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1. Introduction 

T he complex and continuous process by which the Hebrew Bible took 
shape as canon is usually connected, but not necessarily in a simple lin

ear way, to the movement from inner-biblical interpretation to post-biblical 
commentary. Occupying an important place along this continuum is the Jew
ish sectarian community at Qumran, whose history, ideology, and practices 
scholars seek to reconstruct from the community's writings preserved among 
the Dead Sea Scrolls. 1 These scrolls contain a wealth of biblical texts, still in a 
fluid state, sectarian as well as non-sectarian works of biblical interpretation, 
and texts that describe the place of Scripture and its interpretation in the 
community's shared practices and self-understandings. 2 It is this third group 
of texts that will be the focus of our own interpretive attention. 3 

1 Some introductory caveats: 1. By 'community at Qumran' or 'Qumran community' I refer 
not just to those who lived at or around the ancient encampment at Khirbet Qumran on the 
western shore of the Dead Sea, the yalJad of the Community Rule (1 QS), but to the larger 
movement of which scholars believe this settlement was the centre. It has long been acknowledged 
(as early as the first century historian Flavius Josephus) that the centre and its satellites were not 
alike in all aspects of their practice. Nor, for that matter, were they static over time. Furthermore. 
certain texts or parts of texts may be reflective either of different 'branches' of the. movement or of 
its different stages, including perhaps presettlement at Qumran. However, with regard to the topic 
of this study I find such differences to be unnoticeable, or only faintly traceable. Both the central 
and branch camps were constructed as studying communities, such study being similarly self
defining for both, even if to differing degrees. This will justify, therefore. my synthetic treatment 
of the 'Qumran community' in this respect, even as I hope that future studies migh.t draw finer 
distinctions than are possible here. 2. Since many if not most of the texts found 10 the caves 
near the Qumran settlement are not necessarily products of that movement itself, but perhaps 
originating in some stage of its 'pre-history' or brought to its 'library' fro~ without, my evide~ce 
is drawn solely from those texts which by scholarly consensus are of sectanan provenance, havmg 
been produced or at least copied for Qumran use s~me time from about 150 B.C..E. ,to 68 C.E., 
with most deriving from the latter half of that penod. 3. The Qumran commumty s portrayal 
of itself and its practices is to varying degrees idealized. ThUs, my description of the 'Qumran 
community' as a 'studying community' should be understood as one not simply of what th~t 
community was, but of what, in part through its very study, it sought to be. I shall return to thiS 
point and its implications at the end. 

2 As will be seen, these descriptions are often found in texts which themselves take the form 
of or incorporate biblical interpretation. 

3 Space does not permit a full bibliography of scholarship on scriptural interpretatio~ at 
Qumran. For a few recent surveys, containing references to earlier literature, see the followmg: 
Devorah Dimant, 'Qumran Sectarian Literature', in Jewish Writings of the Second Temple Period: 
Apocrypha. Pseudepigrapha. Qumran Sectarian Writings. Philo. Josephus, ed. Michael E. Stone 
(Assen: Van Gorcum, 1984), pp. 503-514; Michael Fishbane, 'Use, Authority and Interpretation 
of Mikra at Qumran', in Mikra: Text. Translation. Reading and Interpretation of the Hebrew Bible 
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Before turning to those texts some further background is required. As the 
Hebrew biblical canon gradually took shape, first for the Torah (Pentateuch), 
then for the Prophets, and finally for the Writings, Jewish groups turned 
increasingly from interpreting their sacred writings by intratextual glosses to 
composing new works which extended those writings while preserving their 
closure to internal alteration. Three interrelated questions needed, if only 
implicitly, to be addressed: 1. Which individuals or groups were authorized 
to carry out this interpretive work and to author/edit its results? 2. What 
forms might such compositions take? 3. How were such compositions, often 
the products of competing varieties of Judaism, to be related to the emerging 
canon of commonly revered biblical writings? 

Let me give just a schematic sense of the variety of options (not necessarily 
exclusive of one another) for all three questions, as suggested by the evidence 
of Jewish writings from the third century B.C.E. until the end of the first 
century C.E.: 1. Might such interpretive authority be vested in a community's 
'priestly elite, scribal experts, wisdom class, lay 'elders', charismatic figures, 
or the community as a whole? 2. Might such compositions take the forms 
of rewritten and rearranged biblical narratives or laws, the pseudepigraphic 
visions or testaments of biblical heroes, explicitly authored treatises by post
prophetic yet still divinely inspired teachers, or as texts of communal study 
or worship? 3. Might such works be viewed as newly revealed supplements to 
a commonly held Scripture, or as long-hidden disclosures of what was only 
partly revealed to Israel as a whole? Might they relate to the emerging shared 
Scripture by allusive paraphrase, explicit citation, or formal commentary? 

Although all of these possibilities, and more, are represented in the extant 
Jewish writings of the late Second Temple period, three characteristics stand 
out in disproportion, especially if we bracket for a moment the sectarian 
scrolls from Qumran: A. Most such writings claim their authority not from 
the status or wisdom of their self-disclosed contemporary authors but from 
claims that their message was divinely revealed, whether directly or indirectly, 
to biblical seers of long ago, thereby coming under the rubric of 'pseude
pigrapha'. B. Most neither explicitly cite nor formally comment upon the 
words of Scripture, but retell them by selecting, supplementing, reshaping 
and rearranging them to create a new amalgaIll of Scripture and its interpre
tation in which the two are formally indistinguishable, thereby coming under 
the rubric of 'rewritten Bible'. 4 C. As much as scholars seek to intuit the 

in Ancient Judaism and Early Christianity, ed. Martin Jan Mulder (Assen: Van Goecum, 1988), pp. 
339-77; Geza Vermes, 'Bible Interpretation at Qumran', Eretz-Israel: Archaeological. Historical 
ond Geographical Studies, Volume Twenty: Yigael Yadin Memorial Volume, ed. Amnon Ben-Tor, 
.Jonas C. Greenfield and Abraham Malamat (Jerusalem: Israel Exploration Society, 1989), pp. 
.184-91; Geza Vermes, 'Biblical Proof-Texts in Qumran Literature', JSS 34 (1989): 493-508. It 
should be noted, however, that most earlier studies of scriptural interpretation at Qumran have 
focused on the interpretive methods or forms of the texts rather than on the social institutions of 
interpretation at Qumran and the possible social functions of the extant interpretive texts within 
those institutions. 

4 On this terminology, see my book, From Tradition to Commentary: Torah and Its Interpre
tation in the Midrash Sifre to Deuteronomy (Albany: State University of New York, 1991), pp. 
171-72, nn. 4-6. Aside from the sectarian Dead Sea Scrolls, the allegorical commentaries of Philo 
of Alexandria, and the New Testament, we have surprisingly little explicit citation of Scripture in 
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social contexts and functions of such writings. those texts continually frus
trate that task through their near silence on the structures and practices of 
their communities of 'readers', remaining. in a relative sense at least. socially 
disembodied. 

The sectarian texts among the Dead Sea Scrolls are significantly different 
in all three regards: A. While none is explicitly authored by a contemporary 
member or leader of that community. neither is any explicitly attributed to 
a biblical figure.s B. While the 'rewritten Bible' is well represented, so is the 
explicit citation and explication of biblical verses from all three divisions of 
what was to become the Hebrew biblical canon, as is the genre of running 
commentary, at least to prophetic texts.6 C. While much uncertainty remains 
regarding the history, ideology, institutions, and practices of the Qumran 

the Jewish literature of Second Temple times. For two exceptions (which perhaps 'prove the rule'), 
see Tobit 2:6 (citing Amos 8:10) and I Maccabees 7:16-17 (citing Psalms 79:2-3). On biblical 
citation at Qumran, see below, n. 6. 

