222} in this line. "Salvation” seems to be an interpretation of the line.

7 fon

This is the reason why in 1QH X1 6 a translation as to "come", "appear”, or "be present" as Barth sug-
gests (ibid. 222) does not seem to be appropriate.
¢ Cf. on "understanding" pp. 64-79.
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This Y803 describes God as present not through physical appearance, but near to the individ-

ual person who praises God. Hence, Y2 constitutes a personal nearness of God for the indi-

vidual member of the Community, but not an immediate presence of God at the same

location as the member.”
This sense of Y8 is confirmed by two occurrences of B (XIII 32; XV 3) where evil men
who threaten the psalmist, "shine” to him, hence stand in relation to him in a threatening

manner. When God "shines" to the psalmist, this threat i1s nihilated: hence Y82 refers to an

act of God through which He helps the individual. Y29 refers to that nearness of God which

occurs through the belief that God helps. So strong is this belief that it not only results in the
experience of God's nearness, but also in the psalmist "shining" himself, according to XV 24
and XVII 26:

"(...) And I let shine myselt ("NYBYT) in seventold li{ght,] in the lifght that] you prepared for your glory " (XV

24)
"For... {...] and through your glory, my light shines, for darkness you make light (27) shine for [me... (_..)." (XVI1

26)

The glory of God allows the psalmist to "shine" too: a member of the Community now has a
quality that God has too. God's being with the individual through Y5 changes the nature of
the individual, inasmuch as he is closer to God; and the Community is filled with individual

members of like quality. God, therefore, prepares the Community for His presence by giving

its members the privilege of "shining".

Q

Translating 0 with "appearing” or "becoming visible", therefore implying a physical presence of God
through Y87, as Martinez/Tigchelaar, DSS /, do throughout their translation of 1QH, also seems to be mislead-
ing. B cannot be disconnected from the phenomenon of light which is an attribute of God. YD means in
1QH "to shine", and refers to this attribute of God that stands in relation to individuals.



This understanding of Y8 represents a major break with the tradition found in the HB. ¥8°

occurs in the HB eight times.'” Here God is always the subject of Y8, humans never.'' The

first change is that according to 1QH it is no longer God directly who shines, but divine at-
tributes. The second change 1s that according to XV 24 and XVI 26 members of the Com-
munity have the divine quality of "shining" which, according to the HB only God can have.
This shows again that it is the aim of the authors of 1QH to bring God and the Community
closer together. The action of God becomes an action of divine attributes, hence approach-
able for the Community, and the members themselves gain a divine quality, hence come
closer to God in nature. God Himself seems to be understood as the one in distance; He does
not "shine" and He is not mentioned by His name. But the new "divine" nature of the mem-
bers of the Community, the light and glory in the Community, and the direct approach of di-
vine attributes towards the Community, give them a status that is very near to God and

qualifies them to accommodate the Divine Presence.'”

12,719

1.2.1.1QS

Like U2, 193 in 1QS is not used to reter to a revelation of God to the Community in per-
sona." In fact, the verb refers rather to directives for life in the Community in relation to God
and, hence, life according to His will. According to 1QS, revelation (T‘T'?J) 1s limited to guide

lines for life in the Community that God gives the Community through the revelation. But

o Dtn. 33:2; Ps. 50:2; 80:2b; 94:1; Job 3:4; 10:3,22; 37:15.

b In Job 10:3 this is expressed negatively: nothing can shine that is not linked with God. Hence, in the
Sheol light is like darkness (Job 10:22).

2 Hence, one can state that the central point of ¥D7 is according to the scrolls the "experience of God's
presence" (C. Barth, arr. 2?[TDOT VI, 1990] 222), but only in the above sense, and certainly not in a "physi-
cal" or direct sense.

" M52 occurs in 1QS eight times: 19; V 9,12; VIII 1,15,16; X 13,19.



through the revelation of these guide lines the Community receives also a special insight
about the nature of God.

These directives are the Law (V 9; VIII 1,15) and the Prophets (VIIl 16) and a special insight
that only the Community can have (1 9;'* V 12; IX 13,19). The relation between the revela-
tion of the Law and the prophets and the additional insight of the Community is difficult to
determine. The special insight revealed to the Community is on the one hand an addition to

the Law and the Prophets, and, on the other hand, it seems to include them also (in light of

some occurrences of F‘TLDJ).‘S This means that the revelation of the Law and the prophets to

the Community is somewhat different from the revelation of these things to Israel as a whole.

God gives the Community better understanding of the Law, and the Community possesses
greater insight than its fellow religionists. H5J, according to 1QS refers rather to « gifi of

understanding than to revelation as such.'®

This "more" that the Community receives through revelation can be seen in instances where
53 is linked with distinctive Qumranian ideas. Such "revelation” closely relates to the idea

of mysteries, as can be seen in V 12 and on other occasions in 1QH, for example in IQH T 21

("He [God] opened my ears to wondrous mysteries” (D2 11D 231R 111°92))."7 In VIII

" According to Leaney, this line "is part of the doctrine of the sect that important interpretations of the

Scriptures are revealed at certain divinely appointed times" (A.R.C. Leaney, The Rule of Quinran and its Mean-
ing. Introduction, Transiation and Commentary [London: SCM Press LTD, 1966] 120).

3 Schiffinan suggests that "the Dead Sea Sect assimilated extra-biblical teachings through the concept of
the nigleh (‘revealed') and nistar (‘hidden'). That which was revealed (nigleh) was the simple meaning of Scrip-
ture and the commandments that were readily apparent from it. These were known to all Jews. Only the sect pos-
sessed hidden knowledge (nistar), discovered through what the sectarians regarded as inspired biblical exegesis,
regularly conducted by members of the sect.” (L. H. Schiffman, Jewish Law at Qumran, in: A J. Avery-peck/ J.
Neusner/ B.D. Chilton, Judaism in Late Antiquity. Part Five. The Judaism of Qumran: A Systematic Reading of
the Dead Sea Scrolls. Volune 1: Theory of Israel [Handbook of Oriental Studies v1.56; Leiden/ Boston/ Kéln:
Brill, 2001] 81; cf. also L.H. Schiffman, 7he Halakah at Qumran [Leiden: Brill, 1975] 22f ) Disagreeing with
Schiffman on this issue is P.R. Davies, The Torah at Qumran, in: A.J. Avery-peck/ J. Neusner/ B.D. Chilton, .Ju-
daism in Late Antiquity. Part Five. The Judaism of Qumran: A Systematic Reading of the Dead Sea Scrolls.
Volume 2: World View, Comparing Judaisms [Handbook of Oriental Studies v1.57; Leiden/ Boston/ Kéln: Brill,
2001] 30.

b For the idea of "understanding" as gift of God see pp. 661T.

7 Zobel notes that here the Community regards foremost their own understanding as revelation and de-



16, all that the prophets revealed was achieved through the "holy spirit". And finally, "revela-

tions" of this sort seem to be dependent on a certain time period which gives 21 an "es-

chatological” sense (1 9; VII 15, IX 13)."® There is only one occurrence of M3 where the

authors of 1QS describe 1n detail the affects of the "revelations" on the lives of the members
in the Community. [t refers to all that has been revealed from the Law "to implement truth,
justice, judgement, compassionate love, and unassuming behaviour of one to another" (VIII
1f.). This means that the revelations of special insight to the Community of the Law, the
prophets, and beyond are tools for a perfect life in the Community according to the will of

God (cf. also VIII 15).

But, because the revelations in this sense include the Law and the Prophets, M1 is not sim-
ply limited to the giving of directives for life in the Community; it produces also through spe-
cial understanding of the Law and the Prophets a better understanding of God Himself. Only

in this sense. does M1 refer to a "revelation” of God.

Thus "revelation” as expressed by the verb M3 in 1QS establishes a close relationship be-

tween God and the Community because a) revelation is granted exclusively to the Commu-
nity, b) it gives the Community special insight that includes all that is said in the Law and the
Prophets about God, and c¢) it gives the Community the tools (directives) to live a perfect life
in the Community according to the will of God. This perfect life in the Community might

then prepare the Community for a Divine presence as we shall see below.

fines T2 as "the disclosure of particular secrets mediated to the apocalypticist in nocturnal vision" (H.-J. Zobel,
art. [T23[TDOT 1, 1975] 487).
' Cf. on "eschatology" pp. XXXIVf, 72f.



1.2.2. 1QH

The usage of Mo in 1QH confirms what was said about the meaning of the word 1n 1QS.

21 does not refer to a revelation of God to the Community in persona, but to God who

grants members of the Community the ability to comprehend aspects of the special relation-

ship between the Community and Himself." This is a special Qumranian insight that the rest
of Israel does not have. Thus, M9 is used in 1QH most often in the sense of "to show" or "to

make to understand”. The objects of this "understanding” are not primarily understanding of
the Law or the Prophets, but certain aspects that are mentioned in both scrolls as determining

the relationship between God and the Community. For example, God made the psalmist un-

derstand by "opening (|'T5]_) his eyes" (VI 16), "opening his ears” (IX 21; X1V 4), and by

"opening his heart" (XX 34) to understand certain things.

First among these are attributes of God. It is said in V1 16 that "your [God's] justice is re-
vealed to the eyes of all your creatures”. According to XIIl 12, God is asked to hide the
psalmist from the "sons of Adam" (XIII 11) "un]til the moment of (12) revealing your [God's]
salvation to me [psalmist]". And finally God is said to have "revealed [yojur [wonders]" to
the psalmist. These statements are reminiscent of similar material in 1QS.

A second group of items that God reveals to the Community are not directly linked with God.
They are "the paths of [truth] and the deeds of evil" (V 3), "wondrous mysteries" (IX 21), and

“the instruc]tion of those who rebuke with justice” (XIV 4).
Given all this, we conclude that M5 in 1QH indicates God's gift to the members of the Com-
munity of special insight atfording them the ability to understand more clearly the relation-

ship between themselves and God. o2 establishes, therefore, a close relationship between

19 1153 occurs in 1QH eleven times: IV 2; V 3; VI 16; [X 21; X111 12; X1V 4; XIX 17, XX 34; XXl top
4. IV 2 and XX1II top are damaged to an extent that makes comments about the meaning of F122 impossible.
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God and the Community >

1.3. 7722

The verb =112 used in the HB to mean "to reveal" is used neither in 1QS nor in 1QH. It is,

therefore, unlikely that the authors of these scrolls connected an idea of a revelation, possibly

even in persona, or an immediate presence of God in the Community with this verb. But it is
used three times i 1QM (X 1; X1 5,8). In XI 5, 7122 1s used in a manner similar to 93 in

1QS. God reveals, i.e. gives understanding, to the people of Qumran through the Torah. In XI ‘
8, certain "times of the wars" are revealed, i.e. told by a mediator. But interesting 1s X 1,
where somebody "reveals" to the members that God will be/is in their midst. But since the
context of this occurrence are "the times of war" one has to treat this occurrence with caution
because religious people in battle tend to claim that their God is "with them", which refers to
a very specific aspect of the helping God, but not really to an idea of God's immediate pres-
ence, and might well go beyond statements on this subject which occur in different contexts.

In any case it does primarily not refer to Divine presence in the Community.

“ M3 occurs only once in 1QM (X 11), in the phrase AR 5% As in 1QH, it refers to God giving hu-
mans the ability to understand some special insight.



2. Seeing God

God's revelations, as seen in the preceding chapter, are means by which God approaches hu-
mans. They change the nature of the individual members of the Community and qualify the
Yahad for the Divine presence. As such they prepare the Community for His immediate pres-
ence in its midst. But, we must now look at the other side of this relationship between God
and the Community. Once we have established that God approaches the Community directly
through revelations, we will now have to analyse whether or not 1QS/H mention means by
which members of the Community approach God directly. An idea that has also been adopted

from the HB and which might describe such an action of the Community is the idea of "see-
ing" God (1232, MBX, WAT). But does this in 1QS/H refer to a direct human approach to

God?

2.1.032

A verb that may refer to members of the Community experiencing God or attributes of God

by "seeing"” them is 32, used in 1QH XVIII 20 with the glory of God as object:
()11 (21) TDOR T3 WUIAMA[ () (20)

Throughout 1QH and 1QS 32 seems to indicate a special ability for understanding aspects

of the relationship between God and the Community. 823, according to 1QH and 1QS,

describes a special insight that only the Community has.'

! ©32 in the HB is often used in a completely secular sense, meaning the human action of "seeing"”. The

objects vary, but are always earthly things or people (cf. 2.K. 3:14; Isa. 22:8; 51:1; Hab. 1:13; etc.), or religious
objects such as the serpent of bronze in Num. 21:6 or the "holy temple" in Jon. 2:5. Occasionally, God is the
subject of 933. In these cases, God is described as looking at the earth from heaven (cf. Ps. 102:20), or as
looking on the heart of somebody, whereas humans only look on the outward appearance (cf. 1.S. 16:7).

Twice in the HB, 032 seems to refer to a human action with God as object: Ex. 3:6 and Ps. 34:6. But,

in Ex. 3:6, B33 is used negatively. In this verse we are told that Moses hid his face, "for he was afraid to look at



This meaning of 1033 can be seen in 1QH, where ¥323 occurs (apart from 1QH XVIII 20) five

times (IV 27; XII 11, XVIII 3; XIX 17; XXI top 4)*. In XII 11, ©3J 1s used in contrast to
knowledge of the members of the Community and refers to the ungodly "seeing their mis-
takes". In IV 27, the meaning of 321 1s uncertain, because the text is damaged. The object of

132 might be a "covenant of man" (37N 7713) (7). XXI top 4 adds an interesting notion to

the meaning of 3] that is significant especially for the next part of this study. According to

this line, it is God who gives the members of the Community the ability to "see":

"7 meoa 893 vUAR DN
Here, according to 1QH, 23J means "to understand” those aspects that are significant for the

relationship between the poet and God. It refers to special insight that God gave the members

of the Community; but it does not refer to a "physical” experience of God. This usage of @32

further confirms that for these scrolls it is not the nature of God per se, but the relationship
between God and the Community that is paramount as most of the analyses in this study will

show.

In 1QS, 322 1s used in the same manner. It occurs in this scroll five times (11 3,7; XI 3,6,19).
In each case, ¥32J refers to a special understanding of aspects of the relationship between
God and the Community, based on special insight. In none of these cases does it refer to a
"physical" experience of God. In contrast to 1QH, the usages of 33 in 1QS are more spe-

cific as to the objects of sight: these are histed in XI 6 as wisdom, knowledge, insight, justice,

and glory: |

God". In Ps. 34:6, 021 is in a highly poetical text part of an enumeration of blessings, praising, magnifying, and
exaltations. Hence, 322 in this case means rather "to turn towards God", than literally "to see" Him.
X 3 and XTI 17 are badly damaged; a comment on the precise usage of U223 is not possible.
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In other passages, we find as objects of 1233 (II1 3) "paths of light"*; (III 7) "light of life"; (X1
* 3) "His [God's] wonders"; and (XI 19) the "depth of your [God's] mysteries" *

We conclude that 923 does not refer to a "physical” experience of God. A presence of God /n
persona in the Community in this sense is, hence, unlikely to be in the minds ot the authors
of the scrolls. "Seemg" means to understand certain a.spects of the relationship between God
and the Community. This is significant, and we keep referring to it. The question of the Di-
vine presence according to the scrolls, is a question of the relationship between God and the
Community, i.e. the nature of the Community in relation to God. Hence, in this study we will

have to focus on those statements and words that describe this relationship, since it is they

that carry the information about Divine presence.

221893

Another verb that may refer to an experience of God by "watching" is FT23. This verb occurs

only twice in 1QS and 1QH. 1QH XX 21 reads:
[.. 272 *2 1©X° 123D NI (21)

(21) like your reproach and for your [God's] goodness they watch, for in your kin[dness. .]*

} According to Ringgren 22 has here the character "eines sicheren Erwarten" (H. Ringgren, art. 237

[ThWAT V, 1986] 140).
* Ringgren suggestion that 32 refers in 1QS XI 19 to an "existentielles Ausschauen des Glaubigen auf
Gottes Werke" (H. Ringgren, arr. 237 [ThWAT V, 1986} 140) which does not picture the meaning of the word

precisely. Here too it refers to a special understanding of the relationship between God and the Community,
based on special insight. '
? The end of this and the preceding line is damaged.



FD is found also in 1QS IX 25
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"[and] all the words of His mouth he will relish and he will wish for nothing that He has not commanded

[and] the precepts of God he will watch permanently "

In both cases, the objects of DX are attributes of God. In 1QH XX 21, it is God's goodness.
Here, ITDX means "to expect” or "to look qut for". In 1QS 1X 23, it is the judgement of God.
DX in the latter line is used in the sense of "keeping in mind” or "remembering” the judge-
ment of God.® Hence, in both cases, "X does not refer to a physical experience of God.

12X occurs in the HB only about two dozen times, and its spectrum of denotations is lim-

ited. It is often used in the sense of the simple human action of "watching”,’ but also as

meaning "to sentinel".® Twice DX means "to keep watching” in the sense of "to take care"

(Prov. 15:3; Ps. 66:7). In these two cases, God is the subject.

But significant for the meaning of MDY in the scrolls is the fact that the HB often used 92X

10

in a prophetical context,” and occasionally in an "eschatological" sense."” This might throw

light on the two occurrences of the verb here, since 1QH XX 21 especially seems to refer to a

future time (cf. 12737 23D 7PIV.

¢ Steins renders "bestindig achthaben auf Gottes Rechtsentscheide” (G. Steins, a7, /T2X [ThWAT V1,
19897} 1092) which does not reflect the meaning of IT2X precisely because it does not have the notion of the
promise to learn permanently what the "precepts of God" are.

! Cf 1.8.14:16; 2 K. 9:17,20; Jer. 48:19.

f Cf Jer. 6:17, Bz 3:17;33:2,6,7.

? As in some of those cases where MDX denotes "sentinel", this can be found in Ez. 3:17 and 33:7, where
the author talks about the "sentine! for the house of Israel". Mi. 7:4 mentions also the "sentinels" in a prophetical
context. According to Isa. 21:6, THWH says to the author of the text: "go, post an outlook, let him announce
what he sees". The context of this verse is prophetical, so the verb DX receives the meaning of a prophetical
expectation.

v Apart from this, B2 occurs only twice in the HB with God as object, in Mi. 7:7 and in Isa. 52:8. In

both cases, the word has an "eschatological" notion and does not refer to a physical experience (cf. also Hab.
2:1).
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Another verb that may refer to a "physical” experience of God, because it means "to search

won w1l

for", "to seek", "to ask", or to "look for",”" is @M. Humans "looking for " God might seek to

experience Him. This verb is especially interesting, because it 1s used differently in 1QH and

10S.

In 1QH, WA7 is used as meaning "looking for" with God as object in 1QH XII 6:

"I have looked for you. (...)"

mb=l7Am i}

But this occurrence of WM™ does not refer to the desire for a "physical” experience of God,
as the use of it might suggest: the sense of the word both in the HB and throughout 1QH and
1QS suggests something 1‘athér different.

In the HB, the root W™ has the basic denotation is "to search" or "to look for". But in a cul-
tic context it gains the meaning of "to ask for advice" or "to ask for help". The subject asks
either a sanctuary, a prophet (asking for an oracle), a god in general, the Law,'? or means to
"consult the will of God"."” Hence, given this background, =17 in 1QH XII 6 refers more
. likely to the desire for "advice trom God" than a desire to experience Him directly.

1QH XII 6 is the only hine in 1QH where WS has God as object. It occurs 10 times in

1QH," and is used in two different ways. Most often the subject of the verb is not the psalm-

ist "looking for" God, but an ungodly or evil man is described as "looking for" "smoothness"

1 Ct S. Wagner, art. 277[TDOT 111, 1978] 294.

2 Ps. 119:45, 94,155; Esr. 7:10; 1.Chr.28:8.

13 Dtn. 4:29; Isa. 9:12; 31:1; 55:6; 58:2; Jer. 10:21;29:13; Hos. 10:12; Am. 5:4,6; Zeph. 1:6; Ps. 14:2;
34:5,77:3.

" IV 6 is damaged.



(HP‘?T'T), "deception” (I17), or God (X 15,32,34; XI1 14,15,16). In those cases where God
1s the object of the search, the whole action is not a positive one: the ungodly men are de-
scribed as looking for God "with a double heart" (391 253 (X1 14)), or they are looking

for Him amongst the idols (XII 15), or in the mouth of the "prophets of deception" (8722

312 (XII 16)). So in these cases the psalmist uses the term WAT explicitly not for a chosen
person looking for his God, but in respect of destructive action of ungodly people. In two
lines (X1I 24; XIII 9) the verb WA is used as in XI1 6. In XII 24 the subjects are those who
let themselves be looked for by the psalmist to be included in the covenant of God. In XIII 9,

the covenant is described as something which exists for those who are looking for it. God

Himself is not, theretore, the object of searching in these lines.

Neither ©31 and 92X in 1QH and 1QS, nor @2 in 1QH refer in any sense to a "physical”

experience of God. "Seeing" or "watching" or "looking for" is not an action that indicates or
leads to a personal experience of God. Nor do words referring to a revelation of God, as we

have seen above, indicate such a personal experience.

The usage of W in 1QS, however, might shed more light on the matter because it indicates
what Divine presence 1s really about in Qumran. The meaning of 233 mn 1QS and 1QH has

already pointed at the notion where Divine presence becomes relevant. W™ in 1QS con-

firms this strongly: Divine presence is about life in the Community in relation to God. Al-
though 1t is God who gives the Community the tools and quality to engage in Divine

presence, from the human point of view, represented in 1QS and 1QH, life in the Community

itself is the way to Divine presence. @D in 1QS indicates where, in what context, and in



combination of which theological ideas this Divine presence becomes significant within the

relationship between God and the Community."”

The usage of WM™ in 108 is very interesting, because it represents an entirely Qumranian

meaning that differs also from 1QH and from the meanings of W32 or M2X in 1QH and 1QS.
In the latter cases, looking or seeking for God means to relate to attributes of God. In the case
of WA in lQS, looking or seeking for God is primarily concerned with the self-
understanding of the Community in relation to God."® Once in 1QS, W™ is used with God

as its direct object. In one of the most significant lines elaborating the self-understanding of

the Community (1QS I 1), a line that will be the focus of attention in this study several times,
"looking for/seeking God" (5& W1‘175) 1s mentioned as a major duty, possibly even the

purpose of life in the Community:"’

58 2) @S T e ) YRS ol Sven® (1)
Taking into account the meaning of @M in the HB and in 1QH, and acknowledging that
WA never refers in 1QS to a desire to experience God directly either, 1QS I 1 sets the tone

for what follows. "Looking for/seeking God" refers to the purpose of the Community, and

involves living in the Community in relation to God."

B Wagner sees this significance of @777 only in the legal context. @77 is used "to express strict legal

piety, its investigation and exposition of the law, and the relationship manifested thereby both to God and also to
the covenant and the true community" (S. Wagner, art. &77[TDOT U1, 1978] 307).
'8 On the noun WM see S. Metso, The Textual Development of the Qumran Community Rule [Studies
on the Texts of the Desert of Judah XXI; Leiden/ New York/ Kéln: Brill, 1997] 76f.
7 According to Martinez/Tigchelaar’s edition of the text it might be the purpose of the Maskil's life in the
Community. But this means that it reflects at the same time the purpose of life of every other member of the
Community.
' "The Rule of Community (...) accomplishes its purpose when it motivates a man to seek God" (S.
Wagpner, art. £77{ThDOT 11I] 306).

I will translate @7 with "to look for/seek”, because it reflects best what @™ is about: "looking for"
emphasises the incompleteness of the status of the Community and the fact that they have actively to change;
“seeking" emphasises that this active change is a forward movement (towards God) that gives the purpose of the



The remaining nine occurrences of W7 (V 9,11,20; VI 6,7,14,17; VIII 12,24) confirm this

idea, because they show what "looking for God", hence living in the Community, is about.

Remarkably, those aspects of life in the Community that are mentioned in 1QS in connection
with WS are all notions found in the Shema'. By using &7, 1QS expounds the Shema'.

According to V 9, the "sons of Zadok", the priests of the Community, "look for" or "seek" the
will of God. Acting according to the will of God is one of the most fundamental aims of the

Community:

"in compliance with all that has been revealed of it to the sons of Zadok, the priests who keep the covenant and

look for/seek'” His will® "

V 11 is talking about men who are not members of the Community. Hence, they have not
"looked for" or "sought” God's decrees (W121M3), they do not know the hidden matters.
Knowledge, as further analyses will show, is a decisive element in the relationship between

God and the Community:*'

"(...) For they are not included in His covenant for they have neither looked for (@™7) nor have they

sought/looked for (W™1)"* His decrees to know the hidden matters in which they err."
In V 20, the spirits in the Community are mentioned as object of WM. They have to be

looked for/sought by the novices in the Community to become full members, to get closer to

God:

Community its direction. _

a Martinez/Tigchelaar, 2SS 7, 71emphasise with their translation ("to interpret") a legal aspect of life in
the Community. They imply that the observance of the will of God, hence a passive reaction, is the major issue of
life in the Community. But the usage of @™ and numerous other aspects which I will describe in the course of
this study show that it is the active movement towards God, hence getting closer to God, that defines the nature
and purpose of the Community. @™, therefore must mean "to look for" or "to seek” the will of God, not to
interpret it.

* On 71¥7in 1QS V 9 see p.44.

. Cf on "knowledge" pp. 80-117.

= Martinez/Tigchelaar, DSS 7, 81 emphasise again through their translation ("to examine") a static and
reactive stance of the members of the Community, instead of an active motion towards God (cf. also V 20).



“(...) And when someone enters the covenant to act in compliance with all these decrees, enrolling in the assem-
bly of holiness, they shalt look for/seek (™) (21) their spirits in the Community (_.)."™
According to VI 6, it is the duty of the Ten to look for/seek the Law. The observance of the
Law is another very significant aspect of life in the Community, which also constitutes the

purpose of the Community:**
"(...) And in the place in which the ten assemble there should not be missing a man
to look for/seek (W™) the Law day and night, (7) always/permanently,
concerning the right conduct amongst them. (...)"

The following line, VI 7, orders the Many to read the book, to look for/seek the rules

(LBDWN), and to bless. All these actions are major aspects of life in the Community in rela-

tion to God and reflect its purpose:
"(...) And the Many shall be on watch together/ in (the) community for a third ot each night of the year

to read the book and to look for/seek (™)* the rules (8) and to bless together/ in (the) community.”

In VI 14 and 17, WA is used in a slightly different manner. According to VI 14, WM™ has

again understanding (5327) as object. But it is an important member of the Community that

looks for (WMT) the understanding and the deeds of the new member. Here, W™ is under-

stood not only as an action towards God, but also appears within the Community as an activ-
ity of those more senior in their dealing with the new members. This suggests that certain

aspects of the relationship between God and the Community can be transferred in some way

” Wagner suggests that @717 in this line is a "technical term" for the examination of "the unstable, the

deviant, and those ready for admission" "
[ThDOT I11] 307).

3‘ Against J. Maier, Qumran-Lssener 1, 182, who suggests that @71 in this line refers rather to a
“Torahkundigen zur Anleitung und Entscheidung in laufenden Vorgangen" (ibid.) than to a general purpose of
the Community. In the latter case, @™ refers to a duty of all members to all times.

= On this occasion Martinez/Tigchelaar, DSS /, 83 translate with "to explain”, again failing to see that
&5 refers here to an action of the members of the Community towards God: by seeking the rules, i.e. finding
them, understanding them (the latter in the Qumranian sense, cf. pp. 65, 691F), and teaching them, they come
closer to God who has given them the rules and the ability to understand them.

administered by specially ordained ofticers" (S. Wagner, art. &7



onto the relationship between different members of the Community. The Community re-

ceives, theretfore, a special quality and status:
"(13) (...) And all who freely volunteer from lIsrael (14) to enrol in the council of the Community, the man who

has been appointed as the head of the Many, will look for/seek his understanding and his deeds. (...)"
Similar notions of @™ occur in VI 17, where the Community council looks for/seeks the
spirit and deeds of a new member during his first year:

"(16) (...) And he will not touch the punty (17) of the Many

until they will look for/seek his spirit and his deeds until he has completed a full year. (...)"

VIII 12 1s a line in which the usage of WM™ is special, but confirms its meaning elaborated

above. In this line, it refers to a title of an officer of the Community: the "man looking
for/seeking" (WD WON):

“(11) (...) And every matter hidden from Israel but which has been found out by the man (12) looking

for/seeking™, he should not hide (it?) from them from fear of a spirit of desertion."

This means that @7, being explicitly the function or even a post of a man in the Commu-

nity, 1s @ major activity of members of the Community. Hence, it is likely that it defines the
purpose of the Community and refers to a significant aspect of life in the Community that can

only be fulfilled in relation to God.’

This analysis of words or phrases that describe members of the Community as "seeing" God
have shown a) that Divine presence is not primarily determined through personal experience,

and b) that Divine presence is a matter of God preparing the Community for His presence and

N
Pis

Martinez/Tigchelaar, DSS /, 89 indicate through their translation ("lnterpreter") that a post is referred
to, but emphasise the wrong notion of 217 (see above).
27

In VIII 24, @™ is used to refer to the action of passing a rule/law. The usage of W=7 here indicates
that actions in the Community in general are tied in with the forward movement towards God. Passing a law,
however, is definitely part of this movement, because it shows that the Community "uses" God's revelation to
lead its own live according to God's will by passing laws and rules that are based on God's Law.
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a matter of life in the Community preparing the very same for His presence. In other words,
the relationship between the Community and God is not as much about experiencing Him,
but about a change of the Community's nature that allows it to be near to God, or even to ac-
commodate His presence. The emphasis in 1QS/H does not lie on the desCriptioh of members
of the Community experiencing God directly, but on the attempt to demonstrate why and how
the Community has a special status in relation to God that allows them also to bear His

presence.



TH1. God gives the Community a Special Status

In this part of this study, I will focus on aspects of the relationship between God and the
Qumran Community which describe God as the one who takes actions in order to change the
Community's nature, or, respectively, to give the Community the ability to change its nature
in relation to God by itself so that it can prepare for His presence. This already is a significant
charactenstic of the aspects that 1 will discuss in detail in this part of the study: the .actions
that God undertakes not only change fundamental aspects of the Community's nafure in rela-
tion to Himself, but at the same time, are understood to give the Community the ability to im-
prove its status in relation to God. This 1s why they are the principles of the relationship
between the Community and God as 1QS/H picture it: they make this special relationship be-
tween the Yahad and God possible in the first place, but also give the Community a certain
ability - the certain freedom of action - which they need to develop this relationship. This re-
flects the motivation and drive that seems to stand behind 1QS/H which is to demonstrate to
the world and the Community itself that it has a special relationship with God that qualifies it
for Divine presence. It also shows the determination of the Comlnunify to engage actively in

such a special relationship by taking the initiative away from God and transferring it onto the

Community. 7127, BDW, the 1dea of knowledge, and 33, as understood in 1QS/H, make

the Community's (self-)identity possible. And they determine why the idea of Divine pres-

ence 1s the basis of this (self-)identity.



1. I

The first aspect of this relationship between God and the Community by which God turns to-
wards the Community is the idea of 7127 Not only is this idea a central idea in 1QS/H, it is

also closely related to the presence of God. It is an essential aspect of God's nature which de-

fines to a great extent the relationship between God and the people of Qumran. 7137 is the

first feature of God's nature that will be analysed in this study that shows God as one who

changes the quality of the Community through His gifts.

In the HB, as well as in 1QS and 1QH, it is difficult to determine precisely what 1127 means.

One of the reasons for this is that Y37 can stand for various notions such as "will", "pleas-

ure", "that which is pleasuring/pleasing”, "favour”, and "desire". These notions can be linked

with either God or humans, describing 7787 as either an attribute of God or of humans. An
analysis of 7927 in the HB, 1QS, 1QH, and 1QM wilt determine its precise meaning and sig-

niticance in these texts. And it will demonstrate how and why 1127 is so important for the

relationship between the Community and God and the question of Divine presence.

1.1. HB

In the HB, the word 7127 occurs sixty five times.' It is used in three different senses: 1. as

"pleasure"” or "favour", 2. as "that which is of pleasure" or "which is pleasing", 3. as "will" or

"desire". In most of these senses, 7127 occurs as an attribute of God as well as an attribute of

! Cf G. Lisowsky, Konkordanz, 13541,



persons.” As regards the presence of God, the former usage of 127, 1.e. its connection with
God, 1s the more significant. And this seems to be dominant in the HB, and certainly (as will

be shown below) in the scrolls. In the HB, ]13‘1 occurs very often in connection with JHWH,

or even grammatically in combination with MT™? 7127, 1n this sense, is an attribute of
JHWH and seems to bear this connotation even when it is used in a secular sense.

Used in connection with JHWH, ]13‘1 describes not only an aspect of the nature of God, but
also the relationship between JHWH and Israel. The usage and meaning of 7137, in the HB,
1s based on three foundations; 1. ]13‘1 1s first of all an attribute of God, 1t 1s divine; 2. hu-

mans can receive this ]13‘1 from God; 3. this reception is based on a twofold motion: (a) hu-

mans need to undertake certain actions towards God, to do the "will" ot God which (b) will

then cause God to give them 727,

]TEﬂ, therefore, not only describes the relationship between JHWH and [srael, but defines it.

z

[.1.1. 37 as an Attribute of God.
[n the HB, 7137 "finds greatest usage in theological language: to indicate divine pleasure™.
Dtn. 33:16 mentions "the favour of the one who dwells in the bush” (F730 "22@W N2™). In

Isa. 49:8, JHWH's "time of favour" is mentioned linking 7137 with JHWH. Isa. 58:5

: Occurrences not referring to God are: Lev. 1:3; 19:5; 22:19,29 (cf Lev. 1:3); 23:11; 1sa. 60:10 (difficult
verse; according to W. Gesenius, Handworterbuch, 772, '[131 refers here to a man); Ps. 145:19; Prov. 10:35;
11:27; 14:35; 16:13,15; 19:12; Esth. 1:8; 9:5; Neh. 9:24,37 (cf. Sirach 8:14); 2.Chr. 15:15.

’ It is significant to note that, in the HB, the idea of 731%™ is mainly linked with the Tetragram, not with
'7&, D‘HB&, '[1"7!.7, or "1717IN. N9 is an attribute of W17, The authors of 1QH and 1QS use '[13'1 as attrib-
ute of God, but do not link it with the Tetragram.

* G. Gerleman, art. /7X7 [TLOT 111, 1997] 1260.

? “Thus says JHWH, in a time of favour (Y7 NI72) I have answered you (...)".



mentions a "day of favour of JTHWH" (M1 7127 01™M).° In Isa. 60:10, 7127 1s agan an at-

tribute of JHWH.” In Isa. 61:2, 7127 is as in Isa. 58:5 used in the context of a period of time

that JHWH determines. Here the "year of favour for God" is proclaimed.® According to Ps.

30:8, God has established the righteous psalmist "as a strong mountain” by His, 1.e. God's,

"favour" (JNXET3). And in Ps. 51:20, it is the psalmist who asks God to "do good to Zion in
your pleasure (]31%713), rebuild the walls of Jerusalem.”

Especially in the Psalms (Ps. 40:9; 103:21; 143:10), but also in Ezra (Ezr. 10:11), 7027 oc-
curs in the sense of "will”. In these cases, the "will" (J187) is always the "will of God"” The
psalmist is delighted to do the "will of God".'"" A number of verses where 7127 is understood
as an attribute of JHWH occur in Proverbs (Prov. 11:1,20; 12:22; 15:8). Here, TIBW always
carries a personal suffix referring directly to T, Being righteous redounds to JHWH's
"pleasure” (T127). Finally, 7127 is used in the context of offerings undertaken by people

which lead to the 7127 of God (Ex. 28:38; Isa. 56:7; 60:7; or negatively in Jer. 6:20)."

8 1127 is not only, as will be discussed below, the result of actions towards God, but also the condition of

those actions, bringing those who do the will of God (i.e. here those who fast at a time that JHWH determines)
closer to God.
7 "(...) for in my wrath I [JHWH (?)] struck you [Zion] down, but in my favour I have had mercy on
you." (Isa. 60:10)
$ "to proclaim the year ot JHWH's favour, and the day of vengeance of our God; (...)"

wroxb opy oM MmS pEamie 8P

Cf also Isa. 49:8.
? As far as | can see there is only one exception, Ps. 145:19 (cf. also Sir. 11:27; 32:12), where 7127 is
used referring to the will of humans.
b "1 delight to do your will, my God; your Law is within my heart." (Ps. 40:9)

"Bless JHWH, all His hosts; His ministers who do atl His will.* (Ps. 103:21)

"Teach me ("3 TR) to do (M@YY) your will (J31871), for you are my God (FTIPN); let your good
spirit lead me on a level path.” (Ps. 143:10)

"Now make confession to JHWH, the God of your ancestors, and do his will; (...)." (Ezr. 10:11)
" 1127 in this context also relates to the one who offers (Lev. 1:3; 19:5;22:19,29 (cf. Lev. 1:3); 23:11).

Al - For further details see below.




1.1.2. TN27 from God

In the HB, God also gives 7127 to certain people. 7187 is something that righteous people
can receive from God. A few verses show this clearly. Four times 7187 occurs in connection
with blessings (Dtn. 353:16,23; Ps. 5:13; 103:21). In three of these cases, God gives 7137 to
somebody through His blessing. The HB uses in all these cases the verb 773, In Dtn. 33:16,

God is said to be the one to give 137 to the land by blessing. In Ps. 5:13, He gives 7137 to
the righteous,'” and in Dtn. 33:23 the reader is told that Naphtali "is sated with what is

pleasing/favour"." The fact that it is God who gives 1127 becomes indirectly evident also in
Ps. 143:10: "Teach me (?37TA%)™ to do (MBY) your will (7]9137), for you are my God
(’I‘HL}‘?{); let your good spirit lead me on a level path." It is God who is teaching the righteous

to do His '[131.

1.1.3. The Reciprocal Notion

This notion of the usage and meaning of 7137 in the HB is probably the most significant for
our purposes. Inasmuch as 7127 is understood as an attribute of God, as a divine phenome-
non, it is also something that God can give to humans. Y37 represents a reciprocal notion of

divine action and human response. Often God does not give 7137 to people without expect-
ing something in return: in general, that means that God expects humans to do His "will"”

(1N87), to live according to His "will". This notion is expressed literally four times through

12 1"0eeh 713'1 iTIXD M P""[B -[ﬁﬂn AR™D (Ps. 5:13)
" "O Naphtali, sated (22%) with what is pleasing/favour (...)"
1 =1 is used often in connection with God (cf. W. Gesenius, Handwirterbuch, 387).



the word TY37: Ps. 40:9"; 103:21'%; 143:10"; and Esr. 10:11' In all these verses, a human
being acts according to the will of God.

Where T127 occurs in this sense, the texts often also indicate what sort of human action is
required to do the will of God to receive 7137 from God. Interestingly, the HB mentions

deeds in this context which are all highly significant features of the teachings of 1QH and
1QS. In fact they are all significant, as will be shown below, for the understanding of the Di-
vine presence.

The first deed which comes to mind in connection with doing the will of God in the HB is
obedience of the Law. Three times out of the four where Y27 occurs referring to the "will of

God" in the HB, observance of the Law 1s understood as a means by which righteous people

do the 7137 of God. And although obtaining 1127 from God is not directly the motivation

for the observance of the Law, it is mentioned as a possible result of it. Very clearly this is

expressed in Ps. 40:9: "Un TINI TN ONEDOM FOR NBTM@YS. Those doing
the will of God have His Law (TJN™) in their hearts. The context of Ps. 103:20-21 indi-

cates the same: the angels are "obedient to His spoken word" (11271 5'1[33)‘9 and do the will

of God. Also in Ezr. 10:11, doing the will of God refers to Laws of God, in this case marriage

laws. %

Translation above.

See for details on Ps. 103:21 below.

Translation above.

Translation above.

Above reading follows BHS. Different readings mentioned in apparatus do not influence the point dis-
cussed above.

w© 1187 as "desire” misleading the righteous and leading them into temptation to break the Law occurs in

Esth. 1:8.



Another means by which people can turn towards God in connection with 7127 are blessings.

Ps. 103:21 suggests strongly that blessing JHWH is doing JHWH's will (J137).*' Similar are
prayers and praises, basic actions through which Israel turns towards its God. Sometimes, in
the HB, these are also linked with T127. They represent the most common actions towards

God which lead either to God's 1187, or to the 7127 of those who are praising God. The first

group of such verses occurs in texts of the HB which are praises or prayers themselves. 7137

1s often used in prayers, praises, and Psalms uttered to God, especially in the book of Psalms
(Ps. 19:5; 30:51.; 40:9; 69:14; 103:21; 106:4; 143:10), and in [saiah (Isa. 49:8). In a few verses

of Proverbs which are praises uttered to God, those deeds of the righteous are praised which

lead to the '{13'1 of God (Prov. 11:1,20; 12:22; 15:8).
Secondly, 7127 is often used in the context of offerings to God.” There are two different
ways in which T\E‘\ is used in this context. Either it 1s the '{13‘1 of the one who offers, in

which case the person can have 7137 because his offering pleases God; or it is the 127 of
God who receives the offerings and is pleased about them.

To the former group belong occurrences of 127 like Lev. 1:3:

"If the offering is a burnt-otfering from the herd, you shall offer a male without blemish;

you shall bring it to the entrance of the tent of meeting,

to his pleasure/ favour before JHWH (F1171° 25 13315),"

! "Bless (]73) JHWH, all his hosts; His ministers who do all his will." (Ps. 103:21)
Gerleman even calls it a "technical term” in the "priestly cultic theology" (G. Gerleman, art. /77X
[TLOT I, 1997] 1261).

Regarding 1QS and 1QH it is striking here that the offerings which in the HB are mentioned in connec-
tion with 7137, are those which are not accepted in the Qumran Community (burnt-offering, first-fruit-otferings,
etc.); yet the authors of the scroll adopted and developed the idea of the %7 in connection with offerings (see
for details especially pp. 46-51).



Here, T127 occurs in the context of a burnt-offering. Whoever celebrates these offerings ac-
cording to the Law of JHWH will have 7127. The place where the offering takes place is the

"entrance of the tent of meeting"” and this is where those offerings can have 7127 "before

JHWH" *

Also in this context belongs Lev. 19:5:
"When you ofter a sacritice of well-being to JHWH,

to your pleasure (DDJBﬁi'?) you will sacritice it."

"Well-being offerings" to JHWH lead to 7137 7137 becomes an attribute of a person that
pleased God with his offerings. 7137 is a sign of God that He accepted the offering.” Hence,

this occurrence of 7137 shows that 7127 of humans can depend on an action towards God, a
life according to His will. The sacrifice and its acceptance by God gives those who offer

'[13‘1, which elsewhere the HB understands as a divine attribute.”

The remaining occurrences are Lev. 22:19.29; and 23:11 where those have 7127 who cele-
brate "bumt-offérings" (Lev. 22:19), "thanksgiving-offerings” (Lev. 22:29), or "first fruit-
offerings” Lev. 23:11.

On four occasions 71%7 refers to the "pleasure” which God has on receiving an offering. In

this context Ex. 28:38 1s significant:
"(..) it [rosette of pure gold] shall always be on his [Aaron's] forehead,

in order that there be favour/pleasure for them before JHWH."

? For details on 732" pp. 192-215.
* This interpretation of 137 in this verse is more likely, because of the other occurrences of T1¥7 in the

context of offerings, than the one the NRSV favours. NRSV translates: "When you offer a sacrifice of well-being
to the LORD, offer it in such a way that it is acceptable in your behalf" which means that 7137 is understood in
the sense of offering when and as one pleases.

= This verse also becomes significant with respect to the usage of 1137 in 1QS (espemally IX 4,5) where

the celebration of offerings results in the Community being closer to God. See for details below, pp 48-51.



M 5 o 1S (38b)
Here, '[13ﬁ involves the vestments for the priesthood: when Aaron offers on behalf of the

whole nation, he must wear a "rosette of pure gold",”® so that there will be "tavour/pleasure"
for the whole nation "before God". This latter statement is very significant: offerings and the
obedience of the laws for the priesthood not only lead to Israel's pleasing God, but permit the

[sraelites to be "before JHWH". Sacrifice in the Tent of Meeting (cf. Temple) and in accor-
dance with the Law leads to a life in favour: pleasure before God. 27 in the HB might,

therefore, have communicated this notion to the authors of 1QH and 1QS: doing the will of
God, 1.e. observing the Law, praising God, blessing Him, etc. will lead to 7127 And this

7137 stands not only for a satisfied life in a community, but for a life in close relation to

God. That the authors of the scrolls might have emphasised this occurrence of 137 is quite

likely, considering their method of dealing with HB-material: as I have stated above already,
one senses that the authors of 1QH and 1QS often use ideas of the HB which occur only oc-

casionally, and develop them according to their own teachings.”’

According to Isa. 56:7 offerings are also to the pleasure of God. In this verse, 71X is used in
the context of the Temple (WP A, 15BN M°33), and in the Temple it is used in con-

nection with offerings and sacrifices (RN Dﬁ’ﬂ"ﬂy; mam).

“these I will bring to my holy mountain, and make them joyful in my house of prayer;
their burnt-offerings and their sacrifices are to my pleasure on my altar;

(CMamSY N3N Orman ornowW (7b)

for my house shall be called a house of prayer for all peoples."

26

It is also interesting to note that it is the priest Aaron who is celebrating the offerings. This might be re-
flected in the DSS by the idea that the members are a Community of priests living before God.
g See also in "Introduction”.



Similar is the usage of 7137 in Isa. 60.7, but a textual difficulty makes the determination of

the precise meaning of the word difficult:
"All the flocks of Kedar shall be gathered to you, the rams of Nebaioth shall minister to you;

they shall ascend from/to the pleasure of my altar, and the house of my honour I shall glority."

TNDN SPTRDN MP3Y Mam PRTHY* 5w (7h)

Following the reading above, 1127 occurs in a construct combination with 73T meaning

the "pleasure” of God's altar. Hence, 7127 would be an attribute of the altar ot God, and only

indirectly be connected with God. The context, of course, are offerings and sacrifices for
God”

Put negativel'y, '[WBﬁ occurs in a similar sense in Jer. 6:20, according to which some sacri-

fices are not pleasing God:
"Of what use to me is frankincense that comes from Sheba, or sweet cane from a distant land?

Your burnt-offerings are not to my pleasure, nor are your sacrifices pleasing me."

5 13w~%5 aooman P2t 85 0 mbY (20b)

1.2.1Q8S

The usage of 7127 in 1QS represents one of the most striking cases in which the authors of a

scroll adopt an idea which they find in the HB and develop it according to their own teach-

ings. The result is a very Qumran specific usage and meaning of T1%7, which sheds light

& As lectior difficilior this reading has to be preferred. But 1Qls*, Mss, LXX, Syriac, and Targum secun-
dum read 1At SV '[13ﬂ5 Sy (they shall ascend "for pleasure from my altar"). In this case the 7137
would refer to something that results in divine pleasure when offerings ascend from the altar of God. Although
1127 does not have a suffix referring to God, and it is grammatically not an attribute of God, one can assume be-
cause of the context that the 7127 of God 1s meant.

The question, however, why 1127 does not have a 1.sg. suffix (73137 ("my pleasure")), referring to

God, as one would expect here must remain unanswered.
# One observation which might be worth mentioning is that the word 1127 occurs here in the context of

the description of Zion's future glory.



upon the new understanding of the relationship between God and the Community and conse-

quently on Divine presence. We should recall that 7737 in the HB occurs in three different

ways: as an attribute of God, as something that people receive from God, and as a reciprocal

notion of divine action and human response. These represent also the basis of the meaning of

7127 in 1QS.

In 1QS, 71%7 occurs 12 times,™ only in the senses "will" and "pleasure”. The wide range of
usages of the word in the HB has been narrowed down in 1QS considerably. N2 is used
“mainly as the ]13'1 of God (V 1,9,10; VIII 6,10; IX 13,15,23.24; X1 17,18). Only where it

means "pleasure” it is used also as an attribute of man. Generally, Y37 determines the rela-
tionship between God and the Community and also the rest of Israel. It is used to demonstrate
that the Community has a unique and close relationship with God. T37 1s

"Community-centred"”.

1.2.1. The Reciprocal Notion in 1QS

In 1QS, '[73"1 is understood as a reciprocal notion, but it is defined differently than in the HB.
As an attribute of God, 787 in 1QS is used in two senses: "will of God" and "God's pleas-
ure”. But these two meanings are, according to this scroll, related differently than in the HB.
1137 as "will of God" is what dictates life in the Community. Its members are obliged to live
according to this "will of God". This means to observe the Law, the prophets, and the entire
catalogue of Community rules perfectly. 7187 in the sense of y"God's pleasure”, on the other

hand, is what the Community can provoke by observing the "will of God". They do sd by

B K.G. Kuhn, Konkordanz, 208; cf. also J.H. Charlesworth, Graphic Concordance to the Dead Sea
[ Scrolls [Tibingen: J.C.B. Mohr, 1991] 93,491 and elsewhere.




living a perfect life in the Community. 7927 as a phenomenon that defines the relationship

between God and the Community depends, therefore, according to 1QS, on both God as the

one who enables the Community to do His will, and on the Community as the observers. This
means that one of the major changes of the meaning of 7137 in 1QS 1s that it has been en-

tirely legalized. This has consequences for the relationship between God and the Community,

henge the question of the Divine presence.”

7127 as an attribute of man has also been changed. It is in this sense still understood within
the reciprocal notion, as shown above, but is now entirely Communty-centred in two senses.
First, 7927 is initially only an attribute of members of the Community. As such it refers to a

special relationship between only the Community and God. Second, since the idea of 1131'

has been legalized; to provoke God's and/or the Community's 7337 depends, according to
1QS, far more on actions of the Community itself than on God's own actions. God gives the
tools that enable the Community to provoke 7137, but the Community has to live according
to His will to reach 7137 Consequently the observance of the Law, the prophets, and Com-

munity rules become very important in the Community, because it is they through which the

Community can improve its relationship with God.

2 Amongst those occurrences of 1137 in the HB which represent this facet of its meaning, only three

might have served as Forlage for this "legal” usage of 1137 in 1QS, namely Ps. 40:9; 103:21; and Esr. 10:11
where 7127 occurs as the "will of God". But even the meaning of 7127 represented in these verses has been
changed in 1QS. The trustfu! relationship between the individual Israelite and his God which these verses are de-
scribing by using 7127 has been replaced according to 1QS by the observance of the laws and the conviction that
the Community has a special relationship with God. A consequence of this change is that the whole HB notion of
God giving 7127 to people through blessings no longer occurs in 1QS.

Gerleman correctly states that A7 as "will of God" becomes dominant in the scrolls as a development
of a few usages in the HB (G.Gerleman, art. /77X 7[TLOT 111, 1997] 1260). This is a consequence of the "legali-
zation" of the idea of TIX7. Yet the idea of X7 in 1QS cannot be understood without its meaning of "pleasure
of God/Community", because only by carrying both senses can J1%7 determine the relationship between God and
the Community in the 1QS sense.
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These changes can be observed especially in 1QS V:

Vi
"This is the rule for the men of the Community who freely volunteer to convert from all evil

and to be steadfast in all he commanded to his pleasure (...)."

MxzS M3 R 5123 P
]13'1 is used here in a central line of the scroll which introduces a new section of the rules of

the Corhmunity. The line identifies first those to whom the tfollowing rules apply: "the men of
the Community who freely volunteer", then tells the purposes of the rule. The first purpose is

"to convert from all evil", the second "to keep themselves steadfast in all he commanded to
his 137",

The second purpose, MBS ML R 5102 P“THEI‘DW, includes 137 with a sutfix re-
ferring to God and the prefixed 5. "To be steadfast in all He commanded" redounds to the

1127 of God. But what exactly does M2 WX 5193 P"THF‘T“D require from the men of the
Community?

[PTM means in 1QS either to "be strong", to "be steadfast” within the Community in all that
the Community, theologically etc., requires; or to "make strong" members of the Community

so that they can be perfect members with all its implications.™ In V1, PTT occurs in the

3 P is used in the DSS in two different ways. First, P17 refers to the strength it takes to turn away

from evil (111 1), to the strength that is required to live a life in the Community according to rules (V1), and to
vthe faithfulness of members of the Community to the covenant (V 3; cf. also 1QH 11 25). Secondly, P is used
as a transitive verb in the sense of strengthening members of the Community so that they can be strong within the
Community with all its implications. PTT is used meaning "to keep hold" (IX 14) or "to strengthen somebody"
(X 26) referring to actions within the Community. In 1QH, it is also used when God strengthens people (cf. 1QH
117). In 1QM, Pt is mainly used in the sense of "to strengthen” (trans ) men participating in the war (cf 1QM
X 5,6; XV 7, XV1 13).



former meaning. The Community has to be strong "in all that He commanded" (&N 103
).
Although iMX refers in the HB mainly to the Torah, in 1QS it refers to the Torah, the Proph-

ets, and the rules of the Community. I includes every Law, rule, or statute of the HB
along with the texts of the Commumty, all of which are considered to be what God com-

manded.” Consequently, what I3 =N 5123 P“TI‘I;‘T'? refers to is the fulfilment of the

will of God by observing the Law, prophets, and Community rules.™

Therefore, only fulfilling the will of God by living a perfect life in the Community leads to
God's '['13"1.35 And consequently, since T1Z7 describes the relationship between God and the
Community, it is not only God Himself who defines this relationship, but the Community
through its own behaviour. The perfect life in the Community receives a dominant function,

because it is this life that intensifies this relationship.

3 In the HB, M (Pi.) is used seven times in the phrase IMX¥ "R 5o (Ex. 35:10; 38:22; Num. 15:23;
Jos. 22:2;2.S.21:14; 2 K. 18:12; Jer. 26:8). Four times the phrase is referring to the Mosaic Law (Ex. 38:22;
Num. 15:23; Jos. 22:2; 2 K. 18:12), twice to commands of God in general (Ex. 35:10; Jer. 26:8), and only once it
refers to the commands of a king (2.5. 21:14).

Although X refers in 1QS in three instances explicitly to the Torah (V 8; VIII 15) or the Torah and
the Prophets (I 3), it inciudes in this scroll clearly also the rules of the Community (1 17; I1I 10; V 22; VIII 21; 1X
15,24,25). M3, therefore, becomes a verb that is very much concerned with the daily life in the Community as a
religious life following every command of God. This interpretation of ITIX is strengthened through its usage in
combination with PP in V 22, "All that God commanded" is calied here PRI, "His decrees”, a term which,
in the HB, often refers to basic statutes concerning daily matters (such as legal cases (Ex. 18:16), statutes for life
in the promised land (Dtn. 4:5,8,14; 11:32), etc.).