5 For unconvincing scholarly claims that some of the scrolls were authored by the Teacher 
of Righteousness, see below, n. 9. While pseudepigraphic texts are well represented among 
the Dead Sea Scrolls, none of them is clearly of Qumran sectarian provenance. For so-called 
'Moses Pseudepigrapha' (it not being clear that this is what they are, nor that they are of 
Qumran sectarian provenance), see John Strugnell, 'Moses-Pseudepigrapha at Qumran: 4Q375, 
4Q376, and Similar Works', in Archaeology and History in the Dead Sea Scrolls: The New 
York University Conference in Memory of Yigael Yadin, ed. Lawrence H. Schiffman (Sheffield: 
Sheffield Academic Press, 1990), pp. 221-56. A stronger case is made by Devorah Dimant ('New 
Light from Qumran on the Jewish Pseudepigrapha-4Q390', in Proceedings of the International 
Congress on the Dead Sea Scrolls-Madrid, 18-21 March 1991, ed. J. Trebolle Barrera and 
L. Vegas Montaner [MadridlLeiden: Universidad ComplutenselBrill, 1993]) for 4Q390 being a 
Moses pseudepigraphon. But that this apocalyptic historical precis, implicitly framed as a divine 
address to Moses, is Qumran sectarian seems unlikely to me, notwithstanding some similarities 
of language with ·the Damascus Document, particularly for its positive view of the returnees from 
exile and rebuilders of the Second Temple (4Q390 I 5-7). For possible Ezekiel pseudepigrapha 
among the Dead Sea Scrolls, whose sectarian provenance is likewise unclear, see John Strugnell 
and Devorah Dimant, '4Q Second Ezekiel (4Q385)" RQ 13.1-4 (nos. 49-52) (October, 1988): 
45-58; idem, 'The Merkabah Vision in Second Ezekiel (4Q385 4)', RQ 14.3 (55) (1990): 331-348. 
Finally, it may be asked whether the Temple Scroll (IlQTemple), which often transposes third 
person references to God to -first person divine statements, should be classed as'pseudepigraphic' 
divine discourse. Although the Temple Scroll is not explicitly framed, as is the Book of Jubilees, 
as Sinaitic revelation, 44.5 ('your brother Aaron', addressed to Moses) and 51.7 (,1 tell you on 
this mountain') may suggest as much. But once again, scholars are divided whether the Temple 
Scroll, notwithstanding its important affinities with Qumran sectarian literature, is itself of that 
class. On the question of whether the Qumran community conceived of its teachings and laws as 
a second sinaitic Torah (as did the Book of Jubilees), see below, n. 67. 

6 Even so, explicit citation of biblical verses outside of the biblical commentaries (continuous 
pl§llrim), in the Qumran sectarian literature, is limited mainly to the Damascus Document 
(CD), with a few each in the Community Rule (1QS), War Scroll (IQM), Florilegium (4QFlor), 
Melchizedek (11 QMelch), and some catenae (4Q177, 182), and now with afew uncertain citations 
in Miq~t Ma'aSe Ha-Tora (4QMMT). On this subject, see Joseph A. Fitzmyer, 'The Use of 
Explicit Old Testament Quotations in Qumran Literature and in the New Testament', in Essays 
on the Semitic Background of the New Testament (London: Geoffrey Chapman, 1974), pp. 3-58, 
and G. Vermes, JSS 34 (1989): 493-508, cited in n. 3. While explicit biblical citation, therefore, 
cannot be said to characterize the sectarian Qumran literature, certainly if compared to the New 
Testament, the writings of Philo, and the early rabbinic corpora, it is more evident at Qumran 
than in other varieties of Second Temple Jewish literature. See above, n. 4. It should also be noted 
that explicit scriptural citation is largely absent in the sectarian legal texts from Qumran, except 
for a section of the Damascus Document. See below, n. 69. 
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community. we have more of a sense of its social confi~ration--of t~e struc
tural context from which these texts derived and in WhlCh they contmued to 
function-than we do of any other Second Temple Jewish group. 

Before turning to specific texts in order to probe the meaning of these 
differences we may note an explanation often suggested for the first of them. 
I t has been' remarked by others that the absence of pseudepigraphic attribution 
among the sectarian Dead Sea Scrolls i~ especially ~ignifican~ in light of the 
fact that several non-sectarian pesudeplgrapha are mcluded 10 the Qumran 
'library' (most significantly I Enoch, Jubilees, and f~agments of an Aramaic 
Testament of Levi), and the claim that the apocalyptiC eschatology t~at .often 
suffuses such pseudepigraphic texts finds close if not exact parallels wlthm t~e 
sectarian Qumran writings. 7 It has been argued t~a~ the Qumra~ co~um.ty 
had no need to attribute its teachings to hoary blbhcal heroes smce It had Its 
own divinely chosen prophetic teacher and ~o~nding figure, the Teacher .of 
Righteousness, who either authored their wnt1O~s or from whose authonty 
those writings derived. For example. John J. Colhns states: 

With the arrival of the Teacher of Righteousness, the sect had no need to rely 
on the authority of legendary heroes such as Enoch. The authority accorded 
to the contemporary figure of the Teacher is probably a major reason why the 
sectarians dispensed with the literary form of the apocal)J>se .... The sect ... 
found a new medium of revelation in the inspired exegesIs of the Teacher and 
did not rely on visions or ascents in the name of an ancient seer.8 

The problem with this solution is that not a single Qumran s~tarian scroll . 
is explicitly attributed to the authorship of the. Teache~,9 nor IS the Teac~er 
mentioned all that often in those scrolls, notWlthstandmg the enormous 10-

dustry of modem scholars to intuit his identity and role from them.lo 

7 See, most recently, John J. Collins, 'Was the Dead Sea Sect an Apocalyptic Movement?', in 
Archaeology and History in the Dead Sea Scrolls: The New York University Conference in Memory 
of Yigael Yadin, ed. Lawrence H. Schiffman, pp. 25-51. 

8 Collins, 'Was the Dead Sea Sect an Apocalyptic Movement?', pp. 41, 44. . 
9 Attempts have been made by scholars to attribute several scrolls to the Teacher of RIgh

teousness, especially the Temple Scroll (llQTemple), Miq~t Ma'aS:e H~-T?ra (~MMT), ~nd 
parts of the Thanksgiving Scroll (I QH). But the evidence for such claIms IS hIghly cIrcumstantial. 
See below, n. 15. 

10 A full bibliography would be impractical here. For starters ~ ~e follo~ing: H .. Bardtke, 
'Literaturbericht iiber Qumran. X. Teil: Der Lehrer der Gerechtlgkelt und dIe Geschichte der 
Qumrangemeinde' Theologische Rundschau 41 (1976): 97-140; H. Burgmann, 'Wer war der 
Lehrer der Gerechtigkeit?', RQ 10 (1981): 553-78; J. Carmignac, 'Qui etait Ie Docteur de Justice?', 
RQ 10 (1980): 235-46; Gert Jeremias, Der Lehrer der Gerechtigkeit (Gottingen: Vandenhoeck & 
Ruprecht, 1963); Jerome Murphy-O'Connor, 'Judah the Essene and the Teacher of Right~ous.
ness', RQ 10 (1981): 579-86; P. Schulz, Der Autoritiitsanspruch des Lehrers der Gerechtlgkelt 
(Meisenheim am Glan: Anton Hain, 1974); H. Stegemann, Die Entstehung der Qumrangemeinde 
(Bonn: Rheinische Friedrich-Wilhems-Universitiit, 1971); B. E. Thiering. Redating the Teacher 
of Righteousness (Sydney: Glenburn, 1979); Ben Zion Wacholder, The ~awn of Qumran: The 
Sectarian Torah and the Teacher (){ Righteousness (Cincinnati: Hebrew Unton College, 1983). 
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2. The Teacher of Righteousness as Prophetic Interpreter 

Let us begin, then, with the text that goes the farthest in attributing exegeti
cal authority to the Teacher of Righteousness, from the Pesher on Habakkuk 
(lQpHab.6.15-7.5): 

'[And He said: Write the vision and make it pl]ain upon the tablets so that the 
one [who reads it] may run [with it]' (Hab. 2:2): Its interpretation: ... ] And 
God to~d Habakkuk to write down the things that are to come upon the last 
generatton, but the fulfillment of the end-time he did not make known to him. 
~d when it says, That the one .who reads it may run [with it J', the interpretation 
of It concerns the Teacher of RIghteousness, to whom God made known all the 
mysteries of the words of his servants the prophets. 