H The difference between God's 7787 and the Law, the prophets, the Community rules, hence God's reve-
lations, is that the latter are the means by which God communicates the former to the Community. God's will be-
came manifest in His revelation. But, because God's 7137 is the penultimate power of God, it stands at the same
time above everything. This means that as revelation to the Community it is open to obedience or disobedience,
but as God's ultimate power it is imperative.

* The examinations of M =R 192 P’THF‘T‘D and the fact that 137%™ carries the prefix % show that
it describes the aim and purpose of PTFT, and has, therefore, to be translated with "his pleasure” and not "his will"
(against Martinez/Tigchelaar, D55 /, 79), although 27 is used in the sense of "will" elsewhere in 1QS (cf. 1X
5,13,15,23,24; X1 17,18).



V910

"(8) (_..) He shall swear with a binding oath to revert to the Law of Moses, according to all that He commanded,

with whole (9) heart and with whole soul to all that has been revealed of it to the sons of Zadok, the priests who
keep the covenant and seek/search for his will (1127 @71 77737 W QYN0 P13 ‘J:i?) and
to the multitude of the men of their covenant (10) who freely volunteer together for his truth and to walk in his

will/pleasure (311373). (...)."

Both occurrences of 727 in this passage refer to the special relationship between God and
the Community that 37 defines. In both cases, the relationship described by 7127 clearly

depends on the Law. But 7127 refers to different aspects of this legalized relationship.

[n the first instance, line 9, 7127 means the w/timate directing power of God. Novices in the

Community have to subscribe to this power which is described in two different ways. Ac-
cording to this line it is clearly the Law ("Law of Moses, according to all that He com-

manded"), but also everything else that reaches the Community by revelation ("all that has

been revealed of it to the sons of Zadok" (P12 2335 mann TS ‘713‘7))’(’. The above

analysis of M3 has shown that this revelation includes Law, prophets, and documents of the

Community, but also means a special insight that only the Community receives from God
which allows the Community to understand their relationship with God better. This is the

special insight that the "Sons of Zadok, the priests" have. And they are the ones who " inter-
pret” God's will (13337). This means that 7127 in this hine determines, as the ultimate power

of God, the relationship between Community and God in two ways. First, God leads the

36

Translation against Martinez/Tigchelaar, DSS 7, 81, who translate the particle S which introduces the
phrase with "in compliance with" and, therefore, fail to indicate that this phrase as well depends on QP and,
consequently, has the same quality as T 0N Men of the Community have to swear to the Law of Moses
and to all that has been revealed.



Community according to His will through His revelations. Second, through the revelation of
His will God enables the Community to act and live according to His will. Both ways lead to

a special relationship between the Community and God that brings them closer together.”’

In the second instance, line 10, N2 s again used as an attribute of God, but it can mean
here either "His will" or "His pleasure".*® In any case, this occurrence of 1127 shows that
God's 7127 influences the whole life of the members of the Community. Their perfect life in
the Community® stands always in close relationship with God through His 7137 in two dif-

ferent ways. First, God's 7127 is the ultimate directive of life in the Community. Second,

through living according to "God's will", the Community can provoke "God's pleasure”. This
reciprocal relationship shows again that the authors of 1QS claim that the Community has an

exceptionally close relationship with God.

1.2.2. Israel can Participate in 7137 through the Community
Especially in columns VIII and IX, we learn that actions of the Community on behalf of Is-

racl (T7RM) lead to 7127 of three groups of people: God, the Community, and Israel. In all

these three cases, 7127 depends on actions of the Community: if they live a perfect life

3 This close relationship is also indicated through the use of W™ in line 9. As seen above, "consulting the

will of God" can mean consulting the Law, as it often does in the HB, but it also means turning to God directly.
In the HB, ways of approaching God are described in many places, but they do not clain to "interpret” this will
ot God: consulting the will of God is a human action which represents human helplessness. The situation accord-
ing to 1QS V 8f seems to be different. The Community, at least the priests, claim to know this will, a knowledge
that according to the HB humans cannot claim to have, it seems. Hence, 1QS reflects an attempt to legislate for a
very special relationship with God. The ability to interpret the "will of God" brings the Community much closer
to God than the rest of Israel.

s Grammatically both translations are possible. And although Martinez/Tigchelaar, 55 /, 81 and J.
Maier, Qumran-Lssener 1, 179 decide to translate with "His will", N7 carries here clearly both meanings, since
it can only determine the relationship between God and the Community referring to both "His will" and "His
pleasure”. )

¥ Cf. on=2Min 1QS V 10 p. 229.



according to the "will of God", it redounds to God's, their own, and Israel's ]13?. The rest of

Israel can participate in 7127 as the element determining the relationship between God and

human beings only through the Community. This means that the Community is understood to
function on behalf of Israel serving as a “bridge” between Israel and God. The most striking

idea in 1QS in this respect is that life in the Community is understood as a permanent offer-
ing to God on behalf of the rest of Israel that leads to '[13'1 of all, hence improves the rela-

tionship between God and the world, but especially between God and the Community.*

This can be seen in the following lines:

VIII 41t
“(4) (..} When these things exist in Israel (5) the Community council shall be tounded on truth, [ ] to be an

everlasting plantation, a holy house for Israel ( bxﬂW’iD) and the foundation of the holy of (6) holies for Aaron,
true witness for the judgement and by the chosen ones of pleasure (137 "M°1{7}27) to atone

on behalf of (T7373) the land (}*7RTT) and to render (7) the wicked their retribution. (...)."
Here 7127 is a fundamental aspect of the nature of the Community. It represents one of the

aims of life in the Community in relation to God. This aim is to provoke "pleasure” of God,

the Community, and Israel.*' In VIII 6, "pleasure" is used as a major attribute of the members

of the Community (?2'T1{?}31) achieved through a perfect life in the Community according

to God's will. This status of having 7727 enables the Community to atone on behalf (T7723)

* It is, therefore, not very likely that sacrifices were performed in the Community as some scholars argue
(for example D. Bowman, Did the Qumran Sect Burn the Red Heifer? [RQ1, 1958/9] 73-84; F M. Cross, The
Ancient Library of Quinran and Modern Biblical Studies [Sheffield: Sheffield Academic Press, *1995] 65; R. de
Vaux, Archaeology and the Dead Sea Scrolls [The Schweich Lectures 1959; London: Oxford University Press,
1973] 14)

4‘ Agreeing with J. Maier, Qumran-Essener [, 187 ("wahrhafie Zeugen fiir das Gericht und Erwahite (des)
Wohigefallens"), but against Martinez/ Tigchelaar, DSS /, 89 who suggest "will". The translation of 71%7 in this
instance must be "pleasure”, because it is not mentioned as an attribute of God, it is used similarly in 1QS VIIL
10; 1X 4,5 (see below) where it represents a crucial meaning referring to the "pleasure" of God, and the Commu-
nity, and Israel, hence cannot mean "will". Its hink with sacrifices in these instances suggests this translation too.



of Israel ('f»wxrr).“ This link between atonement for Israel and 7127 is a major aspect of the

meaning of the word in 1QS: actions of the Community lead to 7727 of God and Israel (see

below). "Atoning for Israel”, "being a true witness of the judgement”, and to "render the
wicked their retribution” are major aims of the Community which show that it is understood
a) to have a special relationship with God, and b) to function as a "bridge" between Israel and

God ¥

v 0™
"(...) And they shall be "to pleasure" to atone on behalf of the earth
PR w2 9205 b M

s

and to decide the judgement of the wickedness and there will be no more iniquity. (...)
VIII 10 offers the same meaning of 7787 as VIII 6, and emphasises the idea that atoning on

1,** which in turn leads to

behalf of Israel leads to "pleasure” of both the Community and Israe
the 7727 of God. Being a "bridge" between God and Israel, here by atoning for and judging

the wickedness, is again understood as a major aim of the Community.

42

PTINT, carrying an article, refers here to /srael, rather than "the world" (cf. A R.C. Leaney, The Rule of
Qumpran and its Meaning. Introduetion, translation and commentary [London: SCM Press LTD, 1966] 217).
The Community's function as "bridge" between God and Israel as a major purpose of the Community suggests
this too.
3

Apart from TT¥ 3, the statement that the Community is "a holy house for Israel (5&127‘ 5)” suggests
this function as "bridge" as well.
H According to Martinez/Tigchelaar the text of this line is difficult (some parts of the text are erased).
1127 occurs in this line in a passage which has been written above the line secondarily. Hence, it is either the
context in which 7127 occurs, or the usage of nE9 itself, which the authors of the scroll are not certain about.
The meaning of 7127 here is either undergoing some kind of development; or it has become a matter for debate
at the time the text was copied; it occurs also 4QS", but not in 4Q259=4QS*.
The following analysis is based on Martinez/ Tigchelaar's transcript.
Martinez/Tigchelaar translate: "(...) And these will be accepted in order to atone for the land and to de-
cide the judgement of the wickedness {in perfect behaviour} and there will be no iniquity. (...)."

J. Maier has: "Und sie werden zum Wohlgefallen, zu sithnen fur das Land und um (des) Frevels Urteil zu
fillen, und es gibt kein Unrecht mehr " )
* This is indicated here clearly by the double use of the particle 5 {(M=22 5 LA 5 ).

EN



1X 45
“(3)[ ] when these exist in Israel in accordance with all these rules

to found"’ the spirit of holiness tor truth (4) eternal,

to atone for the guilt of iniquity and for the apostasy of sin, and for the pleasure48 tor the earth
(PORS 113751 nRon Sym ves Moo Sy DoY),

without the flesh of burnt offerings and without the fats of sacrifice -
the oftering of (5) the lips in compliance with the decree will be like the pleasant aroma of justice,

and the perfect path (will be) like a freewill offering of pleasure® ()"

27 Aman N370 777 LM PT3 Mo vDYR> DNDY GyommMm(.) 4)

Here, 127 occurs twice and means "pleasure” as in column VIIL These occurrences of the
word emphasise on Israel’s pleasure. 1QS claims that Israel's pleasure depends entirely on the
Community. This passage mentions three aspects that establish this link:

1. Israel can only have 7127 if the Community observes its rules, hence fulfils the will of
God (1.3). |

2. Only when, as i column VIII, the Community atones for "the guilt of iniquity and for the

apostasy of sin", i.e. for Israel's betrayal of God and His will,”® Israel can have "pleasure"

(1.4).

7 Strikingly, although 7107, in the HB, is used in the sense of "to found" buildings (Ezr. 3:12; 2. Chr.
24:27) or cities (Isa. 54:11), it is mainly used in the sense of "founding" the earth (Isa. 48:13,16; Zech. 12:1; Ps.
24:2; 78:69, 89:12; 102:26; 104:5, Prov. 3:19; Job 38:4) or heaven (Am. 9:6) (cf. W. Gesenius, Handwirter-
buch, 304). Taking this HB-meaning of the word into account, it is most likely that the authors of 1QS IX 3ft. in-
tended to indicate that the foundation mentioned in 1.3 is important and universal too.

« "For approval” {Martinez/Tigchelaar, DSS /, 91) is misleading because it does not establish the link be-
tween life in the Community and the sacrifices.

9 Again against Martinez/Tigchelaar, DSS I, 91, who translates 7127 here "to be acceptable”, missing the
connection of 7187 with sacrifices and introducing a rendering which does not occur in the HB and so far not in
" 10S either.

5” The other condition is that the Community exists “for the establishment of the spirit of holiness" (1.4).



3. The aspect that [X 4,5 adds to the meaning of 7127 is that Israel can only gain 7137, when
the Community replaces the biblical offerings.

As in the HB (cf. Lev. 1:3; 19:5; 22:19,29; 23:11), '(13‘1 serves here as rerminus fechnicus tor
the consequence of sacrifices to God. God and the one who offers have 7127 after the offer-
ings. But in IX 4.5, the authors of 1QS nterpret this HB-usage of 7127 by changing in par-

ticular four aspects: a) Offerings can only result in @27 if they are offerings of the lips and

not the biblical burnt offerings. b) Offerings of the lips are regarded to be undertaken on/y by

the Community. ¢) As in VIII 6,10, the Community undertakes these offerings on behalf of

Israel. This means that not only God and the offerer, but a third person benefits from the of-

fers and obtains 71271. The Community functions here as the "bridge" between God and Is-
rael. d) Especially the second occurrence of 7127 (1.5) demonstrates that according to 1QS,

not only specific offerings lead to the 7127 of Israel, the Community and God, but /ife in the

Community as such. Ex. 28:38; Isa. 56:7; and 60:7 appear in a completely different light. Life

in the Community is generally understood according to this line and others as a permanent

offering effecting 7737.”

& This idea occurs throughout 1QS.

Schitfman, describing Qumran as an "Community without Temple", also sees that in these passages
(1QS VIII 5-6,8-10 and IX 3-5) life in the Community is meant. But then he continues by stating the following:
“In these passages and others the sacrifices appear only figuratively." (L.H. Schiffman, Community withont Tem-
ple: The Qumran Community's Withdrawal from the Jerusalem Temple, in: B.Ego/ A. Lange/ P. Pilhofer (ed.),
Gemeinde ohne Tempel. Community without Temple. Zur Substituierung und Transformation des Jerusalemer
Tempels und seines Kults im Alten Testament, antiken Judentum und friihen Christentum [Tabingen: Mohr,
1999] 273). On another occasion Schiffman suggests that the Temple sacrifices have been replaced in the Com-
munity through prayer before the Temple itself has even been destroyed (L H. Schiffman, Jewish Law at Qumran,
in: A.J. Avery-peck/ ). Neusner/ B.D. Chilton, Judaism in Late Antiquity. Part Five. The Judaism of Quniran: A
Systematic Reading of the Dead Sea Scrolls. Volume 1: Theory of Israel [Handbook of Oriental Studies vl.56;
Leiden/ Boston/ Kdln: Brill, 2001] 86f)). Schiffman in both cases notices that the Temple sacritices have been re-
placed by something in the Community. But he does not mention that it is fife in the Community itself which is
understood as permanent sacrifice in these passages. The Community is the only sacrifice that leads to 7737 of
the Community, God, and Israel.




Two aspects mentioned in this passage point to the significance of the offerings of the lips for
life in the Community: (1) The passage defines the aim and purpose of the Community in re-
lation to God and Israel. (2) The offers are concerned with the question of purity in the Com-
munity in two ways: they no more involve blood being shed; and they are concerned about

the obedience to the Law.”® And clearly the comparison of the "free will offering” with the
"Tﬁﬂ 00 confirms this idea: 7T aTan refers to, even defines, life in the Community.
Especially the meaning of 20 in 1QS/H indicates that life in the Community was under-
stood as permanent sacrifice to God and has a special nature: the purity of the offering. This
special nature allows the members of the Community to be near to God. @Y1 1s used as an-
other means of defining the Community as the only place where Divine presence is possible
(ct. the Fxcursus on B0 below).

Consequently, the understanding of 7727 in these lines sheds a new light upon the relation-

ship between God and humankind. 7737 is still the element that determines this relationship,

but according to these lines it depends to a great deal on the behaviour and the nature of the

Community. Only if life in the Community qualifies as a permanent sacrifice to God, God,
the Community itself, and Israel can engage in the relationship that 7737 stands for. Within
this relationship described by 7137 the Community has a special nature and, hence, status in

relation to God that allows them to accomodate God's presence. But this definition of the re-

lationship with God includes something else. 1QS also claims that Israel can only reclaim its

> The latter is expressed by "like the pleasant aroma of justice".

See for details and more literature on "purity" J. Maier, Purity at Qumran: Cultic and Domestic, in: A J.
Avery-peck/ J. Neusner/ B.D. Chilton, Judaism in Late Amtiquity. Part Five. The Judaism of Qumran: A System-
atic Reading of the Dead Sea Scrolls. Volume [: Theory of Israel [Handbook of Oriental Studies vi.56; Leiden/
Boston/ Koln: Brill, 2001] 92-124, especially 108-112 and 120-124; L.H. Schiffinan, Jewish Law at Qumran, in:
d AJ. Avery-peck/J. Neusner/ B.D. Chilton, Judaism in Late Antiquity. Part Five. The Judaism of Qumran: A
| Systematic Reading of the Dead Sea Scrolls. Volume 1: Theory of Israel [Handbook of Oriental Studies vl.56;
Leiden/ Boston/ Kéln: Brill, 20017 88-90.



special relationship with God through the Community. The Community claims to be the only
means for the rest of Israel by which Israel can regain what she lost through impurity (accord-
ing to 1QS) and by which she can establish a new relationship with God that is even more in-
tense and allows greater nearness to God than the one described in the HB. Israelites can gain

all this by joining the Yahad.

Excursus: @230

Because B0 is not only relevant in 1QS IX 4f. and in connections with 7137, but repre-

sents an important aspect of the Community's self-understanding in relation to God, a short
analysis of the word in 1QS and 1QH will help us to understand this aspect of the Yahad's
1dentity.

20N occurs twenty times (I 8; IT 2; I 3,9; IV 22; VI 17; VIII 1,9,10,18,20,21; IX
2,5,6,8,9,19), mostly in cols. VIIT and IX which are central for the (self—)understénding of the
Community. BN means "blameless" or "perfect” in those instances and, used as an attrib-
ute of the Community, describes the nature of the very same and implies that their quality 1s

more advanced in relation to God than the rest of Israel; quality referring here to the nature of

the Community as well as a certain behaviour or conduct of life.”

Throughout 1QS, the authors of 1QS describe with @20 especially two aspects in which the

Community is more advanced than other groups of people: one of them refers to a notion of

the Community's nature: life in the Community as sacritice to God (1.); the other to the most

> WATIP and MR, on the other hand, also refer to aspects of the nature of the Community in relation to

God, but emphasise only particular notions of the teachings of 1QS/1QH. DN involves every action of the
Community.



essential 1dea regarding behaviour in the Community in relation to God: the obedience to the

Law and the Community rules (2.).
I. In the HB, ™20 is employed referring to humans and God, but foremost as a technical

term referring to an attribute of the sacrificial animals (cf. Ex. 12:5; 29:1; Lev. 1:3,10; 3:1:6;

4:3,23.28,32; 5:15,18,25; 9:2.3; Num. 6:14; 29:2.8,13,17,20,23,26,29,32,36 and on many

other occasions).™ Only "perfect” or blameless" animals can be used as sacrifices. Only the

quality of 320N allows animals to have the privileged position in relation to God in serving

as sacrifice to Him. The fact that Q™0 in 1QS 1s used as technical term to define the nature

of the Community seems to indicate that the authors of 1QS wanted to give the Community
and life in the Community the same nature than these sacrifices, hence a privileged nature in
relation to God.” Life in the Community was understood as permanent sacrifice to God. This
notion of @AM can be seen especially in IX 5, but the other occurrences of the word carry

the same notion:

"(...) and the perfect path (77 Q2N7) will be like a free-will sacritice (AMTN) of favour (NB7) (...)"

2. The second fundamental aspect of the meaning of @™N in 1QS, which can be seen
throughout the text, is that living "perfectly” in the Community meéans to observe the Law and
- the Community rules "perfectly”. This does not only mean that the members of the Commu-
nity observe the Law and the rules as accurately as the rest of Israel can, but it indicates that

the Community, because of its special status in relation to God, can go even beyond this.

RN refers to a special aspect of the nature and a special ability of the Community in

B Cf. L. Koehler/ W. Baumgartner, Hebrdiisches und Aramdiisches Lexikon zum Alten Testament.

: Lieferung 1V [Leiden/ New York/ Kobenhaven/ Koln: E.I. Brill, 1990] 1610
> Cf. especially 10S 18 and Gen. 17:1, pp. 217-228.



relation to God that i1s much more advanced than Israel's; and this brings the Community by

nature closer to God than the rest of Israel.

A key text where B is used as an attribute of the Yahad 1s VII1 9:

"(...) and it will be a house of perfection and truth in [srael”

Sx-w~3 MRy on Y
B0 is also used with this function in III 3, where the Community is called a "source of the
perfect” (BMMN 7¥3) distinguishing it from others:
is also"(...) In the source of the perfect he shall not be counted. (..4)"57
Also in VIII 1 we find B"2N used as an attribute of the Community, but only of a certain
group of men within it, the "council of the Community", which indicates that the quality of
DN is subject to development within the Community as a whole and within the Yahad. Be-

ing "perfect” means here acting according to the Law, which aftects every aspect of life in the

Community:

"In the council of the Community shall be twelve men and three priests, who are perfect in all that has been re-

vealed (F792)® from all (2) the Law (...)."

But Q"1 is not only used as an attribute of the Community as such. It is commonly used to

define the nature of life in the Community. The authors of 1QS use 1t here in combination

with 2T and 77,

3 @M 13 does not oceur in the HB.
> 17V also indicates that the Community in its privileged relationship with God is also understood as
"bridge" between God and the rest of Israel. In the HB, 1717 is not often used describing groups of people. In

Dtn. 33:28, however, it is used to refer to Israel (JP!J‘ '[’SJ) The Community understood as D, as "source" of

B or for Israel, may refer to the idea of the Community being a link between Israel and God.

* On 1191 see pp. 14-18.



Since ‘[5?[ describes life in the Community in relation to God,” B0 is used to define the

nature of this life. @3N 1n combination with '[51‘[ occurs in I 8; III 9f; VIII 20,21; IX
6,89,19.

[X 6 makes absolutely clear that @313 @291 defines life in the Community. This life

has a special quality in relation to God, because those leading this life are Q0

DN3 292577 SRS T I oW TP @ TP TR PRD @TP N3 I (6) Yo

"(5) (...) men of (6) the Community shall set apart a holy house of Aaron, to form a most holy Community, and a

house of the Community of Israel, those who walk in perfection.”
"Walking 020" means living according to the will of God and, therefore, in a special rela-
tionship with God (cf. I 8). The fulfilment of the Law and the rules is essential part of this
live and can be effected or hoped for on/y in the Community (Il 9f).

According to VIII 20 and 21, "being @21 and WTP" involves the observation of the rules

of the Community (2°02WnAMT (20)) but also of what God commanded (X WN2D (21)).

Three more features of this Community are mentioned in this line: a) The usage of the word
N2 may signify that not only the nature of the sacrificial animals, but b) also the nature of

the place of the sacrifices have been transferred onto the Community, and c¢) the Community
having this nature is still serving as "bridge" between Israel and God:
"(20) And these are the rules (RYQBR@NAM) by which the men of the perfect holiness will walk ('D‘D’) by them-
selves, one with another. (21) All who enter the council of holiness of those
walking in perfect path/behaviour (777 @213 n'*:‘a'nrm) as he commanded (I3 WNRD), (..)."
1 In IX 8, "walking in perfection” is meant to be the privilege of a certain group of men within

the Community:

* See details on ‘[51‘1 also in combination with Q%N p. 230.



"and the goods of the men of holiness who walk in perfection (B33 D“Ds'h‘li'l), (N
And the following line, IX 9, describes "walking perfectly" also as a privilege, and defines it
as the anti-thesis of injustice.®® "Perfectness”, therefore, is understood mainly as the perfect
observance of the Law and the rules.
And finally, according to IX 19, perfect social behaviour by observing the Law and the Com-

munity rules is also part of perfect life in the Community:

"(18) (...) lead [Maskil] them with/in knowledge and in this way to teach them the mysteries of wonder and of
truth in the midst of (19) the men of the Community, 1o wa{ }lk perfectly, one with another, in all that has been

revealed to them.”

0N and 77 are combined eight times in 1QS (IT 2; 11T 9; IV 22; VIII 18,21; IX 2,5,9)%"

AT refers to the "path” of God. Men walking on this path perfectly are those who live
p

completely according to God's will (in the Community).* This is most clear in 1QS II 2:
“the men of the lot of God who walk perfectly on all His paths (...)"
o7 5122 owmn @0 S8 ST waN
In II1 9, the authors define that living "on the paths of God perfectly" is about obedience to
the Law and cleanliness. Both give the members of the Community a special status in rela-
tion to God:
"(...) And may he steady his steps

to walk (M25M9) perfectly (B7RN).(10) on all paths of God (PR 2771 S123),

o "(8) (...) Their goods must not be mixed with the goods of the men of deceit who (9) have not cleansed
their path to separate from injustice and walk on a pertfect path (7777 Q@203 1'1355'1). .)"
o Cf also IV 9.

o 820 in combination with 77T occurs in the HB too, but not very often (2.S. 22:31,33; Ez. 28:15; Ps.

18:31,33; 101:2,6; 119:1; Prov. 11:5,20; (28:18)). Interesting are Ps. 101:6 (@ 2N ']7'13 ']5:‘1) and Ps. 119:1.

The latter might have served as Forlage tor 1QS, because here the observance of the Law is mentioned as the

major task of walking on a "perfect path": "Happy are those whose path is perfect, who walk in the Law of

JHWH". Also worth mentioning is Prov. 11:20, according to which "those of perfect paths are His [JHWH's] de-
light". This verse already indicates a special relationship between those walking on perfect paths and God which

| is an idea that the authors of 1QS exploited and developed according to their own teachings.



as He has decreed concerning the appointed times of His assemblies not to turn aside, (. ).""

Although 77T is not always used in combination with 5&, "walking 773" always hap-

pens in a positive relation to God. This can be seen best in VI 21:
"All who enter the council of holiness (WMpPT N3Y3)

of those who walk on perfect paths (777 @203 n*:bwnn) as he commanded (M3 WIRD), (...)"
[n [V 22, members of the Community are called "perfect” (77 MMN).* In this line, as-

pects of the perfect life of the members are mentioned:

“(21) (...) and he will sprinkle over him the spirit of truth like water cleaning tfrom all the abominations of false-
hood. And he will be immersed (22) in the spirit of cleansing to instruct the upright ones in the knowledge of the

Most High and to teach the wisdom of the sons of heaven to those of perfect path/behaviour. (...)"

IX 2 refers to a specific notion of "walking on the paths of God perfectly”. It reflects a "dis-

tinct use of 77, especially for the hie history of an individual, whose perfection (fom) is

163

the supreme goal of human activity"”. Here, it is an individual action by which a member can
be judged. If he has not succeeded in doing so, he can lose his membership. "Walking on the
paths of God perfectly” means, therefore, to do one's personal best to live according to the
will of God:

"(1) (...) Only someone who sins through oversight (2) shall be tegted (Jr133) two years with respect to the per-

fectness of his path (127171 n"r.mb) and of his counsel according to the authority of the many, and shall then be

enrolled according to/in the rank in the Community ot holiness."

o This also means that the perfect observation of the calendar by the Community is part of "walking per-

tectly on God's paths" (cf. H. Stegemann, Die Essener, Qumran, Johannes der Téufer und Jesus
[Freiburg/Basel/Wien: Herder, "1993] 231-241, especially 239f). It gives them a nature that becomes more and
more "divine", hence brings them closer to God.

o According to Schiffman, 527 "2 N is used in 1QSa [ 28 in the same sense and in general in the
scrolls "to refer to the sect" (L.H. Schiffman, The Eschatological Community of the Dead Sea Scrolls. A Study of
the Rule of Congregation [SBL Monograph Series 38; Atlanta, Georgia: Scholars Press, 1989] 34).

- 63 J. Bergman/ A. Haldar-Ringgren/ K. Koch, art. 777[TDOT I1I; Grand Rapids, Michigan: William B.

| Eerdmans Publishing Company, 1978] 292. '



The same idea stands behind V11 18, according to which a member who transgressed the

Law or rules of the Community, can regain his status of "walking on a perfect path":*
"and must not know anything of their counsels until his deeds have been cleansed from all depravity to walk on a

perfect path. (...)"

In 1QH, BN occurs only once, in IX 36. The usage of the word is similar than in 1QS. The

"perfect path" 1s a quality, a way of acting or living, of the just men. It describes the just men

in relation to God.

Concluding, we can say that @20 in 1QS is an attribute of the Community and life in the

Community. It relates the Community and its members to God. But it does so in two different
ways: a) It determines the narure of the Community in relation to God. This nature 1s special

and allows the Community to be much closer to God than the rest of Israel. In this sense the
special status of the Community in relation to God 1s a gift of God. b) QN determines the
actions of the Community 1n relation to God. Keeping their special status in relation to God,
therefore, and improving it, depends on the members of the Community. Regarding the rest
of Israel the usage of BN indicates that the Community plays, according to 1QS, a signifi-
cant role within the salvation process of the people Israel.

Regarding the Divine presence, B0 as a quality of the Community indicates the cause and
the means by which God can be present in the Community. It shows that the Community has

the nature already and the ability to develop their Community even further to "accommodate”

God's presence, 1.e. even God's permanent and immediate "being there".

& According to 1QS VIII 13-15, studying and fulfilling the Law "prepares the 7] of God" (J. Bergman/
B A. Haldar-Ringgren/ K. Koch, ar. 777{TDOT IlI; Grand Rapids, Michigan: William B. Eerdmans Publishing
| Company, 1978] 292.



1.2.3. 7137 as God's Imperative Power

Towards the end of 1QS, in columns [X and XI, the meaning of '[13'1 as God's absolute and
imperative power which stands behind everything that happens dominates completely. The
lines in which this is expressed most clearly are X1 17,18, for 7137 refers here in particular

to the creative power of God:

"(17) (...) For without you no behaviour is perfect, and without your will ((721%7 '1531) nothing comes to be.

You have taught (18) all knowledge, and all that exists is so by your will (™7 7231%73 777 5131)"

Otherwise T127 refers to the ultimate power of God, His will, according to which the Maskil

has to do his duty in the Community. Here, 127 affects not only the life of the individual
member, but the organisation pattern of the Community. The power according to which the

instructor organises the Community is nothing less than the 7127 of God.

*to do the will of God in compliance with all revelation for every period; (...)."
nya ny5 1537 5100 By en N movs
According to this line, the Maskil has not only to know the Law and the Prophets, but also all
that has been revealed to the Community, an insight which distinguishes the Community

from the world.’

& See on 191 above, pp. 14-17.



IX15

*(14) (...) and by keeping hold/to keep hold of the chosen ones ot the period according to (15) his will,

as he has commanded; (...)."
M WD ME(15) 0 DY P nwn "man
In this line the "will of God"* aims precisely at features which are central in the teachings of
.1QS: the Maskil has to be concerned about the chosen ones (note the idea of election and
separation from the world) according to the will of God, which manifests itself in the com-

mands of God (requiring the obedience to the Law, because it is God's will).*’

"(...) to do the will with every effort of one's hands (24) and with all ones power, as He commanded. (...)"

M3 wRD Swen 5123124) 00D MOpn 5123 R0 MEY
NEin IX 13 (‘7& X7, IX 15 (\NX7), and IX 24 indicate that it is here used as an attrib-

ute of God too, although it does not carry a suffix referring to God, and designates the ulti-

mate power of God.

1X 24

"(...) And all that happens to him he should welcome freely and he should delight in nothing except God's will."

PEM 15 58 BT NSM 1273 A3 13 Y 50

The will of God, as the directing power of the world, is the only thing the instructor should be

concerned about. It directs his actions, and it is imperative.

o8

The suffix attached to ]131 refers to God for three reasons. First, 'IWEW in line 13 is used as an attribute
of D8 (cf also 1X 24, and 2B in XTI 17,18). Secondly, the word combination ™D Sv, preceding 1127, oc-
curs especially in Numbers referring to JHWH (Num. 3:16,39,51; but also Ex. 17:1) and elsewhere to the Law of
Moses (Ex. 38:21; 2. K. 23:25). Finally, God's will manifests itself in commands; the verb IT1X used here refers
most likely to God's commands; hence, 7187 refers most probably to the will of God.

- I Which seems to indicate that these rules and Laws are possibly identical with the "revelations” men-
| tioned inIX 13.



1.3. 1QH and 1QM
127 in 1QH and 1QM displays the same features as in 1QS, although it shows different as-
pects of its meaning, depending on the different types of texts 1QH and 1QM are. It prepares

the ground for and indicates strongly that the divine presence was understood in the Commu-

nity as direct and immanent.

Amongst its sixteen occurrences in 1QH,” 1127 refers eight times to the ultimate and abso-
lute power of God according to which everything happens on earth and especially in the
Community.” Most often 1127 refers here to the creative power of God (cf. especially XVIII
2,9);” but it is also the power which allows members of the Community to have knowledge,
which is probably its most frequent meaning in 1QH (IX 8; XVIII 9; cf also VI 13; XII 32f;

XIX 9 ("truth” and "mysteries"). This has implications for the poet's relationship with God,

shown most clearly is VIII 20:

"(...) to punify me with your holy spirit and to bring me near in your pleasure according to the extent of your

kindness [...] (...)."

() [177Ter S51Mas 9a3n3 "awm™ Jo e MmN S ()
According to this line, close relationship between God and the members of the Community

literally depends on the 71371 of God, a point emphasised by the text's use of W23 (Hif).”

" IV 13,23; VII1 4,18,20,211X 8,10,15; XII 33; XIIl 4; X VIl 2,6,9; XI1X 9.

VUL 3f is damaged, making a comment on the meaning of 1137 impossible.

Also note that in contrast to 1QS, 7137 only once (VIIl 18) is the power standing behind a law (law of
purification). The usage of 737 has not been "legalised"” to the same degree as in 1QS: 1QH is a collection of
psalms, and this belongs to a genre unlike that of 1QS.

7 Also 1V 23; IX 8,10,15; XVIII 6. _

In IX 15 ((..) [..M20137 [NI2N (15) 03 w8 5'21(..) (14)), T3 represents two ideas. It is
the creative power of God (translated as "will"), but it also refers to the result of the creating act (translation:
"pleasure") and hence to the relationship between God and His creation,

» The verb @23 (Hif) is not common in the HB, but in Genesis it is used in the scene when Ephraim and
Manasse were brought near to Israel to receive the blessing (Gen. 48:10,13). This scene describes the establish-
ment of a special relationship between God and chosen people, an usage surely known to the author of 1QH.
023 (Hif)) in the HB also occurs in connection with offerings that have been brought near (1.S. 13:9; 14:34;

71

B 2chr 2923 {with ’355), most significantly with respect to the connection of 1137 and the offerings, which in-

| dicates that the author of 1QH VIII 20 was thinking about a close relationship between God and the Community,



In four other lines, 71%7 indicates a special relationship between God and the Community. A

usage which does not occur in 1QS can be found in VI 13 and VIII 4, where "His pleasure" is
the means by which God turns towards certain humans to influence their lives.” The signifi-

cant aspect in these lines is that it is not the "will of God" that is directed towards the hu-

mans, but "his pleasure”. Here, 7127 presupposes that the members of the Community are
fulfilling God's will already, so that God can turn towards them with His pleasure.

The other two lines which represent a unique usage of 7127 in 1QH referring to the special
relationship between God and the Community are XII 33 and XIX 9. Here, the members of
the Community are called 127%™ 922.” This means that it is only the Community which en-

joys a relationship with God that is charactenised by God's 7127, The Community lives ac-

cording to God's 7327 ("will") in the atmosphere of the divine 1% (“pleasure").”

In 1QH also this atmosphere 1s the result of living a life as a permanent oftering in the Com-

munity. In VIII 21, 7787 is used in combination with TRV which is linked with the Temple

and an immanent divine presence in the Yahad. 1QH VIII 20 is further clarified by Ex. 21:6, where @22 is used
when somebody was brought "to God" in the sanctuary: ;

AIMITOR W AOTTOR W@ OTONTON 1IN WA (Ex. 21:6%).

7 VI I3:(.) @R M7 [y 5 anmiam giuia aansns 2 3)

7127 does not occur in VIII 4 according to Martinez/Tigchelaar, but according to J. Maier who reads:
"Ich weil3, dafl Du durch [Dein] Wohlgef]allen] am Mann vermehrt hast (...)".

75 X1 33:

() M2 (33) 733 513 Sy YR 31 M1 M3 ey 910 W Wwed (L) (32).

XIX 9:

()22 "3 515 moMrmM) (9)

The usage of WT22I1X™ 23 might indicate that Ps. 103:20-21 might have been used as Vorlage, espe-
cially because it also refers to a heavenly world. According to these verses, God's hosts and ministers do His will
in the heavenly world where angels dwell. The idea of the Community as heavenly place is another means by
which the authors of 1QS and 1QH claim that it has a unique relationship with God (see below).

7 Hunzinger in the early days of Qumran research argued that the phrase refers to the members ot the
Community (C.-H. Hunzinger, Neues Lichi auf Le. 2: 14 év8pwror evSoxiog [ZNW 44, 1952/53] 89), but then
states that it means that the members are "durch Gottes Wohlgefallen in die Gemeinde der Erwihlten hine-
ingestellt" (p.90) and because of that they are "Gott angenehm" (ibid.). He fails to see, not analysing the meaning
| of 71X elsewhere in the scrolls, that 727 does not only refer to a special status of the Community resulting

| from the election of the Community, but from a life before God according to the uitimate power of God.




and the sacrifices in both the HB and in the DSS.”” Thus every member has a sacred function

just as the members of the “TAYM had in respect of their daily sacrifices.”™

1.4. Conclusion

The analysis of 7127 has shown that the authors of 1QS and 1QH claim by using this term
that the Community has a special relationship with God. The idea of 7127 is used to demon-
strate that the Community has a quality that allows them to be closer to God than any other
group of people. 7127 links, according to 1QS and 1QH, God and the Community in recip-
rocal relationship. God's ]WBﬁ enables the Community to live perfectly and hence to provoke
God's, their own, and Israel's 7127 in return. Consequently, 7127 brings God and the Com-

munity together. We have also seen that having 7127, the Community receives a special in-

sight into their relationship with God, and especially into His revelations, which shows again
that they have a special status in relation to God that Israel, according to the teachings of
Qumran, does not have. This special insight even manitests its‘elf in the structure of the Com-
munity that can only be organised according to God's will through this insight. Hence, it is

only they who can interpret the ultimate will of God. And it is only they who can provoke

God's and their own 7127 by living perfectly according to this will. The way in which the

authors of 1QS and IQH use 7127 shows that they claim to have an uniquely close

7 See for more detail on TRV pp. 142-165.

7 In 1QM, although it occurs only twice in this scroll, it is once used in the context of offerings represent-

ing almost its usage known from the HB (1QM 11 5). The "chiefs of the divisions™ are supposed to "take their po-

sittons” (X (Hit.)) "to prepare the pleasant incense to God's pleasure” (5& '{1315 mam nnopn ‘[11:]5

(1QM I 5)). This usage proves that the author(s) of the scroli(s) were familiar with this usage of 7737 Hence,
what happens in 1QS and 1QH is a deliberate development of this usage according to their particular ideas.

’ The remaining occurrence of 1127, 1QM XVIII 14, shows that even the events in the war described in

1QM depend on the "will of God" (FT231X71D).



relationship with God. As such, Divine presence in the sense of God's nearness is already a
fact in the Community. And not only that: especially the idea of 7127 as the consequence of

life in the Community as permanent sacrifice to God shows that, regarding the Divine pres-
ence, the authors of 1QS and 1QH are going even beyond this. Life as sacrifice gives the
Community the quality of the offerings. .As such they gain a very special status in relation to
God. Also the qualities of the place where traditionally sacrifices where performed, the Jeru-
salem Temple, are being transferred onto the Community where permanent sacrifice in the
form of perfect life in the Community takes place. This means that the Community qualifies

for and expects God's immanent presence in its midst.



2. 50w

59 means generally "understanding”, and it is used in the HB as well as in 1QS and 1QH. [t
represents the second aspect of the relationship between God and the Community that we in-
vestigate in this part of this study. 52w refers to an action of God towards the Community.
According to 1QS/H, this action changes the relationship between the Yahad and God signifi-
cantly. In fact, the significance of 52w in the scrolls lies in its usage as something that de-
scribes the Community in relation to God. Elaborating usages of S2W in the HB, the authors

of the scrolls set the Community into relation to God and, hence, define notions of the Divine

presence as it was understood in the Community.

2.1. Hebrew Bible
2w is used in the HB only sixteen times.' Its usage and meaning there is significant for un-
derstanding the importance of changes made to its terms of reference in 1QS and 1QH. Three

aspects of 52w in the HB are worth mentioning in detail.

2.1.1. Human Understanding of Earthly Matters:
In the HB, SoWw is most often used in the sense of human "understanding”, meaning an intel-

lectual act or intellectual abilities. Ezr. 8:18 is a verse where this usage is most obvious: it re-

fers to SOW WIN2

! K. Lisowsky, Konkordanz, 1374.
: Cf also for example in 1.S. 25:3; Job 17:4; Prov. 12:8; 13:15; 19:11; Dan. 8:25; 1.Chr. 26:14 etc.



-

2.1.2. Understanding of Wisdom:
In this second category, 50w is the general "understanding” of the function of the righteous

in the world in relation to God, as the wisdom literature describes it (cf. for example Ps.
111:10; Prov. 3:4; 23:9). It gives the guidelines for righteous behaviour that pleases God. This

1s a notion that 1QS will develop (see below).

2.1.3. Understanding and the Law

The HB shows a link between D2 and the Law. 1QS elaborates this in a distinctive way
(see below). Neh. 8:8 seems to be the only occurrence of Sow where "understanding"” has the
Law as object (D*n‘axn DTN T1DDI): people reading the Law need instruction in order
to have ability to understand (5327) it. 92W is therefore a means of understanding the Law.

1.Chr. 22:12 should be noted here, since what it has to say about 52W and the Torah is
closely related to material in 1QS which we shall presently examine. Here, Sowisa gift of

God to a man who is expected to observe the Law on the basis of the same Sow:

"Only, may the LORD grant you discretion and understanding, so that when he gives you charge over Israel you

may keep the law of the LORD your God." (NRSV)

22,108

While in the whole HB D2 is found only 16 times, in the comparatively briet scroll 1QS it

appears 10 times, and with meaning not found at all in the HB. 52w in 1QS refers exclu-

sively to the relationship between God and the Community*

52w no longer carries a secular denotation as it does in the HB (cf. J. Hempel, Die Stellung der Laien
in Qumran, in: H. Bardke, Qumran - Probleme. Vortrdage des Leipziger Symposions iiber Quniran - Probleme

W o 9. bis 14 Oktober 1961 [Betlin: Akademie-Verlag, 1963] 197).




2.2.1. The 920 of God

Immediately the reader of 1QS is struck by the use of >2W in IV 18 to indicate a divine pos-

session or attribute:
"(...) and God ('DRT) in the mysteries of His understanding (15:@ 91713) and in the wisdom of His glory

(132 NNDM3Y), has determined an end of the existence of injustice (...)".

52w is an instrument of God to achieve what He considers to be necessary to be done.

2.2.2. God Passes D2% on to the Community
As in the case of V717 (er deriv.), Sow according to 1QS not only 1s a divine attribute, but it
1s God who passes S2W on 1o the Community.* Decisively, it is only the Community that re-

ceives ‘7327; no one else 1s given this gift by God, not even Israel. Hence the very quality of

the Community 1s affected through this gift, in a manner which is suggested in the HB only in

1.Chr. 22:12, as seen above.’
According to 1QS II 3, God is asked to grant D37 “DW to the members of the Community:

"(...) May He illuminate (T®™7) your heart with/in the understanding of life (Q%7 53&7:) and grace you with

eternal knowledge (D"DB'\U nya3)”

! Treating Sow together with other Hebrew words that have denotations such as "knowledge" or "under-

standing" etc., and looking at all scrolls at the same time, Cook sees that >owisa gift from God in which the
Community can participate (E.M. Cook, What Did the Jews of Qumran Know about God and How Did They
Know it? Revelation and God in the Dead Sea Scrolls, in: AJ. Avery-peck/ J. Neusner/ B.D. Chilton, Judaism in
Late Antiquity. Part Five. The Judaism of Qumran: A Systematic Reading of the Dead Sea Scrolls. Volume 2:
World View, Comparing Judaisms [Handbook of Oriental Studies vi.57; Leiden/ Boston/ Kéln: Brill, 2001] 3),
but otherwise simply states that it is “generally referred to as a human endowment" (ibid. 6).

i Since the meaning of 50w as something that God passes on to certain humans is the most significant as-

| pect of the word in 1QS, it is interesting that according to 1.Chr. 22:12 God gives 52w to the king so that the

i king can keep the Law. This connection of "understanding” trom God and the observance of the Law is a major

aspect of Sowin 1QS.
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But 1t 1s not only the fact that Sow is given by God to the Community that is striking here.
The usage of 5D in combination with @11 reveals two aspects of the meaning of the
word. First, DD is an instrument given to the Community to tackle /ife as such in the Com-
munity, and thus to live perfectly according to the will of God. 52w influences every aspect

of life in the Community, as will be shown in detail later. But secondly, 52w is not just an

understanding that makes practical lite and being righteous in the Community, 1.e. observing

the Law and rules, easier, as we have seen it in the wisdom literature of the HB (see above).
Sow in 1QS is a fundamental "understanding” of life, because it is an understanding of life

in relation 1o God (whereby this relation is defined by the authors of the scrolls), hence an

"understanding" of the nature and function of life in the Community,® and therefore not sim-

ni

ply a "Lebensweisheit"’. This "understanding” is unique, because it is divine and it has only

be given to the members of this Community.*

&

Weise's and Lichtenberger's definition of 2391 52w as "die von Gott und seiner Torah geschenkte
Weisheit, die zum rechten Leben vor und fir Gott im Verband der Gruppe befahigt" (H. Lichtenberger, Studien
zum Menschenbild in Texten der Qumrangemeinde [StUNT 15, Gottingen: Vandenhoek & Ruprecht, 1980] 110,
M. Weise, Kultzeiten und kultischer Bundesschiuf in der "Ordensregel” vom Toten Meer [StPB 3; Leiden: Brill,
1961] 88) is correct because it notes that 52w is God's gift and that it is a means by which the Community can
live perfectly before and for God. But it does not encounter the notion of Sow according to which it is the "Wei-
sheit" which covers the ultimate understanding of life in relation to God. Only this > enables the Community
to reach a special and close status before God.

In the HB, "understanding" and "life" are linked in Prov. 16:22: "Understanding (BDW) is a source of
life (@™ TPR) to one who has it, but the punishment of the fools is foolishness." The basic idea of "under-
standing” as an essential possession and ability for life has been adopted in 1QS, but the emphasis on the relation-
ship between the Community and God, established through the gift 228, is new in the scroll.

F. Notscher, Zur theologischen Terminologie der Qumran-Texte [Bonn: Peter Hanstein Verlag
GMBH, 1956] 57.

¥ This interpretation is also strengthened by the fact that in 11 3 52 is used in connection with PY™T

| 0M5W. God gives both 52w and @MDY MY o the members. The latter, as we will see, strongly suggests
| this interpretation (cf. Gen. 3:5 and the usage of Y717 (ef deriv.) pp. 98-112.



The same sense of the the word D2W occurs similarly in IV 3:

"(...) it is a spirit of meekness, of patience, generous compassion, eternal goodness, intelligence, understanding,

potent wisdom which trusts in all (4) the deeds of God and depends on his abundant mercy. (...)"

In this line, 22 is a gift from God.” It is one of the "Lebenseinstellungen""® that defines the

spirit of the Community and therefore the nature of life in the Community. These "Leben-

seinstellungen” are given by God and are the guide lines for life in the Community. This

means that through giving >ow God again influences directly life in the Community.

In Il 3 and IV 3, 2w is thus both a means by which God lets the members of the Commu-

nity understand their life in the Community in relation to God; and also it is regarded as an
instrument for the members of the Community to use, so as to live and act perfectly accord-
ing to God's will in this Community which brings them closer to God than any other human

being, including the rest of [srael. As we have seen, the HB offers only quite restricted mean-
ings of the word Sow, and ordinary Jews living outside the Community are therefore limited

in their appréciation of'it. By contraét, 1QS reveals a whole new dynamic sense of this word,
knowledge of which brings the reader closer to God while at the same time separating him
from the colmmon mass of the Jewish people.

Once more, the purpose and method of the authors of 1QS in developing usages of words or
phrases of the HB according to their own ideas, seems to have two aims: first, to define life in
the Community and, hence, the special relationship between the Community and God. Sec-
ondly, to specify the separation of the Community from the rest of Israel, demonstrating that
the rest of Israel is separated from God, and that it is only through the Community that [srael

can enter a special relationship with God again.

? Also F. Notscher, Zur theologischen Terminologie der Qumran-Texte [Bonn: Peter Hanstein Verlag

| GMB.H, 1956] 57.
- On MM in this sense see also pp. 70 (1QS V 20f), 91 and 94.
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As such 2 in 1QS indicates the following about the Divine presence: First, God enters a

special relationship with the Community by giving them Sow. Secondly, He gives the Com-

munity the instrument to a) understand this special relationship, hence, to be aware of its
unique function in the world (as the scrolls persistently emphasise), and b) to act and live ac-
cording to the will of God. Through this special understanding the Community gains a unique

status and prepares the ground for an immediate presence of God.

2.2.3. Life in the Community with 92

Most ot the remaining occurrences of 2w define its meaning as ability to live according to
the will of God by having a proper understanding of the Community in relation to God. They
demonstrate in what sense D20 serves the Commuﬁity in relation to God, and how 5w is
significant for the hierarchical structure of the Community. These nuances of 2 differ
from the use of the word in connection with wisdom in the HB as described above, in so far‘
as the primary function of 52w in 1QS is to demonstrate that the Community has a special
and close relationship with God. In the wisdom literature of the HB by contrast, Sow is the

instrument for good behaviour in respect of other people which does not depend on a divine
gift. In this latter case, such behaviour is part of a view of the world in which the relationship
between helpless righteous ones and the mighty God is a matter of universal concern. In 1QS,

the special relationship between the Community and God is all that counts.



V 20f. demands from the members of the Commumity that

"(...) they shall examine (21) their spirits in the Community, each another, in respect of his understanding (W‘DDW)
and of his deeds in Law (™13 QYR (..)"
"Understanding” and "deeds in Law", therefore, are standards of the members by which they
get measured. 50w s that insight which allows the members to understand life in the Com-
munity in relation to God, and it influences all their actions. Observing the Law complements
life in the Community according to this "understanding”. That is not to say that 5o refers to
the intellectual side of life in the Community, and the observance of the Law the "practical”
one; rather SoW refers to life in the Community 1in relation to God as such, whereas the ob-

servance of the Law and the rules refer to correct behaviour in individual cases.''

VI 18

In VI 18, Sow is used in a similar manner:

"When he has completed a year in the Community, the many will be questioned about his affairs, concerning-his

understanding and his deeds in connection with the law

(M Mowm Yoow |b)

Sow again refers to this insight about life in the Community, and yet another notion of this
"understanding” 1s added: oW can be developed and improved by the members of the Com-

munity. A member can be judged by the level of oW he has at the time. Hence, 0w is a

3}

This is clearly illustrated in HB by Neh. 8:8 (see above) and 1.Chr. 22:12, when "understanding” is used
to interpret the Law. In 1QS, "understanding” primarily signifies the divine gift of understanding the Community
in relation to God, and only secondarily effects action that are based on the Law.

_ This is the reason why 5@ is here not simply understood as the "understanding of the Law's require-

| ments" (A R.C. Leaney, The Rule of Qumran and its Meaning. Introduction, translation and commentary [Lon-
don: SCM Press LTD, 1966] 177), neither do studying of the Law and acting accordingly lead to the "Forderung

Bl dieses Wissens [i.e. ‘3327]" (F. Notscher, Zur theologischen Terminologie der Qumran-Texte [Bonn: Peter Han-

| stein Verlag GM.B.H,, 1956] 56); but 52w makes this studying and acting possible in the first place.



significant measure for the authorities within the Community, which the hierarchical struc-
ture of the Community reflects.'* To receive 52 from God to "understand" the Community
and to live perfectly does not mean, however, that the Community necessarily is perfect.
bow is only perceived as an abifity to understand what the Community is about {which 1s 1ts

relation to God) and to learn what this means for life in the Community by studying the Law,

by observing the daily structure of life, by observing the daily liturgy, by observing the Law
and the rules, etc. DDW is thus an offer from God that makes life in the Community possible

in the first instance. The group still depends on the reactions of-its individual members (a

point where Sow differs from 919); thus a member can be judged by his 52w as well as his

deeds according to the Law. In sum, Sow has both an "intellectual” ("metaphysical") side

and a "practical” one. The latter is concerned about ways of action in individual cases, the
former is concerned about the vital aspect of the nature of the Community: its relation to

God."
52w occurs in the same sense also in V 23.24; VI 14(,18), where it is linked with the
position/function of the individual member within the hierarchy of the Community (V 21,24;

VI 18; IX 15"), which depends on his 55w and his deeds: has he improved in understanding

the Community in relation to God and hence its function for the world?'® Second, D2 is

1 Verses like 2.Chr. 2:11; 30:22 would have encouraged this Community to conceive of 2% in the ways

described above.

2 This again contrasts with the HB, where the Law is rarely understood as the object of 52 such as in
Neh. 8:8 (cf. also Prov. 3:4; 1.Chr. 22:12). In 1QS, the Law is mentioned as the complement of understanding,

" As in IX 13, it is here the Maskil who deals with the members according to their "understanding: "(...)
he [Maskil] should include each man according to the purity of his hands and according to his understanding (16)
promote him. (...)"

o F. Notscher sees in 1QSa 117 and 1QS V 24 the essenttal meaning of D2W on which he bases his inves-

d tigation. According to this 50w is "vorwiegend das theoretische Wissen oder Verstandnis (...), das fiir ein Amt

| in der Gemeinde (neben einem vollkommenen Wandel) erfordert wird" (F. Notscher, Zur theologischen Termi-
BN ‘ologie der Qumran-Texie [Bonn: Peter Hanstein Verlag G.M.B.H., 1956] 56). He does not encounter the sig-
nificance of D2 for the relationship between the Community and God and the fact that 52w is much more than




linked with the admission process, inasmuch as the Lo of potential members has to be

evaluated before they can enter the Community (VI 14)'®: do they have already sufficient "un-

derstanding” to allow them to join?"’

2.2.4. 50w depending on an "Eschatological" Process?

InIX 13, Sow is used in connection with the "eschatology” of the scroll:

"to do the will ("27) of God in compliance with all revelation for every period; to measure (71?351) all of the

understanding (53271‘( 512 ) that has been gained/found according to the times (R°Y1T) and (14) the de-

cree of the period; (...)."

The subject of 3 in this line is the Maskil. It is the Maskil's duty to measure "all of the

understanding”. 5w is the advanced understanding of an officer of the Community. Hence,

"understanding” is part of a process of learning whereby there are men that understand more

than others and have, therefore, the duty to teach the rest of the members.’® Yo is the

an "intellectual" or "practical" knowledge. 52 as the understanding of life in the Community in relation to God

is the conditio sine qua non for a "vollkommenen Wandel" (ibid.) in the Community.

e "(13) {...) And anyone from Israel who freely volunteers (i4) to enrol in the council of the Community,

the man appointed at the head of the many shall test him with regard to his understanding (5DW) and his deeds

(meynSY). ()"

v It is very difficult to determine to what extent an Israelite can have 52 it he is not yet a member of the

Community. It seems that the potential for 52w is still embedded in every Israelite, according to the scrolls.
Weinfeld states about D2 in VI 14 that "it does not connote inteflectual capacity but the ability to dis-

tinguish between good and evil and to acquire 'knowledge of God" (M. Weinfeld, The Organizational Pattern
and the Penal Code of the Qumran Sect. A Comparison with Guilds and Religions Associations of the
Hellenistic-Roman Period [NTOA 2; Gottingen, Vandenhoeck & Ruprecht, 1986] 22,,). This definition of Sow
is only partly correct. 520 has a "practical" side as the ability to judge what perfect (social) behaviour is (and
this includes the knowledge of the difference between good and evil). But we have also seen 52 refers to an in-
tellectual ability which distinguishes the Community from the rest of Israel: 52w is the divine ability to under-
stand the nature of the Community in relation to God. Furthermore, 52 is not the ability to "know of God".
God Himself makes this knowledge possible, and 1QS refers to this knowledge using 11377 (see on "knowledge"
pp. 80-117).

e 1t is worth noting that 52w oceurs only here with the article indicating that this "understanding” of the

| Maskil represents an advanced, special, one.
Discussing 1QS I11 131F,, Hempel calls the teachings of the Maskil "pradestinatianisch - dualistische Ge-
heimlehre " (J. Hempel, Die Stellung der Laien in Qumran, in: H. Bardke, Qumran - Probleme. Vortrage des



subject of development and improvement. This development and improvement depends on

the "eschatological" process in which the Community participates (see below). The degree of
understanding in the Community depends on the period of time (2 NW7T).

As regards the Divine presence, this suggests that the fact that the Community has this ad-

vanced "understanding” means that they have a status close to God and are able to accommo-
date the Divine presence. But, looking at the "eschatological" notion of "D'.‘)W, this status is

the subject of development. Hence, an ultimate and immediate presence of God might be un-

derstood as a future event.

2.2.5. Summary

In sum, the meaning of >ow in 1QS has been developed beyond the semantic range it dis-
plays in the HB. Because 1QS presents a coherent usage of oW that emphasises throughout

the same notions, and because 52w occurs comparatively often in the scroll, it is most hkely

that the authors of 1QS undertook the changes deliberately, or adopted senses of the term al-

ready current in the Community. Consequently statements or implications about the Divine
presence that are connected with 2 have their purpose too.
The usage of 52w in 1QS expounds especially one nuance that so many words that are sig-

niftcant for the question of the Divine presence have in the scrolls in contrast to the HB: the

meaning of Sow is absolutely Community-centred and describes this Community in relation

: Leipziger Symposions iiber Qumran - Probleme vom 9. bis [4. Okiober 1961 {Berlin: Akademie-Verlag, 1963]
| 206) and emphasises the fact that it includes past, present, and "eschatologische Vollendung" (ibid.). The teach-
ings of the Maskil are part of a process of development in which the Community according to 1QS and 1QH

B stands, but its primary purpose is to teach the members of the Community the insight they need to get closer to

I God. These teachings are "geheim" insofar as they apply only for the Community by nature, but they are open ta
others insofar as people can join the Community.



to God. As such, 9DW has a divine origin, and is given to the Community by God. In the

Community, 52w serves the Community and the individual member to understand the Com-

munity in its real sense, that is in relation to God, and helps the members to act accordingly.
The special status of the Community that results from this is embedded in the "eschatologi-
cal" concept of the Community and includes being the "bridge" between God and Israel

whereby the Yahad acts as deputy for Israel, and qualifies the Community for God's presence.

Especially in 1QS IX 13, the "revelatory” character of Sow within this "eschatological" con-
cept becomes evident. The authors of 1QH develop this usage of Sow. For them, as 1 will
show below, SoWisa gift of God to the Yahad that enables the members to understand the

"mysteries” since God's Sow itself is a 1™ (ct. above 1QS 1V 18). This as well gives the

Community a special status in relation to God.

23 10QH

In an interesting and very decisive way, the occurrences of 50w in 1QH complete and con-
firm the meaning of 52w found in 10QS. 52w occurs in 1QH 10 times." Although the text

has been damaged on three occasions,” the remaining occurrences of 2w show very clearly
that it concerns the relationship between God and the Qumran Community.
Especially two aspects ot the meaning of 55w become prominent in 1QH: first, its usage in

connection with the idea of knowledge, and second its usage as means to understand

mysteries.

v TQH TV 21; V 13; VI 19,27, IX 31; XVI1 31; XIX 25,28; XX 13,22
| IQH IV 21, V 13; VI 27.



Three times in 1QH, IX 31; XIX 28; and XX 13, 5o is used in connection with YT or

V=0 This usage of 5o has possible "eschatological” overtones. In these lines, the members
of the Community are pictured as constantly improving their knowledge under the influence

of S2W. The level of this knowledge depends on the one hand on the individual member, but

on the other on the process of development of the Community. Only in the "new age", it

seems, knowledge and Sow will be absolute.

XIX 28 clearly illustrates this:*'
"(27) (...) Blessed are yo[u Lord w]ho has given to your servant (28) understanding

of knowledge (M1 S2W) (..)."

According to these two lines, 52w is the means which makes "knowledge" (M) possible.
But, in contrast to the meaning of 5ow in 1Q8S, 52w refers here not simply to the "under-
standing" of the will of God or the Law, but articulates yet another decisive aspect of Sow:
52w is the "understanding” of God Himself. God is accessible to the one who has Sow.

Having Sow gives thus the Community a very special status in relation to God. [X 31 ex-

presses this thought as well:

(...} And they will know (¥77?) you according to (”.-35) their understanding (D‘DDW)"’

In this line the "eschatological” aspect of 52w becomes evident. The knowledge as well as
52w underlies an "eschatological" concept. This ability to access God through knowledge

and 52w is, as in 1QS, subject of development and improvement. It is not a fixed or perfect

status given to the Community by God. God only gives the Community the ability to reach

| ' Cf also XVII 31,




this status, but it is they who actively have to establish and to improve this special and close

relationship between God and the Community. And, this relationship is to be brought to per-
fection in the future. This status which the Community gains through Sow, although only
perfect in future time, gives them a quality in relation to God that nobody betore has pos-
sessed 1n relation to Divine presence. This allows them to claim the ability to "accommodate"

Divine presence in their midst, even if the absolute "being-together-with-God" seems to be

reserved for the future age **

The second notion of $2W that 1QH especially develops is its revelatory character. Being an
essential aspect of the "eschatological” process in which the Community stands, 2w is ac-

cording to 1QH also the means to understand the "mysteries” of God. This means that Sow is

a means of access to the revelations of God.
This idea can be seen especially in XVII 31:%
"(..) [...] from my youth you let yourself shine to me ("5 AR in the understanding

of your judgement (FM2WBWA S2w3)."
1QH XX 13 on the other hand adds yet another notion to the meaning of 52w that pictures

the Community in an even more privileged relation to God:
"You have opened within me knowledge of the mystery

of your understanding (TDL)DW T3 DY, ()"

@ LQH X 31 is the only occurrence of D@ where Notscher sees that D2 is "entscheidend fur die Got-

| tesnihe" (F. Notscher, Zur theologischen 1erminologie der Qumran-Texte [Bonn: Peter Hanstein Verlag
| GM.B.H, 1956] 58). But he suggests that it is only the "himmlischen Geister" this "Gottesnahe" applies to
(ibid.), and not the Commumity itself.

a

- On Y87 see pp. 11-14.



In this line, 59w is not a means of access to God's revelations, but it is used as an attribute of
God Himself. Through their knowledge (MW7) the Community can comprehend the "mystery

of God's understanding” (F‘ID‘DDW ™). Through knowledge the Community does not simply

receive the means from God to access His revelations and His will, but it receives an instru-
ment that 1s divine in origin. This instrument enables the Yahad to understand God better
than any other person or group. And it also transfers its divine quality onto the Commnunity

which allows it to accommodate Divine presence.

Finally, Sow in 1QH describes, as in 1QS, aspects of the life in the Community (VI 19; XIX
25, XX 22). It 1s here where 1QH offers more information than 1QS.
In VI 19 occurs a feature of 92U that is well known from 1QS. The "understanding” of the

individual member determines his place within the hierarchy in the Community:

"(18) (...) According to (19) his [un]derstanding I bring him near, (...)."

But XIX 25 and especially XX 22 show additional notions. According to XIX 25, 55w en-

ables the members of the Community to praise God, hence, to access Him in the particular

1QH manner:
"(24) (..)[...]1? In the mouth  of all of them your name is praised (25) for ever and ever they praise you in the

mouth of their understanding (0]53!0) )"

XX 22 literally tells what oW as a gift from God is about: God "brings them [members]

near” to Himself. 5327, therefore, not only enables the members of the Community to under-

| stand God and His will, and, therefore to hold a special relationship with Hini, but effectively

gl to live in His nearness by serving Him:



"[...} and according to their understanding (Db:rﬂ:ﬁ) (23) you bring them near and in accordance with their

judgement they will serve you, (...)"

“This is the point where Sow as a gift from God and a special possession of the Community

indicates both a special status before God that allows them to be close to God, and experi-

ence of Divine presence at a certain level of understanding.

2.4. Conclusion
Concluding we can say that this survey of Sow in 1QS and 1QH reveals a quite different
meaning of the word than most scholars suggest. As we have seen, 5w is not alternatively

about a theoretical (Notscher) or practical knowledge (Weinfeld); it is neither simply identi-

cal with knowledge of the Law (Leaney) or even dependent on the study of the Law (Not-
scher). We would do the meaning of 52w no justice by understanding it, as most scholars do

(cf. Notscher, Lichtenberger, Weinfeld, Weise), as some sort of "wisdom of life" that is re-

quired to make life in a community such as Qumran possible.

The meaning of 52w in 1QS and 1QH goes far beyond this. 52w defines the relationship

between the Community and God. It is used to emphasise that this relationship is unique and

more intense than any other relationship between a human being and God. 2w is the Com-

munity's fundamental understanding of life in the Community in relation to God, an under-

standing that the rest of Israel does not have; only in this sense S2W can be described as
"wisdom of life". D2 is the understanding of the nature and function of the Community in

relation to God. The divine gift Sow is the means for the Community to establish and to
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develop this special relationship with God within its "eschatological" process. Sow gives the

Yahad divine quality and makes Divine presence in the Community possible and likely.




3. Knowledge

The idea of knowledge will be the third aspect that we will discuss in this part of the study

which refers to God as the one who gives the Community a special status in relation to Him-

self. But like 7137 and ‘TDW, the knowledge of the Community not only changes the status

of it in relation to God, but enables it to improve this status by itself. In fact, the interpreta-
tion of the idea of knowledge as we find it in the HB by the authors ot 1QS/H represents one
of the major differences between the understanding of the relationship between Israel and
God on the one hand, and God and the Yahad on the other.

Although the idea of knowledge in the scrolls has been discussed by numerous scholars, it is
worth investigating its meaning in 1QS/H again on this background. Knowledge means a spe-

cial quality which, in case of the Community, results in a special relationship with God.

3.1. Introduction

The idea of knowledge in 1QS and 1QH is central' and unique. The scrolls "emphasise their
own kind of knowledge".? And although 1QS and 1QH reflect the same understanding of the
idea of the knowledge, their interpretations of the idea differs also in a few respects. This
study will begin with and emphasise the idea of knowledge in 1QS, because it is there where
the uniqueness of the idea becomes most transparent, and the understanding of the idea in

1QH can be explained on the basis of 1QS. This study focuses on the usage and meaning of

MU, P, and T

! According to Ringgren, knowledge is an "extremely central concept in Qumran" (H. Ringgren, 7he

Faith of Qumran. Theology of the Dead Sea Scrolls [New York: Crossroad, 1995] 115).
: W.D. Davies, Christian Origins and Judaism [London: Darton, Longman & Todd, 1962] 138.
To analyse the idea of knowledge in 1QS and 1QH this study will only focus on derivatives of =T,
| There are other Hebrew words which refer to similar phenomena (such as Sow (see above), 1373, TNDM, etc.),
| and which will have to be discussed separately. But they are not "synonyms" of Y717 as Ringgren claims (H.
B Ringgren, The Faith of Qumran. Theology of the Dead Sea Scrolls [New York: Crossroad, 1995] 115); ¢f. for



32.1QS

Knowledge, according to 1QS, involves a certain aspect of the relationship between God and
humans.* When the HB mentions knowledge in connection with God, it often describes a per-
son who is said to know certain aspects of God. Knowledge in this sense refers to a human
who has a comprehensive understanding of certain aspects of the nature of God.

In 1QS, this understanding of knowledge occurs only once, in X 16:

"1 shall bless him for great wonders and to his power I shall bow and shall rely on his compassion the whole day.
And shall know (TTX7TN7)" that in his hand lies the judgements of (17) every living thing, and all his deeds are
truth. (..)"

The fact that this understanding of knowledge occurs only here is certainly due to some ex-

tent to the fact that 1QS is a collection of rules, whereas the verb ¥717 in this line occurs in a

psalm. But it definitely retlects another, more dominant understanding of knowledge in 1QS,

which is unique and so elaborated as to imply a certain understanding of the presence of God.

3.2.1. The Knowledge of God

In 1QS, it is not primarily the knowledge of humans which stands in the centre of attention,
but the knowledge of God. Knowledge is understood in 1QS as a divine attribute: it has a di-
vine origin.

This aspect can be seen best in [ll 15:

"(...) From the God of knowledge stems all there is and all there shall be. (...)"

example, the meaning of 92W. W.D. Davies, in his study of knowledge in 1QS, also includes other Hebrew
terms than the derivatives of Y17 (W.D. Davies, Christian Origins and Judaism [London: Darton, Longman &
Todd, 1962] 124fT)). His findings differ from this study.

* In this sense, as an aspect of the relationship between God and the Community, knowledge "should be
understood in a religious sense" (M. Weinfeld, The Organizational Pattern and the Penal Code of the Qumran
Sect. A Comparison with Guilds and Religious Associations of the Hellenistic-Roman Period [INTOA 2; Gottin-
gen, Vandenhoeck & Ruprecht, 1986] 22,)).

3 Martinez/Tigchelaar, DSS 7, 95 translate ¥717 not with "to know", but with "to realize". We will see in

this chapter that 1QS refers with Y777 to a special Anowledge, not to an act of "realizing".



MUY T DD M SRR

Here, knowledge is an attrnibute of God. 1t is the knowledge of the creator and leader of the
world.® In 1V 22,7 Y7 is linked with '[1“7:7 ("the knowledge of the Most High") clearly in-
dicating that it is an attribute of God. And in X 12, God is called the "source of knowledge"
(MW pn)?

An additional significant aspect Qf this attribute of God 1s that it often occurs as an attribute
of the creator of the world, as already has been shown in III 15: "all there is and all there shall
be" is from the God of knowledge.” Y™ is the knowledge of the creator which is the instru-
ment to create but also fo lead the world (omnipotence and omnipresence of the creator).'
The "Qumran communty was accustomed to associate this expression [“DR MY not

merely with the concept of divine knowledge per se but specifically with the concept of a
preordaining knowledge""'. In this sense, there is a permanent nearness of God in the world,

and hence in the Community, through His knowledge.
This notion of PY™T can also be observed in XI 11:

"(...) By/in His knowledge (\1Y77737) everything shall come into being,

and all that does exist He establishes with His plans and nothing is done outside of Him. (...)"

¢ In this context Osten-Sacken talks about the "Pridikat des Schopfergottes” (P.v.d. Osten-Sacken, Gout
and Belial. Traditionsgeschichtliche Untersuchungen zum Dualismus in den Texten aus Qumran [StUNT 6;
Gottingen: Vandenhoeck & Ruprecht, 1969} 124).

! See below.

See below.

Y The word combination YT DR occurs also in 1QH 1X 26 and XX 10 where the text is corrupt.

b Also H. Lichtenberger, Studien zum Menschenbild in Texten der Qumrangemeinde [StUNT 15; Géttin-
gen: Vandenhoek & Ruprecht, 1980] 124

" W. Wegner, Studies in Qumran Creation Terminology on the Basis of 108 3:13-18 and Parallel Texts
{Madison, Wisconsin 1974} (facsimile by University Microfilms International {Ann Arbor, Michigan/ London,
England: Facsimile by University Microfilms International, 1981] 40.

Wegner states correctly against the background of 1.S. 2 that "in the thought sequence of the Song [1.S.
| 2] the fact that God has knowledge of the final outcomes of human activities would be less meaningful than the
fact that God determines such outcomes” (ibid , 34) The divine knowledge is an aspect of the ultimate divine
| power. But, according to 1QS, the divine knowledge itself is not alone what determines the events on earth. Ac-
cording to the scroll, only the combination of divine knowledge and divire will describe God as the ultimate
power.

8



3.2.2. God the Source of Knowledge

But according to 1QS God is not only present through his knowledge as creator. According to
this scroll, God passes His knowledge on to the Community, which leads to a far more in-
tense presence than the nearness of the creator in the world; it does not affect the universe as
a whole, but exclusively the members of a distinct community. And it means that the mem-
bers of the Community receive divine knowledge to some degree. God 1s the "source of

knowledge" (X 12 and XI 3"):

"(11) (...) To God (8) I shall say: 'My justice’, (12) to the Most High (]1"):
'Establisher of my well-being', 'source of knowing' (MY =pPn)",
'spring of holiness', 'peak of glory', 'all-powertul one of eternal majesty'. (...)"

The Community receives divine knowledge from God. The usage of the word T2 in this

line suggests this too."

The Community is in a priviliged position to receive its knowledge from God. This aspect of

the idea of knowledge, i.e. its divine origin, represents the fundamental understanding of

iz See for details on X1 3 below.

" J.H. Charlesworth, Graphic Concordance to the Dead Sea Scrolls [Tibingen: J.C.B. Mohr (Paul Sie-
beck), 19917 111 reads the same. K.G. Kuhn, Konkordanz, 127 reads 1°YR. This is a word that in the MSS occa-
sionally gets confused with TIW2. In this case the phrase might even refer to the place of knowledge (see for the

problem p. 137,

" PR occurs in the HB only 18 times. Often it refers to the "source of life” (Ps. 36:10; Prov. 10:11,
13:14; 14:27, 16:22), or the source of wisdom (Prov. 18:4), or it is used in a secular sense referring to a source
of water (for example Jer. 51:36). In the HB, it is not used in combination with P71 In combination with God it
is only used in Prov. 14:27 where it refers to the "fear of God" as the "source of lite".

In 1QS we find the term tive times (III 19 (@I TPR);, X 12T MPR); X3 ONYT MpR), 5
(PTZ MPR). 6 (PTZ MPR)). In 1T 19 and X1 3, MPR s linked with the concept of light which is un-
derstood as being a divine phenomenon. In all cases, the "source" lies in God.

In 1QH, TP occurs far more often than in 1QS (16 times). The word seems to be a significant theo-

logical term.
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"knowledge" in 1QS. Apart from 1T 3; IV 4,22; IX 18 ; X 12; XTI 16 where DY or MY T are

used in this manner, and which will be discussed in detail later, it is especially XI 18 where
this aspect of the idea of knowledge in 1QS becomes evident:

"(17) (...) You have taught (18) all knowledge (71 ©12) and all that exists is so by your will. (...)"
The MY comes from God. God is omnipotent in and through the act of creation. God is the

one who is giving the Community the knowledge.

According to 1QS, God also gives His knowledge to mediators who pass it on to the other

members of the Community. This can be seen in IX 17 and 18:

IX 17
"(..) to dispute (H’DWH“DW)” truthful (MANRY knowledge and just judgement with those who choose (18) the path,

each one according to his spirit, (...)."

NV is used here similarly to 27T in IX 18 (see below) and also 7127 in 1QS. The knowl-

edge is passed on to the Maskil who acts according to this knowledge. He uses this knowl-
edge to lead the Community and passes this knowledge on to the other members. By doing so
the Maskil as a leading person in the Community not only gives the members the knowledge
that comes from God, but also infiltrates the organisation pattern of the Community with this

knowledge.'® The organisation of the Community is based on this knowledge. In contrast to

7127, knowledge 1s not the ultimate power of God that stands behind the Law and the rules,

B but it is the divine instrument that the Maskil as a leading person in the Community possesses

i3

The translation of Martinez/Tigchelaar, DSS 1, 93 ("to reproach") is misleading. A more appropriate

B (ranslation which reflects the sense in which IT2% and N7 are used in this line is "to dispute” or "to argue"

N 16

j within a matter of justice.
See for details of this feature below.



so as to interpret the Law and the rules, and hence to make the Community function accord-

ing to the will of God. What has been discovered here is supported by IX 18:

X 18
"(...) he should lead them in knowledge and in this way make them understand'’ the mysteries of wonder and
truth in the midst of (JWN3) (19) the men of the Community. (...)"
The Maskil ts supposed to pass on the knowledge that he received from God to the other

members of the Community. Knowledge, therefore, is something that only the Qumran Com-
munity is holding (MY "WIR TIN3), and separates the Community from the rest of

Israel.'®

This aspect of knowledge in 1QS also influences the idea of the divine presence. First, the
knowledge the Community receives from God separates them from the rest of Israel; conse-
quently, it seems that the scroll favours a special divine presence in the Community. Sec-
ondly, by giving the Community His knowledge, God grants the Commumty a status which is
much closer, more immediate, to Himself than the rest of Israel possesses. This makes a pos-

tulation of a direct presence of God for the Community very likely."

i7

Ct. on the significance of "understanding" (5327) in the Community pp. 64-79.

i Discussing the meaning of [ in this line, Kosmala states correctly that knowledge is concerned with

a "truth” that is not "etwas theoretisch Wahres (...) sondern eine praktische und zu praktizierende Wirklichkeit:
man muss sie tun” (H. Kosmala, Die "Erkenntnis der Wahrheit”, Hebrder - Essener - Christen [StPB 1, 1959]
141), but does not see that knowledge has also a "practical" side. He also does not determine the tunction and na-
ture of knowledge as a link between God and the Community that gives the Community a status close to God.

| ” W .D. Davies sees the mediator (especially in IX 10f) from a messianic perspective which lets him asso-

| ciate the idea of knowledge with the "eschatology” of the scrolls (W.D. Davies, Christian Origins and Judaism

| [London: Darton, Longman & Todd, 1962] 132-134). As will be shown in detail below, knowledge is, as any
other aspect of the theology of the scrolls, described as an aspect of a process towards perfection. It seems that
this perfection is meant to be the means by which the Community intends to become close to God, or even to

Bl prepare the ground to accommodate His presence in their midst. Only in this sense the idea of knowledge is part

8 of an "eschatology" whereby the latter differs significantly from the one found in the NT (see below).



3.2.3. The Special Knowledge/Insight of the Community
According to 1QS, there are two different kinds of knowledge in this world: the knowledge

of men outside the Community, and the knowledge of the Community or its members.

1QS mentions the "outside" knowledge in 1 11,12, where N7 refers to the knowledge that

people who just enter the Community possess.”’ This knowledge is either expected to change,
or to be perfected, once these men are in the Community. In addition, according to I 26 - I
2, if the knowledge of such people is evil, the people concemed will not enter the Commu-

nity and neither will their wealth.*' According to this passage, a person who walks "in stub-
bornness of his heart (Y35 MM"MW3)" cannot have the knowledge 1QS is talking about.22

But this "outside" knowledge is in 1QS of little concern. Theologically, only the knowledge

of the Community is significant, because it defines the Community in relation to God.> Ac-

cording to 1QS N is a) the knowledge of God which b) He passes on to the Community.

20

Leaney does not see this function of MY, but suggests incorrectly "mind" or "interest" as a rendering
(A.R.C. Leaney, The Rule of Qumran and its Meaning. Introduction, translation and commentary [London:
SCM Press LTD, 1966] 122).

& [11 2- "His [the one who walks in the stubbornness of his heart] knowledge (IY™7), his energy and his
wealth shall not enter the Council of the Community (...)."

X 24f. distinguishes between an outside knowledge and the knowledge of the Community (see below).
= 25 P19 occurs in 1QS 8 times (1 6: 11 14.26; 111 3: V 4; VII 19,24; TX 10) and refers to the evil
and unclean ones.

The usage of 3% MM in the HB also suggests that knowlege in the Community is about the rela-
tionship between God and the members of the Community. In the HB, 35 MM s used five times. In each
case, it is a characteristic of people who do nof live with and before God. In Dtn. 29:18, Jer. 9:13; 13:20/it is an
attribute of people committing idolatry; in Jer. 23:17; Ps. 81:13 it refers to those unfaithful to JHWH. M™M=
§ 2o belongs to the sphere without God, knowledge to those who live before Him.

g > And this is why it is difficult to see in this knowledge a "dualism" as K.G. Kuhn does (K.G. Kuhn, Die

| Sekienschriften und die iranische Religion [ZThK 49, 1952] 306). K.G. Kuhn at a very early stage of Qumran

§ scholarship tried to explain the idea of knowledge with a concept ("dualism") that does not fully apply here. The

* theological significance of knowledge does not lie, as Kuhn suggests, in the dualism of knowledge inside and out-
sidle the Community, but in its function as to determine the relationship between the Community and God, and
hence, to define the self-understanding of the Community. According to 1QS, the knowledge of the "outside

| world" is theologically of little significance (as can be seen also regarding ™0 in V 11 (see below)).



Although the knowledge that the Community receives is not identical with the knowledge of
God, 1t does not lose its divine nature entirely and, therefore, gives the Community a special
quality in relation to Him.

This new quality is sigmficant with respect to the understanding of the presence of God. The
new status of the Community allows it to be much closer to God than anybody can be and it
gives the Community the "divinity" which is the condition for any divine presence. This di-
vine quality prepares the ground for the idea of an immanent presence of God in the

Community.

In 1QS, the words DY, YT, and ¥7° are used to refer to this specifically Qumranian

knowledge. On some occasions the usages of these words show in what way this knowledge
1s special. As the special understanding of the relationship between God and the Qumran
Community, 1t is the complete understanding of the wiil of God that allows the members of
the Community to live a perfect life in relatioﬁ to God.*

This can be seen especially in two lines:*

I 1
"his [the one who walks in the stubbornness of his heart] soul deviates from
the disciplines of knowledge (PY) of just judgement. {...)"
Here, the specific Community-knowledge is the basis for the use of the Law according to the
will of God. Only this knowledge enables the Community to make just judgement. Thus

those outside are at a profound disadvantage, as is clear from V 11:

“ See on 11X pp. 30-63.

| - XI 6 also refers to the special knowledge of the Community, but negatively by mentioning the knowl-
| edge which is hidden from the "sons ot man": "(5) (...) My eyes have observed what always is, (6) wisdom that
| has been hidden from mankind, knowledge (71¥77) and prudent understanding (hidden) trom the sons of man,

fount of justice and well of (7) strength and spring of glory (hidden) from the assembly of flesh. (_..)"



"(_..) For they are not included in his covenant for they have neither sought nor looked for/sought (\WT&™7) his

decrees (MTIPIM3) to know (17'7’5) the hidden matters (FMN07) in which they err (1N OR)".

D71 here refers to the knowledge that results from the study of the "decrees". In this sense

U™ represents a "practical” knowledge that can be learned, so enabling the members of the
Community to live according to the will of God. One practical side of this knowledge is fa-
miliarity with MTN0AM. This word might indicate that such knowledge has a mysterious na-

ture, since it refers to matters hidden from the outside world. But the HB and the scrolls

26

suggest that it refers to knowledge of the correct interpretation of the Law.™ This special in-

sight especially separates the Community from the rest of Israel.

V19

"(18) (...) No holy man should support himself on any deed of (19) nothingness (531'1 wmwn iD‘ID)”, for

nothing (534‘!) are all those who do not know (3°1?) his covenant (W712)* (..)"

© The striking word which leads to this understanding of ¥=1 in this line is NN, The participle
niph. of N0 might refer to things which are hidden from Gad or God hiding things from humans. Already in the
HB this usage of T\N0 is known: Job 3:23 (the path of life); Isa. 40:27 (Jacob and lsrael's path is hidden from
God); Ps. 38:10 (the psalmist's sighing is not hidden from God); etc.. In 1QS, N0 occurs six times. In all these
cases TN is linked with the Qumranian concept of separation from Israel. The Community has knowledge or
wisdom which is hidden from the outside world, i.e. Israel. This hiding-process is not, as one would expect look-
ing at the usage of TNQ in the HB, a matter of God, but the Community seems to be very active in divine matters
again. The usagé of WD in VIII 11,12 clearly indicates what I said about the "knowledge" of the members of the
Community: the knowledge separates the Community from Israel through matters which are "hidden from lIsrael"
(‘?NﬁW’D ARD). InIX 17, N0 is used to express the same concept. The "instructor " is supposed to "hide
the counsel of the law in the midst of the men of justice" from the "man of the pit" (16) who is the man outside
the Community. According to this line, not only are some matters hidden trom Israel, but, according to 1X 16f,
the authorities in the Community are asked to hide actively the inside knowledge trom the outside world. This lat-
ter idea seems also to be expressed in X 24 (see above). But the text is corrupt where ™10 is used, hence a com-
ment is not possible. In XI 6, TN0 is used again to indicate this separation between the world (i.e. especially

Israel) and the Community. According to this line, the Community has "wisdom" and "knowledge" which is "hid-
den from mankind" (@IRND FNQI).

7 52 in the HB refers either to a "breath/ breeze", a "nothing", a "vanity", or a "deception" often refer-
| ring to the human life or human deeds. This seems to be the denotation Martinez/Tigchelaar suggest. Or it is used
| in the context of offerings and sacrifices (see for references G. Lisowsky, Konkordanz, 378). In 1QS, 5ar oc-
curs only twice in 'V 19 (J.H. Charlesworth, Graphic Concordance, 122, K.G. Kuhn, Konkordanz, 54). Hence, it

is most likely that the author of 1QS had the HB-usage of 537 in mind. According to this a member of the Com-



V7" refers here to the understanding of the covenant with God, and reflects the special un-

derstanding of the relationship between God and the Community which enables the Commu-

nity to act accordingly.

X9

"1 will sing with/in knowledge (F1773) and my music shall be for the glory of God , (...)."

In this case it is the psalmist who has NY™1. His knowledge enables the psalmist to praise
God. Hence, the divine N, received from God, puts him in a position to approach God by

singing. Y™ in this sense brings the psalmist closer to the glory ((T122) of God.

X 2425

"(24) 1 shall remove trom my lips worthless words, unclean things and plotting from the knowledge of my heart.
With prudent counsel (FT™@N NXBY) {1 shall hide} /1 shall recount/ knowledge, (25) and with discretion of

knowledge I shall enclose him with a solid fence to maintain faithfulness and staunch judgement according to the

justice of God.(..)"
These two lines are part of a prayer to God. Line 24 describes two different sorts of knowl-
edge. The first is the knowledge which is not really complete, the knowledge of a person who
1s not in the Community. The second instance in 1.24 is difficult to interpret, because the text

is problematic ® We might assume that knowledge is the effect of a "prudent counsel”

(7@ NXI2), hence a "practical” knowledge allowing a perfect life in the Community.

| munity would not do or be anything that is "nothing" before God. Therefore, even the use of this rare word im-
plies that it is especially and first of all the separation of the Community from the outside world, especially Israel,
which the concept of knowledge in 1QS is concerned about.

h Martinez/Tigchelaar translate "the covenant" ignoring the suffix. Either the translation or the transcript
b is wrong. The suffix however makes sense.

i 7 Cf. Martinez/Tigchelaar, DSS /, 96f .



In 1.25, the effects of knowledge are described. "Faithfulness” and "staunch judgement” be-

long to the person who has the knowledge. In this line, 1t is also made clear again that NV
is linked with the "justice of God" (58 NPTX). These effects and the link with the Law

demonstrate again that MY is not only divine knowledge given to the Community by God,

but this knowledge makes the existence of a perfect Community before God possible through
its special insight. It affects every aspect of the Community's life. Knowledge is what makes
a perfect life before God in the Community possible.

By giving the Community knowledge, God enables them to prepare the ground for His pres-
ence in the Community through living a perfect life according to His will. Hence, the Com-
munity functioning according to the rules set out in 1QS is essential for divine presence in

the world.

Occasionally, NYTT and YTT° refer to a special insight of the Community that has a

mystic:mysterious quality indicating that it is not only a knowledge diyine in origin, but that
it includes knowledge of phenomena that people without divine knowledge cannot under-
stand. 1t covers phenomena such as the "mysteries and wonders of God", "hidden matters",
etc..

Because the Community's knowledge explicitly includes such things, scholars otten describe
it as "esoteric" knowledge.” But the mere fact that the Community's knowledge includes phe-
nomena beyond the comprehension of humanity is not sufficient reason for defining such
knowledge as "esoteric". Knowledge in 1QS serves different purposes: it changes the nature

| of the members of the Community and the Community itself; and it allows the Community to

. K.G. Kuhn, Die Sektenschriften und die iranische Religion [ZThK 49, 1952] 306.
W.D. Davies, Christian Origins and Judaism [London: Darton, Longman & Todd, 1962], 140.



enjoy a special status in relation to God. We have seen that it is knowledge given to the Com-
munity by God, which in turn conveys special status. In this sense, knowledge according to
1QS is a "practical” knowledge, enabling the Community to live a peffect life in relation to
God .(cf. the occurrences above). This "practical” knowledge also includes understanding of
phenomena beyond the experience of outsiders. Only in this sense might one say that knowl-
edge in 1QS bears an "esoteric” significance.”!

This insight separates the Community even further from the rest of Israel and transfers it to a
sphere above this world and closer to God than the rest of the world. Regarding the divine
presence, such knowledge prepares the ground for an understanding of God's presence with
the Community in such a sphere.

This aspect of knowledge can be seen in:

IVeé

" (...) {a spirit] of concealment concerning the truth of the mysteries ot knowledge (AVT). (...)"

This phrase depends on the word M7 in 1.4. According to 1.6, "mysteries of knowledge"

(P77 9717) are part of the MM, "Mysteries” in 1QS are most often called phenomena which
have a divine origin and which are passed on by God exclusively to the Community. This re-
sults in special insight for the Community. As part of the ™™, this special insight is also de-

fined as part of the Community as well as the Lebenseinstellung™ of every member. The

Community and its members are permeated by it and, hence, function accordingly.

a 1QS speaks of the knowledge of another world, heaven or paradise (see below), which is "esoteric”

§ trom the point of view of outsiders.
3 On M7 in this sense see also pp. 68, 70 (1QS V 20f), and 94.



XI3
"(...) For from the source (TIPR1) of his knowledge (A7) he has disclosed my light ( ITR)¥, and in/ through
his wonders (1 1IRSDI37) my eye (727%7) observed (F27277), and the light of my heart (is(?)) the mystery of

(4) existence (F1712 TM3). ()"
This line mentions again God as the 7121 of knowledge as in X 12.% Here it is the knowl-

edge, or understanding of the "wonders of God" and the "mystery of existence”, a usage that

shows the "esoteric" notion of the idea of knowledge in 1QS.*

3.2.4. The Knowledge of the Community and the Law

The sense in which the knowledge/insight of the Community affects every individual mem-
ber, and the Community as a whole, can be seen in the description in 1QS of the interrelation
of this knowledge and the Law. According to 111 1 and V 11 (see above), the special
knowledge/insight is the means for understanding and use of the Law of God and the rules of
the Community.”’ This means that because of their special knowledge, it is only the Commu-
nity that can interpret the Law perfectly/correctly.*® Consequently it is only the Community
that can live a perfect life according to correct interpretationsb of the Law, and by doing so
prepare the Community as the only place where an immanent presence of God 1s possible.
Observance of the Law therefore is crucial for the Community, as many aspects of the teach-

ings of 1QS indicate.*

# Martinez/Tigchelaar, DSS /, 96f read in their transcription 77, but translate "his light" whereby "his"

refers then to God. This translation, given that the transcription of the Hebrew is correct, is wrong.

i Martinez/Tigchelaar, DS8S /, 97 translate as follows: "(...) For from the source of his knowledge he has
disclosed his light (?7I8), and my eyes have observed his wonders, and the light of my heart the mystery of (4)
existence. (...)"

# See for X 12 and details on PR above.

This [T might even be understood as the insight in the cause of all existence: 1713 73,

Also H. Ringgren, although he understands the idea of knowledge as a whole differently (H. Ringgren,
The Fuaith of Qumran. Theology of the Dead Sea Scrolls [New York: Crossroad, 1995] 117).

3 Regarding the prophets cf. also 1QpHab II 9f and VII 4f..

» See for example also pp. 59, 65, 691F,, 228.

R 37
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Apart from I1I 1 and V 11 this can be seen also in VIII 18"
"(16) (...) And anyone of the men of the Community, the covenant of (17) the Community, who willingly deviates

from all that has been commanded, cannot approach the purity of the men of holiness, (18) and cannot know
(Y17) anything of their counsels until his deeds have been cleansed from every depravity, walking in perfect be-
haviour. (...)"

In this case U717 refers first of all to the simple knowledge of events in a certain institution of

the Community which a member who breaks Community rules cannot have, because he is
not allowed to attend them till his case is settled. But it also refers to the specitic Qumranian
knowledge which provides the special status in relation to God and hence enables its mem-
bers to keep the Community going according to the will of God.” Negligence of a Commu-

nity rule, therefore, immediately excludes a person from that status while he is still a member
of the Community. 717 not only refers to knowledge used to interpret the Law, but to divine

insight, a divine status, which can be taken away from individual members *

3.2.5. A Pertect Life according to the Will of God through Knowledge

As already mentioned on some occasions above (cf. especially XI 3 and 18), the special
knowledge of the Community not only gives certain members a special status betore God, but
it is the means of living a perfect life in the Community according to the will of God with all
its implications. This can be seen in many lines where the knoWledge of the Community is

mentioned, but on a few occasions it is expressed particularly.

* Also in VI 25, 717 occurs in a simple legal sense meaning committing a crime knowingly, i.e. "wilfully"

"oon

or "premeditatedly”: "(24) (...) If one is found among them who has lied (25) knowingly (37117) concerning his
) possessions, he shall be excluded from the pure food of the many for a year (...)."

! See for the concept of purity pp. XVL

W.D. Davies states that the knowledge mentioned in this passage is "secret knowledge" (W.D. Davies,
| Christian Origins and Judaism [London: Darton, Longman & Todd, 1962] 127). But the emphasis in this pas-
sage lies again on the fact that knowledge gives the Community a special status before God that can be lost, and
| not on the fact that for the outsiders this knowledge is incomprehensible.
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This means, as far as the divine presence 1s concerned, that every member of the Community
(and the Community as a whole) can claim that God Himself gave them the means of achiev-
1ng special status before Him to prepare the Communtty for His presence. Every aspect of life

in the Community is evaluated in relation to God, and this emerges very clearly in IV 4:

"(3) (...) it is a spirit of meekness, of patience, generous compassion, eternal goodness, intelligence, understand-

ing, potent wisdom which trusts in all (4) the deeds of God and depends on his abundant mercy;
a spirit of knowledge (MY M17) in all the plans of action (MTZYN N2WMM 5133), of enthusiasm for the de-

crees of justice."

The "paths in the world" (LD:Iﬁ:! 7T7277) of the members of the Community (IV 2) are

taken by the Community in a certain spirit (TM7). M7 1s the Lebenseinstellung, which the
members in the Community must have according to 1QS to live a perfect life in the Commu-

nity according to the will of God. The different attributes ot this ™7, which are mentioned

in the passage above, are qualities which the members of the Community must possess for

this purpose. Life in the Community is supposed to happen "in the spirit of these qualities" *

3.2.6. God is Immanent through Knowledge

Most aspects of the idea of knowledge mentioned above prepare the ground for a direct and
immanent divine presence in the midst of the Community. Sometimes in 1QS, when the
knowledge of the Community is mentioned, this presence seems to be defined. The authors
either indicate that there is a "divine presence” in the individual member through God's

f knowledge, the members being full of His knowledge, and hence full of a divine entity; or

Another occasion where this meaning of 1117 can be seen clearly is IV 6: "These are the foundations of

the spirit of the sons of truth (in) the world". The text is here talking about the "Lebenseinstellung” of the mem-
| bers of the Community which distinguishes them from the world (on M7 in this sense see also pp. 68, 70 (1QS
V 20f), and 91).



that the Community and its organisational pattern is permeated by His presence. So we find
in I 3:
“(...) May he [God] illuminate your heart (n‘lDD‘D) with the discernment of life and grace you with eternal knowl-

edge (@"ASY PYT3)"
Y"1 comes from God, it is "eternal” and therefore divine. The connection with 25 indicates

that the Y™ is something that affects the whole individual member who has knowledge.™ It

changes the nature of the individual. God might well be understood as being in a certain way

present in this changed nature of the member.

1122
"(21) In third place all the people shall enter in order, one after another, in thousands, hundreds, (22) fitties and

tens, so that each Israelite may know (m:'b) his standing in God's Community (5& =)}
This occurrence of MY is unique, for it does not refer directly to the knowledge that God
gives to members of the Community, but to the simple knowledge a member has of his place
or his function (TTAYN) in the Community. II 3 talks about the organisational pattern of the

Community, and the MY of the Community cannot be understood without its divine origin.

“TRYM represents the post or function of every member of the Community,” and is subject to

the special knowledge of the Community. Therefore, the special Qumranian knowledge also
permeates the very organisation of the Community itself, which enables the Community to

achieve a sense of nearness to God.* Perfect organisation, as much as the perfect life of the

* s certainly one of the most anthropological terms in the HB. 814 times 2% is used as the 39 of a

B human (HW. Wolff, Anthropologie des Alten Testaments [Gitersloh: Chr. Kaiser/ Giitersloher Verlaghaus,
B °1994] 68). Amongst these 814 occurrences it is most often used referring to "intellectual” or "rational" functions
B of the "heart" (ibid. 771T.), as well as the "will" of a human (ibid. 841F). This indicates that knowledge in 1I 3 is un-

derstood to affect every aspect of the individual member.

| - See for TTAYR p. 159f..

-

Cf. 1X 17,18 where the Maskil infiltrates the organisation of the Community through his function and



-

individual members, makes an immanent presence of God possible.”’

X116

"(...) (15) Blessed be you, my God, who opens to knowledge (ﬁU‘T'?) (16) the heart of your servant. (...)"

God makes Y77 possible. Given to the Community, it distinguishes them from others: note
how 23V 2% is used in opposition to 39 M=™W cf 1QS II 26. The place of 2

2773V in this context implies again that the knowledge which the members of the Com-

munity receive makes a presence of God in their changed natures possible. God permeates

the individual member. Furthermore, the fact that God gives knowledge is reason for the

members to praise God. YT makes it possible to approach God by praising Him.

3.2.7. The Knowledge of a Heavenly Place

So far we have discussed knowledge of the Community defined as the special and mysterious
insight of the Community, as a special understanding of the relationship between God and the
Community. Some lines in 1QS inform us why tﬁe insight of the Community is special and in
what way 1t defines the relationship between the Community and God: the knowledge of the
Community is the knowledge of a heavenly sphere.

This knowledge enables the Community to understand themselves as being in a heavenly
sphere, accessible only to themselves. If heaven is the place where God dwells, the Commu-

nity, by being in this sphere, can claim to be surrounded and permeated by His presence **

s knowledge.

The fact that the text here literally tatks about the 58 T strengthens this observation, because this
word combination signifies that God has a very special relationship with this Community. It is so close that He
might well be understood to dwell in it.

® This feature of knowledge seems to incorporate the ones discussed above and to represent one of the
pillars of knowledge in 1QS. It explains why knowledge and mystery are so closely related, and it reflects what
B the desire and purpose of the Community is: to be close to God.



The line in which this notion i1s expressed most clearly is VIII 9, but TV 22 also refers to this

point.

VIl 9
"(8) (...) (It will be) the most holy dwelling (9) for Aaron ('[1"1.'1&‘7 QWP @R TWR) with/through

knowledge of them all ((D‘D'l&?) ob1o DY) for the covenant of justice (2DWN n‘735) to offer a pleasant

/aroma/; and (it will be) a house of perfection and truth in Israel”.

According to this line NY™T again comes from God and it is "eternal” ((D‘?'IU) D5D). Also,

DY 1s a "practical” knowledge concerning the covenant and the Law (02W0 NM1). Itisa

divine instrument for living perfectly in the Community.*

The NV is a quality of the Community: '['l"!ﬁx‘? QWP WP 7R, This phrase indi-

cates the major point of this occurrence of the idea of knowledge in 1QS. TV in this pas-

sage indicates strongly that the authors understand the Community as a heavenly- and/or
Temple-like place.” They claim to be at a place that belongs to the divine sphere where God
dwells. This place does not simply belong to the world, and it separates the Community even
more from the rest of Israel.

This meaning of NV as a quality of such a heavenly- and/or Temple-like place not only sug-
gests that such knowledge is a special, divine insight of the Community, permeating each in-
| dividual member of the Community and representing the means for the Community to live a
§ perfect life before God. 1t seems also to allow the Comfnum’ty to be part of a divine sphere as

2 a consequence of their perfect life. This reveals something further: in 1QS, DV™ is rhe

’ knowledge of a heavenly- Temple-like group.

R See pp. 86fF; cf also 39-51.
‘= See on WD pp. 134-141.



By claiming that the knowledge of the Community is the knowledge of a heavenly- and/or
Temple-like Community, the authors of the scroll have manoeuvred the Community into the
sphere of the Divine presence and allow the Community to understand God as being present

with them.

vV 22

"(.)to instructvthe upright ones in the knowledge of the Most High (]1‘53.7 NY=3), and to teach the wisdom of
the sons of heaven (2@ "3 NNDM) to those of perfect path/behaviour. (...)"*"

The Community (@Y%) receive special divine insight. But they also (the 77T M N)

will understand the "wisdom of the sons of heaven". Hence, they claim to have heavenly in-

sight, strongly indicating that they understood themselves as being in the heavenly sphere

where God dwells.*?

3.2.8. Post-Fall Knowledge - Pre-Fall Status

In one line in 1QS, 1QS TV 26, Y717 occurs in the phrase ¥ ]330 Ny

o Cf also pp. S1ff.

= W.D. Davies does not see a link between knowledge and the heavenly world in this passage and does
not deal with the significance of the quality ot knowledge for the actual present time of the Community. He clas-
sifies this knowledge as knowledge of the events of the eschaton (W.D. Davies, Christian Origins and Judaism
[London: Darton, Longman & Todd, 1962] 129). Like H. Ringgren (see below) he does not see that the divine
insight of the Community is significant for the self-understanding of the Community in relation to God at the time
when it existed. Knowledge is not primarily concerned with the future status of the Community (as W.D. Davies
ibid., 131 suggests) but the status it has z20w in relation to God as the true representative of the rest of Israel and
as the only means for Israel to (re-)establish her relationship with God.

5 Line 26, where the verb ¥™1% occurs, is the bottom line of the column. In this line, the text has been
damaged on three occasions (cf. 1.C. Trever, Scrolls from Qumrdn Cave 1. The Great Isaiah Scroll. The Order
of the Community. The Pesher to Habakkuk [Jerusalem: The Albright Institute of Archaeological Research and
The Shrine of the Book, 1972] 132f)). For this investigation the second gap in the text is important. It follows the
words 310 NV, Most transcriptions or translations reconstruct the text and add ¥V"and evil" after Y=
27 (cf. for example J. Maier, Quinran-Lssener 1, 177, G. Vermes, The Complete Dead Sea Scrolls in Iinglish
[London/New York: The Penguin Press, *1997] 103). But most of them also suggest that the gap that follows

| 3% NY=TS s shorter than it actually is according to the photograph of Trever (ibid.) (ct. especially the tran-
script of Martinez/Tigchelaar, DSS /, 78). In any case, the insertion of ¥ seems to be a very likely reconstruc-

tion of the text and will be used here as the textual basis. The following translation uses the following
| transcription which is based on the photographs of Trever (ibid.):
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"(25) (...) For God has sorted them into equal parts until the appointed time and the new creation. He knows
(2771%) the result of their deeds for all times (26) {everlas]ting and has given them as a legacy to the sons of man
so that they know good [and evil ] to [c]ast the destiny for every living being

according to his spirit in [ ] the visitation."
V1™ occurs in this passage twice. In the first instance (1.25), it is understood as an attribute of
God and refers to the predestination of human life. God "knows" what will happen. This idea

of predestination is also relevant regarding the second occurrence of U717 (1.26), but here the
texts talks about the knowledge of man (W8 “13) in a very peculiar way. In fact, the phrase

U 2w D s probably one of the most interesting phrases in 1QS, because according

to this scroll the idea of "knowledge of good and evil" defines the nature of the Community
In a way that, on the one hand, depends on the HB-material, but, on the other, modifies the
idea of the nature of the Community in a manner unthinkable to the authors of the HB.

The 1dea of the "knowledge of good and evil" as mentioned 1QS IV 26 can only be under-
stood on the basis of the HB, where the phrase ¥™1 20 NYT is found twice: in Gen. 3:5

and 3:22. These occurrences served most likely as Vorlage for that in 1QS IV 26. The under-

standing, interpretation, and moditication of these biblical verses by the authors of 1QS are

crucial for its meaning in 1QS IV 26. Y™ 23 AWV in 1QS IV 26 needs to be understood

in connection with creation, paradise, Fall, and the relationship of mankind with God in this

context. Y1 23 AT can, therefore, not simply be the condition for "doing good", prov-

ing the "ethical character” of the Community as Dombrowski claims.* The knowledge of

05 1 55 mbma bpribl vy 2w nyd wor eb o )
PR 1.3 ™M=

The investigation below will also show that this reconstruction is likely.
B. Dombrowski, Erscheinung, Wesen und ldeologie der Assoziation von Hirbet Qumran nach dem
| "Mannal of Discipline” (10S) [Paris: Sociéte Nouvelle des Editions Letouzey et Ané, and Halifax: Atlantic Nova

B Print Lid, 1971] 521.




good and evil, according to 1QS, is rather about the special nature of the Community that al-
lows its members to be much closer to God than any other human beings. 1 will demonstrate
this first by comparing 1QS IV 26 with its two Vorlagen in the HB; and second by taking into

account also the interpretations of Gen. 3:5,22 in the Versions and the Targumim.

Gen. 3:5

0D°°V MPDN 1mn 0D9DR 013 9D OFIOR U 7D
YT 31 SV OWTORD oRM

For God is knowing that on the day you eat from them (and) your eyes shall be opened

and you shall be like God/Gods knowing what is good and evil.

To compare Gen. 3:5 with 1QS IV 26, we need to analyse four aspects in Gen. 3:5 in detail:

the knowledge of God (1.), the way in which human beings can gain knowledge (2.), the

comparison DITOND (3.), and the meaning of the phrase Y™ 212 V™1 (4.).

1. According to Gen. 3:5, knowledge is an attribute of God. As shown above, this feature of

knowledge 1s central in 1QS and 1QH.

2. The striking difference between 1QS IV 26 and Gen. 3:5 is the way in which knowledge
can be gained. As shown above, knowledge according to 1QS/H is a gift from God to the
Community. The primary decision on whether the Community receives the knowledge that
makes it special and distinguishes from others lies, therefore, solely in the hand of God. The

conditio sine qua non for the Community to receive knowledge 1s twofold. First, according to

= 1ts own self-understanding, the Community is predestined to receive knowledge from God.

| The Community has been elected by God and is, therefore, special per se and distinguishes

itself by origin and nature from the rest of mankind. Secondly, as the elected group and
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having received knowledge from God, the Community is asked to act according to this
knowledge. This means that knowledge from God is a means by which the Community can
live perfectly according to the will of God improving permanently its status in relation to
Him.

Gen. 3:5, on the other hand, tells a different story about how mankind receives the knowledge
of what is good and evil. According to this verse, knowledge is the consequence of a free-will
actionv of the human beings themselves. The Fall changes the nature of mankind and its rela-
tion to God permanently.

To understand how this difference in receiving knowledge results in different understanding
of the nature of mankind/Commuﬁity in relation to God, two aspects need to be discussed in
detail.

a) According to Gen. 3:5 the human free-will action that leads to knowledge of what is good
and just is a disobedience of a command of God (Gen. 3:3). This affects the status of human
beings after “the Fall". From then on, they certainly have new divine knowledge; but their
new status no longer allows God to be with them. Through "the Fall", human beings lost their
direct relationship with God, i.e., being with God in paradise for ever. "The Fall" brought
mankind divine knowledge and made it even god-hke; but it also separated humanity from
God.

[QS/H understand the situation of mankind, as far as the Community is concerned, quite dif-
ferently. In fact, in a sense the Community claims the very opposite of what the HB asserts.
Because (according to 1QS/H) reception of divine knowledge is entirely dependent on a vol-
i untary act of God, and not on any human action, and certainly not on any human disobedi-
| ence of a divine command, the Comfnunity can claim that its members have not been tainted

| by the events surrounding Adam's disobedience in such a way that the Divine Presence has




left them. The Community receives direct from God its special status without the influence of
‘evil or darkness, because God has so predestined this state of atfairs. Elected by God, the
Community 1s the special group of people that receives divine knowledge and at the same
time can act perfectly according to this knowledge thus fulfilling the will of God. This means
that the Community can per definitionem not fail to improve its status in relation to God

which gives it a very special status in relation to God. Consequently, the Community is truly

a TIM", a unique institution never before seen on earth, since it possesses as a ~1M? (union)

both the knowledge acquired by human beings as a result of Adam and Eve's transgression
and the status enjoyed by humanity's first parents as creatures living in the presence of their

creator. The Israel of the HB never enjoyed anything so privileged as this.”

b) The reason why this kind of relationship has never been seen on earth before lies in the
following claim of 1QS and 1QH:

The Community did not disobey a command of God. This not only leads to a special status of
the Community, but also indicates that the Community thought that it did not lose the status
which mankind was holding before "the Fall". Because 1QS does not understand "the Fall" as
the cause for humanity’'s gaining knowledge of what is good and evil, but sees all its knowl-
edge as a direct gift from God, and because it tries to picture the Community where- and
whenever it can as being in spheres closer to God than to earth, it seems very likely that 1QS
understood the Community as having a Pre-Fall-Status, but at the same time a

Post-Fall-Knowledge.*

= That the Community understood itself to have this special status can also bee seen in the Eden- and
| Paradise-imagery found especially in 1QH XVI 4-36. Although the authors of 1QH are clearly using metaphors in
this column, especially lines 4 and 20 seem to indicate that the members of the Community reading or reciting the
text were understood as people being at a place that is very similar to paradise (cf. also IQH V 13-19; XIV
WESEY)
3 Although Edmund F. Sutcliffe, S.J., The Monks of Qumran as depicted in the Dead Sea Scrolls [Lon-
B don: Burns & Oates, 1960] 72 sees a link between "the Fall" and the phrase "to do good and to do evil", he does
§ not elaborate the idea and expects it to be significant for the question of predestination and the free will of man.
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And this 1s why the status that the Community claims to have in relation to GQd has never
been held by any other human being before. The members enjoy the company of God, as
Adam and Eve did in paradise. But they also claim to have divine knowledge of what is good
and evil which enablés them to improve their status even more and to function as a "bridge"

between the rest of 1srael and God.