God's prophetic revelation comes in two parts: first to the biblical prophets, 
here represented by Habakkuk, who recorded God's words relating the events 
that would befall the last historical generation, now understood as that of 
the commentary's audience. But the true significance of that prophetic mes
sage, that is, its fuller and more specific redemptive meaning, was hidden 
from the prophets and their audience and only revealed to the Teacher of 
Righteousness.l1 But that fuller meaning was revealed to the Teacher not by 
the previous prophetic medium of direct divine communication, but by his in
spired interpretation of the earlier words of the prophets as continuous texts. 12 
The following passage, also from the Pesher on Habakkuk (lQpHab 2.7-10) 
and presumably referring to the Teacher,13 states the interpretive nature of 
his prophetic communication even more explicitly: 

The interpretation (peser) of the passage [concerns] . " those... who do not 
believe when they hear all the things that [are to come] upon the last generation 
from. the ~outh of the priest in whose [heart] God put [understand]ing that 
he mtght Interpret (/ipsor) all the words of His servants, the prophets, through 
[whom] G.od foretold all the things that are to come upon his people and [his 
congregatIon]. 

Although these passages say a lot, it is important not to impute to them 
more than they say. At most they imply that such socially self-justifying com
mentaries derive their authority from the Teacher by claiming to incorporate 

11 The Hebrew translated as 'mysteries' is rtizim. Compare the use of the Aramaic of the 
same word in Dan. 2:18-19, 27-30,47; 4:6, where Daniel discloses the meaning (also peJer) of 
the secrets divinely revealed to the king through his dreams, again concerning the end of days. 
Note also b.Meg. 3a, where Jonathan ben Uzziel is said to have revealed to Israel, through the 
targum (Aramaic translation) attributed to him, the secret meanings (settirim) of the words of 
the prophets. 

12 This transformation is called by Joseph Blenkinsopp (Prophecy and Canon: A Contribution 
to the Study of Jewish Origins [Notre Dame: Notre Dame University, 1977], pp. 71, 129, 131) 
'the scribalization of prophecy'. But compare IQpHab 2.1-2, which speaks of those apostates 
'who [did] not [follow the words] of the Teacher of Righteousness (which he received) from the 
mouth of God'. 

13 Here referred to as 'the priest'. Cf. 4Qppsa 1-103.15 (DJD 5 [1968]: 44), for 'the priest, the 
Teacher [of Righteousnessj'. Cf. nn. 17,20,57. 
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his divinely inspired unveiling of th~ prophetic writings. But from this to 
making the scholarly claim that these writings were actually authored by the 
Teacher is a big leap.14 More importantly, n0v.:here do th~ extant texts ever 
claim, as is sometimes presumed, that.the ~ect's 1OterpretatlOns of o~~er parts 
of Scripture, especially the Torah, denve directly from the Teacher. 

3. Exegesis and Exile 

The community's own self-understanding as an eli~e exili~ remn~nt is deep~y 
tied to its collective activity of scriptural interpretatlOn, as IS u~stakable 10 

the following passage, itself containing explicit scriptural exegesIs, from the 
Community Rule (lQS 8.12-16): 

When these exist as a Community in Israel in accordance with these rules, they 
shall separate themselves from the settlement of the m~n of inJu~tice ~nd ~~all 
go into the wilderness to prepare there the way o~ HIm, as It IS ~tten. In 
the wilderness prepare the way of . .. ,make level In the desert a high~ay for 
our God' (Isa. 40:3). This [way] is the study (midriiS) of the Torah w[hic]h He 
commanded through Moses, that they should act in acc~rdance with all that 
has been revealed from time to time and in accordance WIth what the prophets 
revealed by His holy spirit. 

14 It should be stressed that all of the continuous p~Jtirim, unlike other major sectarian scrolls 
of the Dead Sea Scrolls, exist in only single copies. dated to the second half of the first century 
ac.E., more than a century after the Teacher of Righteousness is most comm~n.ly thou~t to 
have been active at Qumran. It is not at all clear how and to what extent th~ peJarun f~nctlOned 
within the religious life of the community, since, as we shall ~n see, the .lnteryretatlon. of the 
prophetic writings is not mentioned as a component of the sect s study or hturgtcal practlces. 

15 We do find attributions of the sect's laws to the Teacher (CD 20:32-33; perhaps CD 1.11; and 
perhaps CD 6.9-10, to be discussed below), but none of these ~uggest that h~ derived these laws. by 
means of scriptural interpretation. Clearly the Teacher, by be!n~ so called, IS seen as t.he foundin.g 
and probably archetypical teacher of the community, at least In Its present confi~ratlon. But this 
does not tell us the nature of his teaching activity, or that all of the sect's teachings are thought 
to derive from him, or whether he is conceived as the first of a series of co~munal teachers 
who carry on but also add to his tradition. As important as the Te~cher of RI~teous~ess, or 
his memory, may have been for the sect, it is indeed curious th~t he ~s only mentl~ned In a few 
scrolls: seven times in the Pesher on Habakkuk (lpQHab), five tImes In two Peshanm to Psalms 

, (4Q17I, 4Q173), once in a Pesher to Micah (IQI4), and three time,s in the ?amascus Docum~nt 
(CD), How important the peJtirim were to the Qumran commumty remains an open question 
(see previous note), as does the place of the Damasc~s Document, thOUght by son,te ~o be more 
reflective of a pre-Qumran stage or extra-Qumran wing of a larger movement. While I~ h~ been 
claimed that some of the Hodayot (e.g. IQH 2.7-19) were authored by the Teacher, thiS IS never 
stated by the texts themselves and remains highly conjectural. Similarly, it has been suggested 
(see E. Qimron and J. Strugnell, 'An Unpublished Halakhic Letter from Qum~', Israel M~eum 
Journal 4 [1985]: 9) that the unpublished Miq~t Ma'aSe Ha-Tora (4QMMT, kindly supph~ to 
me by John Strugnell) represents a letter written by the Teacher of Righteousness to the Wicked 
Priest (cf. 4QpPsa 1-10 4.8-9, as reconstructed by J. Allegro in DJD 5 [1968]: 45; and J: Strugne.ll 
in RQ 7 [1970]: 216). The text's authorial voice is in the first person ?Iural and there IS no basiS 
within the text for identifying its author as the Teacher. These futil~ attempts to enlarge the 
Teacher's oeuvre, and hence our picture of him, stem from and ~I~d ~s of the f~ct that. n~ 
text at Qumran is explicitly attributed to him, and ~rustratingl~ little IS said ~ut hIm. This IS 
especially surprising given the looming presence attnbuted to hun by modem mterpreters of the 
Dead Sea Scrolls. 
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The community's separatist desert dwelling is understood as the positive 
fulfillment. of. Isa. 40:3. 16 The redemptive roadwork of that verse is inter
preted to signify the community's study/interpretation of the Torah originally 
r~vealed by God to Moses. Through that collective activity God's will is con
tl~ually r~vealed to the communi~y. This study activity is placed on a par 
with God s o.th~r mea~s of revelatIOn, throug~ His inspired prophets. Thus, 
the. comm~nlty s practice and self-understanding are grounded in a twofold 
scnptural c~n~n.: Torah ~nd Prophets. 17 Here, however, the emphasis is on 
the community s interpretive study of the Torah, rather than, as we saw in the 
Pesher to Habak~uk, on the Teacher's interpretation of the Prophets, even 
thou~h a prop~etlc text (Isa. 40:3) is here the interpretive basis of that em
phasIs. But unlIke the Teacher's decoding of the Prophets, the community's 
revelatory stud~ of God's Torah is ongoing ('from time to time' ['et bii 'etl), at 
least from the time of the community's separation into its desert exile. 18 

The study ~ctivity herein stressed is not the purview of particular leadership 
figures or elI~e classes, as we shall witness elsewhere in the scrolls, but of 
the comm1l:mty as a ~hole, however much idealized, as a collective elect. 
Thus,. the hne~ prece?lng the above citation (lQS 8.11-12) stress that the 
teaching functionary In the community (ha';! haddoreS) not withhold any of 
the knowledge that has been hidden from Israel but revealed to him from the 
newly entered members of the sect, for fear that they cannot be trusted with 
s~ch knowledge. As stat~d in 1 QS 5:2, the community is to be a union (yalJ.ad) 
With respect both to their commonly hel<;l property (hOn) and their commonly 
studied and practiced Torah. . 

16 The verse is also allud~ to, bu.t not cited, in IQS 9.19-20. Compare the use of this verse in 
~he I;Iew Testament, where It IS apphed to the teaching ministry of John the Baptist, to whom, it 
IS said, the people of Judea and Jerusalem came to the Jordan valley desert: Mark 1:3-5' Matt. 
3:3-6; Luke 3:2--6; John 1 :23. ' 

. 17 For this t,wofold scriptural curriculum, see also 1 QS 1.2-3: '[They shall] do what is good and ' 
nght before Him as was commanded through Moses and through all His servants the prophets'. 
The same may be the sense of CD 5.21--6.1: 'the commandments of God [given] through Moses 
and through the holy anointed ones'. In the New Testament see Matt. 5:17; 7:12; 11:13; 22:40; 
Luke.16:16; John 1:45. But compare 4QMMT clO: 'We have written to you so that you might 
examme t.he Book of Moses !an~ the words of the pro]phets and (of) David ... every generation'. 
Do we witness here the begmnmgs of the emergence of a third division of the biblical canon? 
For David as a propheti~~ly inspired author of psalms and songs, see I I QPsa DavComp (DJD 
4 [1965]: 92). ~e may slmJiarly find an emerging third canonical category including Psalms in 
L~~e 24:44; ~hl.lo, De Vita Comempla.tiva 25; an? Josephus, Contra Apion 1:8 (39-40). 

For a SlmIJa:. sense of ~h~ on~omg revelatIOn of God's will, see IQS 9.12-13: 'These are 
the statutes ~y which the ~kll (Wise leader) shall walk with every living being according to the 
~Ie appropnate to. each time and according to the weight of each man. He shall perform the 
wJiI of God according to all that has been revealed from time to time (lret bii 'et), and he shall 
learn ~ll the kn~wl~ge that.has been found throughout the times and the statute [appropriate 
t? the present] tllt.te . The Wise leader-teacher must know not only God's will as revealed over 
t1m~ but also which statutes are intended for the present time. For similar expressions of the 
continuously revealed yet time-specific nature of the sect's statutes, and hence way oflife, see CD 
12.21; IQS 1.9; 8.4; 9:18--20: On progres~ive revelation at Qumran, see Lawrence H. Schiffman, 
The Haiakah at Qumran (Lelden: E. J. Bnll, 1975), pp. 22-32; Michael Fishbane 'Use Authority 
and Interpretation of Mikra at Qumran', pp. 347, 364, 376. ' , 
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4. Study Rites of Passage 

If the Qumran community defined its elect identity, at least in part, in 
terms of its ongoing activity of study and thereby its possession of an eso
teric knowledge of God's will, what can we learn of this self-understanding 
rromthe procedures by which its boundaries were crossed, by the admission, 
.mmcement, or expUlsion of its members? Persons wishing to be considered 
for candidacy to the community would first be examined by an official of the 
CO$munity, as a precondition to being instructed in the 'correct' knowledge 
a.d practice of Torah as revealed within the community (1 QS 6,13-15): 

Anyone of Israel who willingly offers himself to join the Council of the Com
munity shall be examined by the Officer (Piiqid)19 at the head of the Many 
with respect to his insight (sikl6) and his deeds (ma'Qsiiyw). If he is fitted to the 
discipline, he shall admit him into the covenant that he may return to the truth 
and turn away from all falsehood, and he shall instruct him in all the rules of * Community. 

~afust and second year of such training, the prospective member would 
~before the priests and the members to be tested again for the knowledge 
'~and behavior displayed during that time: for his 'insight and deeds 
iltTerab' OQS 6.18; cf. 5,21), As each test is passed, the candidate becomes 

:i_tftIed,to further instruction and to move gradually into the sanctum of the 
~ty with its privileges and obligations (1 QS 6.15-23), Entering the 
~_._lUlltity is tantamount to entering the study and practice of its esoteric 

is well expressed by the oath of the new member in the presence 
to enter into 'the covenant of God' (lQS 5,8-10): 

He shall undertake a binding oath to return with all his heart and soul to all 
that has been commanded of the Torah of Moses, to all that has been revealed 
·fmtn it to the Sons of Zadok, the priests, who are the keepers of the covenant 
and the seekers/interpreters of His will, and to the multitude of the members 
of their covenant who have willingly offered themselves as a Community to His 
truth and to walking according to His will. 

The neophyte commits himself fully to the divine commandments as those 
ha:Ye been revealedfrom the Torah of Moses to the sect, both to their priestly 
diteand to their membership as a whole. If the former are worthy receivers of 
~. knowledge by virtue of their privileged genealogy and assigned roles in 
prding the covenant and determining its terms, the latter are no less worthy 
as receivers of esoteric knowledge by virtue of their collective dedication 
to the practice of God's will through their disciplined life. It is both to the 
community and to its priestly leadership that the new member submits himself 
in fully 'returning' to the Torah. Of course, the placement of the priests before 
the 'multitude' is a common expression of the former's paramount status. 

19 A.sinillarfunction is assigned to the ma.§kii (wise leader) in lQS 9.15, and to the mlbaqqer 
(~) of the camp in CD 13.11-13. We need not here go into the difficult question of the 
ideBtity of or relation between these figures. 
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Nevertheless, the explicit statement that it was to the community as a whole 
that the Torah in its esoteric truth was disclosed should not be taken lightly, 
for it expresses the sect's self-understanding as a 'congregation of holiness' 
(lQS 5.20; lQSa 1.9) even as it is governed as a hierocracy. As one scholar 
of the Dead Sea Scrolls has expressed it, 'Theologically the order may have 
been a priesthood of all believers, but the texts clearly show that in ritual and 
purity the legitimate priesthood had prerogatives'.2o 

Once fully entered into the ranks of the community, the member's study, 
examination, and advancement do not end. Even as each is assigned his place 
in accord with his genealogical status as a descendant of Aaron (priest), Levi 
(Levite), or Israel (laity),21 within his class each man is assigned a rank, 
from which he may be upgraded or downgraded on the basis of his examined 
knowledge and deeds (lQS 5.23-24): 

They shall register them in order. one man before his fellow, according to his 
insight and his deeds, so that every man may obey his fellow, the man of lower 
rank [obeying] the man of higher rank. And they shall examine their spirits and 
their deeds every year, that they may promote each man according to his insight 
and the perfection of his way, or demote him according to his perversity.22 

Just as during the period of candidacy a person's advancement was a function 
of his 'insight' as instilled through instruction in the community's Torah, so 
too we may presume that study (not to mention practice) of the sect's rules 
were required for advancement within the community's ranks. 