3. Gen. 3:5 identifies the status of mankind after the Fall with "being like God/s (D"ﬂ‘?ND)”.

This does not necessarily mean that human beings are all God/s, but must be taken to mean
that they are like God/s inasmuch as they know whﬁt is good and evil. As we will see below,
the versions and the Targumim object to this idea in general. In 1QS and 1QH, on the other
hand, we find the tendency to understand the members ot the Community as beings other
than humans, especially angels. Although one cannot claim that this idea derives from an in-
terpretation of Gen. 3:5, this verse certainly could have given the authors of 1QS/H the mate-

rial for their claims.

4. Neither 1QS IV 26 nor Gen. 3:5 seem to defines 711 20 W77 precisely. In the latter
case (Gen. 3:5), this knowledge 1s the knowledge of humankind under the influence of evil.
7 and 370 seem to refer to all aspects of human knowledge. It means the universal human

knowledge. According to 1QS, as seen above, the knowledge of the Community 1s
understood to be more than this, because it is given by God and represents a special insight
that allows the Community to live perfectly in relation to God.” The definition of knowledge

| 1n 1QS [V 26 and Gen. 3:5 will be interesting in comparison with the Targumim below.

He does not encounter the significance of "knowing good and evil” for the self-understanding of the Community
as an elected group in a divine sphere. :

37 R. Gordis describes the nature of this knowledge. He bases his entire "new" interpretation of the idea of
| "knowledge of good and evil" in Gen. 3 on his interpretation of 1QSa | 9-11. He claims that the knowledge men-



Gen. 3:5 in the Versions and the Targumim

The interpretation of Gen. 3:5 by 1QS TV 26 is, as seen above, a Community-centered one
and reflects a very special way of interpreting the idea of knowledge as it occurs in Gen. 3:5.
Especially the fact that the authors of 1QS use this HB-verse to define the Community's rela-
tion to God by distinguishing themselves from the rest of the world is so unique that we must
now look at the versions and the Rabbinic literature to find out whether or not similar inter-

pretations of Gen. 3:5 might have been circulating in the Jewish world at the time.

The versions read as follows:

LXX fideL yop 6 806G ST €v 1) v ApEpa GayNTe G’ adTob, Sravorxdncovial VUGV ot
dpBarpol, kol E6e08e MG B0l YIVAOGKOVIEG KAAOV KOl Tovrpdv,
"For God has known (pluperf’) that on whatever day you ate (2.pl.ind. Aor act.) from
these, your eyes will be opened (3.pl. ind. fut.pass.) and you will be like gods (no article)

knowing (part. pres. act. m.pl.) good and evil."

Vulgate Scit enim Deus quod in quocumque die comederitis ex eo aperientur oculi vestri et eritis
sicut dii scientes bonum et malum.
"For God knows (pres.) that on whatever day you will eat it your eyes will be opened and

you will be like gods knowing good and evil.
Onkelos 112w JANEMY 1R 03T ¥R IR N 0P 01
@33 30 "3 PROM P33T M

For it is revealed before JVJ that on the day you will eat from it, your eyes will be opened

and you will be like mighty ones (who are) wise (to distinguish) good from evil.

tioned in 1Q8a, and hence in Gen. 3, refers to "sexual experience, the normal (3%2) manifestations of the impulse
and the abnormal (¥7)" (R. Gordis, 7he Knowledge of Good and Lvil in the Old Testament and the Qumran
Scrolls (JBL 76, 1957)). Knowledge in Gen. 3 according to him, means "sexual consciousness" (ibid. 130).
Gordis' conclusions cannot endure criticism, because he comes to this conclusion by nof investigating in detail the
usages of 312 and ¥7 in the HB and the Qumran scrolls (cf. ibid 133.; ). The phrase ¥ {3Q] W73 in
1QSa I 10f. ("(9) (...) He shall not [approach] (10) a woman to know her through carnal intercourse until he is
fully twefnt]y years old, when he knows [good] (11) and evil. (...)") has to be interpreted in the same way as 372

! UM in 1QS 5 and 1V 26. In both cases 30 qualifies the deeds of the members of the Community, hence their

i lives in the Community in relation to God. I'V 25, preceding the phrase ¥ 332, even mentions that God
"knows the results of their [man's] deeds (J7™@Y1)" which makes it very likely that 3702 refers in line 26 to these
deeds (see below). Also the usage of 32 in 1QS I 2 indicates strongly that the word means the positive quality
of the actions of the members of the Community in relation to God. ¥ 32 in 1QSa 1 10f, therefore, means

the same, although used in the context of sexual relations: being in the Community for twenty years gives the
member the insight to "know good and evil". Sexual relations are part of this insight.



Pseudo Jonathan mam 92T (6) ¥ @R M TP Yy N
©°35 30 "3 YT PRDAT 3737 PORDRD M

Because it is revealed before JJJ that on the day (6) you will eat trom it,

you will be like great angels who are wise to know good from evil.
Neophiti TIDMY JINDAM [3Mm TI9DRN T XA OR M [@]TP YT o1 DN
w25 30 13 MRS PYT ™ oTp R 1ER5RD PIm

Because it is revealed and known betore JJJ that on the day on which you will eat trom it
your eyes will be opened,

and you will be like angels from before JJJ knowing to distinguish between good and evil.
Fragment Targums ‘ Cairo Geniza fragments are very similar to TN.

Syniaca For God knows that on the day you ate of it your eyes are opened and you are like gods

knowing good and evil.

The Versions and the Targumim, like 1QS, all modify those aspects in Gen. 3:5 which are
theologically difficult to understand; but a detailed comparison will show that they do so for
different reasons, motivations, and goals.

Three aspects are significant in this comparison: the idea of the Fall as the condition of the

knowledge (1.), the meaning of EIFTOND (2.), and the nature of the knowledge (3.).

1. We have seen that the most significant modification of the Gen. 3:5 in 1QS is the idea that
the Community has the knowledge of what is good and evil, not because of the Fall, but be-
cause of their elected and special status. This is why the Community has a Pre-Fall status,
and at the same time Post-Fall knowledge (see above).

This particular understanding and development of Gen. 3:5 occurs neither in the versions nor
in the Targumim. In all these, the Fall is the condition of knowledge of what is good and evil.

1QS developed, therefore, its own and independent understanding of the phrase.
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2. BWTONRD as found in Gen. 3:5 is a different matter. The idea of human beings being like

gods or even.God is theologically difficult. All versions and the Targumim object to this idea

to some degree and see the need for changes.

Hence, the LXX and the Vulgate, within the limits of translations, render OTORD with ei-

ther @g Oeot or "sicut dii" making sure that human beings after the Fall are only understood
as god-like persons and are not identified with God Himself.

The Targumim take more liberty, change the original text, and claim that man after the Fall

will neither be like God nor gods, but either like "great angels” (17737137 ]’D&‘DDD (PI)®,
MoTP N '["’D&‘DDD (N)), or "mighty ones wise (to distinguish) between good and evil"
(@35 3V 3 RDM P33T (0)”

The Targumic interpretations of Gen. 3:5 are significant for our purposes here. They are in-
troduced into the Aramaic renderings of this verse to explain a statement in the HB whicﬁ
presents theological difficulties, in that it appears to compare Adam and Eve, who have trans-
gressed a divine command, with "gods". The Targumim, resolving this difficulty, indicate
that the first human pair who now have "knowledge of good and evil" are like "mighty ones",
"mighty angels", "angels" who are "wise" in distinguishing between good and evil. This Tar-
gumic interpretation indicates that Adam and Eve are a) privileged above others in general

yet b) remain different in nature from God(s).®’ In 1QS, allusion to Gen. 3:5 is used not so

3 According to Mabher, the reading of PJ is a combination of the reading of O with "angels” (M. Mabher,

Targum Pseudo-Jonathan: Genesis. Translated, with Introduction and Notes [The Aramaic Bible vi. 1B; Edin-
burgh: T&T Clark, 1992] 25,).

” McNamara renders "like angels before the Lord" (M. McNamara, Targum Neofiti 1: Genesis. Trans-
lated, with Introduction and Notes [The Aramaic Bible vl. 1A; Edinburgh: T&T Clark, 1992} 60.

Grossfeld translates with "like angels perceptive <to know> good from evil" (B. Grossfeld, Targum On-
| qelos to Genesis. Translated, with a Critical Introduction, Apparatus, and Notes [The Aramaic Bible vl. 6; Edin-
burgh: T&T Clark, 1988] 46).

Maher notes on the verse that "all the Targums of our present verse avoid suggesting that Eve could be-

B come like God" (M. Maher, Targum Pseudo-Jonathan: Genesis. Translated, with Introduction and Notes [The

B Aramaic Bible vi. 1B; Edinburgh: T&T Clark, 1992] 25,).
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much to distinguish human beings from God after Adam's disobedience, but to demonstrate
that members of the Community, and only those, are by nature much closer to God than any
other human being. The Targumic modifications of Gen. 3:5 examined here show that Jews
in antiquity were quite capable of understanding this verse in terms of persons endued with
angelic qualities in respect of their wisdom, a line of thought which the author or authors of
- 1QS similarly pursued.”

While the possibility that individuals may enjoy a "Pre-Fall status" and at the same time
"Post-’FaH knowledge" seems to be uniquely Qumranian, the notion that people may stand as
angels or angel-like beings in a special relationship with God seems to have been known also

Y

to the Targumim, and included in their interpretation of the HB.

3. Another element of Gen. 3:5 that has been changed in the Targumim is the idea of

knowledge.

Rather than use Aramaic Y717 to translate the corresponding cognate Hebrew verb in Gen.

3:5, the Targumim (with the exception of the Geniza fragment) use the root B2, which can

indeed mean "to know", but evidently has the strong emphasised aspect of "wisdom", "being
wise" so as to know, inherent in it. In short, the Targumim emphasise Adam's and Eve's ac-
quisition of wisdom in distinguishing between good and evil, a point not foreign to 1QS, with

1ts emphasis on exactly the same qualities for the Community's maskil and members.

i o The phrase ™ 0P 1 ]’DR‘?DD in N seems to strengthen this observation. It states that as angels

who know good and evil man stands in a special relationship with God. This is precisely what 1QS and 1QH
claim for the Community and it is often expressed in the scrolls by 285 (see below).



Gen. 3:22
The second Vorlage of 1QS IV 26 may be found in Gen. 3:22 where ¥™M 130 P oc-

curs in the same context and with a similar meaning as in Gen. 3:5. A few aspects of the us-

age of the phrase in this verse are noteworthy regarding 1QS [V 26:

Y1 270 AT wnn TIRD T OTIRT m QORI PN

£5v5 "m Sox1 on Py o1 APt 1T oI N

"And JHWH God said, Behold the man was/became like one of us to know what is good and evil,

and now lest he reaches out his hand and takes also from the tree of life and eats and live forever."

Crucial again is the comparison of mankind after the Fall with God/s. In Gen. 3:22, the

authors use words different from those in Gen. 3:5 to express this. They picture God Himself
saying that mankind is 1200 “IMRD. This may imply a) that there i1s more than one god, b)
that the nature of mankind after the Fall changes significantly, and c) that the Fall and this
change of nature are the conditions for ¥ 23 PYTS. The similarities and difference be-

tween the meaning of the phrase "knowing what is good and evil" in Gen. 3:22 and 1QS IV
26 are the same as between Gen. 3:5 and 1QS IV 26. Knowing what is good and evil is in all
three texts about humans guining a similar nature (o God(s), in that they know what is good
and evil. But in Gen. 3:5.22 the condition for this similar nature is the Fall, which results on
the one hand in humans possessing this knowledge; and on the other hand in a separation
from God, in that they have to leave paradise. 1QS adopts the idea of a changed nature of hu-
man beings, i.e. the Community, in that it possesses the knowledge of what is good and evil.
l But it claims at the same time that the Yahad keeps the status in relation to God that human-

kind possessed before the Fall. By doing so, 1QS gives the Community an unique status in
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relation to God: not only does it have a Divine nature through its Divine knowledge (i.e. the
members of the Yahad being god-like), but it also qualifies for His presence through its new

and unique nature and the place where it can dwell *

Interesting in comparison with Gen. 3:22 and 1QS [V 26 are the interpretations of the HB

verse 1n the Versions and the Targumim:

N ¢ e > N . « = 2 .~ — . N .

LXX Ko gutev 0 8806 1800 Adoyt YEYOVEY O ElG £€ POV TOV YIVIDOKELY KOUAOY KO

oVINPOV, L \ ' ] B o ‘

Kol VOV PROTE EXTELVT) THY XEipo Koi AaPn toh VAo g fwiig kat ¢goyn ko

{noeton elg OV oV

"And God said: See! Adam became/has become like one of us to know good and evil

and now lest he stretch out his hand and take from the tree of life and eat and live

forever."

Vulgate Et ait ecce Adam factus est quast unus ex nobis sciens bonum et malum nunc ergo ne
forte mittat manum suam et sumat etiam de ligno vitae et comedat et vivat in aeternum.
"And he said: See! Adam has become like one of us knowing good and evil, now conse-
quently that he do not stretch out his hand and take from the tree of life too and eat and
live forever."”

Onkelos w7371 3V YTMD IR RAOYI MY T 0TI R OTTOR 0T 0N
:05YS M 1M XM 9N AR 30M T LW RROT V)
"And JWJ God said: See! Adam was unigue in the world of himsetf to know good and
evil;
and now perhaps he will stretch out his hand and take too from the tree of life and will
eat and live forever." '
Pseudo Jonathan MII TN QTN N WP Ponon 0T RTOR5R5 DqP‘,R 579 PN
RPN MBS T RINT XD RYTND
1735 20 13 RYTERD YT 1M aPmd P
"And JJJ God said te the angels who serve before Him: See Adam was unique
on the earth as I am unique in the heavens of the height;
and there are destined to arise from hm those who know how to distinguish between
good and evil.
Neophiti XRROYI MM 7100 APT3T TRTP 0TI KT OO 0 nRy
R DWPD‘D ]’R’JD‘ T’D'IN r-r*ny RMOYTD MW MY NINTT R "r'l'l
w35 20 3 TEDRS YT KT [ARR 0PN T

"And JJJ God said: "Behold, the first Adam whom I have created is unique in the world
as 1 am alone in the heavens on high. Numerous nations are to arise from him, and from
him shall arise one nation who will know to distinguish between good and evil."

See on the last point also pp. 135-141, 142-165.
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Generally, Vulgate and LXX seem concerned to follow the Hebrew.* But the interpretations
of Gen. 3:22 in the Targumim are especially interesting in comparison with 1QS 1V 26. Al-
though the Targumim on Gen. 3:22 do not interpret the idea of "knowing what is good and
evil” exactly as 1QS IV 26 does, their interpretations of the verse offer ideas which seem to
be similar to ideas found in the scroll.

In TO especially, knowing what is good and evil is not pictured as the consequence of eating
the fruit of the tree of life. Rather, Adam's status of knowing what is good and evil seems to
be understood as part of his created nature. That is to say that knowing what is good and evil
seems to be a character of Adam in paradise: he knows good and evil of himself® In this, the
interpretation and development of Gen. 3:22 in TO is very similar to the understanding of the
idea of "knowing what is good and eQil" in 1QS IV 26. According to TQO, it is Adam who has
this special status already in paradise; according to 1QS IV 26 it is the Community that -
knows what is good and evil without having lost the status of humankind in paradise. The
difference, however, is that in TO the disobedience - the eating of the fruit of the tree of life -
1s still to come, whereas according to the understanding of 1QS the relationship between the
Community and God will not be challenged or even destroyed by such a disobedience to
God. This means that according to 1QS IV 26 the Community has even a more special status
in relation to God than Adam according to TO. It seems that TO and 1QS IV 26 see the diffi-
culty that HB Gen. 3:22 presents, in that it describes the fallen humaﬁity as possessing Divine
knowledge and, consequently, as being‘:,I similar to God or gods® by nature.” But, whereas

TO's interpretation of this difficulty pictures Adam possessing the knowledge hefore the Fall,

Salvesen even suggests that the Targums offer the same "traditional interpretation” (A. Salvesen, Sym-
machus in the Pentatench [Journal of Semitic Studies Monograph 15, Manchester 1991], 17).
o3 Cf. Salvesen, ibid..
66 PJ seems to attempt to deliver an explanation of the ditficult 122 by adding "to the ministers who serve
Bl before Him" (M. Maher, Targum Psendo-Jonathan: Genesis. Translated, with Introduction and Notes [Edin-
burgh 1992] 29,.).
) 7 Cf. on the other hand Gen. 1:17.



1QS 1V 26 exploits this difficulty in that it understands the knowledge of what is good and
evil as a Divine gift to the Community that 1s not linked with the Fall: the Community pos-
sesses it per se. This is why the Community can claim, as we will see below, to possess the
status in relation to God that mankind had in paradise, and, at the same time, to have a "god-
like" quality. This especially quah:ﬁes the Yahad for Divine presence.

Additionally, a few details are worth mentioning here that illustrate similarities between the
Targumic interpretation and the one in 1QS. Especially TO and PJ emphasise that Adam is

“the only" one knowing what 1s good and evil. He 1s "unique" in possessing the ability to have
this knowledge.® The word used is 2717 (O) and 71T/ (PJ) which is in itself an
interesting observation.”” According to 1QS the uniqueness of the Community in its special

status in relation to God is one of the major characteristics of the 711 at Qumran. Both inter-

pretations of Gen. 3:22 seem to attempt to emphasise, therefore, the uniqueness of those who
have the knowledge of what 1s good and evil.

But it is also clear from PJ and N that despite the special ability of those knowing what is
good and evil, God's sphere and the one of these human being(s) is separated. God and this
human knowing what is good and evil have a similar nature, inasmuch as they both have this
knowledge, but they do not dwell in the same place. In fact, the Targumim explicitly put God
in heaven and man on earth. This is clearly a point - a significant point - where the interpreta-
tion of 1QS goes beyond the Targumim. According to 1QS, knowing what is good and evil

and having a Pre-Fall-Status is exactly why the Community qualifies to bear God's presence.

o 313717 has to be rendered with "unique” rather than "alone" (M. Maher, Zargum Pseudo-Jonathan:

| Genesis. Translated, with Introduction and Notes [Edinburgh 1992] 28 ) to indicate that it is the special status

[l of Adam in relation to God that is the question here.

‘g

_ Ct., for example, Isa. 42:14; 52:9 where Symmachus uses opov as rendering for 17713, and Jer. 46:12
y where it uses the same for "7 (ct. A. Salvesen, Symnachus in the Pentateuch [Journal of Semitic Studies
Monograph 15, Manchester 1991] 18).
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Finally, N mentions an aspect of Adam's destiny which almost could be taken as describing
the Community. N interprets that from Adam there shall arise especially "one nation” that has
the special knowledge. This means that. we find in both N and 1QS a development according
to which knowledge of good and evil is not a characteristic of mankind in general, but of a
privileged group.

Concluding, we can say that there are a few astonishing similarities between the interpreta-
tions of the idea of knowing what is good and evil (Gen. 3:22) in the Targumim and 1QS [V
26. Both texts seek to emphasise that knowing what is good énd evil is the privilege of a cho-
sen group of people. Knowing what is good and evil makes humans similar to God, and gives
those who have this knowledge a unique status in relation to God and the world.

But there are points in which 1QS differs from the interpretations of the Targumim. 1QS's in-
terpretation is Community-centred and develops an idea of a status of human beings in rela-
tion to God through knowledge, that allows the Community to be much closer to God than
any other group of people. 1QS IV 26 exploits Gen. 3:22 (HB) to demonstrate the Yahad's

unique and special relationship with God that allows them to be with Divine presence.

33.1QH

Knowledge in 1QH has been the subject of various scholarly studies, and in general terms co-
heres with the picture of N7 assembled above in respect of 1QS.

IQH mentions knowledge of God and knowledge of humans as 1QS does: God knows man

and man knows (aspects of) God.” As in 1QS, the knowledge of God is a divine attribute and

| is qualified as the knowledge of the creator (cf. 1QH IX 7,19f). Knowledge is here again a

. TG

Ct. S. Wagner, Y 7%in den Lobliedern von Qumran, in: S. Wagner (ed.), Bibel und Qumran. Beitrdge

' zur Erforschung der Beziehung zwischen Bibel- und Quimranwissenschafien (Festschrift Hans Bardtke zum
22.9.1966) [Berlin: Evangelische Haupt-Bibelgesellschaft, 1968] 232-252, 240.



means whereby God creates and governs the universe. Wagner recognises this, but fails to re-
late God's knowledge to His will, which acts as the power, the principle, governing this
knowledge.”' The former is a means, not a principle of action.

Regarding knowledge which humans have, the knowledge of aspects of God's nature is cen-

tral to 1QH (IX 21; XIV 8f ; XVII 9f (FT2NNR3); XIX 7 (M2 MR)Y2,17; XX 11-13; VII

13,23 (Mr13); VI 4,11).” This is a point where the idea of knowledge in 1QH differs from

that in 1QS. We have seen that human knowledge of God is only mentioned once in 1QS.
Consequently, 1QH emphasises different aspects of the special relationship between God and

the Community than 1QS.”*
Mostly this idea of knowledge 1s expressed through the verb Y7, Its subject is the psalmist.

As in 1QS, knowledge is understood as a privilege of members of the Community.” Through
the knowledge of aspects of God's nature, the members of the Community claim to be in a
personal relationship with God. They claim to be in a "Gottesgemeinschaft".’® But this rela-
tionship with God has a different quality than that in 1QS. As a collection of psalms, 1QH

follows more closely the ideas of the psalms of the HB than 1QS (cf. for example Ps. 20:6;

! Ibid. 248.

73 Kosmala suggests regarding 1QH XIX 7 that knowledge is a "Gnadengabe" Gottes (H. Kosmala, Die

"Iorkenntnis der Wahrheit”, Hebrder - Essener - Christen [StPB 1, 1959] 142). It is correct that God gives the

knowledge to the Community, but not primarily because of grace or mercy. One of the major claims of 1QS and

1QH is that they are able to "earn" the nearness of God by themselves. Knowledge is a means by which they real-

1ze this.

» Cft. also J. de Caevel, La Connaissance Religieuse dans les Hymnes d'Action de Grdces de Qumrdn

[Ephemerides Theologicae Lovanienses (EphThLov) 38, 1962] 442.

H H. Ringgren does not seem to understand that 1QS and 1QH are emphasising different aspects of

knowledge (H. Ringgren, The Faith of Qumran. Theology of the Dead Sea Scrolls [New York: Crossroad, 1995]

116). According to him, knowing God is a central aspect in both 1QS and 1QH.

B The question whether the psalmist is the "Teacher of Righteousness" is not significant here and beyond

8 the limit of this study. Important at this point is that singing the psalms as part of the liturgy of the Community

§ every member puts that member into the position of the psalmist.

| S. Wagner, 7%in den Lobliedern von Qumran, in: Siegfried Wagner (ed.), Bibel und Qumran. Bei-

trage zur Frforschung der Beziehung zwischen Bibel- und Qumranwissenschaften (Festschrift Hans Bardtke zum

22 9.1966) [Berlin: Evangelische Haupt-Bibelgeselischaft, 1968] 237, cf. also 240. S. Wagner does not see that

this "Gottesgemeinschaft” is not an intellectual desire, but an existential one before and in relation to God, as will
be clear from our analysis below.



41:11; 135:5; Job 19:25). This is why in 1QH this special relationship 1s described as the one
between God and the righteous in the HB, hence a personal one, and not as the particular re-
lationship between God and the Community living according to and for the will of God, aim-
ing at a special status before God. Accdrding to 1QH, the knowledge of aspects of God's
‘nature leaves the members of the Community in an entirely earthly sphere. The special rela-
tionship 1s determined t-hmugh personal belief, and is not constituted through the idea that the
Community is a place where God Himself dwells.””

But there is a point tﬁat indicates that even in 1QH knowledge might be a means by which
the Community defines its status before God: according to 1QH, God is the source of knowl-
edge. But this notion in 1QH is not as strong as it 1s in 1QS (cf. 1QH VI 25; VII 11; IX 26;
XIX 8; XX 10,11f.,29). According to 1QH, God has unlimited knowledge that He can use

(XIX'8,28; VII 25).”® He lets the members of the Community take part in this knowledge.
Five times 717 (hif.) is used to express this idea (XII 27; XV 27; XVIII 14; XIX 4,16). This
knowledge which God gives the members of the Community is (in 1QH, as in 1QS) linked
with the mysteries of God (cf. PANR ™0 in XIX 4,16). Thus also in 1QH knowledge is un-

derstood as something special and in its nature close to God. And although in 1QH the idea
of knowledge is not elaborated in precisely the same way as in 1QS (resulting to some extent
from the different genres of the two texts) it does lead to a separation of the Community from
the rest of Israel. Knowledge, according to 1QH, grants the Community a special insight that

comes from God.

7 Another feature of the idea of knowledge as it occurs in 1QH, but not in 1QS, confirms this. Only in

| 1QH a member of the Community is said to know that "justice is not to man, nor to the son of Adam" (1QH XII
30). Behind this stands a degree of humulity and personal responsibility that does not occur in 1QS where the

Community does everything to become "equals” of God. 1QH, on the other hand, is concerned primarily with the

personal relationship between God and a member of the Community.

p Cf S. Wagner, 777, 234,
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Hence, it is correct but not sufficient to say that knowledge according to 1QH 1s a religious
knowledge: it is religious only in the sense that it leads to a special personal relationship be-
tween a member of the Community and God, and as such, secondarily, effects the whole

Community in its reception of God.”

3.4. Conclusion

The idea of knowledge in 108 and 1QH is unique, and significant for our understanding of
the Divine presence as represented in the two scrolls. According to both scrolls knowledge 1s
primarily a divine attribute. God is present in the world because He created the world by the
means of His knowledge. Both scrolls distinguish between a knowledge of the world and the
specific khowledge of the Community. The latter is special because its origin lies in God.
Both scrolls declare that God passes this knowledge on to the members of the Community
which leads to a special insight for them. So far, the idea of knowledge in 1QS and 1QH
reveals that God was understood to be near not only through His creating act and the fact that
He governs the world, but also through special insight that the Community receives from

Him.* But this is where the differences occur. 1QH is much concerned about the knowledge

» S. Wagner says about the knowledge: "In den Hodajot prégt sich ein streng theologisches Erkenntnis-

prinzip aus: Nichts wird erkannt ohne deinen Willen (X 9[XVIII 91)" (S. Wagner, 2777 242). This statement (es-
pecially on the background of the elaboration of the idea in 1QS which seems to be the direction in which the
idea in 1QH develops too) misses the point that knowledge according 1QS and 1QH is not an entirely intellectual
process or action in a platonic sense, but affects the status, the nature of the person receiving and using it, and
hence is an existential act before and in relation (o God. According to 1QS this existential act affects the whole
Community: it transfers the Community to the divine sphere where God dwelis, and hence defines the status of
g the Community in relation to God.

Wagner also concludes that the consequences of knowledge must be deeds, i.e. the circulation of the
| knowledge ("Verkindigung” (ibid., 248)). This is a misinterpretation. The aim of the knowledge received from
8 God is first of all concerned with the Community's acquisition of special status before God. As the "bridge" be-
| tween God and the rest of Israel (cf. pp. 51-58), the Community relates also to the "outside world", but this rela-
| tionship is passive, and a "nach-aufen-dringen" (ibid., 248) of the knowledge of the Community can only be
¥ understood within this context. ‘
e W.D. Davies claims that knowledge in the scrolls "is often not so much intellectual as practical: it is not
¥ so much understanding as obedience"” (W .D. Davies, Christian Origins and Judaism [London: Darton, Longman
| & Todd, 1962] 140). Against Davies, knowledge in the scrolls has a practical side. It is a means of ensuring that



members of the Community possess of aspects of God's nature, which does not primarily in-
dicate that they claim to be in a sphere other than the world. This understanding of knowl-
edge is similar to the HB portraying humans' approach to God, while remaining in their world
at a distance from God. Knowledge according to 1QH does not primarily seem to be a means
for the Community as a whole to receive/earn a special status before God. According to 1QH,
knowledge serves to engage in a special personal relationship with God. In this respect, 1QH
follows the biblical concept of knowledge more closely than 1QS. Hence, it indicates a
uniqueness of the members of the Community, but remains within the border of "personal be-
lief”. In 1QS, however, the emphasis is different. Here, the authors focus on the divine origin
of the knowledge which is passed on to the members of the Community by God. And this not
only affects the personal relationship of each member with God, but the status and the quality

of the whole Community in relation to God.*' According to 1QS, the Community qualifies to

the Community has necessary equipment to acquire and retain its status before God. This includes every aspect of
the daily life in the Community in relation to God. Knowledge is, therefore, to the same degree intellectual as it is
practical, or "understanding” as it is obedience, because as gift from God and special insight it makes prefect be-
haviour "practically” possible. The divine knowledge enables the individual in the Community to observe God's
will pertectly. )

Also the 27 (i.e. the intellect, see above) language suggests that knowledge has a practical side (cf. also
G. Molin, Die Sohne des Lichtes. Zeit und Stellung der Handschriften vom Toten Meer [Wien/ Minchen: Verlag
Herold, 1954] 119). ‘

W.D. Davies also finds an "ethical nuance" (W.D. Davies, Christian Origins and Judaism [London:
Darton, Longman & Todd, 1962] 140) of knowledge as one of its main characteristics. But according to 1QS
and 1QH, knowledge is a means to improve the Community status in relation to God. It is, hence, limited to the
Community and, therefore, hardly "ethical". Only as much as it is used to structure life amongst the members of
the Community it may be called "ethical".
“ Unfortunately not distinguishing between the different understandings of "knowledge" in the different
scrolls, Cook (E.M. Cook, What Did the Jews of Qumran Know about God and How Did They Know it? Revela-
tion and God in the Dead Sea Scrolls, in: AJ. Avery-Peck/ J. Neusner/ B.D. Chilton, Judaism in Late Antiquity.
Part Five. The Judaism of Qumran: A Systematic Reading of the Dead Sea Scrolls. Volume 2: World View,
Comparing Judaisms [Handbook of Oriental Studies v1.57; Leiden/ Boston/ Koln: Brill, 200171 3-22) notices that
God passes knowledge on to the Community and that this knowledge becomes an attribute of the Yahad. But he
does not see that there are three aspects of knowledge that are crucial to understand this concept. Knowledge ac-
cording to 1QS/H is a) God's knowledge, b) God's gift to the Community, and ¢) the Yahad's knowledge. Cook
emphasises the knowledge of the Community as revelation, and comes to the conclusion that the perception of
| God's revelation by the Community is an intellectual act, i.e. knowledge (cf. especially ibid. 3,6f). In doing so, he
t is using an understanding of knowledge which is based primarily on Greek philosophy; and he does not see that
| the concept of knowledge as represented in 1QS/H reflects a completely different understanding of the matter.
Here, the emphasis lies not on the Aumcan act of knowing (by the members of the Community), but on the being
with God through knowledge-knowing as such. Knowledge is a gift from God. It is divine in origin and transfers
i this divine quality to the Community. In doing so, it links the Yahad with God through its nature. The act of
8 knowing is only secondarily important.
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accommodate Divine presence. Twice in 1QS this qualification is defined. First, the Commu-
nity 1s understood in terms of a heavenly and/or Temple-like Community which locates it in a
divine sphere where God Himself is present. Second, the adoption and development of the
1dea of knowledge related to the paradise and Fall is another attempt of the authors of 1QS to
demonstrate that this Community has a special quality in relation to God that allows them to
accommodate Divine presence in their midst. Hence, although life in the Community under-
lies the process of becoming perfect and, therefore, improving the quality of the Community
and its relationship with God, the quality received through and as a consequence of divine

knowledge of the Community already qualifies it to accommodate Divine presence.™

<

Especially at the early stages of DSS scholarship knowledge, as understood in the scrolls, was seen as a
condition of the sa/vation of the Community. K.G. Kuhn (K.G. Kuhn, Die Sektenschrifien und die iranische Re-
ligion [ZThK 49, 1952] 306) points out that members of the Community can only participate in the "Heil* of the
Community through this knowledge and defines the knowledge in the scrolls elsewhere in the sense that it has
"den Sinn des Besitzes von besonderen Kenntnissen anthropologischer, eventuell auch kosmologischer, jedenfalls
aber soteriologischer Art, des Besitzes also von Kenntnissen uber gottliche Heilstatsachen, die geheim oder doch
jedenfalls auf den festumrissenen Kreis einer Gemeinde begrenzt sind und die zu besitzen eben das religiose Heil
gewihrleistet" (K.G. Kuhn, Die in Paldstina gefundenen hebraischen Texte und das Neue Testament [ZThK 47,
1950] 192-211, 203t). H. Ringgren also, although he sees, discussing 1QH XII 23 and X1V 18f, that knowledge
1s a means by which man can come close to God (H. Ringgren, The Faith of Qumran. Theology of the Dead Sea
Scrolls [New York: Crossroad, 1995] 114), concludes that "the emphasis lies on (..) God's plan for salvation"
(ibid., 117) and that the knowledge of the Community is "a way of salvation" (ibid., 119).

But the above analyses have shown that knowledge is a means by which, according to the claims of

-1QS, the Community can get closer to God. This desire and claim of the Community to reach this special status is
a present one. The concept of salvation, on the other hand, always aims at a future achievement. But knowledge
is an aspect which is, according to 1QS, part of a development of the Community towards pertection. The difter-
ence between this development of which knowledge is a part and a salvation process lies in the following points:
a) The Community is already very advanced in getting close to God. b) According to their teachings, getting
closer to God depends to a much greater extent on their own teachings than on God Himself, which is what the
concept of salvation suggested. ¢) The emphasis in the scrolls lies on the members preparing the Community for
God's presence through perfectionism, and not on a forgiving act of justification of God. d) According to the
scrolls, the aim of the process of perfectionisim seems to be a perfect relationship with God that amounts to the
immanent presence ot God in the Community, not in the justification of the individual

This means that knowledge is part of a process of development of the Conununity; but this process is
entirely difterent from a "salvation" process as we know it, especially from the NT.
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4. 270

We now turn to yet another significant word that has to be investigated regarding the Divine

presence in 1QS and 1QH: 3. The difficulty that arises when investigating the meaning of
a7 in 1QS/H is that, on the one hand, it represents one of those aspects of the relationship

between God and the Community that we discuss in this part of this study: 27 represents an
action of God towards the Community; as a gift of God it changes the nature of the Yahad in
relation to God. But, on the other hand, 20 represents already an element that also describes

life in the Community in relation to God. Because 33 has these two aspects of meaning, |

will analyse it here hoping that this investigation will not only describe the meaning of 32

in detail, but also explain the interrelation between God's actions towards the Community,
the Community's changed nature, and /ife in the Commumty. Through His gifts, God gives
the Community a special potential in relation towards Him which manifests itself in a special
life in the Community. This life reflects and improves the Community's special relationship

with God.

The authors of the HB and 1QS/H use 2 to describe life as led by an Israelite, and life in
the Community in relation to God. This, in both cases, indicates a certain understanding of
the Divine presence. But these understandings differ from each other, since the idea of 370

has been modified in the scrolls.
The investigation of 3 is also significant because it occurs in 1QS I 2, in a phrase which is

crucial for the understanding of the Community in relation to God:
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15 Sy 2wn MwyS

Right at the beginning of the scroll (the "programme” of the Community), this phrase occurs

in the context of the word combination DX W=, which refers to the purpose of the

Community and means to live in the Community in relation to God, as analyses above

showed.' And although the text of the Ms. between this word combination and the phrase

10 [ W YYD s not certain, the latter defines life in the Community and its
purpose in relation to God too” A significant aspect of this life is "to do good" (mwxb

A). And, since this "doing good" takes place "before God" (1’355)3, it is linked with the

question of the Divine presence.

4.1. HB

Because a detailed analysis of the word in the HB is beyond the scope of this study,* T will

confine mention to significant notions of 31 in the HB with respect to the Divine presence

m comparison with 1QS and 1QH. It is important to note that [ will have, therefore, to focus

on those aspects of the usage of 22 that are important in the eyes of the authors of the

scrolls.

27 is a word in the HB that is used very often, 741 times,’ throughout the canon. Hence,

authors writing throughout the history of Israel used 23, which means that the occurrences

: Cf pp. 23-29.

Leaflsy in his book on 1QS does not see the significance of this phrase at all (A.R.C. Leaney, The Rule
of Qumran and its Meaning. Imroduction, Translation and Commentary [London: SCM Press LTD, 1966]
63,120).
: The same function of the word combination and the phrase is indicated by the fact that both are intro-
duced by S followed by an infinitive.
; On 732 in 1QS 1 2 see pp. 194-205.

Cf also Dtn. 6:18; 12:28; 2.Chr. 31:20; and Eccl. 2:26.
4 For literature see especially 1. Hover-Johag, art. 2 (TDOT V, 1986), 296f.

3 738 times in Hebrew, 3 times in Aramaic (1. Hover-Johag, art. 212(TDOT V, 1986), 303; H.J. Stoebe,
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of 22 in the HB must reflect its history. 22 in the HB occurs with many nuances.’ In
general 2 is used as both noun, adjective, and verb (3WQ"). The meaning which is
significant at this point is "good", "goodness”, or "being good".” That means that 22 or 20"
quahfies a thing, a person, or an action. 22 classifies objects in two ways: it gives them the

quality 3W9, and it usually sets the object into a satisfying relation to an outside person or

institution.®

As regards the comparison with the scrolls, it is important to note that the usage and meaning

of 27 in the HB is tied up with the creation story (cf. Gen. 1:1,4,10,12,18,21,25,31). 32
comes from God and through God into the creation. It qualifies the creation. This is a notion
that 2 loses netther in 1QS nor in 1QH.

Although 232 comes from the creating God into the creation, it is then used in the HB
qualifying objects in two different contexts: a secular one, and one in connection with God.
This 1s a distinction within the usage of 32 in the HB which remains significant for the use
of the word i 1QS and l.QH.

In the first context, 312 is used describing human matters. Things,” persons,'® and actions are
described as being 3. This is very frequent,” and occurs especially in Proverbs and

Kohelet (but cf. also Gen. 26:29; Ex. 30:7; 1.S. 1:23; 14:36,40; 2.8. 17:14 and on many more

occasions).

art. 3W[TLOT 11, 1997], 487).
H.I Stoebe, art. I%2[TLOT II, 1997], 487.

’ H.J. Stoebe calls this meaning "religioethical” (H.J. Stoebe, art. Z12{TLOT U, 1997], 492) which
seems to be the most significant one with respect to the scrolls.

¢ 1. Hover-Johag calls the usage of 3W2 "utilitarian” (1. Hover-Johag, art. 210 {TDOT V, 1986], 304).
? Cf Gen. 40:16; Ex. 18:17, Dtn. 1:14; 1.S. 9:10; 2.8. 17:7; etc.

s Cf Gen. 24:16;26:7,1.5.16:22; 2.8. 11:2; 1. K. 1:6; Dan. 1:4.; etc.
1 Ct. . Hover-Johag, art. 2%2(TDOT V, 1986), 304{F.
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In connection with God, 3 is used as an attribute of God (cf. Ps. 16:2; 25:8; 34:9; 86:5;

119:68,122; 135:3; 145:9; Lam. 3:25; 2.Chr. 30:18).'* This attribute effects human beings, but
only those who do the will of God (cf. Ps. 73:1; 145:9; Lam. 3:25f)). Doing the will of God
means to act and live in humility before God in the hope that His goodness would affect

people, or in the thankfulness that 1t has done so. Most of the time, the HB 1s talking in this
respect about the individual righteous who experience 3. "The notion of Yahweh as the

source of human well-being and prosperity is developed most extensively in the thanksgiving

and historical psalms, as well as in Jeremiah (Jer. 15:11; 17:6; 33:11; 44:17; etc.)."” Ps.
118:8,9 expresses this idea too. According to these verses, W describes the benefit to those
who are close to God." It tells in what way the starus of people changes when their life can
be called 37 in relation to God.

As will be shown below in detail, it is this status, this idea of life of humans doing 2% and

having 2% in relation to God, that the authors of 1QS and 1QH adopted, but changed

significantly.”

42.10Q8S

In compartson with the HB, it is interesting to note that in 1QS the word occurs only nine

times.'° But these nine occurrences show that the meaning of AW in the scrolls is the result

i Ibid., 314.

» Ibid., 314.

" Ps. 118:8,9: "it is good to take refuge in JHWH".

A closer investigation of the usage of 232 in the HB shows that, where it occurs in connection with
God, it is often used with the following words M1, Ehia (Y1), W, 5DW, v, NEn, ey, U, R,
and @8J. Most of these turn out to be significant for the understanding of the idea of Divine presence in the
scrolls.

16 12,5 113,24;,1V 3,26; X 12,18, X1 14 (cf. K.G. Kuhn, Konkordanz, 79 and J. H. Charlesworth, Graphic
Concordance, 132,194,260).
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of a conscious usage of the word by the authors. Although, from the perspective of the
authors of the scrolls, 212 in the HB has two basic senses - the secular and the one in
connection with God - it nevertheless provides a wide scope of nuances.'” In 1QS, however,
we find that 33 has one function within the teachings of the scroll and has, therefore, a
coherent meaning. Hence, it seems likely that the usage and meaning of 22 has been

constructed purposefully in 1QS by modifying HB-material, and has not been developed by

chance.
1QS and 1QH do not adopt the usage of 3NJ in the secular sense at all. 31 in these scrolls
1s only used in connection with God. 232, according to 1QS, plays a major role in the

relationship between God and the members of the Community. It describes, or even defines,

life in the Community in relation to God (cf. especially 1QS X 12 below).'®

In this sense, three aspects of the meaning of 3 can be found in 1QS: 33 as an attribute
of God (1.), 3 as a gift from God to the members of the Community (2.), and 3 defining

life in the Community in relation to God, 2 the aim and purpose of the Community (3.).

v J. Hover-Johag, art. 3 (TDOT V, 1986), 303f
i This major aspect of 3 has not been recognised in the scholarly literature. In the few articles and
books on the subject, 33 is mentioned and defined often in relation to the Dualism of Good and Evil, or Dark-
ness and Light (cf. 1. Hover-Johag, arr. 270(TDOT V, 1986) 316f;, F. Notscher, Zur Theologischen Termi-

nologie der Qumran-Texte [BBB 10; Bonn: Peter Hanstein Verlag GM.B.H., 1956]; F. Notscher, Gofreswege
und Menschenwege in der Bibel und in Qumran [BBB 15; Bonn: Peter Hanstein Verlag GM B H , 1958]). R.
Gordis narrows it even further down and claims that the phrase "knowing good and evil" means the "natural and
unnatural" aspects of sexual experiences (R. Gordis, The Knowledge of Good and Evil in the Old Testament and
the Qumran Scrolls [JBL 76, 1957] 123-138). It has not been noted that 2 as a positive quality (cf. 1QS 12
where the phrase 712" 232 occurs, not ™11 22), depends on God and humans, and defines life in the Com-
munity in relation to God. As such 370 on its own plays a significant role in the teachings of the scrolls which are
primarily concerned about the unique relationship between the Community and God.
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4.2.1. 272 as an Attribute of God
In 1QS, 27 occurs only once directly as an attribute of God, in XI 14." But, as the

following investigations will show, 27 as a divine phenomenon, which belongs to God and

comes from Him, is the basic idea of its meaning and its occurrence in 1QS and 1QH. In

1QH, this sense of the word is taken over especially from the Psalms: 22, used as a noun, is

always understood as an attribute of God, and often used in combination with the
Tetragram *’

Hence, the authors of the scrolls picture 21 as a phenomenon that can only be understood in

relation to God. Doing good or being good is inevitably linked with God. This indicates that
neither earthly affairs, nor simply ethical or moral behaviour characterising the life of
humans in relation to other humans, is the centre of concern in the scrolls; but rather the

relationship between God and the Community.

4.2.2. 27 as a Gift from God to the Community
The idea of 22 as something that God passes on to certain humans is already present in the

HB. God's goodness influences humans.?*' God gives 3 or 3 things to the individual

righteous.” The humans' well-being depends on God.

o XI 14: "(...) He will judge me in the justice of His truth, and in His plentiful goodness (1370 237137) al-
ways atone for all my sins, (...)"
= Na. 1:7 ("JHWH is good, a stronghold on a day of trouble; he protects those who take refuge in Him");
Ps. 25:8 (Good and upright (TW27) is JHWH); Ps. 34:9 (JHWH is 27); Ps. 53:8 (God's name (TJRW) 1s 37).
Cf also Ps. 100:5; 106:1; 107:1; 118:1,29; 135:3; 136:1. Note also the phrase "the good hand of God" especially
in Esra and Nehemia (cf. Esr. 7:9; Neh. 2:8 etc.).

This use of 22 in the Psalms seems to be the Vorlage for its employment especially in the Psalms of
1QH, although there the Tetragram is not used (ct. 3% 2773 in 1QH XV 30 and XIX 6, see below).
4 Cf. Ps. 21:4 (God's "good blessing" for the king).
= Cf Ps. 84:12:85:13; 119:65.

Cf H.J. Stoebe, art. IW[TLOT 11, 1997], 493.
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Generally, the authors of 1QS adopted this idea. But they changed certain aspects of it

according to their own teachings. According to 1QS, the recipient changed. It is now not the

righteous individual who receives 33 from God as it is in the HB, but the members of the
Community. According to the scrolls, the Community as a whole receives 20, because it is

every member to whom it is passed on. Another point where the usage of 330 as a gift from

God in 1QS differs from the HB is the way in which the recipient is described as relating to

God. According to the HB, the righteous one stands before God in fumility. He either hopes
in humility for 33, or He thanks God in humility that he has received it. Doing the will of
God is considered as an attempt to please God. The teachings of 1QS say differently. Here,
I3 is a means by which the authors of 1QS demonstrate that the status of the Community in
relation to God is unique. According to the teachings of the Community, receiving and

having 30 leads consequently to a special relationship with God. The idea of humility as it
occurs in the HB m connection with 23 is no longer important. The emphasis lies now on
the capabilities of the Community.

Three occurrences in 1QS come into focus where 22 is used in this sense: II 2f.; X 12, and

18. In II 2f 2 33 1s part of a blessing according to which God is the one who blesses a

member of the Community with "all good” (370 (3) "DWDD). W as a gift from God and as
part of a blessing formula defines the relationship between God and the members of the
Community and separates them from the rest of Israel.

In 1QS X 12, 27 is mentioned amongst a number of "names” of God. According to these

L " ] "

lines, God is "my [psalmist's] justice”, "establisher of my well-being", “source of knowing",

23

In I1 3, 2 occurs in a "blessing formula” of the Priestly Blessing: "(2) (...) 'May He bless you with all
(51::!) (3) good (210), and may He protect you from everything bad (05 ‘D\DD). )"
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"spring of holiness”, "peak of glory", and "all-powerful one of eternal majesty”. As a result of

a pertect life in the Community, God is responsible for the "well-being"” of the member of the
Community. 3 relates God and humans and, as such, refers to aspects of Divine

presence.”

4.2.3. 2% Defining Life in the Community in Relation to God. 27 the Aim and Purpose
of the Community

In both the HB and 1QS, 20 is used to describe life amongst certain groups ot people, their

aim and purpose, in relation to God. According to HB, 3M2 comes to those humans who

faithfully accept God as the only God and as their personal God.”’ 1QS, on the other hand,

understands the relationship differently.*
In 1QS, 22 represents mainly one meaning; it is used describing the aim and purpose of the

Community by defining the quality of the Community in relation to God. This can be seen

especially in the following lines, 12,5; 11 24; IV 3,26:

24

Cf also X 18 ("(17) (...) I shall not repay anyone with an evil reward; (18) with goodness 1 shall pursue
man, {...)") where 2WM2 characterises as Divine gift actions of the members of the Community.
= Cf. the "central confessional statement” (1. Hover-Johag, art. I [TDOT V, 1986), 315) in which 210
occurs many times (1.Chr. 16:34; Ps. 106; 107:1; 118;1,29: etc; cf. also Ex. 15), and where it indicates this
relationship.

According to 1. Hover-Johag the usage of the confession formula also points in the direction of the
Temple liturgy and is hence linked with the presence of God in the Temple (1. Hover-Johag, art. Z[TDOT V,
1986], 315). This shows why 32 is used especially in 1QH as it is and indicates its significant. in respect of the
Divine presence. V
= It is interesting that H.J. Stoebe, when discussing 302 in its "religioethical sense" (see above), does not
note that 30 describes the relationship between humans and God, but discusses 32 that is only possible
“through the order to which the 3 declaration simultaneously relates” (H.J. Stoebe, art. Z%[TLOT 11, 1997]

492).
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12

The phrase 125 W 200 YD in 1QS I 2 1s one of the most significant phrases
in 1QS regarding the question of the Divine presence. "Doing what is good and just before
Him" represents the whole aim and purpose of life in the Community and relates the

Community in its unique way to God, as we will see in detail in the chapter on 3857 The
usage of 2 in this line, however, shows that "doing good" characterises life in the
Community. The members of the Community use the Divine 2 to transfer the quality of

A into the Community itself by "doing 2". In this sense, they give their Community a
quality which is in a sense divine and makes Divine presence in the Community possible.
The usage of two words in this phrase are interesting especially in comparison with the HB.
a) In the HB as well as 1QS, 332 in combination with the verb MY is used to relate human
life to God. According to the HB, "doing good" fulfils the will of God.*® It pleases God and
allows Him to give good to people. Doing good means to be with God (cf Ps. 14:3)*. JHWH
will hear the prayers of people whose conduct is good (2K 20:3-5; cf 1.S. 3:18; 2.S.
10:12//1.Chr. 19:13).%° This separates the righteous from "the fools" (Ps. 53:2,4 (//Ps. 14:1,3).
"Doing good" leads to a good relationship between God and the one doing it (Ps. 86:17).

In the scrolls, we find the same idea, but the authors of 1QS (1QH) changed significant
aspects of it. According to the HB, 22 WY describes people doing good to other people

(cf. Gen. 26:29 or 1.S. 24:19). This usage is missing entirely in 1QS and 1QH, which

indicates that in the scrolls the relationship between God and the Community is the centre of

7 See pp. 194-205.

» The phrase occurs in the HB often and has various nuances: for a discussion of most of these see I.
Hover-Johag, art. 22 (TDOT V, 1986), 308.

» "They all have gone astray, they are all alike perverse; there is no one who does good, not one."
3" 1. Hover-Johag, arr. I (TDOT V, 1986), 308.




concern. Life of every member of the Community is solely oriented towards God. A direct
refation to God seems to be, therefore, more important than correct social behaviour in
humility towards fellow human beings, and consequently towards God. Correct social
behaviour is part of living a perfect life in the Community, but it seems to be seen as a
necessary means that enables the Community to reach out for God's nearness and presence.
And, since the Community claims already to have a special status in relation to God, correct
social behaviour is simply not as important as it is for the righteous according to the HB.”
Another notion missing in the scrolls is the notion of trust. According to Esra 7:9 and Neh.
2:8, the Israelites put their trust into the hands of God: people trust that God will recognise
that they are trying to act according to His will and that they wait in humility for His reaction.
Such can be seen in Ps. 37:3:
"Trust in JHWH and do good, so you will live in the land, and enjoy security.”

If the notion of trust 1s omitted, as it were, from verses like these, then "good" becomes a
quality inherent in a relationship between God and human beings in which both parties are of
more or less equal status. This, in and of itself, would permit human beings to draw close to

the divine presence; and something of this kind is what we discover in both 1QS and 1QH.
b) Since 1 will discuss 355 in detail below I will refer only to one major difference between
the meaning of 38 in combination with 31 in the HB and 1QS/1QH. In the HB, these

words are used both in connection with God™ and in a "secular" context.™ The scrolls lack

the latter notion completely, which again indicates that the moral and ethical pattern of

¥ Against Dombrowski who identifies the Community's "doing what is good" with "proving their ethical

character” (B. Dombrowski, Erscheiming, Wesen und Ideologie der Assoziation von Hirbet Qumran nach dem
"Manual of Discipline” (1()§) [Paris: Sociéte Nouvelle des Editions Letouzey et Ané, and Halifax: Atlantic Nova
Print Ltd., 19717 521).

2 270 in combination with 73723 and God occurs in Gen. 19:8; 2.S. 3:19,36; 15:26; 19:38; 1.S. 3:15
(@Y Y3 3); 19:13; 2.5, 10:12 (MY 37 @Y MiA™M); 14:1.
» They are often used in connection with the royal court or a king {cf. 1.S. 1:23; 14:36,40; 21:23; ; 2.S.

19:19 (some Israelites),28,39; 2.K 10:5; 20:3).
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behaviour between humans is not of interest anymore, but only the relationship between God

and the Community.

I5

In 1QS I 5, the dualism of good (3M2) and evil (¥7) 1s mentioned:

"(4) (...) to distance oneself from all evil,

(5) and to become attached to all good works (...)."

The meinbers of the Community are supposed to desire and to do the former. 32 is an
attribute of the Community in its relation to God. The appearance of 33 in the phrase
W 3WM Mo suggests as much.* Doing Y7 is something that separates from the

Community and hence from the special relationship with God. Y7 is an attribute of the

outside world.*”

1124

1QS I 24 is the only occasion where 23 is used in the context of a description of the

Community as an institution itself:
" For all shall be in a Community of truth, and good humility,

and love of loyalty, and a plan of righteousness, (...)".
The context is the ranking of the members, hence the organisation pattern of the Community.

This organisation pattern naturally serves the same purpose as the lives of the members in the

H This is the only secure phrase in contrast to ¥™1 3 in 1QS 15 or IV 26, where the text is damaged.
* Although the scholarly literature stresses the dualism of good and evil as the most significant function of
92 in the scrolls, it overlooks the function of A as deﬁﬁing the self-understanding of the Community in rela-
tion to God (cf. on Gen. 3 pp. 98-112). Whereas 3 and Y™ are used to describe the situation in the world,
372 is used to define the Community. The "Kampf zwischen Gut und Bose" (F. Notscher, Zur Theologischen
Terminologie der Qumran-Texte (BBB 10) [BBB 10; Bonn: Peter Hanstein Verlag G M B H., 1956}, 79,93)
does not, therefore, seem to be as striking a point of the usage meaning of 372 regarding the Community as Not-

scher seems to believe.




Commumnity: the definition, the establishment, and the continuation of a relationship between
God and humans which according to 1QS can only be achieved in Qumran. 3 NIY is

one of the characteristics of the Community according to Il 24.

Iv3
1 QS IV 3 enumerates a couple of characteristics and aims of the Community. oMY 3w

1s one of them:

IV 3: *(...) it is a spirit of humility, long-lasting wrath, great compassion, eternal goodness, understanding,

intelligence, great wisdom (4) {...)."
The authors of the scroll distinguish here between two different sorts of aims of the
Community: the ones that are directed towards the outside world, the others that are
concerned with the Community itself. The aim directed towards the outside world is to
"enlighten the heart of man". As we have seen, the Community serves as link between the
rest of Israel and God. The one which.is concerned with the Community itself refers to a just
life in the Community which has a religious aim ("straighten out in front of Him all the paths

of true justice").

1V 26
In 1QS 1V 26, the distinction between good and evil (¥7) comes into focus again (cf. 1QS 1
5):

"(...) and has given them as a legacy to the sons of man so that they know good [and evil... (...)."
The members know this difference. This line again might be based on Gen. 3:15. The
post-Fall knowledge is only given to the Qumran Community, which has still a pre-Fall

status.*® This knowledge makes a perfect life in the Community possible. This perfect life
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means “to do good”".*” To do good in this sense depends on a uniquely Qumranian insight.

2 characterises life in the Community and gives the members the aim and purpose of it.

43.1QH

The range. of meanings of 310 and related words in 1QH is almost exactly parallel with that
analysed already in 1QS. In this scroll, 33 again occurs in connection with the idea of
knowledge (VI (12,)17), with 2323 (IV 24; VI 26*), and with "[‘9('[ (VII 21)”. But a

difference lies in that whenever 31 is used in 1QH as an object (V 22, XV 30; XVIII 16;
XIX 6,9,31; XX 21; VII 17; XXIII 23 top)* it carries a suffix referring to God,* and hence is
used exclusively as an attribute of God.

But where 3 occurs as a subject in 1QH (IV 24; VI 12; VII 21; VIII 26), it defines the lives

of the members of the Community, which is also its major meaning in 1QS. The fact that it

3é

See above pp. 98-112

Note that, Philo describing the Essenes in Qnod Omnis Probus Liber sit, lays special emphasis on the
Essense as "lovers of good" and "hating evil" (cf. Vermes/Goodman, Essenes, 22, 44).

P. 22: "belief that the Deity is the cause of all good, but of no evil" (Philo, Qod omnis prober liber sit,

37

84).

8 Acording to Martinez/Tigchelaar, DSS 1, 159 = J. Maier, Qumran-FEssener I, 60: 1QH VIII 18, K.G.
Kuhn, Konkordanz, 79: 1QH XVI 18.

* According to Martinez/Tigchelaar = J. Maier, Qumran-Essener I, 57: 1QH V11 18; K.G. Kuhn, Korkor-

danz, 79: 1QH XV 18.
On T see pp. 216-234,

= = K.G. Kuhn, Konkordanz, 80: 1QH XUI 16; J. Maier, Qumran-Essener I, 53: 1QS V 16.
# Some of these lines are damaged.
* V 22: '[DWL’)D P"‘,

VI 17: 30 273 YT,
XV 30: {193W 313

XVIII 16: 712310 9113
CXIX 6: 1231 31191,

XIX 9: [T23021.

XIX 31- 123wS nom.

XX 21: 8% 193105

XXIII top 14: TT23W[...] @3N
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also occurs in 1QH four times, carefully distinguished from its use as an attribute of God,

shows that the authors of the scrolls were giving 33 this sense intentionally.

As a subject 3 in 1QH represents the quality of deeds of members of the Community that
satisfy God. [t characterises, therefore, the way of living in the Community, hence the
Community itself. Only life with this quality, this characteristic, and following this
characteristic allows the members to have a special and unique relationship with God.*
Thus we read in 1V 24:

"(..) [s0 that hle can walk (727) in all that you love, and loath all that [you] hate,

{and so he can do (ﬁ’ltﬂ!]'?'l)]*” what is good in your eyes (7703 J3W)."
Doing 370 is doing what pleases God (7]73°Y3). Hence doing good is identical with living a

life in the Community according to the will of God.

VII 21 shows this same understanding of 32, but puts it negatively:

"For they walk on a path that is not good, they reject your covena[nt], their soul loathes your ..]%,

and they take no pleasure in all (22) you have commanded, but choose what you hate. (_..)"

Evil men conduct a life that is not 2, hence it does not lead to God's or their own pleasure.

This line tells negatively what a life that pleases God must include: respecting the Covenant

3 Becker does not see this function of 3. He claims that 210, like =101, M990, and DM refer all
to "Gottes erbarmendes Handeln am Stnder" (J. Becker, Das Heil Gottes. Heils- und Siindenbegriff in den Qum-
rantexten und im Newen Testament [StUNT 3; Gottingen: Vandenhoeck & Ruprecht, 1964] 160). 22, accord-
ing to this, would be exclusively an aspect of the salvation process of the Community which would lie entirely in
God's hand. We have seen that, according to 1QS and 1QH, God enables the Community to participate in 32,
but that the Community plays a significant role itself in living a perfect life and consequently in achieving a special
status in relation to God.

Furthermore, Becker claims that W refers to a "sola gratia sub lege” in a Jewish sense (ibid. 162).
Becker's statement implies that gravia, as the action of God, refers to a divine power, whereas sub lege refers to
the human, hence imperfect, attempt to live according to he will of God. We have seen on several occasions (and
this seems to reflect a major aspect of the teachings of 1QS and 1QH) that 1QS and 1QH emphasise heavily the
human action, i.e. the perfectionism in the Community, which leads to the new status, and not so much an active
God leading the Community.

H Restoration according to Martinez/Tigchelaar, DSS 1, 152
# 1. Maier, Qumran-Lssener I, 57 inserts "[Wahrheit]".
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of God, and fulfilling the Law. 33, therefore, 1s a character of a life according to the will of

God.

Although VIII 26 presents textual difficulties, this notion of 3 may be seen here also:
"to serve you (‘[731!.75) [...]*¥is good in your eyes. Do not turn your face away from your servant, {...)"

The word T72°Y1 indicates that this line again is talking about actions of the members of

the Community that please God. Since 3W2 occurs here in the context of T1AV, and the

following text speaks about the relationship between God and the psalmist, it may qualify
here as well the actions of the members of the Community and, hence, represent the aim and

purpose of a life in the Community according to the will of God."

4.4. Conclusion

1. The authors of 1QS and 1QH have used 32 in a way reminiscent of some of its
occurrences in the HB, but also in ways which clearly go beyond the range of meanings for
30 to be found there.

2. According to 1QS/1QH, 370 is divine in origin, and is communicated to members of the
Community by God.

3. Members of the Community know, and are able to do 2. "Doing good" means acting

according to God's will by living a perfect life in the Community.

4 K.G. Kuhn (1QH XVI1 18) leaves a gap, and so does J. Maier (1QH VI 18) reading: "Dir zu dienen
[......] Das Gute in Deinen Augen. (...)"

Martinez/Tigchelaar suggest: "to serve you [and to do what] is good in your eyes (...)", but mention also
that the reading is preserved only "minimally” in the manuscript.
4 Remaining is VI 12, where 32 also is understood as the result of a life that pleases God.
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4. Such a life necessarily entails obedience to the Law, the Prophets, and the Community

rules. The "order" for all this is specified in 1QS.

5. 27 then defines the Community's aim and purpose (cf. 1QS11-2). In 1QH, "doing good"
leads to pleasing God, and so gives life in the Community its supreme meaning, since by
pleasing God the members become close to Him.

6. 3 in 1QS and 1QH is used to define a special quality o_f the Qumran Community in

relation to God. Once they have achieved this quality by living perfectly, they are able to

accommodate the nearness of God.
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IV. Life in the Community in Relation to God

In the first part of this study, we have investigated the nature of God and the actions of God

through which He gives the Community a special status in relation to Himself. But especially
investigating the meaning of 3 we have seen that these actions of God not only influence

the nature of the Community in relation to Him, but also life in the Community as such.
Through God, life in the Community receives a special nature and a special purpose, and be-
cause of that it requires a special way of conduct in the Community.

The special nature of this life is that it qualifies for nearness of God. That is to say, the mem-
bers of the Community lead a life which in all aspects of it enables them to be near to God. In
fact, life in the Community is understood as life in Divine presence. In this, the idea of life in
relation to God is understood in a manner very different from the HB. In the latter, we find
Israelites described as leading their personal lives which are affected by God especially
through the creating act, their election, and sometimes their personal call. But these Israelites
react to God's will; and are often déscribed acting against it. This means that God is still the
;'distant one"; and life in relation to Him is only possible within the general distinction be-
tween earth and God's dwelling-place. 1QS/H, on the other hand, have a different picture of
life in relation to God in mind. According to their understanding this distinction - the distance
between God and human beings - has been neutralized in and through the Community. Life
as such in the Community is possible with God and is lived in His presence. Life in the Com-
munity has been taken into a sphere where both the Community and God can dwell. The only
idea found in the HB which might be used to explain this ié the Temple. Israel would only
1ave the status of the Qumran Community (at least to some degree) if they all lived perma-

iently in the Inner Sanctum of the Temple. Even Temple personnel, as described in the HB,
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do not live in a relationship with God which IS as intense as the one of the Community. They
are still "outsiders" in terms of Divine presence.
This special nature of ljfe in the Community shapes its special purpose. Although God is the

one who enables the Community to have a special status in relation to Him, it is the Commu-

But what is it that the members have to do? What kind of life are they supposed to live ac-

cording to 1QS/H?

Consequently, our next logical step is to consider those words and phrases which describe the

Community and the nature of life in the Yahad in relation to God.

1. 11V as the Dwelling Place of the Community
First among these terms and 1deas that describe the Community and life in the Community in
relation to God is VR, 1QS VIII 8F uses 1301 to describe the Community:
NS 0T TP BT Twn
What does this phrase mean? What does it tell about the place where the Community is?

Mhat does it say about the relationship between the Community and God, hence Divine

resence?
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1.1. HB

In the HB, 71 occurs only 18 times. The phrase Tl‘h"m‘? QWP TP 1R, how-

ever, does not occur. ‘pxm 1s used in a distinct way, and one can distinguish three different
categories.
a) In analogies, Jerusalem (Jer. 9:10), the towns of Judah (Jer. 10:22), Hazor (Jer. 49:33), and

Babel (Jer. 51:37) are mentioned as 1191 ("living places") of jackals.

Na. 2:12 belongs also to this category, because here 1197 means the living place of lions. In
Zech. 3:7 Jerusalem is meant.

b) 770 1s especially in the Psalms used referring to the "living place” of a righteous man in
JHWH, 1.e. under His protection (Ps. 71:3; 90:1 ;91‘:9).

¢) But according to the most common usage of 777 in the HB, '['IU?S refers to the "dwelling

place” of JHWH.' This must have been the understanding of the term which the authors of
1QS have had in mind, because it is so obvious, so distinct, and so common.

In this category, this "dwelling place" of JHWH is either understood as being in heaven (Dtn.
26:15; Jer. 25:30; 2.Chr. 30:27Y, or in the Temple (1.S. 2:29,32; 2.Chr. 36:1536; Ps. 26:8).
In the HB these locations are not strictly separated.”

M. Metzger analysed this ambivalence in the HB in detail and concluded that "die Frage, wie
sich die Wohnstatt Jahwes im Himmel zu seiner Wohnstatt im irdischen Heiligtum verhalt,
wird im Alfen Testament in verschiedenen Entwiirfen verschieden beantwortet”. He finds

four different concepts of the problem. First, regarding Bethel, the holy place i1s "die

It is interesting that 1QS is using a term to refer to the Community which in the HB is definitely linked
vith the Tetragram (except in 2.Chr. 30:27).

HD. Preu, art. V2 [TAWAT IV, 1984} 1029.

In Zech. 2:17 and Ps. 68:6, 7102 means the "dwelling place of JHWH", but is not further speuﬁed

HD. PreuBl, art. JIWD{ThWAT IV, 1984} 1029.

M. Metzger, Himmlische und irdische Wohnstatt Jahwes [UF 2, 19701 154.
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16

Nahtstelle zwischen Himmel und Erde™. Second, regarding the Temple of Jerusalem, the

holy place ("Heiligtum") is the place "an dem der Unterschied zwischen Himmliisch und

1"’

Irdisch aufgehoben (ist]"’. Third, the Deuteronomist develops the idea that heaven and earth
are separated: "Das Heiligtum ist die Statte, an der Jahwes Name anwesend ist, wiahrend
Jahwe selbst im Himmel thront oder wohnt."®* And finally, Metzger draws attention to Isa.

66:1, according to which an earthly sanctuary for God representing God's throne or dwelling

place is neither necessary nor even possible.’

1.2. DSS

This fact that there is no coherent concept in the HB as to whether God's dwelling is on earth,
or in heaven, or to some extent in the Temple, is precisely what the authors of 1QS and 1QH
are taking advantage of. As seen in this study already, it is the method of these authors to

adopt ideas or concepts from the HB which either occur there only a few times, or which
leave plenty of room for interpretation. Describing the Community as T2 allows different

interpretations of the nature of the Community. It may be understood as simply a special

(holy) place on earth, or as temple-like, or even as heavenly. In any case, the authors of 1QS

and 1QH indicate by calling the Community Y1 that it exists in the nearness of God and

might qualify for immanent Divine presence.

In 1QS, TV occurs only three times (VIII 8; X 1,3)"°. The usage of the word in 1QS VIII 8

is unique. Here, 1QS develops the meaning of T\ in comparison with the HB."' It describes

ibid.

ibid.

ibid.

ibid.
! Agreeing with K.G. Kuhn, Kortkordanz, 126, but against Martinez/ Tigchelaar, DSS /, 74, the reading in
QS 111 19 has to be 7" and not 1IN

According to K.G. Kuhn, Konkordanz, 127, 791 is used three times in 1QS (III 19; X 12; X1 7), and

x times in 1QH. Difficulties occur especially in 1QS 111 19. In X 12, it is used in combination with wIp (7Vn
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the Community as "the most holy dwelling of Aaron”, thus indicating that the Community
was understood as a Temple-like Community. The appearance of 1IN suggests that too:

the members of the Community are Temple personnel. PreuBl suggests, therefore, that "die
Gemeinde (1) [has to be understood] als Gottes Tempel/Wohnung"."* This description of the
nature of the Community is problematic. All VIII 8 suggests, and all other lines in which the
Community is _linked with the Temple indicate, is that according to 1QS and 1QH qualities of
the Temple have been transferred onto the Community to qualify the Community to accom-
modate God's presence. But the Community cannot be identified with the Temple. It is nei-
ther a substitute for the Temple, nor a new Temple. Carrying the qualities of the Temple, the
Community 1s understood as a place that can accommodate God's presence. As in the HB, it
is not quite certain what the nature of this presence might be. It definitely involves His per-

manent nearness, but in this case, it might even refer to His immediate presence.

By contrast, in X 1 7YV is used in a completely different context. According to this line, the
"dominion of light" (MY I"I‘?WDD) will have an "appointed place” (\PIT 717UD). 7N in

1QS X 1 might well indicate that a dominion of God is meant, because FowRR oceurs in

Z7P) (cf. K.G. Kuhn, Konkordanz, 127. Martinez/Tigchelaar, DSS 1, 94 reads WNR). In X1 7, 1°VR is again
used in combination with "132: 322 7M. These occurrences indicate that the "dwelling place of glory"
might as well be the "source of glory". The impact of the usage of 1" on our study is little, and a discussion of
whether 77X or 7131 was used is beyond the scope of this study (for details on see H. Lichtenberger, Studien
um Menschenbild in Texten der Qumrangemeinde [StUNT 15; Gottingen: Vandenhoek & Ruprecht, 1980]
127,,).

7 HLD. Preuf, arr. 7D [ThWAT IV, 1984] 1028.

H.D. Preuf}, art. ]7.VD[ThWAT 1V, 1984] 1028. Also B. Girtner, The Temple and the Community in
Jumran and the New Testament. A Comparative Study in the Temple Symbolism of the Qumran Texts and the
lew Testament [Cambridge: Cambridge University Press, 1965] 25f., 27.

Weinfeld suggests that @72 TR refers to the group of "the fifteen" (VIII 1) which "represents the
act and as such embodies the ideals of the whole congregation" (M. Weinfeld, The Organizational Pattern and
1 Penal Code of the Qumran Sect. A Comparison with Guilds and Religions Associations of the
‘ellenistic-Roman Period [NTOA 2; Gottingen, Vandenhoeck & Ruprecht, 1986] 74).
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1QS three times (I 18,23; I 19) in combination with 552 referring to the dominion of Be-
lial, and in IV 19 along with the "dominion of injustice”. <18 might in this case refer to the

opposite of these dominions: to a dominion of God, hence a place where God is near. Non

in 1QS X 1 does not, therefore, seem to refer explicitly to the Temple or heaven, but to a

sphere where God dwells.”?

The appearance of 133 710N in X 3 strengthens this observation: the lights "retire to the

dwelling place of glory". Since 71122 is a phenomenon that occurs often in the HB and the
scrolls in descriptions of a heavenly- and/or Temple-like place and is used to describe those

places where God can dwell, 137 again refers to a sphere of God's presence.

1In 1QH, TYWR occurs three times (X1 13; XX 2'). XII 13 presents 7N in the general

meaning of "place"” or "location". The psalmist praises God that He has rescued his soul from
a "place of lions" (M?TN J1WR3), hence a place where the evil is. But in XX 2, 7101 is

used in a way similar to 1QS which strengthens its meaning as a place of nearness to God:
"(2) [...] safely in the ho[ly] place, in rest and at ease,

mbwt LPY3 [ wIP PRI Mad 1.1 Q)

(3)[with the eternal spirits] in the tents of glory (771122) and salvation ((TY@™). (...)"

B H. GroB, art. Sern [ThWAT V, 1986] 77 sees behind the usage of mownn only the idea "des
Herrschens" and der "Verwaltung" (ibid.).
4 Especially in the Songs of Sabbath Sacrifice 71132 is used as attribute of a heavenly sphere. Schwermer
juggests that 1WA in the Songs is a "liturgischen rerminus technicus" (A.M. Schwermer, Gott als Konig und
eine Konigsherrschaft in den Sabbatliedern aus Qumran, in: M. Hengel/ A.M. Schwermer, Konigsherrschaft
Jottes und himmlischer Kult im Judenvum, Urchristentum und in der hellenistischen Welt [WUNT 55;
“ubingen: Mohr, 1991] 83).
; K.G. Kuhn, Konkordanz, 127 has also XII 5 (=XX 5) which does not read 7R (cf.
Aartinez/Tigchelaar, DSS 1, 190). The translation of J. Maier, Qumran-Essener I, 103 does not clearly indicate a
Wn in the Hebrew text either.
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The usage of IR in combination with WP indicates the divine quality of the place.

"Etermty” and "glory" are again characteristics of the place which shows that the author
speaks of a divine sphere. But the fact that the lines are not well preserved prevents us from

determining whether this place is identical with the Community.

The single occurrence of TR in 1QM is significant, because there (1QM XII 1) it is used to

reter to the place of God's dwelling which might be identical with the Community:

"For there is a multitude of holy ones in heaven and hosts of angels in your holy place (2@™mp ‘[137733)“3 to
[praise] your [truth]. (...)"
This usage, hé\vever, 1s problematic. On the one hand it seems to indicate that '[1!.7?3 in 1QS
refers to the Community as a heaven-like place. The members of the Community would be,
in this case, amongst the holy ones and the angels in God's presence. But the following text in
1QM suggests strongly that this TIUD as a heavenly sphere is understood as being out of
reach for the members of the Community."” Consequently, the Community is associated with

a heavenly sphere in some ways. And this clearly indicates that the idea of nearness of God in

the Community was accepted, probably even immanent Divine presence as in heaven.

1.3. Conclusion
[t is not easy to determine the meaning of 710 in the DSS, but a certain pattern is apparent.

(n 1QS VIII 8, it refers to the heavenly- and/or Temple-/ike place that is identified with the

“ommunity, and in X 1 it refers to a sphere of God with which the Community is linked; in

' According to J.H. Charlesworth, Graphic Concordance, 78 and K.G. Kuhn, Konkordanz, 127.
fartinez/Tigchelaar, DSS /, 132 read 20T 53312 instead.

1QM X1I 1-5 is a great praise of God and heaven with all its holy ones and angels. It represents the
raise of someone or something that cannot be reached by a human under any circumstances.
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1QH XX 2 it refers to a holy place, and in 1QM XII to God's dwelling, but- whether the Com-
munity 1s identical with these places 1s not certain.

These findings suggest strongly that the Community was seen as a place within God's sphere.
It, therefore, was understood to qualify for Divine presence. We clearly found indications that
the authors of 108, 1QH, and 1QM describe the Community by using '['ISJD In a way that
gives it the qualities of either heaven or the Temple. But it is not possible to determine pre-

cisely the nature of this presence. The usage of 71V n the scrolls, however, definitely shows

that the Yahad was not simply understood as "substitute" of the Temple, and cannot be called
"Community without Temple". Although transferring qualities of the Temple onto the Com-
munity, the goal of the Community lies beyond the HB's idea of the Temple. As a place in
God's sphere the Community is definitely understood to qualify for a permanent nearness of
God. But this nearness goes as far as to inter-link the Community's existence with God's. The
existence of the Commuﬁity, as 1QS/H, 1QSa, and lQM describe it, can only be understood

within its special relationship with God that qualifies it for Divine presence. This gives the
Yahad its right to exist. Some of the usages of 71V even indicate that the Community was

understood as a place of God's immanent and personal presence.
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2.7nYn

The second word which we will analyse that 1s used in 1QS/H and also other scrolls to de-

scribe the nature of the Community and in particular the lives of its members in relation to
God 1s 7MY, Meaning generally “standing place”, TTRYN is used in 1QH, 1QS, 1QSa, and
1QM, describing the standing place of members of the Community or even the Community
itself in relation to God. This usage makes “TAVN one of the most significant terms describ-
ing the Community's relationship with God.

" In order to determine the precise meaning of “TRYN, we will in this chapter not only analyse

YN in 1QS/H in comparison with the HB, but also in 1QSa and 1QM and its translations

in the LXX. The understanding of 717 in the Septuagint reveals interesting aspects of the

word's meaning in the scrolls.

2.1.HB

In the Hebrew Bible, 7RI occurs only six times: 1.K. 10:5; Ps. 69:3; Isa. 22:19; 1.Chr.
23:28; 2.Chr. 9:4; 35:15.! The senses in which the word =Y is used in these six occur-

rences represent most of the meanings in which “12YN is used also outside of the HB, as we

shall see presently.

The primary sense of “MYMN may be discerned in 1.K. 10:5 and 2.Chr. 9:4 (TTRYN

YRTRN), where the visit of the Queen of Sheba to Solomon is described. “TRYR denotes

Ct. W. Gesenwus, Handhworterbuch, 446 and G. Lisowsky, Konkordanz, 841.
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here: "the attendance™ of servants (i.e. "standing behind ready to serve"), and the context in

which TR is used is the royal court.

In Ps. 69:3a TIDYN denotes "standing-ground”:
TRYR PR TDIZR 113 N3 (3a)
"1 sink in deep mire, where there is no standing-ground.”

“MYN here means literally the place where a human being, surrounded by water, can put his
feet in an attempt not to drown, and forms part of a metaphor the psalmist is using. Here

“IMYN is the steadfastness which a righteous man receives from God for his faithfulness.?
Three times YN 1s used in the sense of "function”, "position”, or "post" (Isa. 22:19b;

1.Chr. 23:28; 2.Chr. 35:15)*. As we will see later, these are the usages of “MY1 which are

the most significant in comparison with the LXX and the DSS.
In Isa. 22:19b a human being (Shebna) is pulled down from his position or function in a

household by God (TJOTT™ TTMLMMY). WA in this verse is used in a "secular” sense as

"function" or "post”.’

Significantly, according to 1.Chr. 23, David is assigning duties to the Levites and the priests.
And, since God will have a house in Jerusalem, it is no longer the function of the Levites to

carry and move the Tent of Meeting,

"For their place/position/function/duty shall be at the side of the sons of Aaron

for the service of the house of JHWH (_..}."

()T M3 NTaYS TR 7375 oInYR 1D (28)

Ringgren renders with "Aufwarten" (H. Ringgren, art. TAOY[ThWAT VI, 1989] 203), Koehler/ Baum-
artner suggest "Aufwartung” (L. Koehler/ W. Baumgartner, Hebrdisches und Aramdisches Lexikon zum Alten
‘estament. Lieferung 11 [Leiden/ New York/ Kobenhaven/ Koln: E.J. Brill, 1990] 591).

According to Ringgren: "Platz wo ich stehen kann" (H. Ringgren, arr. 7Y [ThWAT VI, 1989] 202).

L. Koehler/ W. Baumgartner, Hebrdisches und Aramdisches Lexikon zum Alten Testament. Lieferung I{
_eiden/ New York/ Kobenhaven/ Kéin: E.J. Brill, 1990] 581,

Ringgren has "Stellung” (ibid., 203).
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YN m this case 1s the "function”, "post”, or "duty” of the Levites in the (future) Temple in

Jerusalem during certain services.

The remaining verse is 2.Chr. 35:15 where “TYN is part of a description of the celebration

of the Passover. Within this description of the process of the Passover celebration TR is

used to define the place where the singers are supposed to stand during a certain event in the
Temple in Jerusalem (v.15): |

T MBRD OTRYRow 'PR"’DD oM@

"(...) the singers, the sons of Asaph, were in their place

according to the command of David (...)"

The sense of TYM here 1s very close to its basic meaning (i.e. "standing place"). It refers to

a "post" or "duty"’ of singers in the Temple of Jerusalem during the Passover celebrations.

[

The Jews at Qumran appear to have held 1.Chr. 23 in high regard. Among the many features of this -
chapter which seem to have influenced the Community, the following should be noted especially.

(1) According to 1.Chr. 22, king David prepares for the building of the temple, but Solomon will build it
(cf. 22:6). Hence, chapter 23 describes the structure of the future temple. As seen already, the Community pre-
pares itself for immediate and permanent Divine presence by claiming that qualities of the Temple, hence author-
ised by the Davidic Jewish tradition, have been transferred onto the Community.

{3)V3: Mentions the significance of the age of the Levites. Especially according to 1QS, the age of the
people is a decisive condition for the membership of the Community and the right to perform certain functions
within the Community. .

(4) V.4: According to this verse we can see that everybody has his function in the Temple and so has
every member of Qumran (cf. 1QS II 22; V1 1-8, especially 8-23).

(6) V.6: Here again the strict organisation pattern of the temple personnel! is mentioned, which we find
frequently in Qumran texts.

(7) V.13: According to this verse, "(...) Aaron was set apart to consecrate the most holy things, he and
iis sons for ever to make offerings before JHWH, and to punister to Him and to pronounce blessing in His name
or ever." This verse alone mentions three aspects that became crucial in the Community: separation from the rest
f Israel, life in the Community as permanent sacrifice (cf. also 1.Chr. 23:31), and blessings in God's name.

{8) V.30: Mentions praise to God every morning, and thanksgiving to God every evening. The similarity
vith Qumran texts is twofold: firstly, praise and thanksgiving is essential for the religious life of Israel and in
Jumran. Secondly, according to both texts it is essential to pray and give thanks according to a certain "tumneta-
le" (cf especially the significance of regular daily prayer in Qumran).

For this occurrence and for 1.Chr. 23:28 Ringgren suggests "Stellung” (H. Ringgren, arr. 72V
ThWAT VI, 1989] 202).
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The significant difference in comparison with Isa. 22:19b is that here again YR in the

sense of "post" or "duty" is situated in the Temple *

§ In the scholarly literature, =11 is described in different ways, Apart from those scholars who discuss

the meaning of 1AV in the Middles Ages who suggest that it 1s either a "council of elders" in a Sephardi com-
munity or congregation in the West after the expulsion from Spain (D. Sperber, Ma‘amad or Mahamad, in: C.
Roth/ G. Wigoder (ed ), Encyclopaedia Judaica, vi.11 [Jerusalem: Encyclopaedia Judaica, 19711 638) or a
"board of directors of a Spanish-Portuguese congregation" (M. Schlossinger, art. Mahamad, in: 1. Singer (ed.),
Jewish Encyclopaedia. A Descriptive record of the History, Religion, Literature, and Customs of the Jewish
people from the Earliest times to the Present Day, v1.8 [New York: Funk & Wagnalls 1901-06] 259; cf. also J.
Maier, Geschichte der jidischen Religion. Von der Zeit Alexanders des Grossen bis zur Aufklarung mit einem
Ausblick auf das 19.:20. Jahrhundert [Berlin/ New York: De Gruyter, 1972] 256), scholars can be divided into
two groups: a) the ones who discuss YA in the HB, and b) those who discuss the meaning of =123 in the
Rabbinic literature.

a) YN in the HB has not drawn a lot of attention in the scholarly hiterature. E. and H. Eshel and S.
Safrai state regarding 1.Chr. 23:28 and 2.Chr. 35:15 that MTMYA "does not function as a technical term in the
book of Chronicles” (S. Safrai, Die Wallfahrt im Zeitalter des Zweiten Tempels [Forschungen zum jiidisch-
christlichen Dialog, vl.3; Neukirchen-Vluyn: Neukirchener, 1981} 266; E. and H. Eshel, 4047/ Fragment [ and
Ma'amadot in the War Scroll, in: J. T. Barrera/ L. V. Montaner (ed.), The Madrid Qumran Congress. Proceed-
ings of the Imternational Congress on the Dead Sea Scrolls Madrid 18-21 March, 191, vI.2 [Leiden/ New York/
Koin: E.J. Brill, 1992] 617).

b) Far more attention has been paid to the meaning of T1YA in the Rabbinic literature. Unfortunately
several scholars seem to use their results of the meaning of <121 in the Rabbinic literature to explain its mean-
ing in the HB. Proper comparisons of the meaning of "Y1 in the Rabbinic literature with the HB, the LXX, and
the DSS in order to highlight its precise meaning in all of them have not been undertaken so far. According to the
scholarly titerature, T in Rabbinc literature refers either to a "halt of the funeral escort on returning from
burial for lamentation or consolation" (M. Jastrow, A Dictionary of the Targumim, the Talmud Babli and
Yerushalmi, and the Midrashic Literature, vi. 1 [New York/ Berlin/ London: Choreb, 1926] 818), or to a group
of men who are sent to the Jerusalem Temple as a delegation from the different parts of Israel to participate in the
Temple cult on behalf of their local congregations. The definitions of TRYMA in the latter sense differ in the schol-
arly literature in mainly three aspects. First, in the constellation of the group: are these men Levites, priests,
and/or lay men? Second, in the description of the duties of the group. Finally, in the description of substitute cul-
tic actions in the local congregations. E. and H. Eshel state, for example, that the "basic meaning of Ma'amadot in
rabbinic literature refers to the priests, Levites and laymen who must attend in the Temple when the public offer-

" ing (Tamid) is being sacrificed” (ibid., 617f). J. Levy suggests similarly and describes the TI7AV1 as "eine Abtei-
lung von Priestern, Leviten und Israeliten, welche an den betreffenden Tagen bestimmte Gebete zu verrichten
hatten, damit die Opfer wohlgefillig aufgenommen wiirden" (J. Levy, Newhebrdisches und Chalddisches Worter-
buch iiber die Talmudim und Midraschim. Dritter Band [Leipzig: F.A. Brockhaus, 1883) 193; also G.F. Moore, |
Judaism in the First Centuries of the Christian Iora. The Age of the Tannaim, vI.2 [New York, 19711 13). L1
Ervine even states that the TR as a group of priests and laymen is "a local ceremony held when a religious
priest (and other lay representatives) officiated in the Temple during an assigned week (L.1. Levine, The Ancient
Synagogue [New Haven & London: Yale University Press, 2000] 35). Another group of scholars suggests that
the 1AYNA is only a lay delegation of the various local congregations participating in the daily offerings at the
Temple to a degree possible for laymen (so C.E. Hayes, art. Ma'amad, in: R.J. Zwi Werblowsky/ G. Wigoder
(ed.), The Oxford Dictionary of the Jewish Religion [New York/ Oxford: Oxford University Press, 1997] 430;
M. Jastrow, A Dictionary of the Targumim, the Talmud Babli and Yerushalmi, and the Midrashic Literature,
vi. 1 [New York/ Berlin/ London: Choreb, 1926] 818; M. Schiossinger, art. Mahamad, in: 1. Singer (ed.), Jewish
FEncyclopaedia. A Descriptive record of the History, Religion, Literature, and Customs of the Jewish people
from the Earliest times 1o the Present Day, v1.8 [New York: Funk & Wagnalls 1901-06] 259; S.Safrai, The Tem-
ple [1976] 865-907, 873; E. Schurer, The History of the Jewish People in the Age of Jesus Christ (175 B.C. -
A.D. 135, v1.2 [Edinburgh: Clark, 1979] 293).

Concluding we can say that a detailed analysis of the meaning of 1Y in the Rabbinic literature is

much needed, but beyond the scope of this study. Especially a comparison of <TRY2 in the Rabbinic literature
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22.1LXX

2.2.1. Occurrence

1.K. 10:5/ 2.Chr. 9:4:

HB: 1 K. 10:5/2.Chr. 9.4  ysp=wn <mYn
LXX: 3.Reg 10:5/ Par.ll 9:4 KOl TV OTACLV AELTOVPYHDY BVTOD

The LXX translates =AM with n mdmd This suggests a literal translation of the Hebrew.

Ps. 69:3:
HB: Ps. 69:3 YR TR 5130 "3 nwaw
LXX Ps. 683 Evemayny elg AUV BuBoy, Kol OUK EGTIY VOCTUOLG

This is the only occasion where the LXX translates “TRY with n vrostacte.

Isa. 22:19:
HB:  lsa 22:19 O TTRYAm Jaznn TRETM
LXX:  Isa 22:19 Kol Gpaipednon Ex TAG OLKOVOpiaG GOV Kal €K THG 0T

CEWG GOV.

Again the LXX translates TRV with n otacig. TTRYN and n otdoig mean here "post” or

"function". Both terms are used in a secular context.

with the DSS is interesting, because the Rabbinic literature describes Jewish congregations that have to survive
without the Temple being available to them. The Qumran Community faces the same dilemma, only, of course,
for very different reasons. But nonetheless, it would be interesting to compare the different solutions to this prob-
lem. In both, for example, the reading and observance of the Law became highly important (cf. L.I. Levine, The
Ancient Synagogue [New Haven & London: Yale University Press, 2000] 35).
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1.Chr. 23:28:
HB:  1Chr.23:28 ()T ™3 NTaYS s w3 TS o o
LXX: Par.l 2328 4T £0TNOEV AOTOVG EML XEIPO. AQPW®Y TOD AELTOVPYELY £V

olk® Kxvpiov (...)
In this verse a difficulty occurs. BQTIMYN could be the noun MY with an attached
3.pl.m.suffix (meaning "their “TAYN"), or the part. Hof. with the 3. pl.m. suffix of =Y

(meaning "they have been put/placed"). In the former case the translation of the HB would

literally be: "but/for their M shall be to the hand of the sons of Aaron". In the latter case
the literal translation would be: "but/for they have been placed to the hand of the sons of
‘Aaron”. That means that in the first case YN basically denotes "standing place”. The
phrase implies that there is a “standing place” in the sense of a "function” or a "duty" for the
Levites (cf. v.26). In the second case, Q™Y as participle, the emphasis hies on the fact that

somebody does something with or for the Levites, placing them under the authority of the

sons of Aaron. In this case, DTMYN does not mean a "function” or "duty”, but describes an
organisatory action. But this latter option is unlikely, for in this case Q7Y would be (as
we have seen) a participle Hoph. of ;77337, and this form 1s very rare in the HB, occurring only
in 1.K. 22:35.° The structure of the sentence and the occurrence of the form Q™TAYM suggest
strongly that the former option, Q™Y as noun with suffix, is the better reading.

Fhe LXX translated QTRYN in a very distinct manner with éotnoev ovtovg. It does not

ecognise Q7Y as noun, nor as participle Hof., but uses 3.sg.m. Aor. Act. of iotnut fol-

»wed by the accusative pl. of adtdg. In this case, the verb must refer to David in v.25 as

Ctf. W. Gesenius, Handworterbuch, 599; L. Koehler/ W. Baumgartner, Hebrdisches und Aramdiisches
sxikon zum Alien Testament. Lieferung Il [Leiden/ New York/ Kobenhaven/ Koln: E.J. Brill, 1990] 796.
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subject (translation: "that he put them to the hand of Aaron"). The LXX uses the Greek verb
which is the closest in meaning to “TAY. Although the transiation of the LXX does not reflect
the Hebrew, we can observe that the LXX follows the second way of interpreting DTTRYRD as

described above, in which case Eotnoev avtovg would refer to a organisatory action in the
Temple. According to the Greek text, David 1s placing the Levites under the authority of the

sons of Aaron. The LXX avoids a Greek term which might refer to a "function" or "duty" of
somebody at, or in, the Temple. The decisive point seems to be the connection of YA with
the Temple. The TMYN iﬁ this sense implies an institution, the group of Levites, which has a
function within the Temple service.

The LXX seems to avoid this understanding of the “WYA. In the LXX, the act of £éotnoev

ovtovg is linked with the Temple, because in v.24 the Levites are described as working in

the Temple. But the LXX does not recognise an “institution” of Levites at the Temple called

1A (in the HB). Is the LXX trying to avoid mentioning such an institution?

2.Chr. 35:15:
HB:  2.Chr. 3515 DIPYR 5y MER—I3 DR
LXX Par 11 35:15 kal ol yoAtadol viol Acop £l THG GTACEMG ALTOV

The LXX translates here BTV with 1} otaoig adtav, and thus translates the Hebrew text

literally. The singers have a \1RYN/otaoig in the Temple when the Pesah is celebrated.
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2.2.1.1. Summary
We can detect the following tendency. As long as the HB uses the word “TRYN in a secular
sense, 1.e. not in connection with the Temple in Jerusalem (1.K. 10:5 // 2.Chr. 9:4; Isa.

22:19), the LXX translates with n otaocic. Both terms can be explained through their basic

meaning "standing place”.

When =YD is used in connection with the Temple, the LXX translates in one instance,
2.Chr. 35:15, with otdoig, in the other, 1.Chr. 23:28, with the verb iatnut. This may indicate
that the LXX avoids otaotg where "Y' in the HB is connected with the Temple. The fact
that the LXX uses otraoig in 2.Chr. 25:15 may then be explained as follows: Either the LXX

uses 1 otdoig because the emphasis in this verse lies on the actual "standing place” of the

singers, not on the establishment of an institution, or the LXX avoids n otaoig only when the
TR0 1s linked with the Levites, not with other Temple personnel (see for further details be-

low). Either way the evidence is too little to shed more light on the intention of the authors of

the LXX.

2.2.2. Translations
2.2.2.1.'"H Yvndocracig

Although Ps. 68(69):3 is the only occasion where the LXX uses 1 Undotaoig as an equiva-
lent of =TRYM, it is advisable to investigate 1 brocTacLg as it is used in the LXX.

Ynoéotactig occurs in the LXX 20 times."” It stands as the equivalent of 12 different Hebrew

erms and, according to H. Koster," is used in two different ways: either in its "etymologi-

1mi2

ally secondary sense"'?, i.e. its basic sense as "standing", or n Yndéortaoig "is the 'underlyin
y 5

F. Rehkopf, Sepruaginta-Vokabular, 298
H. Koster, art. vrdoraoig (TDNT VIII), 572-589.
Ibid., 582.
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reality behind something.' As the 'plan’ or 'purpose,’ or as ‘that which endures,' enclosed in

God, vrootaotg is used quite precisely for a variety of Hebrew equivalents "

The occurrence of 1 Vradotaocig in Ps. 68(69):3 belongs, according to H. Koster, to the first

category. And indeed, the translation of “TRYN with n vrdotacig indicates that it was the
aim of the translator to prese}lt a literal rendering of the Hebrew term. In Ps. 68(69):3, TRYN
was understood in its basic sense: as "standing point" or "foothold". The Greek vrostaocig is
understood in the same way. But, to call Onoéctaicig a "slavish rendering of “MAYN"' leads in

a wrong direction, and to offer only "Wirklichkeit" and "Standhaftigkeit""” as denotations of

vrdotaocig in the LXX is not enough.
We can conclude that “TRYN 1in Ps. 69:3 was first of all understood in its basic sense. But in

the context where it occurs, it also involves to some degree a transferred sense. It is the "basis

of life", or even "life itself", which is lacking if a person is separated from God. The transla-
tion of “TRYN with VrocTao1g attempts to give the term a more "existential” meaning (cf.
the usage of | Uroctacig throughout the LXX). This interpretation of “AY7 in this particu-

lar verse does not change the intention of the text, but simply "philosophises” the meaning of

a Hebrew word.'*

} Ibid., 582. .

Koster offers basically three denotations of Yrdoctascig: 1. in the sense of "substance" (ibid. 580), cf.
Mn. 11:6, “immovable property” (ibid.), Job 22:20, or "basis of power" (ibid. 581), cf Ez. 26:11. 2. in the sense
if "'reality' behind phenomena" (ibid. 581) as in Ruth 1:12. 3. in the sense of "life-plan” (ibid.) as in Ps. 138:15,
nd "plan" (ibid.) as in Jer. 23:22; Ez. 19:5; 43:11.
‘ Ibid., 581,,.

F. Rehkopf, Sepruaginta-Vokabular, 298.

The usage of the Greek word in the NT also indicates that the meaning of  ¥mootoang was developing
ywards this "existentialistic" sense (cf.-W. Bauer, Griechisch-deutsches Worterbuch, 1526).
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2.2.2.2.'H ctaocig

‘H otderg occurs in the LXX 29 times."” 14 times out of these 29 occurrences 1 6TaGig

stands for a word which derives from the root TTRY (i.e. “TMAY , TINYN, "N (‘omed), TRV

(‘amad)). Four times in the LXX 1 otaotg is used as equivalent of “1AYR: M1.K.10:5; Para.il

9:4; 35:15, Is. 22:19.

a) H otaotg standing for Hebrew words which do not derive from the stem “TRY

Occurrence Meanming Comment
Din.  28:65 "standing place" for feet - Secular
Judg. 96 "boundary place (stone(?))" Secular
Paral.l 28:2 "standing place for the feet of the Lord" Lord's place to stand.
(~"foodstool")
Paral 11 24:13 “state" of the house of the Lord State of the Temple.
Neh. 9:6 "standing things" God made everything that is "standing on
it".
Si. 36(33):12 something that is standing somewhere. Secular
Na. 3:11 "standing place” in the sense of hiding "Secular”, similar to Ps. 68(69):3.
place
Ez 1:28 beams of light The fact that there is light at a glorious
place (vision of Ez.).
Dan. LXX. 6:7(8) "interdict" or "“ordinance” (?) otaocwv Context: the interdict of Danus
ECTNOOHEY (urisdiction)
Dan. TH. 6:7(8) "interdict” or "ordinance” (?) oInoo " " "
CTOCEL PUCLAIKT)
6:15(16) "interdict” or "ordinance" " " "
IMac. 7:18 "agreement” or "interdict" Transgression of that which has been set
which is n otoog (Jurisdiction).
10:72 "standing" in front of somebody Secular
III Mac. 1:23 (?) "standing place” in the Temple Secular use (no specific Temple-use).

Cf. E. Hatch/ H A Redpath, Concordance to the Septuagint, 1286f..
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Zraotg occurs in the LXX only once as equivalent for 1Y, in 2.Chr. 23:13. Here the

meaning of otaoig is "standing place” of the king. The king has a pillar at the entrance of the

Temple where he takes his stand in certain ceremonies. Hence, the context in which ctdoug

1s used is the Temple.

c)H otaotg for Y (‘omed)

Occurrence  Meaning

2.Chr. 30:16  "standing place"/ "post"

35:10 "standing place"

Neh. 8:7 "standing places”

9:3 "standing place”

Comment

At the festival of the unleavened bread the priests "took
their accustomed (xoto. 10 xpipa avtov) standing place
according to the law of Moses the man of God" (v.16) at
the Temple.

"When the service had been prepared for, the priests

stood in their standing place (position), and the Levites in
their divisions according to the king's command." (v.10)

Gathered together af the Gate of Water (QMATT™ VW, v.1)
the people of Israel learn the law while remaining at their
places.

Israelites were assembled with fasting and in sackcloth
and with dust on their head and on their standing place

they read from the book of the law of JHWH their God.
Again at the Gate of Water?

13:11 "standing place"/ "post"/ The house of God is forsaken, because the Levites had not

“function”

Dan. LXX 8:17 “standing place”
Dan. TH. 8:17 " (identical)
10:11 "standing place” (?)

1)'H otaoig for DY ("amad)

been given their portion; so Nehemiah "gathered them
[Levites] together and set them into their post/function" in
the Temple.

The place where Daniel stood after the vision.
""" (identical)
Standing place of Daniel (?).

Ltaoig occurs in the LXX only once as equivalent for TTRY (‘amad), in Jo. 10:13. Here the

neaning of otaotig is "place”: the sun and the moon stopped at their places. Hence the usage

; secular.
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e) Summary

The significant occurrences of ataoig for the analysis of TTYD in the DSS are those where

a) it stands for Hebrew words that do not derive from 1N, and b) where it stands for 'omed.
These occurrences show that the authors of the LXX use otaotig in a manner far more elabo-
rated than TIPYN in the HB. They seem to develop a phenomenon called otéoig that is im-
portant, especially at the Temple.

a) Used for a Hebrew word that does not derive from T, otaoug is used mainly in a secu-

lar context (cf. Dtn. 28:65; Judg. 9:6; Sir. 36(33):12; I Mac.10:72; 11l Mac. 1:23), and three
times in connection with theological ideas, but still in a secular sense (¢f. Neh. 9:6; Na. 3:11;
Ez. 1:28). Four times otaog is used in a legal context meaning "that which is set”, i.e. "inter-
dict", "ordinance"”, or "agreement" (cf. Dan. LXX 6:7(8) and TH. 6:7(8), 15(16); I Mac. 7:18).
But stoo1g is in these cases also used twice with a theological meaning which is significant
in comparison with the HB and the DSS. Ztaoig in these cases 1s used as "standing place” of
JHWH (1.Chr. 28:2) and as "state" of the Temple (2.Chr. 24:23). These usages are signifi-
cant, because they indicate that otaoig 1s used in the context of the Temple, but do not seem
to represent a usage as terminus technicus for a theological idea. Theologically interesting for
the same reason is also its occurrence in 2.Chr. 23:13, where it refers to the "standing place”

(otaoig) of the king at the Temple during a certain ceremony.

b) Three times otaoig i1s used as equivalent of 'omed meaning the "standing place" of Daniel
where he stood during one of his visions (Dan. LXX 8:17; Dan. TH 8:17; 10:11). This usage 1s

mique, because otaoig is used neither in a purely secular context, nor is it linked with the
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Temple directly. The place where Daniel 1s transferred to in his vision is the otaoig, neither
world, nor Temple.

In 2.Chr. and Neh. the denotation of otaecig is "standing place", sometimes in the sense of
“function” or "post".

Thus in both 2.Chr. 30:16 and 35:10 the subjects, i.e. the persons who have a "standing
place", are the priests, not Levitgs (1)." The place where the priests have this otdoig is the
Temple, as in 1.Chr. 28:2; 2.Chr. 23:13; and 24:23. Furthermore, the priests have this stand-
ing place at a certain festival or feast (2.Chr. 30:16 during the feast of unleavened bread, and
35:10 during sacrifices). And finally, these "standing places" or "posts" of the priests are
authorised either by divine (30:16) or royal(35:10) law. Ztaoig seems to refer to established
states of affairs.

Three further aspects of otaoig in 2.Chr. 30:16 and 35:10 are worth mentioning. In 30:16, it

is said that the priests have their "standing place" xatat 16 kpipo adtdv (10 kpipe denoting
"judgement"”, "sentence”, or "lawsuit"). The BHS reads LDWN here, which can mean "judge-
ment", "legal matter”, "law", or "custom”. This means that the particular function of the
priests which is described in this verse is definitely an established one, authorised not only
through the Torah, but also through other rules or custom.”” As a result, “MY (‘omed) in the

HB must have been understood in the same sense, as an established function of the priests at

the particular feast in the Temple, and the same applies to otdoig in the LXX.

; Which suggests that in case of 2.Chr. 35:15 the LXX is using o1do1g, because it does not refer to the

.evites, but the singers (see above). :

’ Another possible interpretation would be that it is the intention of the author of the Chronicles to re-
stablish an institution, which had once existed, had gone into abeyance, and which he wished to revive by em-
hasising that the otao1g is based on the Law.
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This idea 1s also strengthened through the use of the word Y (‘omed) in 2.Chr. 30:16ac:

D-MY~5Y TP, This use of the verb “Y and the noun “TAY (‘omed) in combination
might indicate that the author of the text is talking about an established institution.
Another indication for this understanding of “TRY (‘'omed) and #} otdocig is the fact that the

Hebrew and the Greek words are used in the singular, although the subject is always a num-
ber of men. The nouns thus appear as collectives, strongly suggestive of an institution of
some kind.

In Nehemiah the situation 1s slightly different. Ztéoug is used here three times (Neh. 8:7; 9:3;
13:11). Once (Neh. 13:11), otaoig is used as in 2.Chr.: this verse tells us about a group of
men who could not perform their duty in the Temple. Nehemiah gives them their "duty” or
"function” back. Ltdoig is here again an established "post” or "function", understood as a
duty in the Temple. But in this case it is not the priests who have the "standing place", i.e. the
"post” or function", but the Levires. LXX of Neh. 8:7 and 9:3 take the usage of otaoig even a
step further. Here, it is neither priests nor Levites who take atacug, but Israelites.

The following picture of otaocig in the LXX has crystallised: Although the LXX does not
seem to have a settled idea of TTPYN, it seems to develop an institution called stdoig. Peo-
ple who can have a otaoig are the priests or the Israelites. The place where it takes place is
in the former case the Temple, in the latter the Gate of Water. Levites are only mentioned
once as having a otoolg in the Temple. The occasion where the otao1g takes place is a festi-
val described in 2.Chr. and Neh. 13:11. It is highly significant, however, that in LXX Neh.

3-7 and 9:3 the otooig is connected with public reading of the Torah, when Israelites gather
o take their stand, read Torah and learn it. When we come to examine TR in the DSS, the

nfluence of these particular verses will be apparent.
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2.3.DSS
This usage of TYN in the HB and the LXX singles out the idea of TV as one that the

authors of the scrolls can easily use according to their method: it occurs only rarely in the HB
and its translation in the LXX signifies that the meaning of the term was not settled. The
authors of the DSS can, therefore, change its meaning easily according to their own teach-

ings. And interesting will be whether these changes are similar to the ones in the LXX.
=AM occurs no fewer than 30 times in 1QH, 1QS, 1QSa, and 1QM.*° The scrolls emphasise

different aspects of the word's meaning.

2.3.1. 1QH

YR is used 7 times in 1QH, but it occurs only once as "standing place before God".

Three times (X 22; XII 36; XIII 29) YN is directly linked with the life of the psalmist.
YN is a metaphor of the steadfustness of the psalmist, and provides the psalmist with a
great sense of security in his life. Significant is that in all these lines 1t 1s God who gives this
sense of security to the psalmist. The “TRWN is given by God to the righteous and godly
psalmist. This reflects the meaning of \TRYM as in Ps. 69:3.

So according to X 22 the‘ IDYN of the psalmist comes from God; according to XII 36 the

spirit of the psalmist was established through God, and according to XIIl 29 evil things

bother the psalmist and cause him difficulty in keeping his TRYN.

According to X1 21, God ...

"(21) (...) has cleaned a perverse spirit of great sin that it may stand at the standing place

K.G. Kuhn, Konkordanz, 1271, cf. also J.H. Charlesworth, Graphic Concordance, 78,142.223,406.
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with (22) the host of the holy ones and that it may enter into the Community (...)".

a7 YwDR N0 MY MMC)
() T3 R1TD QTP RIX(22) OV WYL 3B

According to this line, God cleans humans from evil, and thus enables humans to join the

people of Qumran and enter the Community. The purification through God i1s the condition
for humans to join the Community. The TRYN 1s the membership of the Community which

depends entirely on an act of God*'

In 1QH VIII 13,% the textual situation is problematic. The text before and after PIZ UM

1s damaged, and the only information we can realistically acquire here is that there is a

"standing place of righteousness"”.

In 1QH XIX 13, ©TRYN occurs in combination with 1127385 and 22, and refers to a place
where a human being (B MY is taking his stand (32) at a standing place

(TAYR3) before God (M230Y):

A Ringgren sees here an "eschatological” notion and describes the meaning of "Y1 as "seinen Platz in

der eschatologischen Gemeinde einnehmen” (H. Ringgren, arr. 7227 [ThWAT VI, 1989] 203).

“ = 1QH XVI 5 (E. Lohse, Qumran Texte; K.G. Kuhn, Konkordanz).

= Line 13 does not have a subject, but refers back to the Q3R NYSIM in line 12. The term NYDIN does
not occur often, neither in the HB nor in the texts of Qumran. In both corpora it does not occur in combination

with QYR In IQH MYSIN oceurs twice: XIV 34 and X1X 12, In both cases E Lohse (E. Lohse, Qumran Texte,
137, and 155,,) assumes that this term in combination with Q77 refers to the sinful and weak human beings in

30 5
general (according to K.G. Kuhn, Konkordanz, 231, MY oceurs only twice in Qumran texts besides 1QH:
1QM VII 11, where it is used in a completely different sense, and in frag. 53 1.).
The occurrence of the term in the HB seems to indicate the same. The term occurs only 8 times in the HB (Ex.
16:20; Din. 28:39; Isa. 14:11, 41:14; 66:24; Ps. 22.7; Job 25:6; Jon. 4:7). Three times the term is used within de-
scriptions of food or plants going bad (Ex. 16:20; Dtn, 28:39; Jon. 4:7). But in poetical texts MY is also used
referring to human beings who are weak and sinful (Isa. 41:14), who are in difficulty and fall like a worm (Ps.
22:7), and who are in general understood as being like a worm (Job 25:6). In Isa. 14:11, the worms are even
mentioned as the covering of a sinful (ungodly) human being in Sheol (i.e. the king of Babylon). The images of
mYSIn emphasise the weakness, sinfulness, and earthliness of the humans.

Hence Lohse is likely to be correct in declaring that Q77D nYySNisa paraphrase speaking of human
beings in 1QH XIX 13.
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() [P 7mm Y K33 DY Toomb (nuna aXhRSY (13)

"that he takes his stand at the standing place before You with the host of eternity

and with the spirits [of knowledge] (...)."*

The meaning of YN in this line depends on the verb X3 As we will see in detail be-
low,” 33" refers to standing in the Community in relation to God. It means that the Commu-

nity exists in God's presence. Hence, 337 indicates a distinct and unique nearness of God. On
a more practical level this means that "taking a stand" in the Community involves undertak-
ing one's function within the organisation of the Community and participating in the cultic-

religious life of the Community. Consequently, T refers here to a "function”, "position”,

or "post" of a single member within the cultic-religious life in the Community in God's

nearness.