Finally, the above mentioned demotion of a member could lead to his 
expulsion (or the expulsion of a group of members) from the community. Note 
the terms in which such expulsion is described in the Damascus Document 
(CD 19.33-20.13):23 

None of the men who entered the new covenant in the Land of Damascus and 
turned back and acted treacherously and turned aside from the well of living 
waters shall be reckoned among the assembly of the people or recorded in their 
roll from the day of the gathering in of the Teacher of the Community until the 
appearance of the Messiah from Aaron and from Israel. .. .24 When his deeds 

20 John Strugnell. in J BL 77 (1958): III. In other areas as well. especially in judicial practice. 
the priests are assigned paramount authority even as such authority is shared with the laity. 
Compare the following: IQS 5.2-3, 21-22; 6.3-5, 8-9,18-19; 8.1; 9.7; IQSa 2.17-21; CD IO.~; 
14.3-4; 4Q159 frgs. 2-4 Ins. 3-4 (DJD 5 [1968]: 8). However, in 4QSb (4Q256) and 4QSd (4Q258), 
paralleling I QS 5.1-4. the community is under the authority of the 'many' alone, without mention 
first of 'the Sons of Zadok, the priests, who are the keepers of the covenant', as in IQS 5.2 and 5.9. 
Geza Vermes (,Preliminary Remarks on Unpublished Fragments of the Community Rule from 
Qumran Cave 4', JJS 42 [1991]: 255) suggests that the formulation in IQS is a later expansion of 
that in 4Qb and 4~. 

21 See especially IQS 2.19-25; CD 14.3--{i. 
22 For the assignment of new members to their appropriate rank, see I QS 6.22. 
23 Compare I QS 6.24-7.25; 8.16-9.2, where the distinction between temporary and permanent 

expulsion is more clearly drawn. 
24 From here through 'the holy ones of the Most High have cursed him', the text speaks of 

one who is to be temporarily expelled from the community, whereas what precedes and follows 
seems to refer to permanent expUlsion. For this distinction, see the previous note. 

.~. AUTHORITY AT QUMRAN 55 

are revealed he shall be sent away from the congregation as though his lot had 
never fallen 'among the disciples of God. According to his unfaithfulnes.s, the 
men of knowledge shall rebuke him until such time as ~e shall once agam [be 
worthy to} stand in the assembly of men of perfect holmess. But [so long as] 
his deeds are revealed [not to comply with] the interpretation (m~dr~ of ~he 
Torah in which the men of perfect holiness walk, let no man deal ~th him With 
respect to property or work, for all the holy ones of the ~ost .Hlgh [=angels] 
have cursed him.. .. . [Such apostates] shall have no portion 10 the house of 
the Torah. .. . For they spoke falsely against the statutes .of ri~teousness and 
rejected the covenant and the agreement that was est~bhsh~. 1D the Land of 
Damascus, which is the new covenant, and they and their fanuhes shall have no 
portion in the house of the Torah. 

·The community is here denoted as a 'house of Torah', in which constantly 
. ···.·tlreJiving waters (of Torah), an image to which we shall return shortly. 

. bers are characterized as 'disciples of God' and 'men of knowledge', 
esoteric knowledge and concomitant deeds mark them as 'men of 

',:, .• t ..• ,.~Il_~holiness'. Anyone who rejects the disciplined path ofthc; community, 
·~eah. :d to them through their inspired study/interpretation of the Torah, 

.' __ infO removed such a decision by the community's human holies being , • .,Ied in the c~rse of the heavenly holies. The holiness of the community 
... iil~ly related to its continually revealed and safeguarded knowledge <... . 25 

'·~rm of advancement within the community dependent upon study 
• u.: Torah and the sect's laws, was that through the stages of childhood 

"~~t,l full entry into the privileges and obligations of adult membership 
.'>"'~, .... _~~ community. The messianic Rule of the Congregation (lQSa 1.&-8) 

;;d!ClPgbes or prescribes this process: 

FIOOt {his] you[th] they shall [t]each him the Book of Hago, and accordin~ to 
msage they shall instruct him in the laws of the covenant. He shall [receive] 
finlstruction in their rules for ten years. If he proceeds well, the~ a~ [th~ age ?f] 
twenty he shall [be] registered so as to enter (his) allotted place Within his family 
(and) to join the congregation of holiness. 

;.,.4JhbID\lJUl Rule of the Congregation describes a future ideal comm\l~ity, 
",("IIIldain of that community'S projected practices may be assumed to Inlrror 

. . practices of the community at the time of the text's composition.26 N?te 
particular that the youth's studies during his second ten yea!s, the penod 

prior to his full entry into communal 'citizenship', are charactenzed by an ad
~nt from scriptural to sectarian legal studies and training.27 As brief 

••• ·'·Ul.~ return to this interrelation below, n. 58. Note that in the fragment 4QSd l.l, the 
,. ~. members are referred to as 'ami hattord ('the men of the Torah'), rather than :ami 
~as in the parallel IQS 5.1. See Geza Vermes, ';reliminary Remarks on Unpublished 
f'IlIiImimlS of the Community Rule from Qumran Cave 4 , 25 I. 

26 See Lawrence H. Schiffman, The Eschatalogical Community of the Dead Sea Scrolls (A~-
i!~.~Press, 1989), p.9 . 

.. Ii Compare m. 'Abot 5:21: 'At five years [a child begins the study ot] Scripture (miqr4'); at ten 
)1tIUS. Oral Teaching (mi.fnd).' For the twofold nature of sectarian study, compared to that of 
~ studies. see below, n. 34. 
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as this passage is, it is our earliest and only evidence from the Second Tem
ple period for a mandatory, communal curriculum of studies for children.28 
The sectarian emphasis on study as a means of passage into and through 
the community, whether for new members, existing members, or youth, re
flects the centrality of esoteric knowledge and its constant cultivation to the 
community's self-understanding, in both theological and social terms. 

5. Ritualized Common Study in the Daily Life of the Community 

Ongoing study was a ritualized part of the community's collective life is 
?est att.ested by the f~llowing passage from the Community Rule (I QS 6.6-8), 
Immediately succeedIng the stipulation that the Priest be the first to bless the 
bread and wine at the common meal: 

In the pl~ce where there are ten men let there not be lacking ( 'af yiime§) a man 
who studies (dore§) the Torah day and night continually, concerning the right 
con~uct of a man .with his companion. And the Many shall watch together for 
a third of every mght of the year, to read the book (iiqro' basseper), to study 
(communal) law (lidros mispii{), and to pray as a Community (/ebiirek beyiiJ:!ad). 

The opening allusion is to Josh. 1:8 (with an echo of Ps. 1:2), in which 
G.od ch~rges Joshu.a: '.Let this Book of Torah not cease (Iii' yiimuS) from your 
(SIng) hp~ but. r~cI~e It day a~d night, so that you may observe faithfully all 
that IS wntten In It. Several shppages from the biblical verse to the sectarian 
rule are significant. While the biblical verse speaks of the Torah text itself 
never ceasing from Joshua's lips, the rule speaks of there never ceasing to 
be a 'man who studies the Torah' within each communal cell. If in the first 
instance Joshua is constantly ('day and night') to be uttering words of Torah 
in the second instance there is always to be a man studying the Torah so as t~ 
teach the members of the community how to conduct themselves. 29 But the 
community as a whole is not thereby absolved of its obligation to be regularly 
engaged in the study of the Torah and laws. Rather they, unable to fulfill the 
ideal of constant study, devote themselves for a part of every night to such 
activity. Their nightly watch consists of three activities: reading the book, 
studying the law, and praying (or blessing) collectively. 'The book' most likely 
refers to the 'Book of Torah', elsewhere referred to as seper hehiigo ('book 

28 This is contrary to Schiffman's comment on this passage (The Eschatalogical Community, 
p. 14): 'That the sc;ct would have assumed that there was an obligation to instruct children in the 
teachings of the Torah is in line with what we know of the history of Jewish education. Jewish 
schools were already ~idespread in the Hellenistic period.' For a careful review of the evidence (or 
lack thereof), see DaVId Goodblatt, 'Hammeqorot 'al re'sito sel haJ}inuk hayyehudi hamme 'urgan 
be 'ere~-ysra 'ef, in Studies in the History of the Jewish People and the Land of Israel vol. 5 ed. 
B. Oded (Haifa: University of Haifa, 1980), pp; 83-103. For the eschatalogical role ~f child;en's 
study of Torah and commandments, see Jubilees 23:26. 