In 1QH VIIT 21,7 the textual situation is difficult, but E. Lohse” reconstructed a text which
allows an interpretation of the meaning of <YM, although its meaning is problematic:
[N R 230 muR | Y (13)
[TINMSIR DY PITRE

(13) "with mle standing place of [your] pl{easure}

which [you] have ch{osen] for those who love you and keep [your] colmmand]ments."

7127 refers in this line to the consequence of life in the Community as permanent sacrifice.”

YN is the function of members of the Community who live such a live as sacrifice. It,

4 In 1QH XIX 3 a new psalm begins. The psalmust is talking about his own situation and the praise of

Jod. In XIX 9 he focuses on the "sons of God's pleasure" (M23187 "23); in line 10 he begins to talk about "hu-
nan beings" (&I3N) in general, and then, in line 12, he mentions the "worm of the dead" (270 ns:‘mn) who Is
aised from the dust (TDYR D’ﬁf‘l‘?) by God to the "[everlasting] council” ( n‘am] "hOL))

' Cf pp. 166-173, especially 172f..

= 1QH XVI 13 (E. Lohse, Qumran Texre, K.G. Kuhn, Konkordanz).
E. Lohse, Qumran Texte, 169.
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therefore, defines a very close and unique relationship between certain human beings and

God.

2.32.1Q8

YN occurs n 1QS only three times (11 22,23; VI 12), but in a most decisive way. In the
rules of the Community, "Y1 means "function” or "position”. Twice (11 22,23) TAYN re-
fers literally to the "function” or "position” of a man in the Community (T11).%

In 1122, =110 1s explicitly used in this sense:

TIRYR T2 R DR R 91 nyS (L) (22)
(.)amw nuyd (23) 58 rra

"(22) (...) that every man of Israel, should each

know his standing place in the Community of God (23) for eternal council. (...)"

Beginning at 1.19, the author describes the order in which the people of Israel will enter the
Community. Within this order, everybody knows his function and position in the Community.

AWM means this "function” of every member.”’

2%

See on 7127 in this line p. 61f.

Ringgren suggests that the meaning of “TOY1 in 1QS may depend on its use in 1QM (H. Ringgren, art. -
7oL [ThWAT VI, 1989] 203). It is more likely that the meaning of “TRY1M in 1QS, probably even in 1QM, de-
yends on its adoption and development from 1.Chr. 23:28 and 2.Chr. 35:15.
¢ So also B. Gartner, The Temple and the Community in Qumran and the New Testament. 4 Compara-
ive Study in the Temple Symbolism of the Qumran Texts and the New Testament [Cambridge: Cambridge Uni-
ersity Press, 1965] 8; H. Ringgren, art. T2V [ThWAT VI, 1989] 203. '

Leaney claims a parallelism between the meaning of "Y1 in this line and in the Rabbinic literature
A R.C. Leaney, The Rule of Qumran and Its Meaning. Introduction, Translation and Commentary [London:
CM Press LTD, 1966] 136), but does not offer a detailed analysis of “TRYR in those texts.

9
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InIT 23, the same usage of "MW occurs. “MWN is the function of a man in the <1, Every

man has his function according to the "lot", and everybody has to take his function and can-

not act against the lot.

In VI 12, the author uses “MYN in a more specific way, to refer to a particular function

within the organisation pattern of the =1, but also to the qualifications of the member and

their consequences.™ The author is talking about a man "who has not the position of someone
who questions the council of the Community":

ST (13) NEY PR SN ORI AR RO w8

2.3.3.1Q8a

In 1QSa, TMYN is used as in 1QS, occurring 4 times (1 17,22; 11 5,15), and meaning "func-
tion" or "position” within the Community.

According to [ 17, every man of the Community is supposed to prepare himself for his TR0

to fulfil his duty according to his YN, In 1 22, the author points out that every son of Levi

shall be at his standing place (1Y) which seems to be at a door or a gate. YN here
means simply the location where the sons of Levi are supposed to stand according to their
duty.” In IT 5, TN is used in the sense of a position or function within the Community.
According to this line, a disabled man cannot have such a function or position "in the midst

of the assembly/meeting” (MW7 T303). Finally in U 15, we are told that when the Messiah

! Leaney sees in this line reason to suggest that the M™DYA in the Community are parts of the organisa-

ion of the Community referring to distinct groups of members (A R.C. Leaney, T#e Rule of Qumran and Its
deaning. Introduction, Transiation and Commentary [London: SCM Press LTD, 1966] 189f.). Leaney transfers
ere the meaning that TN has according to the most common scholarly opinion in the Rabbinic literature onto
YR in 1QS, which unfortunately cannot lead to an accurate definition.

Cf. also L.H. Schiffman, The Eschatological Community of the Dead Sea Scrolls. A Study of the Rule
f the Congregation {SBL, Monograph Series 38; Atlanta, Georgia: Scholars Press, 1989] 28.
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comes everybody must sit before him in accordance with their "honour" and "position”

(TTPYN). So even in the event of the revelation of the Messiah, the order according to which

everybody in the Community has his <Y1 must be maintained.

234 10M

Remarkably RN occurs in the scrolls with a meaning which cannot be found in the He-
brew Bible, with its basic sense ("standing place"), but in a context particular to this scroll.
TN is used 16 times in 1QM,” 12 times in a military context meaning the place were sol-
diers or leaders are supposed to stand in or before the ba(t/e (13,1V4;, V4 Viilg, VIII
3,6,17; IX 10; XVI 5; XVII 11; XVII 13).* TMYN is the standing place or position of sol-
diers in the field.”

But in 1QM, YN is also used as it is in the HB or other Qumran scrolls. Twice (X1V 6;

XVI 9) TINVN appears in the sense of the steadfastness of a member of the Community

which is given to him by God alone adopting its meaning from Ps. 69:3. Furthermore, it is in-

teresting to note that only 1QH and 1QM use "M in this sense: 1QS and 1QSa do not.

3 13,1V4;, V4, VI14 VIII3,6,17; IX 10; XIII 16; XIV 6,8; XVI §; XVI1 9,11; XVIII 13
: According to Ringgren, TRY in 1QM means "seinen Platz in der Schlachtlinie einnehmen” and "J1RYD
rezeichnet dabei den Platz eines jeden” (H. Ringgren, art. TAOY [ThWAT VI, 1989] 203).

Cf also Y. Yadin, The Scroll of the War of the Sons of Light against the Sons of Darkness [Oxford:
)xford University Press, 1962] 146.

Although the usage of YN here seems to be a rather secular one, it is used referring to a "position” of
1en in the Aoly war described in 1QM. TIRYN, consequently, has sacral connotations in 1QM referring to "func-
ons" of the members that are crucial for the "theological” development of the Community.
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2.3.5. Summary

YA in the DSS is used in four different senses:

1. TIRYN as steadfastness of the psalmist which is given to him by God (cf. especially
1QH X 22; X1 36; X111 29; 1QM X1V 6; XVII 9).
2. VN as membership of the Community which depends on God (cf. 1QH XTI 21;
1QM XIV 6; XVII 9).
3. TMYN as position or function within the Community (cf. especially 1QS 11 22, 23;
VI12;and 1QSal 17,22; 11 5,15; 1QM XII 16).
4. TINYM as position in the .'battle field in the eschatological battle (cf. 1QM 11 3; IV 4,
V4; V11,4, VIl 3,6,17, IX 10; XVI 5; XVII 11; XVIII 13).

But no matter in which sense TN is used, it always in these scrolls relates the Community

to God. In fact, what was a rare term in the HB is now used in determining every aspect of

the Community and its purpose in the world in relation to God. Without this relationship,
without “TRYN in relation to God, the Community would not be able to exist. The Commu-
nity, its ofganisation pattern, and its individuals only make sense in relation to God.

Within this group the TTRYN gives the individual steadfastness within his relationship with
God. This steadfastness is given to him by God Himself. "TRYN referring to the membership
of the individual indicates that this individual 1n the Community must relate to God only.
NI meaning a "function” or a "post” within the Community relates the whole organisation

sattern of the Community to God alone. The functions and positions of the individual mem-

sers in the Community can only be understood within the religious life of the Community.

\nd this life is related to God and His presence as 1QH XIX 13 suggests. And finally, 71230
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describing the post of warriors in the eschatological battle relates this post entirely to God,

for it determines God's plans with the Community, and gives the Community a special and

unique relationsp with God. Consequently, TR changes the nature of the Community by

giving it a special quality in relation to God. The Community is filled with His nearness

2.4. Conclusion
The authors of the scrolls employ again their method of adopting and developing a word that

occurs in the HB only rarely and that does not show a settled meaning. In the case of PR
this method allows the authors of the scrolls to a) develop their own idea of =AY, b) to

adopt a few aspects of the HB-TTY0, and c) to authorise their idea of the TRYN in the Ya-
had through the HB.
This is why TN in the scrolls becomes a significant idea that determines the Community's

relationship with God and, hence, describes the identity of the Yahad. As such it means the
relation in which members of the Community stand to God: depending on Him, living ac-

cording to His will, and living in His nearness.

This definition of the meaning of TAYN in the DSS 1s strengthened through the observation
of the usage of the word, respectively otaoig, in the HB and the LXX. Generally we can con-
clude that the LXX developed the meaning of the HB-1RWN into the same direction as 1QS,

which may indicate that the meanings of TDYN/otdoig at the time when LXX and DSS

where composed were in dispute. But the DSS go well beyond the idea of TRWN/ctd015 TEpP-

esented in the LXX, and develop a significant Community-centred idea that defines the rela-

ionship between the Community and God. A few observations, when comparing the
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meaning of TN in the DSS with the HB and the LXX, demonstrate this new understanding
of the term in the Yahad and its significance:
1. LXX follows the HB in using otdotg as an equivalent for "3 in a secular sense. Nei-

ther “TYN nor otdolg are words confined exceptionally to the religious sphere. In the

Scrolls, however, TN is never used in a secular sense, but always has religious
connotations.

2. 7MYN has in the DSS always religious connotations, because it is used there to describe
the special relationship between the Community and God. For example, the Scrolls go be-
yond LXX in developing TN in the sense of "steadfastness". Only once do LXX under-
stand TTRWM in this sense (Ps. 69:3), whereas at Qumran this 1s a common meaning for the

word referring to the special relationship between the individual member ot the Community

and God. The usage of “TRYN in 1QM in connection with the "eschatological” battle, which
can neither be found in the HB nor in the LXX, indicates this as well.

3. Both LXX and DSS develop the HB-meaning of TTRYM and both do so in the same direc-
tion; TR/ otdo1g becomes in both a signiticant word to describe human beings in relation
to God. This seems to be a tendency of the time when LXX and DSS where composed. Both’
refer with “TRYN/ctdo1g to a certain established institution, a quality of human beings in re-
lation to God. In both texts, "R/ ctdo1g refer to a "function” or "post” of certain men who
are on duty at a place where Divine presence is possible. But they differ in certain ways. The

JSS disconnect the TR/ otaoig from the HB, from Israel, and especially the Jerusalem

"emple cult. TRV 6taotg in the LXX and the DSS refer to ditferent people and different
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places.” The LXX refers to priests, Temple singers, and lay people, so to individuals of the
people Israel who are privileged in as much as they have a special function where Divine
presence is possible, hence in relation to God. The DSS refer exceptionally to members of
the Community; all of whom have this special function in relation to God and can be near to

God. The LXX mentions the Temple (cf. 1.Chr. 23:28; 2.Chr. 35:15) or the Gate of Water

(Neh. 9:3) as the place where special nearness to God is possible by having “TYN/otdog,

The DSS mention only the Community itself as the place where WM and hence this spe-
cial nearness to God takes place.
4. But the DSS also develop the idea of TTAYN/otdotg represented in LXX in a sense.”” We

have seen above that the LXX seems to understand the otdoig as a function of priests, Tem-
ple singers, and certain lay people, but not Levites.*® In any case, in the LXX otéotg is only
possible for Temple personnel, for people who have a special relationship with God per se.
But, as we have seen above, a means by which the authors of 1QS/H try to demonstrate that

the members of the Community have a special relationship with God is the idea that these
members are understood as Temple personnel. In this case, otdoig in the LXX and TYA in
the DSS are very similar phenomena, except that TYD in the DSS is entirely

Community-centred.

2 Another observation strengthens this theory, but it assumes that the authors of the DSS knew the tradi-

tions underlying the LXX. If the Scrolls were familiar with the meaning of 1 otaog in LXX 2.Chr. 30:16 and
35:10, they deliberately contradicted LXX when TRYR/ ) atdoig is used referring to priests (see above). But, in
the HB and LXX these "functions” or "posts" are described and authorised by either custom, or divine or royal
law. Using the Hebrew word that refers to these "functions” or "posts" in 2.Chr. 30:16 and 35:10, the authors of
the scrolls transferred the authority that stands behind these phenomena onto the phenomenon that they call
myn.

7 On whether or not the authors of the scrolls knew the text of the LXX and developed some aspects of
he meaning of otaoLg in there on purpose or not, we can only speculate. But it is interesting that the DSS
eemed to have adopted especially the following aspect of the meaning of ctdog in the DSS.

¥ Whereas the fact that the LXX changes the meaning of <1231 may point to a quarrel between Levites,
wiests, and Temple singers, the establishment of a usage of Y such as in the DSS indicates that it is used and

eveloped to distinguish clearly the Qumran Community from Israel, and from the Temple establishment as well.
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3. 3%°

The third aspect of the relationship between the Yahad and God which describes the Com-
munity and life in the Community in relation to God is 337,
We saw in the chapter on "RV how 1QH XIX 13 turned out to be crucial for the under-
standing of the Community and life in the Community in relation to God. But in this line, it is
not only the word “TRYNA that is used to describe this relation, but also 339:

o705 TmyRa 33NN
A man "stands at the standing place before you [God]". What does the verb 327 tell about

the understanding of the nature of this standing place and its relation to God in 1QS/H?

3.1. HB

The meaning of 23X in the HB is especially interesting in comparison with the DSS because
m many cases it is used in combination with ideas that become essential in the DSS. Al-
though 22 in the HB does not constitute a "concept” on its own, the DSS develop some of
its meanings to refer to a major aspect of the Community in relation to God.

22 occurs 48 times' in the HB in two main denotations: 1. "to stand firm" (cf. Dtn. 9:2; Jos.

1:5; Job 41:2),> and 2. "to take a stand". Regarding the DSS the latter sense is the significant

one. It occurs in this sense 25 times in the HB and can be categorised into six groups.

1) 225 15 used often in a "secular” context. Human beings take their stand before other hu-

man beings (Moses before the Pharaoh (Ex. 8:16; 9:13); Saul among the people (1.S. 10:23);

! According to G. Lisowsky, Konkofdanz, 628,
Cf W. Gesenius, Handworferbuch, 312.
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Israel before Samuel (1S. 12:7,16),; taking a stand before kings is described in Prov. 22:29

and 2.Chr. 11:13). Twice 223" is used for the simple action of "standing" (2.S. 18:13,30).

2) 7 times 22" is used in a military context, describing an action of people participating in
an action of war (1.S. 17:16; 2.S. 23:12; Jer. 46:4; Ps. 2:2; 1.Chr. 11:14; 2.Chr. 20:17).

3) The next category consists of verses in which God or angels take their stand before human
beings. So in 1.S. 3:10, God takes His stand before Samuel, and in Nu. 22:22 the angel of
JHWH "took his stand in the road" as Balaam's adversary.

Most significant is Ex. 34:5, where God takes His stand with Moses handing over the tablets

of stone:

MM 0w NP7 Q@ MY 3¥°NM U3 M M (6)
The significance of this verse results from the fact that a human being is said to closely expe-

rience God.

4) In this group, 33" is used grammatically much as in 1QH XIX 13. On four occasions in

the Nebiim, 287 describes an action of a human or heavenly being taking their stand before

God- (Jos. 24:1; 1.5, 10:19; Zech. 6:5; Job 1:6)." Grammatically the only difference from

3 The translation of this verse is difficult, because the subject in 5aP and 5b is not clear. One could also as-

sume that the subject of 381 is Moses, in which case Moses would stand with God and proclaim the name of
JHWH. Both translations are possible. The text itself does not give any hint, except that it might be advisable to
keep the given subject as long as possible; in which case the verse would run as follows: "THWH descended in a
cloud, and He took His stand with him there, and he proclaimed the name: JHWH." Hence, JHWH is the subject
of 22", But no matter which translation is to be preferred, the authors of this text describe an actual meeting of
God with a human being.
4 - According to Jos. 24:1, Joshua gathered the tribes of Israel to Shechem and their elders, "and they
took their stand before the God™:
o roRM 22D 1ARMM (L) (1)
- According to 1.S. 10:19, again after Samuel summoned the people to JHWH at Mizpah, the tribes and clans of
[srael shall take their stand before JHWH:
2270585 0o M 222% 1R TN L)
- According to Zech. 6:5, the four chariots (= the four winds) took their stand before VI as servants:
PWToD PO 330D (L) (5)
Finally, in Job 1:6 tells us that "one day the sons of God came to took their stand before JHWH, and Satan also
ame among them.":
CHTTSY 23D () (6)
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TQH XIX 13 1s that “WNM does not occur and instead of the Tetragram (1.S. 10:19; Job.
1:6), OTON (Jos. 24:1), or ]1‘!&'5!7 (Zech. 6:5) a suffix attached to 2285 is used.

Interesting in comparison with the DSS usage of 239 are the subjects of 23" in the HB.

Zech. 6:4 and Job 1:6 describe scenes in which heavenly beings take their stand before God.
Adopted by the scrolls, this kind of language might suggest that it is the Community that
stands before God, in a world other than the earth, as angel-like beings.

Jos. 24:1 and 1.S. 10:19 describe human beings who take their stand before God. Here it is
imteresting with respect to the DSS-usage of 228” that the verb refers to a religious gathering

at a holy place (Jos. 24:1: Shechem; 1.S. 10:19: Mizpah) to receive a message from God.
Adopted by the scrolls, this idea would give "life in the Community" a special nature inas-
much as it would define this life as a permanent religious gathering before God, hence very
close to Him.

5) The next group of occurrences in the HB is equally important for the determination of the

meaning of 38" in the scrolls. On these occasions (Ex. 19:17; Num. 11:16; Dtn. 31:14; 1.S.

3:10), 223" describes an event where Israel as the elected people gathers together at a holy
place to receive messages from God through a messenger.’ As in Jos. 24:1, the messenger is
always a person chosen by God. Here, 32" refers to the institutionalised gathering of Israel
next to or in front of a holy place. Transferring this idea to the Community would mean that
the Community is seen as the chosen religious community that gathers permanently before

God. Its leaders who are advanced in knowledge, understanding, etc. interpret the will of God

o the Community.°

In these cases, 33" is not used to describe the experience of the religious leader, but of the whole
eople.

According to Ex. 19:17, "Moses brought the people out of the camp to meet God. They took their stand
- the foot of the mountain.* Moses (see above Ex. 34:5) had met God on the Mountain. Through this meeting,
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6) In the final group, represented only by Judg. 20:2, 3% expresses an action which takes

place in a political assembly: "The chiefs of all the people, of all the tribes of Israel, took
their stand in the assembly of the people of God (...)." This usage is significant regarding the
scrolls, because words in the scrolls describing the Community's relation to God are often

used to describe the organisation pattern of the Community as well.

3.2.DSS

According to K.G. Kuhn, 22 occurs 22 times in the DSS,’ once in 1QS, 7 times in 1QM, 7

times in 1QH, and 7 times in 1Q8Sa.

3.2.1.1QS8
32X occurs only once in 1QS, in XI 16, and only here in the same way as in 1QH XIX 13.

Here, the author points out that God is pleased by the elected men that they take their stand

before Him for ever and ever:

()5 o0ed (17) 22 () (16)

the mountain becomes a holy place for the people Israel. The action which is described is not a face to face expe-
rience of God for the people of Israel. They have to stay outside, they do not approach the mountain.
In Num. 11:16 a similar scene is described: God tells Moses to gather 70 men of the elders of Israel, "bring them
to the tent of meeting and have them take their place there with you". The 70 elders take their stand in front of
the tent of meeting without entering it. They are acting according to the messenger Moses. No face to face meet-
ing is described. Only Moses can go into the tent and talk to God (Num. 11:17).
In Dtn. 31:14 the situation is slightly different. Again the holy place where the humans "take their stand" is “the
tent of meeting" as sanctuary of the Israelites. But we cannot detect the usage of 33" describing a substitutional
iction for a real face to face experience of God, because the persons who are present enter the tent. The striking
yoint here is that these people are elected and chosen persons who have a special religious function in the com-
nunity of Israel as messengers between God and His people. According to Dtn. 31:14, Moses and Joshua enter
he tent. These persons fulfil the function of priests. They are able to take their stand before God. Only here the
went of the meeting is described (Dtn. 31:14): JHWH appears in the tent in a cloud. The experience of God is in
his case even for Moses and Joshua indirect.

1.8. 3.10 belongs also to this category, because an event at a holy place is described: Samuel slept in the

:nt of meeting, exactly where the ark of God was, when he was called by God and then took his stand before
[im,

K.G. Kuhn, Konkordarn:z, 92.
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Looking at Jos. 24:1; 1.S. 10:19; Zech. 6:5; Job 1:6, where 22" is used almost identically as
in 1QS X1 16, it is quite likely that the authors of 1QS adopted at least to some extent the
meaning of 228 as it occurs there. This suggests that 33" refers to an action that brings the

members of the Community as close to God as possible. The only difference is that the nature
of the "experience of God" as it occurs in the HB texts seems to be different in 1QS. First, it
1s no longer an isolated event, but an institutionalised and permanent one. 23" refers to life
in the Community as an institutionalised cultic-religious gathering. Second, the nature of Di-
vine presence as described in the HB texts might be located in the Community according to

the scrolls. This means that the meaning of 3% defines the Community as a place of near-

ness to God and allows even the idea that the Community can accommodate direct and im-

mediate Divine presence.

322.10M
In 1QM, 33" is used in two different ways. 4 times it is used in a military sense as descrip-

tion of a military action on the battle field: VIII 3,17% X VI 5; XVII 11. This usage is adopted

from the Hebrew Bible.
The second is more significant for understanding the Divine presence. 3 times 23X is used in

connection with a sanctuary, celebrations, or offerings. According to 1QM 11 3, the heads of

the tribes and families of people of Qumran are supposed to take their stand "at the gates of

the sanctuary" (UTPRMT MMYW3 M0 nxﬂmrr‘a)_ One line later, IQM IT 4 gives the ad-

vice that the chiefs shall "take their stand” for their "appointed times, on new moons and on

According to K.G. Kuhn, Konkordanz, 92 Martinez/Tigchelaar, DSS 7, 126
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Sabbaths and on all the days of the year". And finally, in 1IQM II 5, we are told that the elders

shall "take their stand” for the "burnt offerings" and the "animal sacrifices".
This usage does not occur in the HB, where 32" simply refers to the people of Israel gather-

ing together in front of the tent of meeting or the Mountain. There is no talk about ceremo-
nies, sacrifices, or feasts. But according to 1QM these seem to be accepted as part of the

religious life of the Community in relation to God.”

323 1Q8Sa

In 1QSa, 3% is only used in one particular way: the subject is always a human being, and "to
take a stand" (223%) means simply "to gain” or "to have" a certain position within the Qumran
Community.'® Against the background of the usage of 237 in the other scrolls in comparison

with the HB, this can only mean that (according to the teachings of Qumran) the relationship

between the Community and God affects also the organisation pattern of the Community,
since AX" defines actions and functions of the individual members in the Community in rela-
tion to God. As in 1QS and 1QM, 21" refers to the institutionalised religious-cultic life in

the Community that can only take place in relation to God.

?

On the understanding of sacrifices in 1QS cf. especially pp 45-51.

4 times 337 is literally used with the meaning of having a certain position or function in the Community:
aking a stand in the holy community (@277 (13) NTY MTO"3) (1 12f), taking a stand among "the heads of
‘he thousands of Israel" (1 14); according to I 20 a silly man cannot join the lot to take his stand over the D™V
PR™WS, and according to IT 8 disabled men are not allowed to take a stand in "the congregation" (™). The
atter occurrence suggests a priestly sense of 3¥% In 11, 33" is used for "taking a stand" in a trial at the court
if the Community. Here the meaning of the verb is restricted to human activity. In I 12, 33 occurs in a military
ontext, a usage of the word which we have seen already in 1QM. And finally in 1 16, 227 is used again in the
ontext of religious celebrations in the sense of "take a stand" in the services. »

D]
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3.24 1QH
Only the usage of 23" in 1QH does not seem to follow the pattern outlined above. Here, two

different meamings of the word are revealed one of which seems to contradict its meaning in
1Q8, 1QSa, and [QM.

In 1QH XTI 21, 329 occurs in a similar sense to that found in 1QS XI 16 and 1QH XIX 13 re-

ferring to life in the Community in combination with TAYN. We are told that God has

cleansed the "wrong spirit”,

"so that he [wrong spirit] takes his stand at the standing place with (22) the host of the holy ones (...)".
X" refers here to becoming part of the Community and consequently of life in the

Community.

But on four other occasions in 1QH (1QH XV 29; XVIII 11; XX 28,30), 2% seems to be un-
derstood differently. It still refers to life in the Community in relation to God, but the authors

of 1QH suggest through 237 that "standing before God" is not possible for a human being,"
Interestingly, the action of 2% is always said to take place "before" an attribute of God, not
God Himself: according to XV 29 "betore the wrath of God" (TR {}1 a5 :mﬂnn‘a),
according to XVIII 11 "before God's glory” (1721122 85 33"!‘1:‘7‘?), according to XX 28
"before Him who brings him to account” (T1°22 "% 3% i1M7), and according to XX
30 again "before the wrath of God" (MODN "85 :E"n”‘ai)i

One reason for this different usage of 32" might lie in the genre of 1QH. Praising the gree{t-

1ess of God, the psalmist might have used 33" to indicate the insignificance of human

The subject is either a human being (XV 29; XX 28,30) or the wondrous works of God (humans in-
‘uded) (XVII 11).
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beings, even those in the Community, in relation to God. A notion like this, as we have seen

above, does not often occur in 1QH, and certainly not in 1QS, where the abilities of the Com-

munity as such are held in high regards. But this usage of 23X was probably designed to

highlight that life in the Community as 33" is something very special which only the Qum-

ran Community can achieve in relation to God.

3.2.5. Conclusion

327 refers to a permanent and institutionalised cultic-religious gathering before God as hfe

in the Community. By using 32" the authors of the scrolls make sure that every member of

the Comlﬁunity and the entire structure of it stands in this relation to God. The existence of
the Community only makes sense in this close relationship with God.

The comparison with the HB especially clarifies the nature of this relationship. The Commu-
nity takes over the place of Israel where and when Israel is as close to God as she can be.
This defines the Community as a place of permanent nearness of God and qualifies it to ac-

commodate God's immediate and immanent presence.
The usage of 32" makes clear that it 1s the aim of the authors of the scrolls to prove that this

is the permanent status of the Community. This desire to establish and improve this status is

what motivates the Community.
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4. Serving God

In this chapter, we will investigate another aspect of the Community and life in the Commu-
nity that defines the relationship between the Yahad and God. In 1QS/H, the authors describe
occasionally the members of the Community as "serving” God in one way or the other. By
doing so they describe how actions of the members of the Community - aspects of the com-

munal life - relate to God; and they define how life in relation to God in the Yahad functions.

1QS/H use mainly three verbs to express this idea: Pw, '.'1"'1|‘D, and Y. This chapter wall

analyse the meanings of these words in detail.

4.1. 0w
In 1QH XX 23, we read as follows:
“(22) (...) [...] in accordance with their understanding (DLDDWQ) (23) You let them draw near (QDDT),
and in accordance (’DS) with their power (Dﬂ5WDD) they serve you (MW7)
in their divisiofns (Du‘l’:li',‘DDL,') ]} from You."
In both HB and scrolls, people are said to serve God. The questions who is serving, who is
served, where the service takes place, and how the service is described is clearly relevant de-
termining how God is conceived of a being present for those serving.

The Hebrew word used in 1QH XX 23 referring to the act of serving is fMW. This verb is

significant not only because it denotes "to serve” and describes this particular aspect of the
relationship between humans and God, but also because it is used in the HB in combination

with several theological ideas and concepts regarding the issue of the Divine presence.

Although N1 is used several times in the HB in a secular sense,' it is mainly understood as

1

M2 means serving other people (cf. Gen. 39:4), serving a king (cf. 1.Chr. 27:1), or serving a prophet




175

an action towards God.?

DM@ occurs in the Qumran literature studied here 12 times, 7 times in 1QM, three times in

1QH, once in 1QSb, and once in CD.

41.1. 1QOM
4111 1QMTI 1-3;
The most decisive passage, in which D™ occurs 4 times, 1s 1QM 11 1-3:

"(1) The heads of the family are fifty-two. And the heads of the priests (BY3M127 “@RT) they shall rank
after/below the high priest and his vicar, twelve heads, to be servants (R™NTWN) (2) perpetually/daily (T1RM2)
before ("JED’D) God (5&)‘ And the twenty-six heads of the divisions shall serve (ANT27) in their divisions
(BMANDNRI). And after/below them the heads of the Levites are to serve (mmb) perpetually/daily (77°RD), to

the number of twelve, one (3) for a tribe. And the heads of their divisions, each man shall serve ("\0TW9) in his
division. And the heads of the tribes and the fathers of the family (are) after them to stand perpetually/daily

(T7°10N) at the gates of the sanctuary (@R TV@I)."
With respect to our investigation of the idea of the presence of God five aspects are signifi-

cant which are mentioned in connection with the verb MW,

a) The first has to do with the ranking of certain persons, especially the priests. In

1QM 1I 1-3, the "heads of the family" (1.1), the "heads of the priests" (1.1), the "high priest"

(cf. 1.K. 19:21). It is also used as a participle in the sense of "servant" (c¢f. 1.K. 10:5; 2 K. 4:43; Ex. 24.13).

In a "semi-secular” sense N is used as action of the Levites serving other priests or people, not God
(Num. 1:50; 3:6; 8:26; 16:9; 18:2).

2 D™ occurs in the HB with three different groups of objects. The first group is completely secular, see
above p.174,.

N2 is used in connection with persons, groups of people, or even things that have a certain function
within the religious life of Israel. Mentioned as object of MM twice is the priest Aaron (Num. 3:6; 18:2), the
Levites serve the "congregation" (Nu. 16:9; cf. also Ez. 44:11f)), and their "brothers" (Num. 8:26), but also God.
The latter seems to be the most common object of M™& in the HB. Grammatically the authors use either the
Tetragram (cf Dtn. 10:8; 1.S. 2:11,18; Joel 1:9; 2:17; Ez. 45:4; 2.Chr. 13:10), or very often a suffix which refers
to God (cf. Dtn. 21:5; Ez. 40:46; 43:19; 44:15; Ps. 103:21; 104:4; 1.Chr. 15:2; 23:13; 2.Chr. 29:11). But 072
occurs also with BT as object (Isa. 61:6 (WTTOR A=@n).




176

(1.1), the high priest's "vicar”" (1.1), the Levites (1.2), "tribes" (1.3), the "heads of the tribes"
(1.3), the "heads of the family"” (1.3), and also "divisions" are mentioned. The text structures

the people who are living in Qumran.’ The emphasis of this organisation pattern depends on
the religious purpose of the whole Community. The human action described by N™ is an
important factor in this life as duty of the members of the Community. Serving God gives life
in the Community its structure and its purpose. Serving God relates the Community to God in
the Community, and, as such, MW is significant for the understanding of the Divine pres-
ence. It shows that life in the Community brings the Community near to God.*

b) The second aspect which needs to be examined is the figure of the "chief priest”

who is mentioned in 1.1. The figure of the QM2 WNT and WRTT 7727 mught be
adopted from the HB. There it occurs as WR™T 312 in 2.K. 25:18; 2.Chr. 19:11, as 127

WRAT in Esr. 75, as WNT 779 in 1.Chr. 27:5; 2.Chr. 24:6. In the HB, this figure of the
"chief priest” 1s understood as a person with a leading role in the religious life of Israel.

The situation in the texts of Qumran seems to be different. Although the term @WNM occurs
quite often in these texts (in 1QS, 1QM, 1QSa, and 1QSb 43 times)’, it can only be found 5
times in combination with '[HD, and only in 1IQM (1IQM 11 1 (twice); XV 4; XVI 13; XVIII

5)°. In 1QM XV 4f., the "chief priest" is described as the person who reads the prayer of the

time of war for all men. In 1QM XVI 13f, the figure of the "chief priest" encourages the

} The question whether 1QM refers here to one or many communities that all belong to Quniran is beyond

the limit of this study and not decisive at this point.

4 The organisation pattern described in 1QM II 1-3 may offer some ideas in comparison with the HB how
this nearness of God may have been understood. The members of the Community are organised in a manner-
which reminds us of the organisation pattern of the personnel of the tent of meeting or the Temple as it is de-
scribed in the HB (cf. especially the Pentateuch, but also 1. K. 5-8; 1.Chr. 21-26; 28-29; 2. Chr. 3-7; (29;) 35; Ez.
40-48). The usage of MM as well indicates that qualities of the Tent or the Temple have been transferred onto
the Community to qualify it for Divine presence.

3 According to K.G. Kuhn, Konkordanz, 197f. (cf. also J H. Charlesworth, Graphic Concordance, 482).
s In XIX 11, the text is damaged.
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army through the strength of God. In 1QM XVIII 5, the "chief priest” is still described in the
context of the war to fulfil duties that every priest has: he is described as praising the "God of
Israel” for His wondrous deeds. In this line, the "chief priest" has priestly duties as we know

them from the HB.’

This usage of WN™ in combination with J7T2 demonstrates that the authors of the scrolls un-

derstood the figure differently than did the authors of the HB. According to 1QM, the priest
1s important in respect of the war and not, as in the HB, in respect of religious service at a
holy place such as the Temple. In 1 QM, the priest is the symbol of the faithfulness of God to-
wards the people of Qumran in the eschatological battle. This observation may be significant

for understanding of the presence of God, because the "chief priest” does not seem to be

’ The subjects of N™ mentioned in the HB are throughout men who are linked with the Temple. N7
is an action that belongs to the Temple. But it is interesting to see which subjects the scrolls adopted and which
they did not. This as well indicates a change in the understanding of serving God. The men mentioned in the HB
as those serving God are the following:

1. The B2 (cf 1.K 8:11; Ez 45:4; Neh. 10:40; 2.Chr. 5:14; 13:10; 23:6). This term is also widely
used in Qumran literature, especially in 1QS and 1QM. It is interesting that the term does not occur in 1QH.

2. The "sons of Zadok" (P13 721 (Ez. 40:46; 44:15)). In the Qumran literature the term P17 oc-
curs very often. P 723 occurs only in 1QS (nof in the 4QS mss) where it refers to the members of the Com-
munity. The cuitic life in the Community, possibly even life in the Community in general, is organised and
directed by men who are according to the HB most important for the religious life of the Community, hence for
the relationship between God and the Community. The fact that the members of the Community are called 33
PY71X and are described as serving God suggests that the Community is understood to have a special relationship
with God.

3. The Levites (c.f. Num. 1:50; 3:6; 8:26; 16:9; 18:2; Dtn. 10:8, 18:5,7; Ez. 40:46; 43:19; 44:11.15.17,
1.Chr. 15:2; 16:4; 2.Chr. 23:6; (29:11)) or the "levitical priests" (D"b'l QM3 (Ez. 43:19 and 44:15)). They
are elected by God (c.f. Dtn. 18:5; 1.Chr. 15:2). Within the people of Israel these men have the special religious
function of serving God. D‘\'?/D“\‘? occur as well in 1QS and 1QM as leading religious ﬁgures but are not
memtioned serving God.

4. TR, (Ex. 28:35), or "Aaron and his sons” (Ex. 28:43; 29:30; 30:19f ;1.Chr. 23:13). This name oc-
curs only 11 times in 1QS and 1QM. It can not be found in 1QH. 8 times it occurs in CD. They are not men-
tioned in the scrolls as those serving God.

5. The "gatekeepers" (MDD mp’ann (1.Chr. 26:12)). They have a duty to minister in the house
of God. Whether or not these "divisions of gatekeepers" are priestly figures, or simply temple personnel, is diffi-
cult to decide. But the fact that, in the HB, npbrm is used for a division of "priests and Levites" (1.Chr. 23:6;
24:1;2.Chr. 5:11; 8:14; 23:8; 31:2.15-17; Neh. 11:36), seems to indicate that these "divisions of the gatekeepers”
be!ong to the priestly temple personnel. In all those Qumran texts which K.G. Kuhn considers in his concordance,
n’:‘mn occurs only three times (1QM 1 10; 1QSa 11 1; CD XV1 3). In none of these lines S'D'?TTD occurs with
D’ﬁlm. =W occurs in 1QM and 1QH. In 1QM it is also used describing the gates of a sanctuary" (oM 11

3), but no "gatekeepers" are mentioned. In 1QH, the term seems to be understood in a rather metaphorical way,
not describing actually the gates of a building.
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understood as a symbol of the presence of God at « holy place (i.e. the human being who me-
diates the presence of God to the people), but as the mediator of the help of God in the es-

chatological war. Hence, the place of God's presence is not as much "God being with the
Community" as the "helping God". Regarding MM this may mean that the act of serving

God may have lost its strong link with a holy place, and may have been understood rather on
the level of personal relationship between God and the members of the Community. Divine
presence, therefore, might in this instance refer to God being with the Community. The loca-

tion is not significant anymore.
c¢) The third aspect is the "perpetual/daily" (TTPN3) service of priests 5x b EIf

the priests or the "chief priest” were indeed understood as a person serving God on a daily ba-
sis maybe following a calendar of service, and if the same figure(s) were understood in the
same way in the Qumran literature, the "calendar of service" and the structure of the day of
the members of the Community, i.e. living according to the regulations of the services, would
be decisive elements of the understanding of life in the Community in relation to the pres-

ence of God.

In the HB, although 11N is used often in a secular sense, it is mainly used in exactly the
~ sense mentioned above: it qualifies offerings or sacrifices as daily.” The priestly personnel,
including the "chief priest", is celebrating these daily sacrifices or offerings.

In the texts of Qumran, “T"AN occurs in 1QS, 1QM, and 1QH only 11 times. In 1QM, =T"RN
occurs three times in the passage 1QM If 1-3, but also in II 5, where the term 1s used in the

context of sacrifices. The author points out that the people sacrificed to "satisfy themselves

perpetually/daily before Him [God] at the table of glory". In X1I 14, there is no connection to

: For "D see pp, 192-215.

¢ For daily sacrifices: cf. Dtn. 8:11,12,13; 11:31; 12:11. For burnt offerings: cf. Ex. 29:42; Num. 28:6,10,
15,31; 39: 16,19,22; Ez. 46:15; Esr. 3:5; Neh. 10:34; etc.. For food offerings: c¢f. Num. 4:16; Neh. 10:34; etc..
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offerings. Here the author says in rejoicing that Zion, Jerusalem, and the cities of Judah shall

"open perpetually(/daily) your gates that the hosts of the nations may be brought in!".

In 1QS, TN is not used in connection with offerings which are done by priestly personnel
at a holy place. 71" is used there in connection with the "law" (1QS VI 7), the "judgement

of God" (1QS IX 25), and the praise of God (1QS X 23). The denotation of 10 is here

rather "perpetual” than "daily". If the term kept its connotation with the offerings at a holy
place, and the usage of the term in 1QM seems to indicate that it did so, then it is also possi-
ble to conclude that the perpetual (daily) study of the law (VI 7), the perpetual watching of
the judgement of God (IX 25), and the praise of God by telling perpetually the deeds of God
(X 23) replaced the significance of the daily sacrifices or offerings at the holy place such as
the Temple. This observation is strengthened through those statements in 1QS where life in

the Community is understood as a permanent sacrifice to God on behalf of the rest of Israel.'’
The usage of 1N in 1QS shows that especially observance of the Law, awareness of the
judgement, and praise are significant aspects of this life in Community understood and lived
as sacrifice. For the meaning of N in 1QM II 1-3 this might mean that "serving God" is
also understood as a significant aspect of this life as permanent sacrifice; and this would
mean that "service" not only brings God and servants together through the faithfulness of the
servants and the serving act, but orders the servants' (the Community's) nature (the nature of

the sacrifice) in such a way that God is perceived as present and active on the Community's

behalf.
In 1QH, 17120 is used three times (XIX 6; XX 4,7). Two of these cases strengthen the theory

that in the Qumtan literature the emphasis lies not so much on a perpetual or daily service at

10 For details on life in the Community as permanent sacrifice see especially pp. 45-51.
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a holy place, as on the permanent religious and sacred actions of the Community that consti-

tute life in Qumran. In XIX 6, the psalmist of 1QH points out that he will perpetually(/daily)
praise God's name and tell His glory. "1™ is again used to qualify the praise reminiscent of
the daily offering of the Hebrew Bible. In XX 4, the psalmist talks about somebody who
"bows down" and "begs" "perpetually(/daily) from time to time" (?PLD TPR TN). Again
the praise is the perpetual(/daily) action which is done by a member of the Community. In
XX 7, 10N is used in an eschatological setting. Because =1V is in the Jewish tradition a

terminus technicus for the sacrifices at the Temple, it refers in IQH to the religious-sacral
life in the Community that seems clearly to have been understood as a permanent sacrifice to

God.

Consequently, "1™, especially used as an adverb in 1QM II 2,'" influences the meaning of

P72 in 1QM 11 1-3 masmuch as it gives the latter the meaning of a significant aspect of the

religious-sacral life in the Community as a permanent sacrifice to God. It also indicates that
the place of this sacrifice is no longer the Temple, but the Community itself. Hence, the
Community receives the qualities of the sacrifices and of the Temple which brings them both

closer to God and qualifies for Divine presence.

d) The fourth significant aspect linked with 9™ in 1QM I 1-3 is the word 05,
The "heads of the priests” are called "servants permanently before God". As a detailed
analysis of the word will demonstrate, 385 indicates that the serving act takes place in

relation to God.™ Serving God, therefore, describes not only a human action towards God,

i Cf E. and H. Eshel, #0471 Fragment I and Ma'amadot in the War Scroll, in: J. T. Barrera/ L. V. Mon-
taner (ed.), The Madrid Qumran Congress. Proceedings of the International Congress on the Dead Sea Scrolls
Madrid 18-21 March, 1991, v1.2 [Leiden/ New York/ Koln: E.J. Brill, 1992] 615.
" According to the HB, the service of God can take place at the following locations:

1. "At a holy place” (@T1P3): cf. Ex. 28:43; 29:30, 35:19; 39:41; Ez. 44:27. The "holy place" is either
the tent of meeting (cf. Ex. 28:43; 29:30), or the (future) temple of Ezekiel (cf. Ez. 44:27). Menttoned in connec-
tion with the service and understood as being in the "holy place" is the altar (Ex. 28:43), and sin offerings (Ez.
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but a permanent action of the Community in permanent company with God." Because this
serving happens in company with God it brings the Community close to Him and qualifies it
for His presence.

f) The fifth aspect which is significant for the understanding of the idea of the pres-

ence of God is the function or position of the persons mentioned in 1QM 11 1-3 which is indi-
cated by the term "division" (NTNWR). NN is used twice in QM 1I 1-3, and once in
1QM 11 4. The term might be significant for the organisation pattern of the Qumran Commu-

nity and indicate that the Community was understood as a group of priestly personnel fulfill-

ing their duty in the Community.

44:27).
2. "The sanctuary” (DTIPRM): Ez. 44:11: 45:4. In both cases N7 is used as participle in the sense of

"ministers", "the ministers of the sanctuary”.

3. "House of JHWH" (7Y™ N2): cf. 1.Chr. 26:12. N2 is also used without ITUT” in the sense of
“temple" describing the place of the service: cf. Ez. 44:11; 45:5.

4. "At the gates of the inner court” (MNY371 NPT XM "W I): Ez 44:17. This phrase is lit-
erally not used in the scrolls. &% occurs 11 times in 1QM where it is used mainly in a military sense, but also in
combination with @TPR (1QM 11 3) referring to the "gates of the sanctuary" where the Levites (as in Ez. 4:17
the Levitical priests) fulfil their duty. In 1QH, T\ is used in a completely different sense (cf. X1 17; XIV
24,31). As far as I can see TIXIT does not occur in the Qumran literature, neither does TR . The "gates of the
inner court" are, therefore, not an element of the idea of a holy place in Qumran.

"(Gates" are also mentioned in 2.Chr. 31:2:

"Hezekiah appointed the divisions of the priests and of the Levites, division by division, every-

one according to his service, the priests and the Levites, for burnt offerings and offerings of

well-being, to minister in the gates of the camp of the LORD and to give thanks and praise.”

According to this verse the priests are serving God "in the gates of the camp of JHWH" (MR "YW 3
717). In the Qumran literature, MR occurs mainly in 1QM and CD. In 1QM, I TIMA is mostly used in the
sense of a "military camp” (Il 14, VI 10; VII 1,37, X 1, XTIV 2; XVI 3; X VIl 4; XIX 9.), but often it is not ab-
solutely clear whether the "military camp" is identical with a permanent settlement of sons of the light which has
only peaceful purposes. Only once MMM occurs in connection with God. According to IV 9, "camp of God"
(5& “3r1R) has to be written on "the standard”. FTIMMNA is certainly not used for a "holy place”, a sanctuary or
even a temple. The reason why the usage of I3 in the scrolls differs from the HB in this manner might be the
fact that according to the teachings of the Community approaching God is a matter of the relationship between
God and the members, and not primarily a matter of a certain iocation. The usage of T13M in CD leads to the
same conclusion, because there it always means simply a camp where people, i.e. the members of Qumran, live.
The same can be found in 1QSa 11 15 where 3N refers to the camp(s) of the Community too.

5. "The tent of meeting" (7T ‘?HN): cf. Num. 8:26. In the scrolls, the term MR oceurs
only three times. In 1QH X11 3 SN refers to "tents of glory" (71722 "5?'1&), but the preceding text is damaged,
in CD 1II 8, it means simply tent in which people live, as it does in CD V1I 15 where it is part of a quotation of
Am. 5:26f. '

? See pp. 192-215.
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In the HB, DNTNWN denotes "guard”, "keeping, storage", "observation"”, but also refers to the
fulfilment of cultic duties (cf. Num. 1:53; 3:28,32; Ez. 40:45; Neh. 12:45 etc.).

The occurrence of NTNAWN in the texts of Qumran is interesting, because it occurs only 4

times in 1QM and CD (1QM 11 2,3,4; CD IV 1). In CD IV 1, D™MWN occurs in a sense
which we have found also in the HB: the sons of Zadok have had the duty to guard the sanc-
tuary of God (PWIPR N'WDWD). The usage of NTNWNA in 1QM is different. Here it seems to
mean "division", a certain element of the people of Qumran in battle.

This usage of NMNWN indicates that again qualities of the Temple have been transferred onto

the Community. The organisation pattern of the Community in accordance with the one in
the Temple, defines the service in the Community.
h) Conclusion

Apart from the fact that a service to God brings humans closer to Him in the sense that they
act according to religious rules and make an effort to approach Him, the usage of MM in

1QM II 1-3 shows again that the Community goes far beyond this traditional idea and claims

that their service brings them closer to God than any other group of people. The meaning of
MW refers to three different aspects of this special relationship between God and the Com-

munity. First, serving God means to trust in the helping God. This represents a notion known
from the HB, but set into context shows that not only the Community as a whole but also the

individual member relates uniquely to God. This is especially true in the final battle of light

against darkness, where MM seems to have a military sense unknown in HB, and where the
Yahad join with the angels (cf. the phrase b T1IR) in fighting against the forces of evil

ranged against God and his sons of light. Secondly, M™% in 1QM 11 1-3 refers to an aspect of
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the religious-sacral life in the Community as permanent sacrifice to God (T7™M0). This life

takes place in permanent company with God (’DDL?). Both aspects picture the Community in

permanent nearness of God, and qualify it to accommodate His presence. Finally, the authors.
of the scrolls transferred qualities of the Temple onto the Community. Service in the Com-
munity replaces the service in the Temple, but, as seen above, has now a different, even more
intense, nature in relation to God, since along with the heavenly beings and their help the Ya-

had represents the powers of light in a world of darkness.

41.1.2. 1QM XTIl 3
Only once more, in 1QM XIII 3, NMW occurs with God as object:

"(...) Blessed be (7]1713) the God of Israel (5&1@“ LDK) in/for the plan of His holiness and the works of

His truth; and blessed be (R7297129) (3) all those who serve Him (1"070N) in righteousness (P123),
and who know Him (1°7177) in faith (F72283)."
In these two lines N™W is integrated into a blessing. This blessing creates a special relation-
ship between the members of the Community and God, because it is they who are blessed.
1QM XIII 3 does not elaborate what N means. But its context, its combination with the
word P13 and BYXNTWR, indicates that serving is an essential aspect of life in the Commu-

nity in relation to God alongside or including having special knowledge and insight, and ob-
serving the Law, etc. It, therefore, constitutes a special relationship with God which, read on

the background of 1QM 11 1-3, refers to a close relationship with God.
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4.1.1.3. 1IQM X1 14 // XIX 6

Two more times NN occurs in 1QM: XII 14 // XIX 6. In both cases the subject are "kings"
(hostile kings) who are "serving" "Zion", "Jerusalem”, and "all cities of Judah" (cf. X1I 13).
7 refers here rather to the secular act of submission of defeated kings than an cultic or re-

ligious one.

4.1.2. 1QH
In 1QH, MW occurs only three times.
4.1.2.1. 1QH X1 21

MW is part of the praise of God at the beginning of a psalm:

"(20) Blessed be You" Lord, for You have not abandoned the fatherless and despised the poor.

For Your power is [boundless] and Your glory (21) beyond measure,

and wondertul heroes (&‘Z’D TN are your servants (TT27NNT0NR). ()"

In this line the action of "serving” is not described in detail. The subjects of N™ are the

"wonderful heroes". Does the word combination of 858 971321 indicate what D™ means
in detail?

In the HB, M132 is used in the secular sense of "hero” meaning a "professional soldier" (cf.
1.S. 2:4; Isa. 3:2; Jer. 5:16; Ez. 39:20; etc.), or a "hero" in its hiteral or figurative sense (cf.
Gen. 6:4). 7131 also denotes "ruler” (cf. Gen. 10:8; 1.Chr. 1:10). Interesting regarding the
meaning of ™31 in the scrolls is its usage referring to the "warriors of God" or the "angels"

(ct. Joel. 4:11), and for the "guards of the gates" of the Temple (ct. 1.Chr. 9:26).

” Text is difficult. TR <173 represents a correction of T2 ("I give you thanks"). The former ver-
sion may have to be preferred.
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In the scrolls, the meaning of ™31 is difficult to explain. It occurs 24 times in 1QM and
1QH. In 1QM, it refers mainly to a "war hero" (cf. X 6). Once, this hero is even mentioned as
being in the Community (XII 9). Often 122 refers to war heroes of the enemy (cf. X1 13;
XIT 8; X1V 8,11; XIX 10). But twice the author attaches attributes to 71732 which describe
the hero as an angel-like, or even godly person: in XII 10, the 7131 1s the "man of glory"

(MDD WOR), in XV 14 the heroes are "godly" (D“‘DR M132).

In 1QH, the meaning of TN31 is very difficult to define, because it often occurs within para-
phrases (cf. XIII 7, XIV 11). Sometimes it occurs referring to an enemy, or negative hero (cf.
X 25; XVIII 24,34). Once, in XI 35f.," the usage of ™12 coincides with a meaning found in
the HB referring to heavenly beings.

Concluding, one might state that in 1QH XIII 21 it is unlikely that 7733 denotes "warrior" in
a secular sense, for 1QH does not favour this denotation and it does not make sense in the
context. M3 meaning an enemy of the Community does not seem to be appropriate either,
because that would imply that the enemies of the Community are serving God in a manner
which certainly is the privilege of the members of the Community. Hence, if 7132 does not

have a denotation in 1QH XIII 21 that does not occur elsewhere in the DSS, it refers most
likely to "heroes" in the sense of a heavenly beings. In this case the denotation would be the
adaptation of a usage of the term in the HB which does not occur there very often, a charac-
teristic of the scrolls which we have observed on several occasions.

Consequently, the members of the Community as servants of God are in 1QH X1l 21 pic-

tured as heavenly heroes. This suggests that in this particular instance the idea of serving God

B "(...) (35) the war of the heroes (36) of heaven roams over the earth (...)"
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has been transferred not only from its traditional place the Temple, but also from the Com-
munity, into to a sphere that is per definitionem close to God: heaven. Once the scroll claims

that the Community service of God takes place in heaven (no matter whether or not the
author of 1QH thinks literally of a "service" using N™W2 in a metaphor), it reveals cleaﬂy that
DM too serves to demonstrate that the Community holds a special status in the neamness of

God. In fact, the status referred to in this line is so close to God that the original purpose of

service by priestly personnel, 1.e. the mediation between Israelites and God, is not possible

anymore. This line seems to suggest a nature and status of the Community that has Jost its
"hnk" with the world in order to engage in a sphere along with God, in His immediate

presence.

41.2.2. 1QH VI 27

Also in 1QH VII 27, the actual action of serving is not qualified:

"(26) (...) and 1 know that You have elected them of all, (27) and they will serve You for ever. (_..)".

The subject of MW is not clear. It might be the "righteous” mentioned i VII 15 (?). The ac-

tion is certainly directed towards God. The denotation of N2 can only be given in the very

basic sense of "serving".

4123 1QH XX 23

The text of TQH XX 23 1s the following:

"(...) [..] in accordance with their understanding (@>2W2) You let them draw near (DMYAM),
and in accordance (’5‘9) to their power (nnbrzmm) they serve you ((1210707)

in their divisio[ns (3M922R%) ] from You."
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In this line too, MM refers to a service to God. Although the text is damaged so that the line

does not have a subject, it is most likely that the members of the Community are here meant

to serve God. The word B9DWD indicates as much, because it is only the members of the

Community according to the scrolls that have the special understanding. '

1QH XX 23 mentions a place where this service is located: the members of the Community

serve OrM5onb. Although the meaning of 1250m is difficult to determine, because it oc-
curs in the HB and the scrolls only a very few times,'” its usage as the location of the service
indicates that W is a matter of the Community. As seen above, it depends on the organisa-
tion pattern of the Community. D™ is part of the structured life in the Community in rela-
tion to God. It only can be done in the Community and it only makes sense in relation to God.
Another aspect of MW in 1QH XX 23 is that it happens "in accordance with their power".

MowWnn denotes "power" in the sense of having the superior strength over another party.'®

Since [T is used in the Quumran literature always in connection with an "eschatological”

concept of good and evil and light and darkness, it probably has this meaning here as well.