29. This seems to be the simplest way to read the awkward phrase 'al yepot 'is /ere'ehu ('con
cerrung the correct conduct of a man with his companion'). It should be noted, however, that 
o~hers have .su~ested e.mending the text to read: IJIilipot 'is lere'ehU ('one man being replaced by 
hIS compamon ), meamng a rotation of members in the nightly watch. 
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of utterance' or 'meditation'), as in the parallel to our passage in CD 13.2-3: 
'And in a piace of ten, let there never cease to be ('al yiimeS) a priest ('is koMI') 
\i1i1:o is learned in seper hehiig6. '30 While it cannot simply be assumed on the 
basis of this parallel that the 'man who studies' of our passage is a priest, 
dat wou.ld certainly be consistent with the privileged functions assigned to 
the sect's priests elsewhere in this scrolpl It is most likely that he is one of 
:dIe prie:$tiy or levitical officers of the community. 32 

An even more significant difference between the verse from Joshua and 
.iI;s re-use at Qumran regards the relation of scriptural reading to covenantal 
.... i(e.. Joshua is admonished to recite, or meditate upon, constantly the 

Torah so that he may live by its precepts. The Qumran sectaries 
. _ to acoompany their reading of 'the book' with their study of mispii{, the 

IQGSl likely denoting the esoteric laws of the community.33 Even as the 
.1iII1IiIIIiC~ClllClli'te by inspired exegesis from the former, they constitute a distinct 

uightly curriculum. This twofold activity of 'reading Torah' 
-'lammv miJp(i!, finds parallel elsewhere in the sectarian scrolls. For ex-

. __ 111:.. chiIdren~ as already noted, are to be 'taught (Imd) the Book of Hago 
.iutructed (skI) in the laws (~uqqim) of the covenant' (lQSa 1.7). 

•••• the ruling priest is to be 'learned in the Book [of Hago] and in all 
c .• =._~ (mi.Jpd!im) of the Torah' (CD 14.7-8), while the members of the 

to ·conduct themselves according to the Torah and according to 
\.i.rcfl.~mJ_ft)ofthe discipline' (CD 7.7-8). Furthermore, the ten judges of 

*(:!QIBIDmUty are to be 'learned in the Book of Hago and in the Oegal] foun
~.orthecovenant (yes6de habberit)~ Thus, a proper Qumran education, ". (l)/o.~ 

....... . for the laity, its youth, or its leadership, would combine yet differen-
.. hebveen. two types of learning: Torah and sectarian rules. 34 Finally, the 

ic/il._=rs' aigbtly study activity includes a third component: the recitation of 
__ Itllllr perhaps psalms) together. This concluding of the nightly study 

oruns passage, dealing with the situation in which the priest is not learned enough 
which passes to a Levite who is learned, is treated by me in depth in 'Of 

Sages in Second Temple Times', JBL (forthcoming). 
2tl Compare as well the preceding paragraph (IQS 6.3-4): 'In every place of 

"_111111: C'OUIICil of the community, let there never cease among them a man who is a 

IQSI.I2, discussed above, where 'the man who studies' appears to be a communal 
dielffibaqqer or the maSkil, the two perhaps being identical) with responsibility 

of new members and for teaching the 'hidden' Torah to the sect's members. 
!'I!f-·tealctu"llg role of the mebaqqeT in matters of skin impurities, see CD 13.4-7. 

instruct a priest in the correct interpretation/application (perU§) of the Torah. 
of this passage, see 'Of Priests, Scribes, and Sages in Second Temple Times'. 

.iIiilIi",*lIillll!'illl _. relation of the 'is hacidOres to the tiOre§ hattord ('interpreter of the Torah'), 
·iP __ iaCD6.7 (to be discussed below); 7.18; and 4QFlor 1.11; in the last two of which he 

ma.-amic· terms. 

IQSa l.5 with Schiffman, The Eschatalogical Community, p. 13; idem, The Ha-
42-47. 
between 'reading the book' and 'studying (sectarian) law' might be com

.. _tCOdle·ratllbiuit: ~listinction between 'reading Scripture (miqrd ')' and 'repeating oral teaching 
, ftal ·dmuP die Qumran expressions are not as formulaic as are the rabbinic, and the 

~do.1IJOII! draw dle lauer's distinction between written and oral performance. For the rabbinic 
~~ scca:iso above, n. 27. 



58 JOURNAL OF JEWISH STUDIES 

sessions with a liturgical practice suggests that communal study was itself a 
religious performance, a point to which we will return later.35 Thus, while 
an officer of the community is assigned the responsibility of continual Torah 
recitation or meditation, the community as a whole performs a nightly watch 
of three parts: scriptural reading, sectarian legal study, and blessings.36 

6. Study as a Bridge between Communpl Origins and the End of Time 

The Qumran community's radical self-understanding as a studying body, 
from its beginnings to its hoped for redemption, is given clearest expression 
in the following 'well midrash' from the Damascus Document (CD 6.2-11): 

But God remembered the covenant with the men of former times (ri',fOnim), 
and He raised up from Aaron men of understanding, and from Israel men 
of wisdom, and made them hear [His voice] and they dug the well. 'The well 
which the princes dug, which the nobles of the people delved with the sceptre' 
(Num. 21:18): 'The well' is the Torah, and those who dug it are the Converts 
of Israel who went out from the Land of Judah and sojourned in the Land of 
Damascus. God called all ofthem 'princes' because they sought Him (deriUuhU), 
and their renown was not disputed by anyone. And 'the sceptre' (me~oqeq) is 
the Interpreter of the Torah (dores hattora), of whom Isaiah said: 'He produces 
a tool for His work' (54:16). And 'the nobles of the people' are those who come 
(habbii'im) to dig the well with the ordinances (meMqeqot) that 'the sceptre' 
ordained (~iiqaq) for them to walk by for the duration of the time of wickedness, 
and without which they will attain nothing, until the appearance of the one who 
will teach righteousness at the end of days. 

The beginning of the passage is set at the time of 'the desolation of the 
land' and 'rebellion against the commandments of God', the time of the 
Exile broadly speaking.37 With the covenant seemingly in ruins, God 'raises 
Up'38 and enlightens a righteous remnant, the founders of the movement to 

35 For the combination of the first and third activities, see IQS 7.1, which speaks of the 
exclusion of a member who blasphemes while 'reading the book or blessing'. It should be noted 
that these passages presume that the community members were literate, something not to be . 

. taken for granted, even for Jews, in the ancient world. Such literacy would have contributed 
to the community's elect self· understanding. For the recitation of (presumably sectarian) laws, 
morning and evening in the context of prayer, see lQS 10.10: 'With the coming of day and night 
I will enter the covenant of God, and with the departure of evening and morning I will recite His 
decrees (~uqqayw)'. 