Hence it cannot refer to the organisation pattern of the Community,” but to the idea that

b Cf. p. 77.
Y 13581 occurs in the HB only once, but in a significant chapter for the understanding of the theology of

Qumran: 2.Chr. 35:12. In the Qumran literature, it occurs only twice denoting "division": 1QH XX 23 and 1QS
v 17
R In the HB, MSwRR is not common: it means "power", but also "reign"/ "dominion". Twice it is also
used in connection with God (Ps. 103:22; 145:13). In the Qumran literature the term undergoes a significant
change. In 1QS, 10M, and 1QH MSwWP occurs 27 times. In general, moenn always means "power". It is ei-
ther the power of the evil or the good. So in 1Q8S it is the "power of Belial" (cf. I 18,23; Il 19), the power of the
"angels of the darkness” (III 21,22). On the other hand it is the power of the "dukes of light" and the power of
ight (X 1). It is also used for man's power (III 17), and God's power (I 23). In 1QM the usage is the same.
TOWRR is either the power of evil forces (1 6,15; XIV 9,10; XVII 5,7; XVIII 1,11), or the power or force of the
ight (X 12; X111 10). In 1QH, the usage of mownn is slightly different: it is the power of the darkness, once the
yower of the psalmist (XV 23), and once the power of God (V 11), but also the power of spirits (IX 11,17, XX 9
7).
)

As E. Lohse, Qumrantexte, 159, suggests.
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whoever is serving God can do so only within the boundaries of the development of the

Community.

42.27p
Investigating the meaning of the word N0 in the HB and the scrolls, we have discovered

that P sets life in a particular relation to God. Serving God according to the scrolls 1s a

significant aspect of life in the Community in relation to God. It gives the Community a spe-

cial status before God that allows its members to accommodate Divine presence. In the HB,

however, there are two verbs that are occasionally used in connection with MM and that

seem to describe the service in more detail. Their usage in the scrolls is very interesting as re-

gards the Divine presence.

The first of these verbs is 37. Its standard meaning is to "draw near”. It is used in the HB
often in combination with MW (cf. Ez. 40:46; 43:19; 44:15, 45:4). In these cases the person
who is serving God "comes nearer” to God to serve Him. Approaching God through 37 1s

the condition for serving God. 37 seems to be a terminus fechnicus for the approach of hu-
man beings towards God in His sanctuary.

Most signiﬁcaht is the change of the usage of 37 we can detect in the Qumran literature.
27 occurs 18 times in 1QS, 1QM, and 1QH.

The usage of 37 in 1QS is quite extraordinary. Here, 37 is used 6 times (VI 16,19,22;

VI 21; VIII 18f; IX 15) in the sense of becoming a member of the Community'*® To "draw

‘ In 1QS VI 16 37 oceurs literally with the object T RXYY, in VI 19 with T 1105, and in VI
2 with =TS, Tn VII 21, VI 18f, and IX 15 :J"IP has the same meaning, but is used differently. VII 21 has
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near” is no longer the approach of a human towards God in His sanctuary as an element of

worship at the Temple. 37 in 1QS is the formal process of "becoming a member of the

Qumran Community". 7P refers to the admission process of a new member of the Com-

munity.”’ This means that what was "drawing near" to God in order to serve Him in the HB,
is now simply the membership of the Community. This suggests strongly that the members of
the Community understood themselves as temple personnel, but in a new sense. Becoming a
member of the Community and living in the Community according to all the Laws and rules,

theretore, replaces the cultic events at the Temple. 1t is life in the Community, according to
the usage of 3P in the scrolls, that means approaching God in the sense of approaching

Him at His dwelling place in Jerusalem. This is what life in the Community is about: to draw
near to God. Living in the Community establishes, therefore, a special relationship between
God and the Community. Since entering the Community is identical with drawing near to
Him, the Community is the place of His nearness and presence.

But this also means that one cannot claim that the Community understands itself in any sim-
plistic manner as the Temple or the sanctuary. As the investigation of the usage of N™W& and

other aspects of life in the Community have shown, the question of the location, of holy place
such as Temple or sanctuary, is no longer the centre of attention. It is the relationship be-
tween God and the Community in which the nearness of God is to be found, and which de-
pends on the way of life and the conduct of the members. The Temple has not been
"transferred” to the Community; rather, certain qualities of the Templé now permit the Com-

munity to host the Divine presence.

DN 302N WITP OXY, VIIL 18 has TP (19) W3, and IX 15 has DD 13D TK)
1:1-1{-)‘9»

1

So 27P is not only "probably” used "in the technical sense of admission to the Brothership of the Sect”

M. Mansoor, Thanksgiving Hymns, 181,) as Mansoor carefully states, but it is used in exactly this sense describ-
ng the admission process of the Community.
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37 also occurs in 1QM (1 10; VIII 7; IX 4; X 2; XVI 6,13; XVII 11). In this text, TP s

naturally used in a military sense and in general denotes some form of participation in the

"eschatological" battle of the sons of light against the sons of darkness.??
In 1QH, 37 occurs only once, in 1QH VI 14 In line 13, the psalmist points out that God
draws him nearer to His knowledge. 327 in line 14 refers to line 13:
() 73R (14) B () (13)
In this line, DﬁP refers to a human action towards God, but not in a cultic-religious sense as

in the HB or 1Q8S. "Drawing near” to His knowledge means here to enter the special relation-

ship between the Community and God. 37 means here to achieve special insights that God

gives to the Community and to become consequently part of this relattonship.

43. 71DV

The other verb which is used to describe the priestly action of serving God in more detail is

“Y.* In the HB, "TY is used in two lines, Dtn. 18:7 and 2.Chr. 29:11, in combination with

355 2 There, it means "to stand respectfully before someone". According to both verses,

the priests are standing before God to serve Him.”

a3
22

So for example in I 10 272 is used in the sense of "to participate” in the battle, in VI 7; X 2; XV1 6;
and XVII 11 it seems to mean "to advance" as a military action, and in XVI 13 one might even detect the sense
of "to fight".

B K.G. Kuhn, Konkordanz, 195 mentions two lines (XIV 14(VI 14) and XVI 19(VIII 19)), but the text in
the latter, XVI 19, is badly damaged. Only the two consonants [ ]2 occur (so also in J.H. Charlesworth,
Graphic Concordance, 480). This is not evidence enough to postulate 3 as the final consonant. Even K.G. Kuhn
suggests that [ ]72 might derive from 87>.

" Cf. on TIRVD pp. 142-165.

s Dtn. 18:7 has M 7105 Q@ Q10T 2.Chr. 29:11 has 730D =YD with the 3. sg. m. suffix re-
erring to God.

8 Cf W. Gesenius, Handworterbuch, 558.

7 Interesting regarding the comparison with the scrolls is that in the HB “TRY occurs in connection with
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In 1QH it is understood in the sense of "living according to the plan and will of God". Espe-
cially the occurrence of "% in 1QH XII 21 offers this meaning;

Y5 2% 1Ty oI W) 21

(.)M2I> WD (22) 235 T3 b

(21) "(...) And those who according to your soul are standing before you for ever

and walking oo paths of your heart will stand firmly for ever (.“)"28

Hence, the same notions that were encountered regarding 372 in comparison with the HB
can be stated here. In the HB, the "standing before God" is the manner in which a human be-
ing can approach God to serve (R™&) Him. The location where this "standing before God"

and the service takes place is a holy place, for example the temple. In the scrolls, on.the other

hand, the "standing before God" refers to life in the Community in relation to God. The idea
of INYr as well brings, therefore, the Community closer to God and indicates that this special

relationship 1s definition, purpose, and aim of the Community.

several phenomena which are significant for the theological ideas of 1QH: for example with N2 (2 K. 23:3),
with "doorpost” (Ez. 46:2), with T 103 (Jer. 23:18), many times with {TWT° a5 (Dtn. 4:10; 10:8; 1 K.
17:1; etc.). “TAY even occurs in combination with =™ (Isa. 50:8) in the sense of assembling for a lawsuit.

= The remaining occurrences of MY do not contradict this interpretation. According to K.G. Kuhn,
Konkordanz, 166 the verb TTRAW occurs 14 times in 1QH. The usage of the term is quite clear and can be catego-
rised. Most frequently the author uses “TRY in the sense of "standing firmly". The author thanks God that he is
“standing firmly" and can, therefore, resist evil (X 8,25.29; XVII 12; X 6). The strength for this firm standing
comes from God (through God's "mercy" X 25; XVIIIL 6). See also XV 19 and 31, where the author states that
God "put" (TY) the psalmist (XV 19) or His sons (XV 31) either into the covenant (XV 19), or before Him
(XV 3.
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Investigating what life in the Community in relation to God is about, an analysis of the
meaning of 2385 in 1QS/H 1is absolﬁtely essential. The reason for this is that the Hebrew
word 2385 is generally used to define - geographically or temporally - the relationship
between two objects. Used in 1QS/H it often refers to the relationship between the
Community and God; the Community it described to do things 938% God. This means that
2385 not only refers to an aspect of the Community or life in the Community which relates

to God, but it actually describes this relationship. This is why it is so important to investigate

1ts meaning. How do 1QS/H understand this relationship? What "geographical” or "temporal”
notions play a role in this relationship? And what consequences-does the meaning of 2385

have for the understanding of Divine presence?

5.1.1QS

The usage of 385 in 1QS is especially significant, because the rules of the Conﬁmunity

describe life in the Community in relation to God. Used in this scroll, 235 tells how this

relation was understood precisely and how the presence of God was understood. This usage

of 238 differs considerably from its use in the HB.'

The usage of 2385 in 1QS can be subdivided into three categories:

: Against Simian-Yofre who claims that "for the most part its ["355] meanings and usages correspond to

the spectrum found in the OT" (H. Simian-Yofre, art. £722 [TDOT XI] 615).
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1. Defining the relationship between members and God as a life in company with God in
the Community.

2. Describing certain aspects of the organisation pattern (hierarchy) of the Community.

o]

3985 inits simplest sense.

The meaning of "85 defining the relationship between members and God as a life in
company with God in the Community occurs throughout 1QS and is the crucial meaning of

2385 in 1QS. This meaning is based on, but carefully developed from, the usage of 2385 in

the HB. Significant for the understanding of 2355 in 1QS is that it is used throughout the
Priestly legislation of the Pentateuch to speak of the "position" of acts of worship and of

worshippers in respect of God.*> Almost all rituals take place I 385  Furthermore, they
are either acceptable (or not acceptable) VT 355 * The authors of 1QS use this meaning

of 7325, but modify some significant aspects of this HB usage. By using "85 they

demonstrate that the Community has a exceptional status in relation to God. They link the
Community with the place where God dwells (the Temple), they connect the Community

with worship and cultic acts, and they associate life in the Community with sacrifices. But
the nature of all these associations, arising because of the usage of 2999 in the HB, has been
changed considerably in 1QS (and 1QH). Sacrifices are no more those oftered in the Temple,
but life in the Community itself is understood as permanent sacrifice to God. Worship is no

more the Temple service in which Israel participates, but life in the Community as permanent

worship to God. Finally, the dwelling place of God is no longer the Temple, but the

Cf. for example Ex. 16:33; 25:30; 27:21; 29:11; Lev. 1:11; 4:18; 16:13; Num. 17:22.

Cf. the raising of the elevation-offering in the hands of the priests (Ex. 29:24,26; Lev. 7:30; 8:27,29;
9:21; 10:15; 14:12,24; 23:20; Num. 6:20; 8:11,21), the offering of the sacnificial gifis (Lev. 3:1,7,12; 6:7; 9:2;
10:1,19; 12:7, Num. 3:4; 6:16; 16:17; 17:3; 26:61), the slaughtering of the sacrificial animal (Ex. 29:11; Lev.
1:5,11; 4:4,15,24; 6:18), etc.
! Cf. on TV37 pp. 31-59.
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Community seeks to qualify for His presence. All these changes are initiated to give the
Community a status in relation to God that allows it to accommodate Divine presence as

never before.
A detailed analysis of 2385 in 1QS (and 1QH) will show which HB associations were

retained in the scrolls and how they were developed. It also will show how life in the
Community in relation to God was understood, and how the Community qualifies for His

presence.

5.1.1. Defining the Relationship between Members of the Community and God as a Life in

Company with God

The following texts all incorporate the major meanings of ‘355, while emphasising different

aspects of it.

1QS12
1QS 2, the first and probably most significant occurrence of 2185 in 1QS, reads:
(.)1BS = 30T YD (L)

"(...) in order to do what is good (31 and just (@T7) before Him (17305) (_.)"
Because this line is part of the "programme" of the Community, 2e% plays a crucial role
regarding the understanding of the nature of the Community in relation to God. To
understand the meaning of 2385 in 108 I 2, we will have to compare the phrase Moy
1535‘7 WO 33T with the HB where 1t occurs with minor changes only three times: Dtn.

»:18; 12:28; 2.Chr. 31:20. In two cases, the phrase is used in passages which are central to the
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Jewish religion: in Dtn. 6:18 and 12:28 it occurs in connection with the Shema, a i)assage of
the HB which was certainly familiar to most Jews!> And 2.Chr. 31:20 turns out to be crucial
for the understanding of nature and purpose of the Community. In all three cases the wording
of the phrase is so similar that it seems to be likely that the authors of 1QS I 2 used them as
Vorlage for their theological purpose. In addition, in the HB the phrase is used in

combination with themes that were to become central in 1QS.

Dtn. 6:18
In Dtn. 6:18, in the chapter immediately following the repetition of the Ten Commandments
(chapter 5) and some time before the Law for Israel is proclaimed (especially chapters

12-26), the phrase occurs first:

Dtn. 6:18: T "1°W3 20 WO O

1QS12: PImd I W MRYS

The structure of these phrases are almost identical. MY refers in both cases to human

actions or behaviour: in Dtn. 6:18 Israel's, and in 1QS I 2 the Community's.

Generally, 37 describes in both the HB and 1QS life in relation to God. But in the HB it

refers to existence in dependence on the supreme God; in the scrolls it means life in the

5 It is surprising how little attention has been paid to the meaning of the phrase in Dtn. 6:18; 12:28 in the
commentaries on the OT (for example D. L. Christensen, Deuteronomy 1-11 [World Biblical Commentary 6a;
Dallas; Word Books, 1991] does not comment on either of the verses; G v. Rad, Das fiinfte Buch Mose. Deu-
teronomium. Ubersetzt und erkldrt von Gerhard von Rad {Gottingen: Vandenhoek & Ruprecht, 1964] and W. G.
Plaut (ed.), /7771 The Torah. A Modern Commentary [New York: Union of American Hebrew Congregations,
1981} do not comment on Dtn. 12:28).

: Those scholars who comment on the phrase at all consider it either to refer to the observance of the Law
(J H. Tigay, The JPS Torah Commentary. Deuteronomy 377137 The Traditional Hebrew Text with the JPS
Translation [Philadelphia/ Jerusalem: The Jewish Publication Society, 5756/1996] 82), or generally to a "good
behaviour" before God (cf. G.v. Rad, Deuteronomium, on 6:18).
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Community with God.® It is most likely that the meanings of 37 in Dtn. 6:18 and 1QS I 2

differ in the same manner: in Din. 6:18 describing the status of people in relation to God
according to their ethical, moral, or social behaviour between humans in the expectation of a
positive response from God, in 1QS I 2 defining the nature of life in the Community in direct

relation to God referring to a close relationship between the Community and God.’

Two notions of 2 in Dtn. 618 indicate why the phrase was so attractive for the authors of

1QS to adopt.

a) The phrase is related to the observance of the Law (cf Dtn. 6:17: TR MW

ooWIoNR T MEN™MR). In the HB, this relation occurs only here, which makes it very

likely thaf the authors of 1QS adopted this phrase, since they emphasise throughout their
texts obedience to the Law. But here again the authors of 1QS developed the meantng of the
HB-material they use. In Dtn. 6:18, the observance of the Law and doing good and what is
just are mentioned as equal actions.® In the scrolls, by contrast, the major aspect of "doing
good" is fulfilling the will of God and consequently observing Law, Prophets, and the rules of

the Community very carefully. In the Community the observance of the Law, therefore,
results in 2. This as well indicates that 2W2 in 1QS refers to a status of the Community
that allows them to be close to God per se rather than a means by which this status can be
achieved (as Dtn. 6:18 suggests).

b) 27 in Dtn. 6:18 is linked with the idea of the promised land. Most likely the authors of

1QS interpreted this verse according to their own ideas. Accordingly, receiving the promised

land is a consequence of the observance of the Law alongside "doing good and what is just"”’

¢ Cf pp. 121-130.

7 See especially pp. 126-128.

BHS reads 1 at the beginning of Dtn. 6:18 which shows that "doing good and what is just in the eyes of
JHWH" is most likely equal to the observance of the Law in 6:17.

Y Wright suggests about the meaning of the phrase in the OT that "there is no thought here of Israel earn-

g
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In their own texts they even develop this idea, as shown in this study,'® claiming that life in
the Community is a permanent sacrifice to God on behalf of the rest of Israel. Only this
sacrifice will then, in the end, restore the quality of the land as the promised one, but on a

different level, for the Community itself might have been understood in a sense as "this land".

The meaning of W™ in Dtn. 6:18 and 1QS I 2 is very similar, apart from the fact that 1QS

restricted W to the Community. In the HB, W is used in many ways based on its literal

mll

meaning "straight"”. Interesting regarding its meaning in 1QS and 1QH is that W7, used

figuratively, often refers to "human conduct” (cf. Prov. 21:8) characterising it as "just" or

"upright".'> W™ can, as an attribute of human beings, describe "an entire manner of life""”

So far this is the meaning of W™ in 1QS and 1QH as well. In these scrolls, 1t occurs four
times (1QS 1 2; 111 1; IV 22; 1QH X 10) referring to human conduct. In 1QS IIl 1 and 1V 22,
the members of the Community are called D™ ("upright ones")"*, in 1QH X 10 they are

called 777 7™ (“those on just/upright path"). W, therefore, characterises every aspect

of their life. This is most likely what W™ means in 1QS I 2 as well: doing what is just means

conducting a life according to the will of God, especially paying attention to the fulfilment of

the Law. But the difference between the HB usage and the one in 1QS and 1QH is that in the

former, as Alonso-Schokel suggests, “W™ "comes to denote the type of ethical concerned

ing possession of the land by 'doing what is.right and good'; rather, the land-gift was entirely grounded in the an-
cestral promise (18b), and given 'so that it may go well with you" (C.J.H. Wright, New International
Commentary. Deuteronomy [Peabody, Massachusetts: Hendrickson, 1996] on Dtn. 12:28).

R Cf pp. 45-46.

1 H. Ringgren/ W. Mayer/ L. Alonso-Schokel, arr. T72°[TDOT VI] 465

1 Ibid. 466.

‘3 Ibid. 468.

1 The "upright ones" are also mentioned in the HB (cf. Ps. 11:7;32:11;33:1; 64:10; 107:42; 112:4; Prov.

2:7.21; 14:11; 15:8).
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individual"”’, whereas in the latter ™W" characterises the perfect behaviour that serves as

means by which the Community seeks to get closer to God. The ethical aspect of MW" is

transferred into the background in favour of its significance as a characteristic of human

conduct resulting in the special status before God.

The only grammatical difference between the phrase in Dtn. 6:18 and 1QS 12 is 2305 There

are two reasons why the authors of 1QS might have replaced "Y1 by 85, First, in the
HB, this word occurs as a technical term in combination with the Tetragram. As shown
above, 738 is used to speak of the majority of cultic acts in respect of God. These take

place MW 2305, Hence, the authors might have wanted to avoid a term that is according to

the Jewish tradition linked so closely with a) the Tetragram, and b) with the worship of 17

in Jerusalem and rhe Temple.

Secondly, its meaning might not have been compatible with the ideas of the authors of the

scroll for two reasons: a) 92721 was regarded as an anthropomorphism which needs to be

eliminated.'® b) TWTY "7V means "in the eyes of JHWH". It indicates that Israel doing

good and what is just (in the HB sense) do so under the observation of God."” Acting under
the observation of God implies distance between God and the acting human in two ways:

God is the authority and God is at a place other than the humans. This is what the authors of
1QS I 2 did not want to express with their phrase. Choosing "JD“D, they imply that the actions

("doing good and what is just" in the Qumranian sense) happen right in front of God, hence

B Ibid. 469.
10 Cf Targum Onkelos on Dtn. 6:18.
17 Alonso-Schokel's translation of *2°%3 ("'what pleases God,' ‘what God (dis)approves™ (H. Ringgren/

W. Mayer/ L. Alonso-Schokel, arz. 777 [TDOT VI] 470)), therefore, represents already a good deal of inter-
pretation and misses this point.
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“with God or in company with Him. Doing good and what is just means living in the
Community according to the will of God in the company of God.
This allows the idea of a permanent and immediate presence of God in the Community. It

refers to a completely religious life that is infiltrated by God.

Dtn. 12:28

In Dtn. 12:28 occurs almost the same phrase as in Dtn. 6:18 and 1QS 1 2:

Dtn. 12:28: '["ﬁ‘ﬁx Y M3 et 2w newn D

1QS12: MBS M 2 MY

The differences between this phrase in Dtn. 12:28 and 1QS I 2 are almost identical with the
ones between Dtn. 6:18 and 1QS 1 2, except that in one respect Dtn. 12:28 is closer to 1QS |
2 than to Dtn. 6:18.
The context of the phrase in Dtn. 12:28 is also Israel's obedience to the Law. Dtn. 12:28
begins with the command to Israel "to observe and to listen to all these words":

MORM 073750 MR nvee? Tnw
The obedience of the commandments of God is here understood as the conditio sine qua non

for DWW MR 391 0 30 Jwnb, ie the well-being of Israel. “Doing

what 1s good and right" also is understood as a condition for this well-being, which seems to
indicate that "doing what is good and just" means the obedience of the commandments of
God and vice-versa. This notion of the phrase "to do what is good and just before God" does

not occur as clearly in Dtn. 6:18 as it does here in Dtn. 12:28. This means that we find in Dtn.

8 The Pentateuchi textus Hebraeo-Samaritanus reads here WM @7, following Dtn. 6.18. The dif-
ference does not change the sense, but might indicate that the phrase which we are analysing is a common phrase
(almost a liturgical phrase) which authors of the time intended to preserve. This again strengthens the theory that
the HB-phrase is the Forlage of the phrase as it occurs in 1QS 1 2. The theory that the basic sense of the phrase
has been preserved but developed in 1QS according to the theological ideas of the Community, is, therefore, even
more likely.
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12:28 a notion of the phrase that becomes according to the scrolls a major aspect of life in the
Community: the obedience of the Law and the Rules. Dtn. 12:28 provides an idea that 1QS
can exploit. This makes it very likely that a) Dtn. 12:28 served most likely as Vorlage for
1QS T 2; b) that "doing what is good and just" in 1QS I 2 refers primarily to the obedience of
the Law and the Rules of the Community as major task of /ife in the Community; and c) that,

because "doing what is good and just” means the obedience of the Law and the Rules, and
because this obedience refers to life in the Community as such, 1"35'7, most likely, refers

here to this life in obedience in company with God."

2.Chr. 31:20
The most significant HB-verse for our interpretation of 1QS 12 is 2.Chr. 31:20:
PADR M WS MPRM TP 2w Y™ TnTSo3 'h'l"PTH‘ RO @M

"Hezekiah did this throughout all Judah; he did the good and the right and the faithful (thing) before JHWH his

God "
According to this verse, it is part of Hezekiah's character that he "does what is good and what
1s right and what is faithful before God" in Israel. In this verse occurs almost the same phrase

asin 1QS 12 and Din. 6:18; 12:28:

2.Chr. 31:20 BAOR M 2325 DRRM WM 300 YN

1QS12: ARET ST 20T DWYS

' The authors of 1QS, using the phrase in this verse as Vorlage, were most likely also aware of the notion

of "centralization" which is connected with this verse. According to Plaut, Dtn. 12:1-13:1 is about the "central
sanctuary", whereby "all other sites and altars were to be dismantled and destroyed” (W. G. Plaut (ed.), /7717
The Torah. A Modern Commentary [New York: Union of American Hebrew Congregations, 1981] 1419). Ac-
cording to the authors of 1QS this would mean that this "central sanctuary” is the Community where alone "doing
what is good and just before God" is possible. This notion again would add to the quality of the Community that
allows them to accommodate the Divine presence.
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The grammatical differences between the two phrases are minor. 2.Chr. 31:20 has an

additional NN, and instead of the suffix attached to 2385 which refers in 1QS 12 1o God,

2.Chr. 31:20 reads 1¥TO® %1, The similarities between 2.Chr. 31:20 and 1QS 1 2 are

much greater than those between Dtn. 6:18/12:28 and 1QS I 2, which suggests that it is 2.Chr.
© 31:20 that served as Vorlage for 1QS 12, and that Dtn. 6:18/12:28 have been interpreted in

the light of this Vorlage.
Decisive for our understanding of 28" in the phrase "doing what is good and just before

God" in 1QS 1 2 is the context of the phrase in 2.Chr. 31:20. We will see that what Ez. 29-32
tells about the character ;md deeds of Hezekiah represents in 1QS/H significant aspects of the
nature, the way of living, and the function of the members of the Community. The question
whether the descriptions of Hezekiah in 2.Chr. 29-32 were simply used by the authors of
1QS/H because they were convenient for their teachings which they developed
independently, or whether the authors of 1QS/H deduced btheir ideas from the HB material,
must remain unanswered, because further research is needed. But, the fact that the
description of Hezekiah in 2.Chr. 29-32 can almost be used to describe the members of the
Community and its purpose cannot be denied. In this sense 2.Chr. 31:20 is the Vorlage of
1QS 1 2. Even though we cannot answer the question above here, knowing what 2.Chr. 29-32

says about Hezekiah will tell us to quite some extent what the phrase "doing what is good and
just before God", and hence "355, means in 1QS 2.

2.Chr. 29-31 mentions the following aspects of Hezekiah's character, functions, and tasks

which are all significant regarding the meaning of 1QS I 2:
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a) Hezekiah is directly linked with David. 2.Chr. 29:2b transfers the qualities of David onto
Hezekiah. According to this Hezekiah is chosen by JHWH, and it links him with the planning
of the Temple.

b) Hezekiah is a king obedient to JHWH, which 1s why he can act according to the will of
God doing what 1s good and just. He also does so for the Israelites so that their relationship
with JHWH improves.

c¢) Hezekiah accomplishes certain tasks. According to 2.Chr. 29:2, the main (religious) tasks
of his reign, being a king of JTHWH and acting accordingly, are to cleanse the Temple, restore
the Temple worship (chapter 29), to restore the Great Passover (chapter 30), and to
(re)organise and provide the subsistence for the priests and Levites (chapter 31).

As we have seen already, most of these notions of the life and character of Hezekiah are
aspects which are significant for life in the Community according to 1QS/H. The similarities
between the description of Hezekiah in 2.Chr. 29-32 and the description of the Qumran
Community in 1QS and 1QH are obvious. Being God's chosen ones is a major claim of the
Community. Being actively involved in the planning of the (new) Temple 1s also a major
concern in these two scrolls. Being obedient to God, hence fulfilling the will of God, turns
out to be the major task of life in the Community (see above and below). And the scrolls also
claim, as we will see, that leading this life, fulfilling the will of God, also happens on behalf
of the rest of Israel. Although the Community is primarily concerned with its own
relationship with God, it opens a new (and the only) path for Israel towards a renewed and
improved relationship with God for those who accept to and join the Covenant. Finally, the
Community has adopted literally the tasks of Hezekiah's reign, although the way it seeks to
accomplish them differs. It is the Community's aim to clean the Temple, not by changing the

old Temple, by replacing the Jerusalem Temple, or even by building a new Temple.
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According to 1QS/H the Community seems to be interested only in providing a new place for
Divine presence which is not identical with a Temple. The motivation for this in Qumran is
the Communiry's desire to get closer to God, not the renewal of the Temple in Jerusalem for
Israel. In order to provide the new place for Divine presence, the Community also adopts the
task of restoring the Temple worship and reorganizing the Temple personnel. Liturgical life
in the Community becomes central in Qumran, and the reorganisation of the priestly
hierarchy becomes an important aspect in especially 1QS.

According to 2.Chr. 29-31, all these characteristics and tasks of Hezekiah make it possible
that he "does what is good, just, and faithful before God". Having a special status in relation
to God which he received from God (election as king) is also a condition for "doing what is
good, just, and faithful”, choosing the right tasks to renew and to improve his and Israel's
relationship with God. According to 1QS/H the Community does precisely this. The fact that
they claim to be the chosen ones, and the aspects 1QS mentions as tasks of life in the
Community, have precisely this aim: to improve the relationship with God. But, in contrast to
the HB, 1QS only speaks about the relationship between the Community and God.
Consequently the Community ts described as doing what the HB tells about Hezekiah in his
attempt to get closer to God. The Qumran group attempt to provide a place that qualifies for
His presence and lead their lives according to what they claim is the will of God; hence they
also restore the Telﬁple service and the Temple personnel.® But the motivation behind this
appears to be quite egocentric throughout 1QS/H. Primarily, they want to put themselves in
special relationship with God. Only secondarily do they offer themselves, already having this
special relationship, as the "bridge" between the rest of Israel and God, for those who agree

with their ideas and join the Community.

20

Hence the Community does not simply replace the Temple or serve as its substitute, but transfers cer-
tain qualities of the Temple onto itself to qualify for Divine presence.




204

This means that "doing what is good and just” in 1QS | 2 means to be and to live like

Hezekiah according to 2.Chr. 31:20, including all the aspects mentioned above. "Doing what
is good and just 05 God", therefore, must mean having a special status before God that

one has received as a gift from God. Further, "doing what is good and just" involves
improving this status through further actions in agreement with God's will - actions which

please God and have as their aim the improvement of the Community's relations with God.
38 thus not only refers to human actions that can be called "good" or "just" by God (and

consequently by human beings measuring them with moral and ethical principals),”' but

gualifies being and acting/living of chosen people who are trying to improve the relationship

.

between themselves and God in the attempt to get closer to Him. As such "85 God"
defines in 1QS 1 2 life in relation to God as the attempt to get closer to Him by being chosen
and by fulfilling esbecially the Law of the Temple cult. In this sense 355 can here also be
translated with “in company with". Because of their special status of the Community and
their way of life they are and do "in company” with God. And because of their attempt to
even improve this status they qualify to live "in closer company” with God than any other
person. This 1s how the Community prepares and achieves a status that allows them to

"accommodate” Divine presence.

2 [t is interesting to note that the Rabbis, like the authors of 1QS, seem to have seen the need for interpre-
tation of this verse. Only, the Rabbis attempted to explain what the phrase means in the HB context, whereas the
authors of 1QS again used an ambiguity of a verse in the HB to authorise and to develop their own ideas. The
latter used the phrase to emphasise the significance of the Community for the rest of Israel and to demonstrate
their special status in relation to God. The former explain the phrase by defining 32 and 7@ and developing
"an important ethical principle from the verse, holding that it was not sufficient to do the 'right' or legal thing, but
that one needed to go beyond and do also what was 'good' or moral" (W. G. Plaut (ed.), /77%7 The Torah. A
Modern Commentary [New York 1981] 1368). Hence, the Rabbis, like 1QS, suggested a meaning of the phrase
beyond the observance of the Law, but the Rabbis refer to an ethical dimension, whereas 1QS adds the dimension
which it always adds to material taken from the HB: their special relationship with God. 1t is this desire to im-
prove the relationship with God that defines in 1QS "doing what is good and just”.




205

Summary

According to these comparisons, =385 in 1QS I 2 means "before” God in the sense of "in

company with", Tt refers to a special status that qualifies the Community to be close to God
and to accommodate the Divine presence. And it is used in connection with people who have
been chosen by God and who fulfil His will in order to improve their relationship with Him,
respectively to get closer to Him or to qualify for His presence. The way in which the whole

phrase "doing what is good and just before Him" was developed from the HB also attaches

certain notions to the meaning of 2385 in 1QS I 2. According to 1QS a life, i.e. the nature

and deeds of human beings, ™399 God" means doing all those deeds that bring them closer

to God, ie. that please God and produce a quality that allows them to be near to God. The
most significant means of achieving this 1s listening to the revelations of God and doing His
will/Law. 2.Chr. 29-32 as Vorlage of 1QS I 2 specifies this even further. In the light of this
Vorlage, such a life for closer proximity to God involves especially the fulfilment of Temple
rules, i.e. Temple worship and Temple hierarchy (of course according to the Qumranian
interpretation of them). Living in the Community like this leads to and is "doing what 1s good

and just before God".

1QST8
=385 occurs here in the following phrase:
"in order to be unified in the council of God and walk before Him perfectly"

The analysis of the verb "‘?ﬁ shows? that 739 in this line means before God in the sense

of living in the Community according to the will of God in the company with God.”® 1QS 1 8,

See on <]>rin 1QS 18 p. 217-228.
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therefore, represents the same usage of 255 as | 2, but emphasises the notion that it is the

whole life of every individual member that happens 230" God.

1Q0S116

Here 2305 represents again the same meaning as in 1QS I 2, but focuses on the notion ot the
covenant:

Sr E5(R} A3 TNIV(R} T TR @IRIAT SD1(16)
¥mix SR 9199 (17) My

This 1s the only line in 1QS where N®M2 occurs in combination with 2385, It is the
Community which is the covenant, and since the covenant is be¢fore God, the ones who are
part of it are living a life before Him. Hence, 2385 refers here, as in [ 8, to a life in company
with God with all its implications (such as truthfulness, righteousness, observations of the

laws,”” doing good, etc.) in separation from Israel. 172, however, gives this relationship an

2 38" occurs also in the HB in combination with ‘[L)TT but in a different sense. For example in 1.S. 12:2

the king is said to "walk before Israeil" (DD"JDL) ‘[5?’1&'173 '[57.)?'1), hence "to lead them".

b The idea of "living before God" is also known in the HB. But here the verbs used are not '[511 asinl8§,
or 2%" as in XI 16f,, and the meaning of the phrase is different from 1QS. One striking verse in the HB is Gen.
17:18: ‘["’JDL) T SRYPYT 1. Here living before God means to live as a human on earth accepted by
God, and not, as in 1QS to live in company with God. Only 1QS gives "living 18% God" such a specific and
strong meaning. A similar phrase to Gen. 17:18 occurs in Hos. 6:2: 1212p° WwISwI aTa oM W
385 117, Israel and Judah will “live before God" after their judgement. Using the same verb as Gen. 17:18
(11°r7), the meaning of this phrase is closer to 1QS 1 8, XI 16f,, because it not only refers to a life in acceptance
of God, but also to a new status of Israel and Judah after the judgement which makes life "before" God possible.
The authors of 1QS might well have had this verse in mind when they developed their idea about lite before God,
especially because Hos. 6 mentions several aspects that became central in 1QS (such as knowledge of God (v.
3,6), love instead of sacrifices (v.6), covenant (v.7), and the defilement of Israel (v.10)}. In this case the Commu-
nity would have a status such as the one after judgement which would represent another aspect according to
which they qualify for God's nearness. But the similarities do not seem to be sufficient to claim that 1QS used
Hos. 6.2 directly as Forlage.

s According to K.G. Kuhn, Konkordanz, 178, a ¥ has been erased before 2% JH. Charlesworth,
Graphic Concordance, 370 suggests the same.

s "And all those who enter in the rule of the Community shall establish a covenant before God in order to
carry out (17) all that He commanded and in order not to stray from following Him out of any fear, dread, or
testing (18) during the dominion of Belial. (...)" (M/T)

7 This line also makes clear that life in the Community in company with God means to observe the Law
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official form. It 1s what existed in the HB between Israel and their God, and it is now

according to the teachings of 1QS restricted to the Community *®

1QS 11 11

According to III 11, not life as such, but the "atonement” of members of the Community
happens 185 God:

sox 235 M MBIt W
This atonement takes place before God, hence it happens towards God and on the basis of
His will.
The verb X niph. ("to please" tr.)* indicates that here, as in 1QS VII 4ff.,10 and IX 4,5,
life in the Community is l.mderstood as a permanent sacrifice to God that pleases God. Only

this sacrifice can "please” God, the Community, and the rest of Israel. This quality as a

permanent sacrifice gives the Community a special status before God.” And this status is

and the rules of the Community. The observance of the Law is the major task of life in the Community.
. Although 17712 occurs in 1QS twice in construct combinations with Sn (V 8; X 10) and three times
carrying a suffix referring to God ( V 18,19,22), it occurs only in I 16f in combination with m5.

A detailed analysis of the meaning of 1?73 in 1QS and 1QH is beyond the scope of this study, espe-
cially since the covenant theme "sounds throughout the whole document [1QS]" (G. Forkman, 7he Limits of the
Religious Community. Expulsion from the Religious Community within the Qumran Sect, within Rabbinic Juda-
ism, and within Primitive Christianity (Lund: CWK Gleerup, 1972] 71). But it appears that this as well repre-
sents a development of the concept found in the HB, especially because the link between 232 and N3 in the
HB is ambiguous. Occasionally, covenants are made 1Y¥1° "355, but sometimes also with JHWH Himself (cf. H.
Simian-Yofre, art. 2722 (TDOT XI) 610). Forkman sees "a concept of continuity” (ibid. 72) between the ideas
in the HB and the scrolls and describes only differences according to which in the HB the whole nation enters the
covenant, whereas according to the scrolls the individual "after careful consideration" can decide to enter or not
(ibid. 72). He does not see the changed role of the covenant idea, according to which it serves in the scrolls as yet
another aspect that defines the special status of the Community in relation to God which 1srael as a whole cannot
have.
29 “(...) Then he will be pleasing (niph.) in acceptable atonement before God (...)."
in the HB, 127 it is often used referring to sacrifices which please God.

o Cf pp. 48-51.
= As we have seen above, the adoption of the phrase 'domg what is good and just before God" from 2.C.
31:20 indicates the same sense of “30'; referring to the status and function of the Community as a permanent

sacrifice to God on behalf of the rest of Israel (cf. above).

30
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described D8 1385, 7385 refers here again to a close relationship between the Community

and God.

1QS V20

In V 20, we find a usage of 2385 that is surprising for 1QS and represents probably a relic of

the HB understanding of the word. Here, 385 is used to refer to human existence before

God in general:

“(19) (...) And all those who reject his word he shall cause to vanish from the earth and all their deeds of

uncleanness (20) before him (...)."
This seems to represent the basic idea of 2385 in the HB according to which every human
exists in relation to the Creator and God Almighty. In this sense, every human action happens

before God. But 385 in this general sense occurs only here and in 1QS XI 21.

1QS X117
In this line, 7389 is used as in 1QS I 2, but its combination with the verb 328" (hit.) adds a
further notion to its meaning;

"Blessed be you my God, who opens to knowledge (16) the heart of your servant. Establish (JT277) in justice all
His deeds, and as it 1s your pleasure (F1"2™) to act for the chosen ones of humanity (QTIR "7’[‘[25), raise up
the son of your handmaid to stand (3X™17) betore you (HD‘JDB) for ever."

The elected men, i.e. the members of the Community, have an everlasting special

relationship with God according to which they live in company with God in their

Community. This usage of 38 indicates as well that God was most likely understood as

being immanently present in the Community.
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The meaning of 23¥Y (hit.) in the DSS referring to life in the Community as an
institutionalised cultic-religious gathering in relation to God strengthens this interpretation of
385" As such, life in the Community according to 1QS XI 17 would be understood as

happening in company with God.

1QS X121
9385 in this line is used to set humans and God into relation and is,asin 1QS V20, usedina

broader sense than in 1QS 1 2:

“(...) As what shall one born of a woman be considered before you"
Being still part of the blessing (cf. XI 16), it is used to say that man is nothing in comparison

with God.

5.1.2. Describing Aspects of the Organisation Pattern of the Community.

385 is used 10 times in 1QS to describe certain aspects of the organisation pattern of the

Community. The fact that 385 occurs quite often in this sense depends to a great extent on

the nature of 1QS describing the Community (as rule of the Community). But it also shows

that 1QS is dealing with a deeply religious Community that is mostly concerned about its
relation to God. Hence, there are two sides of 2385 in this category: 385 describes the

relation between two people or groups within the Community, and at the same tune transters

theological significance onto the organisation pattern of the Community.

3 Cf the chapter on 32X (pp. 166-173) where [ investigate how 237 is used in the HB referring to an

action before God or before a sacred place (Jos. 24:1; 1.S. 10:19). This might indicate that in 1QS XI 16f. the
Community itself is understood as this sacred place (on 3" in 1QS X1 16f see pp. 169f).

This gives the verb X N7 the notion of "presenting oneself to God", strengthening the idea according

to which life in the Community before God is understood as a permanent sacrifice. The fact that X1 17 occursina
blessing (1QS XTI 15-22) confirms this observation.
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By using 2385 to describe the relations of members or groups in the Community, the authors
indicate that the whole structure of the Community is the condition for and part of the special
status of the Community in relation to God. By using 2385 in this manner, the organisation

pattern of the Community receives a significant theological function which is to provide the
framework for a perfect life in the Community /n company with God. At the same time, the

organisation pattern as it is described in 1QS gives the Community the rnecessary quality to
accommodate the nearness of God per se. By using 238 in this sense, the authors of 1QS
create another area by means of which the nearness of God in the Community is possible.

There are two different senses of 738% in this category. The first one is concerned with the

"ranking" of the members of the Community. In four cases (V 23; Vi 4,11, and 26) a:5 is
used to describe certain details about the ranking; one member 1s said to be "before" the
other.*

The second usage of 385 in this category occurs five times (VI 1(2x), 10,15; VII 23). Here
it refers to an action which is undertaken before certain people of the Community or even

certain institutions in the Community. This usage of 385 is reminiscent of the context of a

summon to appear "before" a court. This is its special meaning here, the court being "the

many" (VI 1,15,23), or "witnesses" (VI 1) and "the brothers" (VI 10).°

V 23: "and they shall be recorded one before another, according to one's insight and one's deeds, (...)."
V1 4: “everybody shall sit according to his rank before him [priest]".

VI 11: "(10) (...) And neither should he speak before one whose rank is listed (11) before his own. (_..)"
VI26: "(...) defying the authority of his fellow who is enrolled before him,".

Worth mentioning is VII 23 where "being before the many" is understood as being identical with "being
a member of the Community".

The only remaining occurrence of 2389 is in IV 2, where it is used as part of a phrase which roughly

means "to show": "(...) to enlighten the heart of man, straighten out before him all paths of true justice (...)."

33
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51.3. 905 inits Simplest Sense.

The last category simply contains occurrences (only three) where 2385 occurs in a

geographical sense (somebody standing "in front"” of somebody or something) or in a

temporal sense (something happens "before" something else).™

52.1QH
In 1QH, 2389 is used to describe the relationship between humans and God too. It is used

only in the sense of before God.”” The sense "in company with" that is so decisive in 1QS

does not occur directly. There are only a few occurrences that might relate to it. The usage of

385 in 1QH is closer to the usage of the word in the HB than the one in 1QS. The usages of

2385 in IQS and 1QH do not contradict one another, however, but emphasise different
notions.

The biggest difference between the 1QS and the 1QH usage of 38 is that in the former

scroll it is used to relate to the Community with God; this depends on the genre of 1QS, "85
defining the relationship between the Community and God as "life of the Community in
company with God". In the latter scroll, 385 defines the relationship of the helpless and
powerless individual and the helping and powerful God; this again depends on the genre of

1QH (hymns uttered to God), but shows also that this relationship between the individual and

God 1s the issue 1n this scroll.

Generally, the occurrences of *395 in 1QH can be subdivided into three categories:*®

36

Occurrences here are: 11 12; VII 12; (IX 22;) and carrying the temporal sense: 1II 15.
7 Except in three cases where 385 is used within the plant-imagery in XV 23; XVI 25; XVI1I1 32.
# Excluding its usage within the plant-imagery (see above). Three lines are damaged to a degtee that a
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1. Everything stands in relation to God.
2. Man stands in relation to affliction.

3. The Community stands in relation to God.
2385 in 1QH is used rather to state that man and the Community stands in relation to evil

and God than to describe what the nature of this relation precisely is. Unlike 1QS, 1QH does

not define the relationship between the Community and God.

5.2.1. Everything Stands in Relation to God

2385 in 1QH is used to state that everything and everybody stands in relation to God, i.e.

before God. Nothing exists without this relation to God. This notion of the meaning of 2185

can especially be seen in 1X 24:
"(23) (...) Everything (24) has been engraved (P?r1) before you (HD’JD‘D)

with the stylus of remembrance (...).""

IV 14 uses 3D in the same manner stating that the descendants of those "who serve you
[God] loyally" are before God.

But in 1QH, 2385 is not'simply used to refer to the fact that nothing exists on earth without
relation to God, but also to the nature of this relation: dependency of the helpless and sinful
human on the almighty God. This notion is lacking in 1QS entirely. 385 is used in this

sense especially in X VIII 11:
"(10) (...) And who (11) among al! your wondertul great creatures will have the strength

to stand (3XITD) before you?"

comment on the meaning of =325 is not possible: VII 28 (Martinez/Tigchelaar) = VII 25 (J. Maier) = XV 25
(K.G. Kuhn); VII 22,23 {Martinez/ Tigchelaar) = VIII 14,15 (J. Maier) = XVI 14,15 (K.G. Kuhn).

"" The usage of PP in Prov. 8:29 ("when He marked out the pillars of the earth") suggests this meaning
of 938 as well: the world can only exist before God.
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Also in XV 30, the helplessness of humans is indicated through 2385, Here it is

"forgiveness” (FTTT’5C))“” that is needed before God that reflects human helplessness and

dependence.

Another means by which the authors of 1QH expresses this relationship between humans and
God by using 155 is by relating humans to the “"anger" (XV 29) or the "wrath" (XX 18,30)
of God. Humans are powerless standing*' before God's anger or wrath. They depend entirely
on Him.

This dependence is also clear in those lines where 385 is used to relate the sinful humans to

God the judge (final judgement). Especially in XX 28, 2385 is used in this manner:
"(...) How will he stand (2X™1") before (’355) the one who reproves him (A3 F172W)?"

The same usage of 2385 seems to apply in XV 28.%

5.2.2, Man stands in Relations to Affliction

Theologically one of the reasons why humans are standing before God helplessly, as seen
under 1., is because they stand in relation to evil as well. To fight "afflictions”, humans need
the help of God. This again shows the helplessness of humans and their dependence on God.

According to 1QH, humans exist only before the almighty God and depend on Him. The

Hebrew word used for "affliction” is always 22 (IX 32; X 7; X1 36, XVII 12). God helps,

according to these lines, the humans against (’JD‘D) this "affliction”. 2282°, theretore, is here

e M9 occurs only in Ps. 130:4 (cf. also Sir. 5:5). The whole Psalm is about the helpless human who
depends entirely on God. In 1QH, FM5D is used often: XIII 2, XIV 9; XV 18,30,35; XVII 13,34; XVIII 21;
X1X 9,31, but only once in 1QS: 1I 15.

B In XV 29 and XX 30, the verb used is 33 T (cf p. 172). XX 18 is damaged, but reveals the same us-
age of 205,

42

"Who is like you, 117X, among the gods? Who is like your truth? Who is just before you when he goes
to court? (...)"
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used 1n the sense of "against" referring to the humans relation to "afflictions” and the helping

God.

5.2.3. The Community Stands in Relation to God
2385 in this category refers not only to the individual before God, but to the Community
before God. Some interesting aspects of this relationship are revealed in the relevant

occurrences. But what does not occur here 1s the meaning of 238% of "in company with

[God]". 2385 does not refer to life in the Community in company with God, as it does in
1QS, but to the unique and special relationship of the Community with God in which the
word does not lose its 1QH-meaning describing the weak human and the almighty God.

In this category, 55 is always used in combination with either “Y or “1YN.* But the

contexts of the lines where 395 occurs like this differ in a way that makes an analysis of
each occurrences necessary.

In XII 21, the meaning of 38 must be seen against the background of the usage of 2155 in

1QH. Hence, 385 refers here primarily to the good relationship with God:
"(...) Those in your @92 stand (7AY) before you forever and those walking on the path of your heart
(22) will be established permanently.(...)"
But the notion of eternity and "walking on the path of your heart" indicate that the
Community 1s meant to stand before the almighty God.
XV 31 is very interesting, because it defines "standing before Hirﬁ" as the aim of life in the
Community:

"(...) to make them stand (D'PTJUH'?) before you (HD’JD‘D) for ever and ever (...)"

“ See pp. 156-159 on TTRYR, and pp. 190f on TAYV.
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Forgiveness (1.30, see above) and purification are the conditions for M0 Y. But this
occurrence also refers to a special relationship only between the Community and God, not to
an immanent presence of God.

XI11 36 is of importance, because it gives the Community a function:

"and my spirit (") kept firm (TPTA) in the standing place (TAYN) against ("355) affliction (M32) (...)"
According to this line, being a member of the Community seems to be understood to help
against (’JB‘D) affliction by itself. Hence, the Community, or aspects of it, take over the role
of the helping God. The Community becomes the stronghold against afflictions and,
therefore, inherits a close relationship with God.

According to XIX 13, the Community stands in a special relationship with God:

"(..) and to stand.at a place (TAYRI 22 MMTDY) before you (TDIBD)

with the perpetual host and the spirits (...)"

Although 39 is not used to refer to a life "in company with" God, this occurrence shows

that the Cominunity is closer to God than the rest of Israel and that it 1s the location of His
nearness.
The remaining line is XV 14 where 738 occurs in a phrase that it very similar to the one in
1Q818:

"(14) (...) and with your truth to straighten my steps and the paths of justice,

to walk before you (732 2MIMTTS) on the frontier (15) of Ifife] (...)"
38 in this line, given its usage throughout 1QH certainly refers to a special relationship
between the members of the Cominunity and God. But because this is the only occasion
where 939 is used as in 1QS, it might well be that here this relationship includes a life in

company with God. His immanent presence, however, is not mentioned.
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6. o1

After examining the meaning of a word that is in 1QS/H used to describe directly how certain
actions of the Community or life in the Yahad in general related to God (i.e. ’355), we will
now turn to a verb that is used in these scrolls to refer to life in the Community in particular.

The authors of 1QS/H use the verb ‘]‘71‘1 to refer to the particular way of conduct which the

Community's status in relation to God requires. The usage of ‘[571 shows that this life in the
Yahad requires a special behaviour and state of mind to focus on fostering and improving the
Community's special relationship with God. ']571 will also show that every individual mem-
ber of the Community has to engage (perfectly) in this way of life.

The following chapter will analyse the meaning of ']57'! in 1QS/H in detail and outline how

the word describes life in the Community in relation to God.

6.1. 1QS
'[5“ occurs 1n 1QS no fewer than 42 times. The significance of this verb with respect to the

Divine presence lies in the fact that the authors of 1QS describe life in the Community by us-
ing it very frequently; and its meaning in 1QS might show in what relation life in the Com-
munity stands to God. This relationship then might indicate how Divine presence itself is
understood in 1QS. The importance of this verb, in fact, can be seen best at its occurrence in
1QS I 8, where the purpose of life in the Community in relation to God is lined out. Here it is

not only used to describe actions of the Community, but also to refer to an action carried out
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38 God. In this line, ']5:'1 occurs in the following phrase as indicating the purpose of the

Community:
“to be unified in the counsel of God and to walk before Him perfectly”

@ nn veb o Sx nuwa o
Because this occurrence of ‘[“DT‘I is so significant in this line, this study will focus first on it,

comparing the wording with the HB. We shall then investigate the remaining occurrences of

> in 1QS.

6.1.1.1QS18

The meaning of ‘]‘7:‘1 in the phrase 3N 1m5 ‘[5?!!'1:‘!‘7'1 i 1QS [ 8 can only be under-

stood in comparison with and on the basis of the meaning of '[‘7:‘1 in the HB because in the

HB we can find clearly similar phrases that served as Vorlage.

Generally, '["?ﬂ in the HB is used frequently.! The most common denotations in the gal, the

piel, and the hithpael are "to walk™, "to stroll" or "to live", "to go away™

, but also "to let
go™ in the hiphil. In his detailed analysis of the meaning of "]57[ in the HB, Helfmeyer dis-

tinguishes between a "secular" and a "theological" use of the verb.® The latter is the signifi-

cant one for the use of ']"PT'T in 1QS 1 8, especially because, according to Helfmeyer, one of

! Cf G. Lisowsky, Konkordanz, 412-424.

W. Gesenius, Handworierbuch, 180.

Ibid., 181.

Ibid., 181.

Ibid., 182. )

F.J. Helfmeyer, art. 75/7[TDOT 111, 1974] 388-403.

Because Helfmeyer defines the meaning of"['Dﬂ in the HB within a model of the literary development of
the HB which does not apply for the interpretation of the HB material from the perspective of the authors of 1QS
and 1QH, we need to analyse the relevant occurrences of "'[517 from a different perspective.

=2

[ VT
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its major theological uses is in the sense of "walking before God",” and also "to live"

In 1QS I 8, we find the following phrase:

waw copula - particle S - inf. cstr. hithp. of ‘[‘DH + 39 with a suff. of 3. sg. m. (+

adjective/adverb &°N).
The verb in the infinitive refers to the members of the Community, the suffix which is at-

tached to 238" refers to God. In the HB, similar phrases occur seven times: Gen. 17:1; 24:40,
48:15; 2.K. 20:3; Ps. 56:14; 116:9; and Isa. 38:3. Each time with "[‘Di'l in the hithpael, but not
always in the infinitive. The subject is always a human b;:ing. Each time 389 follows
-[bnm, And in five cases (Gen. 17:1; 24:40; 48:15; 2. K. 20:3; Isa. 38:3), 2985 carries a suf-
fix. This suffix refers always to God (four times to 111, once to oIrTOR (Gen. 48:15)). In
the remaining two cases "85 does not carry a suffix, but refers directly to oorToR (Ps.
56:14) or to ITAWT (Ps. 116:9) as object.

There are also three more occurrences of ‘[‘Dﬂ in the HB where it occurs in almost the same
phrase as in 1QS I 8, i.e. ‘[‘DFT followed by 235 which carries a suffix referring either to

M (to 1.K. 3:6; 9:4//2.Chr. 7:17) or to the TR (2.8. 6:4), except that "[‘Dﬂ occurs here

not in the hithpael, but the qal.’

7 Ibid., 392f
: Ibid., 393.
0 1.K. 3:6: 3. pers. sg. m. gal perf. (>0 51 “@RD).

1.K. 9:4: 2. pers. sg. m. qal imp. ("JBLD "[51'1"GN ANY).
2.S. 6:4: part. masc. sg. abs. qal (]1WT 2305 T 1MIN).
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It is the differences between the phrases in the HB and 1QS | 8 that will determine the mean-
ing of the phrase in 1QS I 8.