36 The nightly watch for a third of the night is suggestive of the priestly watches in the Temple 
in Jerusalem for a third of the night (see b.Ber. 3a). That the Qumran community considered 
both study and prayer as substitutes for sacrificial worship, is evident in other passages, to be 
cited below. For the later rabbinic notion that Torah study, especially at night, was considered a 
substitute for Temple sacrifice, see, for example, b. Mena~. 1 lOa, as well as below, n. 64. 

31 Cf. CD 1.3-12; 3.9-12. The Qumran community considered itself still to be living in the 
period of physical and spiritual exile from Jerusalem. See Michael A. Knibb, 'Exile in the 
Damascus Document', JSOT 25 (1983): 99-117. 

38 The same word (wayyaqem) is used in CD 1.11 for God's appointment of the Teacher of 
Righteousness to lead the founding community. Interestingly, in our passage and its parallel in 
CD 3.12-21, the Teacher of Righteousness is not mentioned at all, the emphasis being on God's 
election and enlightenment of the community as a whole, and their subsequent interpretive 
activity. 
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which the Qumran community is the revelatory and soteriological heir.39 The 
founding community is said to comprise two classes: priests and laity. Both 
re(;:cive divine insight and both are characterized as having 'dug the well', 
:meaning: opened a previously sealed source of revelatory teaching for t~e 
COQUnunity.40 Once again (compare lQS 8.12-16, treated above), the ehte 

·, ...... undeJStanding of the community is closely tied to its activity of esoteric 
:;·;'t~sb1dy . 
. S\\,,1"ke citation ofNum. 21: 18, with its double digging of the well, provides the 
.. :.~retiVeopportunity to pose this interpretive self-understanding in two 

.... ~ The first diggers of the 'well' (=Torah) w,ere the 'princes' of the bibl~
QI'verse. who signify the sectarian 'Converts (hterally, returnees) of Israel, 

,;' .. Si;,.;;,y;·~a;u to 'Damascus'. 41 The second diggers of the 'well' are the 'nobles of the 

is substantial disagreement among scholars regarding the dating and provenance ~f 
),u_~ Document and its relation to the other sectarian scrolls found at Qumran. Until 

fJ;!;lUJlif:nts of the Damascus Document found in Qumran Cave 4 (400) are published 
relation cannot be fully determined. However, even if the document, or some of 

outside of Qumran or in earlier periods of the larger movement's history, its 
,.yi, ;;;)i\'.ilrIiIlI ___ gofsecta.rian origins, purpose, and destiny are consistent with those of those scrolls 

to have been produced at and for the Qumran community, where it continued to 
kM_~.1d presumably studied or consulted. Joseph Baumgarten ('The Cave 4 Versions of the 

Code', JJS 43 [1992]: 273) on the basis of the 400 fragments, has recently argued 
111 __ the Damascus Document as a compilation of sectarian Torah interpretations and 

,i;;.~ ... ",._~11:;_ witb 'affinities with the whole range of Qumran serakhim and halakic sources' and 
.. _~ ISSIlCiated 'exclusively with one uniform type of social organization'. For other sections 
1iIt4lQl).a:e Baumgarten, 'The 40 Zadokite Fragments on Skin Diseas', JJS 41 (1990): 153-165; 
.i1IiI:a.. 'A "'Scriptural" Citation in 40 Fragments of the Damascus Document', JJS 43 (1992): 

i:it··j~!~:f!f!t.~ 
.11Ite paired expressions 'men of wisdom' and 'men of discernment' is biblical, .as in ,oeut. 
~rabbinic texts treat the distinction between these two types (see my diSCUSSIon of 
IJeJa B in From Tradition to Commentary, pp. 101-103), only the Damascus Document 

between them as signifying priesthood and laity. For water as a metaphor for To~ 
"'ii,,; •• i'dI~DillBlISC1lJS Document, and for its flow as a sign of continuing Torah teaching or revelauon 

kili;i~ __ thrc~COmDmJllity, see CD 3.16, where the founding community is said, after having received 
.... datiion. to have 'dug a well of plentiful waters (mayim rabbim),. Similarly, CD 19.34 
or 3Jl(lStates from the community's laws and teachings as having 'turned away from the 

waters (mayim ~yyim)'. Compare lQH 8.4: 'I sha[ll th~k You ~y Lord, for yoJu 
iiHR,!IIl:ai:zd me at the font of streams in an arid land'. For Torah teachings havmg been formerly 

CD 5.2-5, which speaks of a 'sealed Book of the Torah', that was 'unopened' from 
··.e'dws or the deaths of Eleazar. Joshua, and the elders until it was revealed at the time of the 
..... 'OCZado.k, who some (Y. Yadin, The Temp'le Scroll [J~rusalem: Israel Exploration Society, 

iL 39S with n. 18, referring back to the vle~ of J: Liver) take to refer to, th~ Teacher of 
But even if Zadok refers to the High Priest Zadok of Solomon s tune, the sect 

.!IJI1iIRIId have understood that the Torah's correct interpretation was resealed from the onset of the 
f;.dt UIIti the time of its own origins. For the 'sealed book' as a sign of human~ivine alienation, *' Isa.. 29:11 and compare Dan. 12:4,9. Note that early rabbinic.texts als? interpret water ~s 
.1IIIIiIJtaDhor for Torah teaching, similarly interpreting well, fountain, and Clstern metaphors In 
~ to Torah study and sages. For examples see my From Tradition .to. Co,?",entary, pp. 
11-19 110-112. 244. For well-symbolism in biblical tradition and post-biblical mterpretaUon 
;~ ~ see Michael Fishbane, 'The Well of Liv,ing Wa~r: A Biblical Motif and. Its 
~ Tnmsfonnations', in 'Sha'are; Talmon'; Studies In the Bible, Qumran, and the AnCIent 
lIi!IIII' East Presented to Shemaryahu Talmon, ed. Michael Fishbane and Emanuel Tov (Winona 
.I..ai;.c, bldiaDa:Eisenbrauns, 1992), pp. 3-16. 

~t. 'Thaemight be here a pun on farim ('princes') and sarim ('those who tum'). In CD 8.16, t~e 
'a:m'llertsISbim) or Israel' are those who 'turned (sUrU) from the way of the pt;ople'. Damascus IS 
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people', who continue the activity begun by the original converts/founders. 
This denotes either a second group that subsequently joined the founders, or 
all those who continued to join the community in its study activity subsequent 
to its founding until the present time of the text. 42 Favouring the latter inter
pretation is a passage in CD 4.7-8, which speaks of 'all those who have corne 
(habbii'fm=entered the community) after them (='the first holy ones') to act 
according to the exact interpretation (perilS) of the Torah in which the first 
ones were instructed until the completion of the present [period] of years'. 43 
Those who have corne into the community since its origins are temporally 
suspended between sectarian beginning and end, between what was revealed 
to the founders and transmitted to the joiners to observe, and the redemptive 
conclusion to their exilic travail. 44 As we shall see, the 'well midrash' conveys 
a similar temporal scheme, with the difference that the joiners are as much 
engaged in the opening of the well of esoteric teaching as were the founders. 

The belated 'nobles of the people', unlike the founding 'princes', open 
the 'well' by means of a mei}oqeq, usually translated in its biblical context 
of Num. 21:18 as 'sceptre'.45 But our sectarian text has other meanings in 
mind. The mel}oqeq is, to begin with, a person. He is that figure otherwise 
known as dares hattara, the Interpreter of the Torah.46 Rather than wielding 

most likely code for Qumran,as in CD 6.19; 7.15,19; 19.34; and 20.12 (the last two cited above). 
The identification of Damascus with exile derives from Amos 5:27 (cf. CD 7.15). See M. Knibb, 
'Exile in the Damascus Document', cited above. n. 37. 

42 It is uncertain whether the participial hohbii'im (6.9) describes a past completed activity or 
a continuing one. The context favours the latter. 