Analysing the phrases the first observation that comes into focus is the fact that the subject in
the phrases 1n the HB is always a human being who has a special relationship with God. It 1s
either the chosen Abram, the father of the people of God (Gen. 17:1; 24:40; 48:15 (Abram
and Isaac)), king David, the king who has been chosen by God to lead His people (1.K. 3:6;
9:4//2.Chr. 7:17), the King-prophet Hezekiah (2.K. 20:3; Isa. 38:3), the psalmist praying to
God (Ps. 56:14; 116:9), or Ahio who walks before the Ark (2.S. 6:4). Hence, the ones who are
"walking before God" are always distinct leaders (politically and religiously) of the chosen
people of God.

The second observation is linked with the first. Since the subjects of the phrases are always
men with a special refationship with God, one of the purposes of this phrase in the HB seems
to be to express a very immediate, strong, and direct relationship between those chosen men
and God. In all these cases, the action of "walking before God" seems to be understood as an
action which 1s located very closely to God.

Analysing the Vorlagen of 1QS 18, Gen. 17:1 in particular has a special function, because its
structure is almost identical'® with the structure of the phrase in 1QS 1 8, and it seems that it

is this verse in particular that the authors of 1QS 1 8 modify:"
"When Abram was ninety-nine years old, JHWH appeared to Abram, and said to him, 'T am God Almighty;

walk before me, and be blameless.

2N M b 'Ibnnn

e The only difference is that Gen. 17:1 reads /™71 preceding the adjective 'R0 whereas 1QS I 8 uses
Q287 as an adverb. .
" Again I will interpret the HB-material, Gen. 17:1, from the perspective of the authors of 1QS, because
this is the only way to understaud the modifications made by the scroll and, hence, the meaning of 1QS 1 8.

For a detailed analysis and scholarly literature on Gen. 17 see especially G.J. Wenham, Genesis 16-30
[World Biblical Commentary 2; Dallas, Texas: Word Books Publisher, 1994] 14-32; C. Westermann, Genesis,
2. Teilband, Genesis 12-36 [Biblischer Kommentar Altes Testament 1/2; Neukirchen: Neukirchener Verlag, 1981]
303-328, literature on pp.301-303.
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Here, the "walking before JHWH" is not only based on a special relationship with God, but

on the appearance of God Himself to Abram (m:x"m i 8TM). Abraham "sees”

JHWH, he stands "opposite" Him and experiences Him. This might mean that a revelation of
God is the condition of "walking before Him". According to 1QS "walking before God" also
depends on actions of God that qualify the Community to live a life before God. These ac-
tions are the predestination and the election by God. God always wanted the Community to
have this special relationship with Him and has chosen it for this purpose. The adoption of
the phrase "walking before God" from Gen. 17:1 gives the authors of 1QS I 8 the opportunity
to emphasise that life in the Community happens in a special and unique relationship with
God which God Himself established.

This leads to another signmficant aspect of "walking before God" that the authors of 1QS
adopted from Gen. 17:1. In Gen. 17:1, "walking before God" does not simply refer to one sin-
gle action of Abram, but to his entire life. According to Gen. 17:1, "God directs Abram to
live life before him, a life in which every step is taken looking to God and every day of which
is accompanied by him"'2. “Walking before God" refers in Gen. 17:1 and in 1QS 1 8 to the en-
tire lives of chosen people who stand in a special relationship with God doing His will.

The reason why "walking before God" refers to the entire lives of the chosen ones lies in the
nature of the agreement between the two parties, God and Abram/Community. This nature is
described in Gen. 17:1 and 1QS I 8 in the following ways.

Gen. 17:1 mtroduces as agreement between God and Abram the covenant of circumcision,
M5 171137 This covenant, according to the HB, defines a very special, very intimate, and

very direct relationship between God and Abram. "Walking before God" is understood as the

1 G.J. Wenham, Genesis 16-50 [World Biblical Commentary 2; Dallas, Texas: Word Books Publisher,
1994] 20.
i Cf. G. Vermes, An Introduction to the Complete Dead Sea Scrolls [London: SCM Press, 1999] 146.
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consequence of this agreement. Standing in this direct relationship with God means to live
according to the will of God, which is why this relationship, the covenant, affects every as-
pect of life of those who participate in it.

At Qumran, "the concept of covenant is an important one in several of the documents found

at Qumran"". The "M was very much concerned with "circumcision” as a state of life.”

The usage of the phrase "walking before God" indicates that the authors of 1QS claim that
this covenant, once manifested between God and the Community, is now the new agreement
between God and the Community.'® The idea of the covenant has been adopted by the authors
of the scrolls. But, following their usual method of using HB-material, the understanding of
the concept of the covenant has been changed to an extent that it no longer seems to be ap-
propriate to state that "the covenant mentioned in these works [DSS] is considered the same
agreement as the one made and renewed in the Hebrew scriptures””’. Yes, the idea of an
agreement between God and human beings called "covenant" is still the same. But in the
scrolls the nature of this agreement is understood somewhat differently. The covenant leads
to different consequences for the nature of the human beings involved than in the HB.

The first difference is that the scrolls, especially 1QS, consider only the covenant between
God and the Community "to be the sole valid for\m of eternal alliance between God and Is-
rael""®. In fact, the way in which especially 1QS and 1QH emphasise the special relationship

between the Community and God, the special nature of the Community in relation to God,

i J.C. VanderKam, art. Covenant, in: L.H. Schiffman/ J.C. VanderKam (ed.), Encyclopedia of the Dead
Sea Scrolls [Oxford: Oxford University Press, 2000] 152

13 A detailed analysis of the idea of the covenant in 1QS and 1QH is beyond the scope of this study. T will
only comment on relevant aspects of the idea.

N J.C. VanderKam, art. Covenant, in: L.H. Schlffman/ J.C. VanderKam (ed.), Encyclopedia of the Dead
Sea Scrolls [Oxford: Oxford University Press, 2000] 153.
7 Ibid., 152.

Cf also S. Talmon, The Community of the Renewed Covenant: Between Judaism and Christianity, in:
E. Ulrich/ J. VanderKam (ed.), The Notre Dame Symposion in the Dead Sea Scrolls [ Christianity and Judaism in
Antiquity 10; Notre Dame: University of Notre Dame Press, 1994] 13.
8 Cf G. Vermes, An Introduction to the Complete Dead Sea Scrolls [London: SCM Press, 1999] 147.
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and the role of the Community as the "bridge" between the rest of Israel and God, indicates
strongly that the authors of these scrolls did not have a continuation or renewal of the cove-
nant between God and Israel in mind. But they understand this covenant as an entirely new
phenomenon that 1s mentioned in the HB only once: in Gen. 17:1. This new covenant focuses
entirely on the relationship between God and the Commumty. This separates the Community
effectively from the rest of Israel. And it affects the nature of the Community: this covenant
allows the Community to fulfil perfectly all requirements that the agreement, as described in
Gen. 17, demands. This fulfilment changes the nature of the Community in a way that en-
ables it to "accommodate" Divine presence in its midst.

The second difference lies in the description of the nature of the relationship between God
and human beings in the covenant. In Gen. 17:1, God is still pictured as the divine personality
which stands way above the human being. The idea of "walking before God", as 1t occurs in
the HB, méans a complete dependence on and distinction from the divinity who is in nature
and location separated from the human beings."”” This idea changes radically in 1QS. The
authors of 1QS use the concept of covenant to show that the Community it able, through pre-
destination and its perfect life according to the will of God,* to achieve a status that allows
them to be much closer to God than any other human being, including Abram, before. In fact,
in the scrolls, it is specifically the purpose of the concept of covenant to demonstrate that the
Community has the qualities necessary to be near to God. According to the scrolls, the cove-
nant is not only an agreement, but actually changes the nature of the Community so that it
can be close to God. Living in the covenant means for the Community to be able to live in

God's nearness.

b Looking only at the phrase's use in the HB, Helfmeyer emphasises only the latter aspect of the verb's

meaning in Gen. 17:1 (F.J. Helfmeyer, art. 7577[TDOT M, 1974] 392).
o Note that 1773 is used in the scrolls also explicitly referring to a group of people, who do the will of

God, cf. for example 1QS V 11,18 (cf. E. Kutsch, art. Bund [TRE VII, Berlin, New York: Walter de Gruyter,
1981] 404).
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The comparison between Gen. 17:1 and 1QS I 8 offers two factors that demonstrate this also.

1.) As seen above, the usage of 0™ most likely indicates that Abram was understood, from

the perspective of the interpreting authors of 1QS, to have the quality that B2 stands for:

the quality of sacrificial animals to be sacrificed to God.”’ God commands Abram to be

DM,* and it is only this quality that allows Abram to engage into such a close relationship

with God.” The authors of 1QS, on the other hand, adopt this idea and claim that the Com-
munity fulfils this divine commandment perfectly and permanently by living a perfect live
according to the will of God. This allows them to have a status in relation to God already,
particularly in the sacral/Temple/sacrificial sphere. Consequently, "walking before God and
being perfect” refers to this special relationship with God. It means, in 1QS I 8, living a life
according to the will of God by having a status that means to be much closer to God than any
other human being. "Walking before God and being perfect" means to have a special nature
that allows the nearness of Divine presence.”

2.) The second factor that may indicate that we find a different understanding of "covenant"

in 1QS than 1n the HB is the usage of 23805, My analysis of 2385 in the HB and the scrolls

H See for BN pp. 51-58.

“ Wenham calls this "an extreme demand" (G.J. Wenham, Genesis /6-50 [World Bibtical Commentary 2;
Dallas, Texas: Word Books Publisher, 1994] 20.), which suggests correctly that being B335 does not simply re-
ter to a profane code of social behaviour as Westermann suggests (see below). '
“ Westermann suggests that 3730 "konnte mit Luther: " und sei fromm" iibersetzt werden oder mit
Neueren: "unstraflich”, aber beide Ubersetzungen geben das Hebriische Wort nicht genau wieder, das weder
einen moralischen noch religiosen Klang hat, sondern bewusst profan ist" (C. Westermann, Gewnesis, 2. Teilband,
Genesis 12-36 [Biblischer Kommentar Altes Testament 1/2; Neukirchen: Neukirchener Verlag, 1981] 312). Even
though Westermann does not interpret Gen. 17:1 from the perspective of the scrolls, it seems to be hardly possi-
ble that the word could have been understood without its religious connotation, i.e. sacrifices, in Gen. 17:1. But
the idea that people, who are “walking before God" being D20, gives them a different quality that allows them
to accommodate the nearness of God, is certainly a very fine example of Qumranian usage and interpretation of
HB-material.

f Other usages of @3 in the HB lead into the same direction. Used as an attribute of human beings, it
occurs seven times in the sense of "innocent” (Gen. 6:9; 17:1; Ez. 28:15; Ps. 37:18, Prov. 2:21; 11:5; 28:10) and
also in the sense of "faithful” (Dtn. 18:13; Ps. 18:24). These denotations refer to the blamelessness ot a 3N
person, a characteristic that in some (HB-)sense qualifies also to be close to God.
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has shown that the HB prefers to read *2°Y2 ("in the eyes of™) God meaning "under the ob-

servation” of God and defining God as the authority above the humans.”’ Even for humans in

the covenant with God, God is the distant and unapproachable one. It is only in Gen. 17:1
where the authors of the HB chose 38 and not 733, This indicates that only here, be-

tween Abram and God, we find a special relationship. And this is precisely what the authors
of 1QS use. They claim a status for the Community in relation to God that in the HB is men-
tioned only in this single verse. Gen. 17:1 indicates a special covenant between one person

and God. 1QS develops this into a concept and claims it for the entire Community.

In the HB, there are a few more phrases, in 1. K. 3:6; 9:4; 2.K. 20:3 * that are almost identical
with the one in Gen.17:1, but these add a tew aspects to the meaning of ‘[‘77‘! that are also

significant for study of 1QS I 8.
1.K. 3:6 reads as follows:
TPw 335 NMZe31 APTEI MEND PIES o TR,
According to this, elements of "walking before God" are also "truth/faithfulness", "righteous-
ness"”, and "uprightness of the heart". These must be the nature and the deeds of a man who

can enter the special relationship with God which is described through the phrase "walking

before God".

1.K. 9:3 enumerates more elements which also constitute, or at least are linked with, a @™

man:
T oM RS a5 TonTon T
TREN RRER PN RME TR 500 Med5 w31 335on3 N
= See c;n 2385 in 1QS 1 8 especially pp. 205¢..

* From his perspective Helfmeyer sees a close connection in meaning between the phrase in Gen. 17:1 and

1.K. 3:6 and 9:4 too (F.J. Helfmeyer, art. 7977[TDOT 111, 1974] 393).
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"Uprightness” is here as well mentioned as an element of "walking before God", as well as
the notion of observing the Law.
2.K. 20:3 emphasises again other elements which are part of "walking before God":
Tv3 3wm abw 33531 mera a5 nobanT e IR XITIOT T TR
5T 23 PN AN Ny

"Faithfulness" appears here, along with a pointed reference to "doing good in God's sight".?’

This means that doing good is part of a life (‘[5?‘!) with God.

All these additional elements mentioned in connection with the phrase in the Books of Kings
describe the action of "walking before God" in more detail. The interesting aspect at this
point 1s that most of them play a significant role in the theology unfolded in 1QS. Hence, it 1s

not only the grammatical identity or similarity that shows the dependence of 1QS I 8 on its

Vorlagen in the HB, but also the fact that precisely those aspects of ‘['7;'! found in Gen. 17:1

.

and the book of Kings are used in the scrolls and developed into fundamental notions of the

teachings in the scrolls.”®

This usage of ‘]“Di‘! in 1QS once more shows the method of the authors of 1QS and 1QH, as

they adopted words or pharses from the HB with significant theological modifications.” This

method 1s motivated by the attempt to emphasise and to prove that the Community has a

30 '

special relationship with God.™ Consequently, the phrase "walking before God" does not

o See on M in combination with 72°W2 especially p. 121,,. On 230 in the HB pp. 119-121.

=& The fact that the authors of 1QS use these verses from 1./2. Kings might also indicate that they see the
Community as a group located in the royal court or entourage. The adoption of certain usages of a5 (see
above) indicates the same because, apart from its usage in Priestly legislation referring to acts of worship, 105
is also a term in royal vocabulary (cf. Gen. 41:46; 43:15; Ex. 9:10; 1.8. 16:22; 1. K. 10:8; 2.Chr. 29:11; etc.). In
Persian times one makes respects, etc. "before” the king (ct. Aramaic Ezra/ Daniel, N2bD Q7P

“ "[‘DT'I is only used three times in 1Q8 in its most common HB-meaning: “to walk" in a physical sense.
The other occurrences reflect the special understanding of the word in 1QS.

* Hence, one cannot claim that "der sprachliche Befund [regarding the "path-theology" in the scrolls of
which '[5[‘[ is a central part] unterscheidet sich sonach nur unwesentlich vom alttestamentlichen, die leichte Be-
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mean precisely the same in 1QS as it does in the HB. In comparison with its Vorlagen in the
HRB, "walking before God" means in 1QS I 8 the foliowing.

(1.) While in the HB the subjects of the phrase are distinct religious leaders who have a spe-
cial relationship with God, in 1QS I 8 the subjects are now a// members of the Community,
indicating that the Community as a whole is understood as being essential for the relationship
between man (especially Israel) and God, and that it inherits a special relationship with God.
(2.) In the HB, these leaders are chosen by God (cf. Abram and David). Generally this privi-
lege becomes transferred onto the Community in 1QS; but according to 1QS, election is only
a condition for the Community to improve its relationship with God; in contrast to the Vorla-
gen in the HB, 1QS emphasises the initiative of the members of the Community, rather than
the initiative of God.*' (3.) "Walking before God" in the HB is meant to be an action very
close to God implying a strong, direct, and immediate personal relationship with God which
still distinguishes man "geographically" and by nature from the Divinity. 1QS, on the other
hand, claims that the Community as a whole already has this status of a direct and immediate
relationship with God. This relationship is thought to be of a permanent nature, whereas the
Vorlagen refer rather to isolated encounters between God and human beings. (4.) In 1QS, the
difference between the sphere of God and life in the Community has been neglected. 1QS
suggests on occasions that the Community participates in the heavenly world, and is capable
of ordering its relationship to God in a way not envisaged by the HB.

Some of these points become clearer when we return to a consideration of Gen. 17:1, which

holds a special place for this investigation ™

deutungsentwicklung verlduft ganz auf der im Alten Testament gezogenen Linie" (F. Notscher, Gotteswege und
Menschenwege in der Bibel und in Qumran [BBB 15; Bonn: Peter Hanstein Verlag GM.B.H., 1958] 74). F.
Notscher does not see the manner in which the authors of especially 1QS, but also 1QH, use the HB-material.
Essential modifications are usually motivated by the claim that the Community has a special relationship with God
that leads to nearness with Him.

i Hence, Notscher states correctly that ']5.'7 in the HB is used to describe the relationship between God

and Israel, whereby it is God who turns towards Israel by '[57{ (cf. Ex. 13:21; 33:14; Hab. 3:6), not Israel living
towards Him, as 1QS and 1QH use it (F. Notscher, Gotreswege und Menschenwege, 32-34).
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Gen. 17:1 defines "walking before God” not as an isolated action under the observation of
God, but as /ife in covenant before God. 1QS 1 8 adopts this notion and develops it to one of
the most striking aspects of the teachings and understanding of the Community. Because the
whole Community has this covenant with God, 1QS subsumes under this idea all other as-
pects that are significant for the religious life in the Commumty. Living in the covenant with

God means to observe the Law and the rules of the Community,™ to love the truth, to be
faithful, righteous, and upright, and to do good. All these aspects of being @0 are already

mentioned in the Vorlagen of 1QS 1 8, as seen above. In fact, the opening of 1QS, and the

legislation which follows, allows the divine command which was given to Abram to be put
into effect. It is clear from 1QS 1 1-10 that the TIM comes into existence precisely so that

people may "walk before God and be perfect”! But it is, according to the self-understanding
of the Community, only the Community that can achieve this and that can engage in this
close relationship with God.

In Gen. 17:1, a condition of the command to live this life before God isva revelation of God
Himself. 1QS seems to claim that only the Community has revelations, and has the means to
interpret them perfectly. These means are given to them by God (revelations) through special
insight.

Gen. 17:1 defines the special nature of the person who "walks before God". This person has

to be BYN. 1QS develops this notion also, and claims that the whole Community has this

nature permanently which qualifies its members to accommodate Divine presence.

3 F. Notscher (F. Notscher, ibid, 80) sees that 1QS 1 8 is linked with Gen. 17:1, but does not explore mat-
ters further. He also fails to see the impact of the words @™ and 3D on the meaning of “15?‘! {see below for

details).
# Cf especially 1QS VIII 20,21; IX 12
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Gen. 17:1 1s probably the only occasion where 385 is used in the HB to describe life in a

special and close relationship with God. But 1QS develops the sense of 385 further, using it

in the sense of "in company with", indicating that the relationship between Community and

God is even more intense than the one described in Gen. 17:1.

']L)l'r in 1QS 1 8, therefore, means to live a privileged life in the Community with all its im-

plications in company with God having a special status that qualifies for the permanent pres-

ence of God's.

6.1.2. The Remaining Occurrences of"[5l"r in 1QS
The specific 1QS usage and meaning of "[5:"1 can be seen best in its basic sense in 1QS VIiI

13, where it means "to walk in the desert", i.e. to /ive in the desert. In 1QS, "]5:'7 refers to life

in the Community, separated from the rest of Israel. Going to Qumran and living in the Com-
munity replaces those occasions, such as are described in Gen. 17:1, where God approaches
human beings directly. Life m the Community means being in company with God per se, and
this accounts for the fact that the path of God i1s no longer linked with theophanies, as F.

Notscher suggests.™

‘]“D;’T describes two different notions of life in the Community:*

3 F. Notscher, ibid., 76.

Although 'I")ﬂ has only one meaning in 1QS, the usage of these notions is not entirely consistent. In
fact, there seems to be a break in the usage between VII and VIIL. The usage of "r?ﬂ in [-VII seems to empha-
sise the aspect of separation between the Community and the outside world, its usage in VIII is more concerned
about the social aspects of life within the Community. The break is not absolute. Usage of I-V1I can be found in
VI1i-X1 and vice-versa, but the differences are enough reason to question whether the two parts have been writ-
ten by the same author. This strengthens Metso's findings who suggests, taking into account the 4QS material,
that the "scribal sign at the end of column 1QS VII suggests a major break in the text here" (S. Metso, The Tex-
tual Development of the Qumran Community Rule (Studies on the Texts of the Desert of Judah XXI, Leiden/
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6.1.2.1. '[5ﬂ referring to the Way of Living in the Community in Contrast to the Outside
World

']51‘1 in this sense defines (politically and religiously) life in the religious Community of

Qumran and separates the Community from the outside world. In this sense, "TLDH oceurs
seven times (I 6; 11 14,26; V 4; VII 19,24; 1X 9) in a word combination such as “"walking in

stubbornness of one's heart” ( *2% w3 'IBH). Whenever this word combination oc-

curs, it is used to demonstrate what the members of the Community are not like. According

to 1QS "walking in stubbornness of one's heart” is a characteristic of the world members of
the Community are separated from. '[5ﬂ refers here to the unfaithful, or even evil, way of

life outside the Community.
The same distinction is been made in 1QS through the idea of walking on a good or evil
path. Walking on the good path stands for a life in the Community with all its implications

and in a special relation to God, walking on the evil one represents life outside the Commu-

nity disconnected from God. This usage of ‘(‘Zﬂ occurs in III 20 referring to the "paths of
light" ('\D‘?ﬁﬁ"‘ MR “2DT712) as life in the Community;* in [T 21; IV 11,12 referring to the
"paths of darkness” (W 7277 5123 nabs (IV 11)); and further in V 10f. speaking

about the "paths of wickedness" (YW T7712) as life outside the Community.™

New York/ Koln 1997] 108) and that the "differences in style and vocabulary between 1QS V11 and the begin-
ning of 1QS VIII indicate that sections 1QS V-VII and VIII-I1X did not originally belong together" (Ibid. 143).
But an analysis of the literary development of the Community Rule material is neither the aim of this study, nor
within its limits (cf. pp. 235-241; for literature see Metso, ibid., 159-164, esp. 109, ., 110,).

3 Leaney renders ']LJH here with to "conduct themselves {Community]" (A.R.C. Leaney, The Rule of
Qumran and its Meaning. Introduction, Translation and Commentary [London: SCM Press LTD, 1966] 149).
37 Similar, using the light-darkness imagery ("those who walk in darkness"), but not the concept of the dif-
ferent paths to distinguish the Community from the outside world, is X1 10.
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As seen above, 1QS refers to life in the Community also by combining ‘[‘?ﬂ with B0 (111

9f.;* VIII 18,21; and IX 9) meaning to "live" (‘[5ﬂ) in the Community according to the will
of God, whereby the members have a quality that gives them a special status in relation to
God (@N).* According to IX 91, this way of life leads to a status of holiness of the mem-

bers of the Community.* "Walking on God's paths" qualifies the Community to accommo-
date permanent Divine presence and to live in "perfection" in the permanent nearness of

God. ™

6.1.2.2. '[‘7?1 referring to Internal Matters of Life in the Community
Whenever "[‘71‘1 is used in this sense, it often refers to the same aspects as in 1. (political and

religious aspects of life in the Community), but it does so from a social perspective. '[‘71‘1 re-

fers here to social behaviour in the Community according to the theological ideas of the
Community. This shows that life in the Community, and the organisation pattern of the Com-
munity, can only be understood on the background of the idea of life in the Community in re-

lation to God. This idea 1s the central concept that motivates and drives the Community.

38 ']“)Tl in 111 9f also not only refers to the "moralische Gebiet" of the "Wegtheologie" (F. Notscher, Got-
teswegre und Menschenwege, 72), but to a life before God. The obedience of the Law is, as F. Notscher points
out correctly (ibid., 77), part of 5r o7 5103 oen n:bn")_; but the aim of life in the Community is to
gain nearness to God (against F. Notscher, 77).
» Cf pp. 51-58. :
» 1X 9f: "Men of holiness who walk in perfection".

For a detailed analysis of Holiness in the DSS see: J.A. Naudé, Holiness in the Dead Sea Scrolls, in:
P.W. Flint/ J.C. VanderKam, The Dead Sea Scrolls after Fifty Years. A Comprehensive Assessment, vol.2 [Lei-
den, Boston, Koln: Brill, 1999] 171-199; and also H K. Harrington, Holiness and Law in the Dead Sea Scrolls
[DSD 8/2, 2001] 124-135; P.R. Davies, The Torah at Qumran, in: AJ. Avery-peck/ J. Neusner/ B.D. Chilton,
Judaism in Late Antiquity. Part Five. The Juddaism of Qumran: A Systematic Reading of the Dead Sea Scrolls.
Volume 2: World View, Comparing Judaisms [Handbook of Oriental Studies v1.57; Leiden/ Boston/ Kéin: Brill,
2001]36-41. .
" A "satzungsgemiBe sittlich-religitse Lebenstiihrung" (F. Notscher, Gotteswege nnd Menschemvege, 80)
is, therefore, only one side of the coin. F. Notscher does not discuss the different status that B2 indicates, and

hence the significance of ']5:'1 i.e. life in the Community, regarding a special relationship with God and His
nearness.
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"Walking before God" therefore, means to live in company with Him acting acccording to the

rules of the Community.

Three times, "5]‘1 in 1QS means the social behaviour of the members in the Community
with all its religious implications. "Walking" in this sense means living together with other
members of the Community in accordance to the rules of the Community to be close to God.
It refers to that sort of behaviour (hfe) which the teachings of 1QS require. This we find in
VIII 2, where amongst "truth”, "justice”, "judgement”, and "compassionate love", "humility to
walk with another” (ON @8 29 YI3)*2 is mentioned as aim of the "Community coun-
sel" to teach the members of the Community. The same idea occurs in VIII 4,** and very

clearly in X 19, which talks about members who "walk perfectly with one another" in the

Community. In VI 2, we are told that this social behaviour is significant for the members, no
matter which function they have in the Community * '](‘)TI refers here to the place where a

member 1s supposed to be and to live according to the organisation pattern of the Commu-
nity. In IX 6, "walking in perfection” refers to the everyday life of every member in the Com-
munity. Finally, "5?[ as a way of living influences also the "divisions" (IV 15) as part of the
Community's organisation pattern.

Three times in 1QS, the rules of the Community, rather than the Law or the prophets (!), are
mentioned as the basis of ‘I"Da‘l in the sense of social behaviour. VIII 20 as an introduction to
certain Laws makes this clear: "These are the laws/regulations by which the men of the pre-

fect holiness walk amongst each other." In VIII 21, it is stated that the members of the Com-

munity "walk on a perfect path as He commanded". And finally, X 12 as an introduction to

The translation is based on Michah 6:8, and is usually taken to mean "walking humbly".
"(...) and to walk with everyone in the measure of the truth and the regulation of time. (...)"
"(1) (...) in this way (2) they shall walk in all their places of residence (._.)."

44
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rules or regulations for the "instructor” ("D"DWD"D =h=hnin} ﬁ'?&) refers also to this mean-

ing of '[5;"(

6.2. 1QH

Remarkably, '['7” has the same meaning in 1QH as it has in 1QS despite the fact that some
notions of the word's meaning are different as a result of the poetic genre of the scroll. ‘[LDFI
refers to life in the Community fultilling the will of God.

There are four occurrences (X1I 21,24; X1V 6f.; XV 14) where ‘[5?7 clearly shows this mean-
ing. In three of these cases, ']5:‘[ occurs in combination with 1235 71773 walking in the

path of God's heart.”” Especially, the sense of the phrase in XII 21 and 24 show that life in the

Community in relation to God (cf. "established permanently” (XII 21)) and to the “"council of
the holy ones" (XII 24) 1s meant. In XV 14, ‘[‘?ﬂ refers also to life in the Community in com-

pany with (‘["355) God.*® But the notion "in company with God" is not as prominent in 1QH

as it is in 1QS. Nevertheless, the usage of ‘,[‘?a‘t in 1QS so far indicates that the Community

has a unique relationship with God.
In XV 14 and in XI 20, ‘ISH referring to life in the Community is linked with justice and

righteousness, demonstrating again that the obedience to the Law/the rules is one of the most

significant aspects of life in the Community in relation to God."’

45

XI1 21: "(...) those who walk on the paths of your heart (22) will be established permanently. (...)"
X1I 24: "(_..) Those who walk on the path of your heart have listened to me, they have assigned them-
selves for you (25) in the council of the holy ones. (...)"

XIV o6f.: "(...) |...] to walk (7) on the path of your heart without injustice. (...)"

This phrase does not occur in the HB.

8 F. Notscher does not see the significance of the combination of “‘?ﬂ and "355, nor the Qumranian

meaning of "355; and interprets both from the HB perspective. Hence he relates 5m only to good actions and
p

behaviour, but not to a life in company with God: "Der feste sichere Schritt bedeutet hier [1QH XV 14) also die
religiose, moralische Festigkeit, Zuverlassigkeit und Vorbildlichkeit, die auch durch die Bosheit der anderen sich
nicht beirren 148t." (F. Notscher, Gotreswege und Menschenwege, 73 and 83).
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Life in the Community fulfilling the will of God is also referred to negatively through '[‘7ﬂ

In X111 25, ‘[5ﬂ means "to defect”" to the "sons of destruction”, in VII 21 it refers to the life

of the wicked in contrast to life in the Community.*®

6.3. Conclusion

The usage and meaning of ‘[“?ﬂ in 1QS and 1QH in comparison with the HB shows that
‘[5ﬂ 1s understood in a very particular way in the two scrolls describing life in the Commu-

nity in relation to God.* As such, ‘15ﬂ holds essential information about the understanding
of the Divine presence in 1QS and 1QH.

Describing life in the Community, ‘]‘?ﬂ describes the lives of distinct and chosen, religiously
significant people: the Community. ‘[5ﬂ 1s life in the Community according to the theologi-
cal concept that the scrolls provide. This means, first of all, that life in the Community is al-
ways and entirely related to God. Without this relationship it does not make sense. But ‘]5?‘!

especially in 1QH, also indicates what this life is about. It involves especially obedience to
the rules of the Community, as well as to the Law. God is present in the Community also

through these rules and Laws that determine lives in company with Him.

But because 'Ibﬂ as life in the Community can only make sense within the relation to God

that the teachings of the Community define themselves, it serves to express the separate

4 XV 14 mentions the "paths of justice” (P73 m:m:%), and X1 20 is playing with the word ™0™
the psalmist is walking on a "plain". But "2 also means "justice” and "righteousness” (cf. Isa. 11:4; Mal. 2:6;
Ps. 45:7).

* What remains are figurative usages of ‘[‘?ﬂ that are based on the major sense of '[5:“1 in 1QS and 1QH,

but do not reveal new aspects: see XI 19; XII 33; XVI 34
VII 18 is damaged.

Tt is, thcrefore, not sufficient to reduce the meaning of ‘[‘7ﬂ to "absolut religios-sittlichem Handeln" (F.
Notscher, Gotteswege und Menschemvege, 79).

49
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nature of the Community from the outside world. ‘[‘?ﬂ only describes the nature of life in
the Community; for it is only there that Divine presence is possible.
"]LDH refers to life in the Community, a Community in a special relationship with God, build-

ing and holding a strong, direct and immediate relationship with God that goes beyond the
kind of relationship between God and Israel known from the HB. This relationship is perma-
nent, and produces and maintains a distinctive and unique Community permitting its mem-
bers to experience Divine presence. Given this state of affairs, the strict separation betweén
God's sphere and human's sphere, as demarcated in the HB, is obscured in these scrolls. Both
1QS and 1QH claim that the Community in some manner participates in the sphere of God,
and that its members are well aware of the fact.

"‘[5?‘! in company with God", especially in 1QS 1 8, indicates that the Community has a spe-
cial status as the chosen ones. It functions as a link between the rest of Israel and God; and its
nature as a permanent sacrifice to God qualifies it to live in permanent company with Him,
This implies not only the nearness of God, but an immanent presence of God in the

Community.”

30

H. Stegemann states that "die Union der Essener weder ein Zweckverband der in der Diaspora weilen-
den Teile Israels war noch eine Vereinigung fur irgendwelche besonderen Zwecke im Rahmen lsraels, sondern
der Zusammenschluf} Gesamtisraels im Heiligen Land." (H Stegemann, Die Essener, Qumran, Johannes der

Téiufer und Jesus. Ein Sachbuch {Freiburg/Basel/Wien: Herder, “1993] 231). Stegemann assumes that Qumran is
part of a Essene movement that had groups spread all over Israel. To deal with this controversial subject is be-
yond the scope of this study. But H. Stegemann's idea of the function of the Essenes regarding Israel has to be re-
vised according to the findings above. There is a "Zweck" of the Qumran Community moving to the desert, and
that is to get and to be close to God, and consequently a) to prepare the ground for His presence through a per-
fect life in company with Him, and b) to function as the "bridge" between the unfaithful Israel and God. Hence,
the Community is not living such a life in the desert as the "Zusammenschiufl Gesamtisraels im Heiligen Land",
but as the bridge between God and the rest of Israel, by being the only place on earth where a close relationship
with God is possible.
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V. The 4QS Fragments

As well as the 1QS material, the fragments of the Community Rule found in cave 4 offer
relevant material for this study. But there are reasons why this study focused primarily on
1QS. First, 1QS is the only "complete” version of the Community Rule. A thorough analysis
of words and phrases that link to the question of the Divine presence only makes sense in this
extended form of the Community Rule. The 4QS material, on the other hand, is fragmentary
and cannot provide the information that 1QS can. Consequently, my study is an analysis of
the Divine presence in this particular scroll 1QS.

Secondly, Metso in her detailed analysisA of the 1Q8S, 4QS, and 5QS material came to the
conclusion that "on the basis of the reconstructed manuscripts, it is clear that no standard
collection of the texts ever existed"' and "that it is clear that there never existed a single,
legitimate and up-to-date version of the Community Rule™. This means that 1QS has to be
taken as a version of the Community Rule in its own right, no matter whether it represents
the "original" or a later version. Investigating this particular scroll draws, therefore, a picture
of the idea of the Divine presence as this particular scroll understands it, (and at a particular
time in the history of the Community?)’

But to present a full picture of the Divine presence as it is understood in 1QS, 1 will now
analyse the 4QS material to find out if there are differences regarding the Divine presence,
and whether or not these influence what has been said about 1QS. 1 wili analyse all fragments
of cave 4 containing material of the Community rule. Their precise relationship, hence the

question of their age and dependencies, has to remain in the background, because this

! S. Metso, The Textual Development of the Qumran Community Rule {Studies on the Texts of the

Desert of Judah XXI, Leiden/ New York/ Kéln 1997] 151

Metso, Qumran Community Rule 154.

It is, therefore, not the aim of my study to develop yet another theory about the textual development of
the Community Rule. For literature on the history of the text and its different versions see: S. Metso, Qumran
Commupity Rule, 5-11, 157-164.
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analysis will show that words and phrases used to express aspects of the Divine presence in
4QS are used and understood almost exactly as in 1QS; the differences between 1QS and the
4QS material regarding the idea of the Divine presence are minor, which is why these
findings will not contribute much to a theory of the relationship between the Community

Rule material *

In comparison with 1QS we find the following matters relating to the Divine presence in

4Q05255-264:

4Q255 (4QpapS?)
Although 4QS” does not have direct parallels with 1QS,’ "doing what is good and just in His
presence” in 4Q255 frag.1 2f. is used and understood as in 1QS I 2. 4Q255 frag.2 S has "to

walk with perfection on all the paths of God", carrying the same meaning as in 1QS I 5.,

4Q256 (4QS")

Relevant items mentioned here are used with the same meaning as in1QS. They are:
5x 85: 4Q256 112 =1QS 1 16).
U717 (et deriv.): 4Q256 IX 12 =1QS V 19; 4Q256 XVIII 1 = 1QS IX 18;4Q256 XX 5=1Q5S X 16.
95 4Q256 IX 4= 1QS V 4, 4Q256 2= 1QS IX 19,

M3 4Q256 XVIII 3 = 1QS IX 19.

4 For a detailed list of literature on this problem see Metso, Qumran Community Rule, 1571f.; also A.

Lange / H. Lichtenberger, Art. Qumran [TRE XXVIII, 1997] 55fF; J. Maier, Purity at Qumran: Cultic and
Domestic, in: A.J. Avery-peck/ J. Neusner/ B.D. Chilton, Judaism in Late Antiquity. Part Five. The Judaism of
Qumran: A Systematic Reading of the Dead Sea Scrolls. Volume 1: Theory of Israel [Handbook of Oriental
Studies v1.56; Leiden/ Boston/ Kaoln: Brill, 2001 91f..

’ Metso, Qumran Community Rule, 106
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The only relevant difference occurs in 4Q256 2, where 4Q256 omits 13927% which is found

in 1QS V 2: "(...) and keep themselves steadfast in all he commanded according to His will
(..)".° Although "according to His will" and "in all that He has commanded" are both added

in 1QS V 9-10, and although the same happens in 4Q258 I 1 offering the same passage,
these findings do not suggest a meaning of 7137 other than what 1 determined for 1QS
above. In any case, the reason for the differences between 1QS V 1,9-10 and this 4QS

material does not seem to lie in the meaning of the word '['131, buit in the content of the

entire passage. The differences thus do not provide sufficient material to claim that 7137 was

understood differently in the different fragments.

4Q257 (4QpapS°)

In col.lll and IV aspects discussed in 1QS are mentioned with the same meaning:
V7 (et deriv.): 4Q257 TIT 1 = 1QS 11T 1; 4Q257 111 3 = 1QS 111 2; 4Q257 V3 = 1QS IV 6.
TP 4Q257 V4 =1QS IV 6.

It is interesting to note that a significant sentence that occurs in 1QS IV 3f. mentioning
DmPWw 3w, Pow, N33 MRon, SR wyn 5123 NInRn is omitted in 4Q257 V.
The evidence is again not sufficient to decide whether 4Q257 objects to these aspects which

describe gifts from God and means by which humans can improve their status within their

relationship with God.

8 Metso suggests that "according to His will" has been inserted after "in all that He has commanded" in
the later 1QS, "due to their close connection elsewhere in the Rule" (Metso, Qumran Community Rule, 78).

! Metso, Qumran Community Rule, 78 80.
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4Q258 (4QS)
This 1s the longest 4QS document. [t covers two passges that appeared to be very important
for the study on the Divine presence because they contain many of the relevant terms (4Q258
VI 1-5 = 1QS VIII 6-11 and 4Q258 VII 4-9 = 1QS IX 3-9). Although there are tiny
differences between 4Q258 and the 1QS material, all relevant words or phrase are used in the
same way. They are:
TP 4Q258 14 = 1QS V 4 (cf 4Q 256), 4Q258 VI 7 = 1QS VIII 13; 4Q258 VII | = 1QS VIII 24%,
4Q258 VII 7= 1QS IX 6; 4Q258 VII 8 = 1QS IX 8; 4Q258 VIII 3= 1QS IX 19
U7 (et deriv.): 4Q258 110 =1QS V 19 (cf. 4Q 256), 4Q258 111 1 = 1QS V1 9; 4Q258 VI 3 = 1QS VIII
9;4Q258 VI 2=10QS IX 17, 4Q258 VHI3 =10QS IX 18;4Q258 IX 8 =10QS X 9;4Q258 X 5=1QS X
16;4Q258IX 13=1QS X 12 |
ne5. 4Q258 11 2=1Q8S V 23;4Q258 I1 6 = 1QS VI 1; (4Q258 11 8 = 1QS VI 4;) 4Q258 VII1 7=1QS
X 22
Sow: 4Q258 12 = 1QS V 23; 4Q258 IT 4 = 1QS V 24: 4Q258 VIII 1 = 1QS IX 15
12 4Q258 V12 =1QS VI 8;4Q258 VI 6 =1QS VIiI 13
05N 40258 VI3 =1QS VIII 9; (4Q258 VI 5= 1QS VIII 10;) 4Q258 VII 3 = 1QS IX 2; 4Q258 VII 6
=1Q8IX5
"‘13'1: 4Q258 VI 4 = 1QS VIII 10; 4Q258 VII § = 1QS TX 4; (4Q258 VUL 8 = 1QS X 23;) 4Q258 VIl
5: 1QS IX 24
moa: (40258 VI 7=1QS VIII 15;) 4Q258 VI 8 = 1QS VIII 16; 4Q258 VIII 4 =1QS IX 19

A0 4Q258 IX 12=10Q8 X 12, 40258 X 7=1QS X 18

Interesting to note here is that the names used for God in 4Q258 IX 12f. are identical with

those used in 1QS X 12.

8 Metso mentions here a ditference in syntax (Metso, Qumran Community Rule 87) which does not seem

to influence the meaning of '[L)ﬁ
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There are few differences, to be noted here. Regarding the words and phrases we are

inVestigating in this study, it seems to be the case that the 4Q fragments tend to omit some of

them rather than represent them in their text. This can be seen in 4Q258 I 1, where MBS

(1QS V 1) is omitted (cf. above); in 4Q258 11 4, where "and the perfection of his path” is left

out; and in 4Q258 I1 8 where 2% (1QS VI 1) does not occur. The paucity of evidence again

prevents us from evaluating the findings. But does the author of 4QQ258 try to avoid 385 in

combination with human beings?

4QQ259 (4QS8°) / 4Q319 (4QOtot)
This document again differs from 1QS, but without altering the meanings of the words and
phrases that we are concerned with. These are:
"30%: 4025911 6 = 1QS VII 23
2 4Q259 11 6f. = 1QS VII 24; 40259 11 12 = 1QS VIIL 4, 4Q259 I 4 = 1QS VIII 13; (4Q259 I1 7 =
1QS IX 12;) 4Q259 TII 18 = 1QS IX 19°

Q70 4Q259 11 10 = 1QS VI 1; 4Q259 I 17f = 1QS VIII 9; (4Q259 T11 1 = 1QS VIII 10;)
T122: 4Q259 11 1QS VIII 1; 4Q259 11 8 = 1QS IX 13; 4Q259 111 18 1QS IX 19

T8 4Q259 1115 = 1QS VI 4;4Q259 11 8 = 1QS IX 13;4Q259 11 11 = 1QS IX 15

V71 (et deriv.): 4Q259 I1 17 = 1QS VIII 8; 4Q259 NI 15 = 1QS IX 17, 4Q259 T 17 = 1QS IX 18
WA 4Q259 1 2 = 1QS VIIT 12

5ow: 40259 1M1 13 = 1QS TX 15

? According to Metso, 4Q259 111 17-18 offers a variant of 1QS [X 18-19 that "may indicate a change in
organization of the community" (Metso, Qumran Community Rule, 73). But this change does not seems to give
'[‘Zﬁ B0, which occurs as an aspect of the teachings of the wise leader in this passage, a different meaning
from that in 1QS.
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Three observations are worth mentioning here:'® a) In 4Q259 11 17, the 11012 of 1QS VIII 8

has been replaced by TYVUR. b) 4Q259 11T omits the passages on the "study of the Law" (1QS

VI 15-19) and the passage on the regulations for behaviour in the Community (1QS VIII
20-IX 11)."" ¢) Cols. V, VII, and X contain material that does not feature in 1QS.
Interestingly, in none of these cols. do aspects which we are investigating occur. Cols. VIII

and IX are damaged to an extent that makes comments impossible.

4Q260 (4QS"

Relevant terms found here have again the same meaning as in 1QS. They are:
TI=7: 4Q26011=1QS1X 23
1R 4Q260 112=1QS X3

A 4Q260IVS=1QS X 18

It is interesting to note here that 4Q260 1V 3 does not have Y17 as 1QS X 16 has.

4Q261 (4QS*)
The three short fragments are nearly identical with the 1QS material and mention the relevant
terms that are understood in the same way as in 1QS:

"8%: 4Q261 frag.1 3 = 1QS V 23

Sow: 4Q261 frag.1 3 = 1QS V 23

V™17 (et deniv.): 4Q261 frag:2 3 = 1QS VI 25

o (4Q261 frag.5 6= 1QS VI 12)

i Especially regarding the claim that (according to Metso) 4Q259 "preserved a more original version of

the Community Rule" (Metso, Qumran Community Rule, 74) than 1QS.

i Metso suggests that "the whole passage of 1QS VIII 15-IX 11 is a secondary insertion” (Metso,
Qumran Community Rule, 72). But this does not provide sufficient evidence for any claim that 4Q259 avoids
aspects significant for the Divine presence which are mentioned in this passage.




4Q262 (4QS") A and B
These are small fragments which do not contain relevant material.
4Q263 (4QS"

Cf. under 4Q258 IL

4Q264 (4QS!
This document contains a copy of 1QS XI 14-22 where we found several significant words
regarding the Divine presence. 4Q264 has them all and does not change their meaning. They
are:

I 4Q264 1= 1QS XI 14

V™17 (et deriv.): 4Q264 3 = 1QS X1 16; 4Q264 5 = 1QS XI 18; 40264 6 = 1QS X1 6

~85: 4Q264 4 = 1QS X1 17; 4Q264 9 = 1QS X121

o N: 4Q264 5= 1QS XI 17

7187 4Q264 5=1QS X1 17

52w (v): 4Q264 6 = 1QS XI 18

Concluding, we may say that the usages and meaning of terms related to the Divine presence
1n 4QS do not alter or substantially affect what has been said about them in this study of 1QS.
Where they occur in 4QS, they seem to be understood in the same way as in 1QS. The
differences between the 1Q and 4QQ materials that have been examined are minor; and the
length of the fragments makes it impossible to make general statements about the 4Q

fragments and their attitudes to the presence of God in the Community.
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V1. The 4QH Fragments

4Q427 (A4QH")
Items in 4Q427 which are used as in the relevant 1QH lines are the following:
V™1 (et deriv.): 4Q427 frag.1 3 = 1QH XTX 20; 4Q427 frag.3 1 2 = 1QH VII 5; 4Q427 frag.3 14 = 1QH

VII 7, 4Q427 frag 315 = 10QH VII 8; 4Q427 frag.2+3 11 11 = 1QH XX 10; 4Q427 frag.2+3 11 12 = 1QH
XX 11; 4Q427 frag.2+3 11 13 = 1QH XX 13; 4Q427 frag.7 [ + frag.9 20 = 1QH XXVI top 15 (text re-
strored), 4Q427 frag.7 11 13 = 1QH XXVI bottom 7; 4Q427 frag.7 11 14 = 1QH XXVI bottom 7 (text

restored)

‘[5?!: 4Q427 frag.6 1 (text restored) = 1QH XXI bottom 2 (text restored)
mT92: 4Q427 frag.7 1 + frag.9 19 = 1QH XX VI top 15
5w 4Q427 frag. 7 11 14 = 1QH XXV bottom 8

There are, however, a few occasions where relevant words are used in 4Q427, but not in
1QH. The reason for these differences is, throughout, that the text in question is missing in
1QH. Nevertheless, 4Q427 displays in these cases the same understanding of the relevant

terms as known from 1QH:

270 1s used 1in 4Q427 frag. 7 [ + frag.9 23 which 1QH XXVI top does not have. It is used as
an attribute of God which influences human life. In 4Q427 frag.7 1l which is missing in 1QH
XXVI bottom 6 272 has the same meaning.

4Q427 frag.7 1I offers a line which does not occur in 1QH XXVI bottom, although it occurs

in 4Q431 frag.1 2. Here, NY™T is used in the following way: "(...) Y27 NYT N2

mwy PRI
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Finally, 7927 in 4Q427 frag.7 11 19 does not occur in 1QH XXVI bottom, because in the lat-

ter the text ends before this line. 7127 1s used here as an attribute of God showing a meaning

within the scope found in 1QH.

4Q428 (4QH")
Relevant words mentioned here are used with the same meaning as in 1QH. They are:
S 4Q428 frag 8 11 = 1QH IX 25
YU YW 4Q428 frag 815 = 1QH IX 28
One difference, however, occurs in 4Q428 frag.7 8 where we find NY™. The equivalent line
in 1QH would be 1QH XVI 1 where only illegible traces, untranslatable readings, and a la-

cuna can be found. 7T is used in 4Q428 frag.7 8 in a sense in which it occurs also in 1QH:

it is the knowledge of the psalmist which he claims to have received from God.

40429 (4QH")

40429 otters only on relevant term. "['7;'1 occurs in 4Q427 frag2 1 9 (= 1QH XIV 20) refer-
ring to the members of the Community "walking on your [God's] holy path" in contrast to the
people outside the Community. ‘[5?‘! displays a meaning here that we have seen also in

1QH.

4Q430 (4QHY
In 4Q430 only one relevant iiem occurs which 1s used as in [QH:

MY 4Q430 frag. 1 6 = 1QH X11 18
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4Q431 (4QH")

See NV in 4Q427 fragj II 4 above.

4Q432 (4QH"

4Q432 does not contain relevant material.

Concluding we can say that words that proved to be relevant for the investigation of the idea
of Divine Presence in 1QH are used in the 4QH fragments with the same meaning as in 1QH.
In other words, terms related to the Divine Presence used in the 4QH fragments do not alter

what has been said about them in 1QH.
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V1. Final Conclusion

1QS and 1QH redefine the idea of the Divine presence as it occurs in the HB. Divine pfes—
ence becomes the major aspect of the relationship between God and humankind dccording to
these scrolls. It is what the Community, and life in the Community, is essentially about. It is
what motivates and defines this Community and its members. Divine presence, a special rela-
tionship with God, gives the Community its right to exist. To be close to God, closer than any
other human can be, is the Yahad's desire and its status. Di\;ine presence in the sense of God's
nearness is a permanent characteristic of the Community. Divine presence as God's actual
"being there" is a possibility in the Community and, to some degree, already a fact.

The above investigations have shown that aspects that describe in the HB the relationship be-

tween Israel and God, have been used and developed in 1QS/H to picture the special status

that the Community claims to have and desires in relation to God. ‘[13"1, "DDW, knowledge,
and 2% are divine phenomena that, given to the Community, change its nature in a way that
enables it to be closer to Him and to accommodate His presence. '[13"1, ‘7327, knowledge,

and 37 are phenomena that tie the Community together with God in a manner that Judaism
has not seen before. These phenomena are the principles on which the special relationship
between the Community and God rests and which make this special relationship possible in
the first place. '['IVD, YN, 2X" the idea of serving God, ‘355, and ‘[5ﬁ, on the other
hand, are not primarily understood as principles which make the special relationship between
God and the Community possible, but their understanding in 1QS/H illustrates in which way
life in the Community reflects and enables the special status of the Yahad in relation to God.

Thus, the way in which 7WR, TRV, 33, the idea of serving God, "3‘-35, and "[5:‘1 are
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used in the two scrolls 1s in two ways significant: first, it demonstrates that the Community
claims to have a very special status in relation to God already, and secondly, it shows that the
members of the Community claim to have the ability to actively maintain and to improve this
special relationship with God through their lives, their behaviour, and their actions in the Ya-
had. It is the claim of the Community that, based on their election by God, and consequently
due to God's gifts to them (the principles), it has the power to change its own nature in a way
that allows it to be closer to God than any other being. In this, the idea of the Community's
power to change its nature and significance in relation to God, goes well beyond the abilities
of Israel and its members as described in the HB. But, according to 1QS/H, this under-
standing of life in the Community, this change of nature in relation to God, makes immediate
Divine presence in the Community’s midst possible. Thus, being a member of the Qumran
Community means living in the permanent nearness of God accommodating Divine presence.
1QS and 1QH seem in many ways to be designed to demonstrate this to the outside world as
well as to the members of the Community themselves.

This new and special status in relation to God defines the Community's function in the world.
As the only Community that can have this status, they see themselves isolated from the rest
of the wdrld because of their special quality in relation to God. The Community's status has a
divine quality that separates it clearly from the rest of the world, and brings it at the same
time closer to God. But its members also claim to have a special function for Israel as a
whole. The nature of the Community itself and life in the Community replaces those means
by which Israel, according to the HB, was approached by God and was permitted to approach
God. The Community and life in the Community 1s t4¢ link between God and Israel. And be-
cause the Community sees itself as the means of approach to God, it possesses the very qual-

ity that these Biblical ordained means themselves have.
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The (self-)identity of the Community is defined, therefore, through a// theological ideas and
components mentioned in 1QS/H. They all, even those we did not discuss in separate chap-
ters (such as Law, covenant, holiness, purity, future expectations) describe the Community in
its relation to God. And because these ideas and components define the Community's rela-
tionship with God, i.e. the way in which God approaches the Community and vice-versa, the
(self-)identity of the Yahad can only be understood through and be based on the idea of Di-
vine presence. Divine presence gives the Community, according to its own teachings, its right
to exist; and Divine presence describes its nature within the universe. Other theological ideas
elaborated in 1QS/H represent means by which the authors of the scrolls attempt to demon-
strate that the Community already has this special rélationship with God.

The fact that Divine presence - the Community's relationship with God - provides the identity
of the Community also indicates that this relationship 1s understood in a manner different
from that found in the HB. In 1QS/H, it is neither understood philosophically, nor geographi-
cally, and not even historically. As much as the identity of Israel depends on its history with
God as described in the HB, the identity of the Community depends solely on its special rela-
tionship with Him, hence on unique Divine presence. This shows that the Community has
disconnected itself from Israel not only geographically, but also through the way in which re-
lationship with and dependency on God was perceived. The historical component of this rela-
tionship has been replaced by a claim and desire to stand in a specié] relationship with God.
The Yahad is not about Israel's or the Community's history with God, but only about God's
presence with the Yahad now and in future. The relationship between God and the Commu-
nity is about a "being-together” of the Divine and the Yahad, not Divine leadership and hu-
man dependency. This becomes especially clear in the fact that the success and development

of this relationship depends to a great extent (i.e. after God has given the Community His
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gifts) on the actions of the Community, and not as much as in the HB on God Himself. Ac-
cording to 1QS/H, the question of the relationship between God and the Community is an ex-
istential one in its proper sense: it is being with God, being where God is, being with whom
God is, and even being how God is. In this form of "co-existence" with God, the Community
has disconnected itself from the outside world and entered, according to 1QS/H, a world of

Divine presence which has not been seen by any Israelite before.

Concluding, we can say that Divine presence is understood in 1QS/H in a new and unique
way. It defines the Community and shows its special relationship with God. The Yahad 1s an
institution that is in line with God's thinking. The Community is the place of the permanent
nearness of God. And it is the only place, in a sense, between heaven and earth that qualifies
for the permanent presence of both humans and God. It probably qualifies even for the actual
Divine presence of God amongst the human beings in that place.

But the idea of the nearness of God and His presence in 1QS and 1QH also demonstrates that
the idea of being close to God can drive an entire religious Community to its limits in the at-
tempt not only to "repair" what Israel has done wrong regarding its relationship with God, but
to go beyond this and to claim a special relationship between themselves and God that brings
them closer together than any other Jews before. Because this status is to be gained through
perfectionism, this idea affects every single aspect of life in the Community. And this also
shows why the Community has this notion of "sectarian fanaticism": its members go beyond

what Judaism at the time stands for, and they do so without compromise.
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