43 For the expression perU! hal/Ora for the authoritative legal teachings of the community, see 
CD 6.14; 13.6. For the use of perU! with a specific area of law, see also CD 6.18, 20. 

44 A few lines earlier (CD 4.1-4), the text interprets Ezek. 44:15 to refer to three stages in the 
sacred history of the movement: the original 'converts of Israel who went out from the Land of 
Judah', those who later 'joined them', and the 'chosen ones of Israel ... who will arise at the end 
of days [=the author's time]'. The 'chosen ones of Israel' (be~ire yiSrii 'ef) would appear to be the 
same as 'the nobles of the people' (nedibe Iui'iim) of CD 6.8. For a similar three-fold temporal 
division, see IQpHab 1.16-2.10, and my discussion in From Tradition to Commentary, p. 6. 

45 In Gen. 49: 10 me~oqlq is in parallel construction with Jlbe{ ('sceptre'). 
- 46 On the title dori§ hal/Ora, see below. The word me~oqeq, biblically denoting one who 

rules or commands, or his sceptre. is often taken post-biblically to denote scribal authority 
and its concomitant interpretive skills. Thus, the me~oqlq ('ruler') in Ben Sira 10:5, to whom 
God imparts his majesty, is rendered by the Greek translation with grammateus ('scribe'). This 
probably derives from an understanding of the Hebrew as 'one who inscribes' by writing rather 
than 'one who rules' by virtue of political authority, although both senses may be combined. A 
similar understanding likely lies behind the targumic rendering of this word as siiprii' ('scribe') in 
the foJlowing verses: Gen. 49: 10; Num. 21 :18; Deut. 33:21; Judg. 5:9; Ps 60:9; 108:9. In particular, 
the targumim (Onqelos, Fragmentary, Neofiti, and Pseudo-Jonathan) render 'the nobles of the 
people' ofNum. 21:18 as scribes, taking me~oqeq to signify not their instrument (their sceptre), 
but they themselves. Thus the Fragmentary Targum (MS P) renders the verse as follows: 'The 
well, which the chieftains of the people. Abraham, Isaac, and Jacob, had dug in the beginning, 
which was [later] completed by the seventy sages of the Sanhedrin of Israel, the scribes, with 
their staffs (~{J{reh6n for MT mi§'tlnotiim); they are the very scribes of Israel, Moses and Aaron.' 
Here too, the verse is taken to denote two chronologicaJly distinct sets of 'diggers', with the latter 
(Moses, Aaron, and the sages) completing the antecedent activity of the former (Abraham, Isaac, 
and Jacob). Note as well Tg. Neb. Isa 33:22, where God as me~oqlq is translated: 'the teacher 
who gave us the instruction of Torah from Sinai'. For further treatment of the term me~oqlq 
in its various biblical and post-biblical meaninl!:s, see Geza Vermes. ScriDture and Tradition in 
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a sceptre be is llimselfGod's chosen instrument, as alluded to in Isa. 54:16.47 
But by a double word play, the biblical mei}6qeq becomes the ~ne who has 
prescribed (lJaqaq) the rules (mei}oqeqa/) by which the commumty members 
open the 'well' and according to which they conduct ~hemselves through the 
pP:sent 'age of wickedness'. Only by such rules, which they al?ne ~osses~ 
e..n a divinely prescribed course be charted through the 'pres~nt mtenm until 

final time when a future teacher of righteousness Will anse to lead them 
aect!!y once again.48 While the community's continuing acti~ity of opening 

connects them back to their sectarian founders, their adherence to 
rules established by the Interpreter of the Torah guides them forward 

teacher in the redemptive end of time. 
Yet it is precisely the relation of their own Torah-opening activi~y and their 

bytbe laws prescribed by the Interpreter of Torah t.hat IS awkward 
~guous in the context of our passage. How can It be that these 

dseWhere represented as having been reveal~dfrom the Tora~, are h~re 
<1!\t\D1!eSe81teO as the instruments by which the Torah IS so opened? This seemmg 
......... .. . may be understood in terms of the ongoing revel~tory qu~lity of 

&eommunity's life and self-understanding. The commumty conceives of 
in terms of its acceptance of al divinely ordained set of 'first 

:aw:ato.their founders (and them) alone.49 Once so established as a 
holiness', study both of Torah and communalla:-vs constitutes 

of their religious life. Through such ongoing study, the 
Iy disclosed to them and new laws are revealed to them to 
g circumstances. But even as such ongoing revelation, here 

",the image of digging a well by means of a di~nely authorize~ 
of tools). characterizes the life of the commumty as a whole, It 
among them by certain elite functionaries, here represented as 

of the Torah. Just as their disciplined life according to the 
l'UiIes laid down by this figure links them to the originary teacher and 

-.:gr&iicStudies, 2nd rev. ed. (Leiden: E. J. Brill, 1973), pp. 49-55. 
OlIIiis<JiD:beIX (A.n Unknown Jewish Sect [rev. trans. of Eine unbekannte jUdische .Sekte, 

Jewish Theological Seminary of New York, 1976], p. 28), commentmg on 
DOleS that Moses is referred to as a vessel (keii) of God in Mekilta Pis~a 1 (ed. 
1:1). But this requires emending the text of the Mekilta according to the suggestion 

Won iiber die Mechilta des R. Simon (Breslau, 1889), p. 38 (note). For Moses as 
TiS- Onq. and Ps.-Jon. Deut. 33:21; Sifre Deut. 355 (ed. Finkelstein, p. 417); The 

(ttaDS. Moses Gaster, p. 318 with note). 
IlMqlqt.;t, a play on me~oqeq and ~Uqot ('laws'), means sectarian laws here (and not 
., as some have suggested), is also clear from, the use of the verb lehithaltk 
ODe'S self') for the community's behavior with respect to the me~6qeqot. For the 

fmm used in relation to sectarian legal conduct, see IQS 9.12; IQSa 1.1; CD 12.21; 
11_1.2. The future teacher of righteousness is presumably modeled after, if not a return of, 
~ Teacbet' of Righteousness. For the sect's temporal self-understanding as living in 

1!IJi~Bl.bef_:IlI. see CD 19.35-20.1: 'from the day of the gathering in of the Teacher of the 
the appearance of the Messiah from Aaron and Israel.' A similar temporal sp~n 

CD 20.13-15, 'from the day of the gathering in of the Teacher of the Commumty 
d!leemid oraD the fighting men who tumtd back with the Jiar';.and IQS .9.I(}'-ll, 'the first 
... wtliir:hd!leMea of the Community began to be instructed until the commg of the Prophet 

__ ~from Aaron and Israel'. ....... --"""""\ 
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observers of the 'first rules' and vouchsafes their expected redemption, so 
too their collective study in the context of that life is both a continuation 
of the study which marked the community's original going into exile and the 
medium for continuous revelation in anticipation of the final teacher. In short, 
not only does their collective study provide a justification for their laws, but 
their common life in accord with those laws justifies their study as a medium 
of revelation. 50 

What remains intentionally ambiguous in this reading of our text is the 
identity of the Interpreter of the Torah. Is he the founding Teacher of Righ
teousness, as many have assumed, who set the sect's rules for the duration of 
the present age, or is he a successor functionary within the community, who, 
as God's inspired instrument, continuously interprets the Torah and legislates 
communal practice? Although the Teacher of Righteousness is said in one 
other passage (CD 20.31-33) to be the source of the 'first rules' of the com
munity, he is never claimed to be the source of its later laws. 51 Nor is the verb 
dares ever used in conjunction with the Teacher, whose interpretive activity 
per se is only mentioned with respect to the prophetic books. 52 The term dares 
hattarii appears in two other passages where the reference appears to be to a 
priestly messianic figure: CD 7.18 and 4QFlor 1.1l,53 However, in lQS 6.6, 
treated above, it is said that each community of the movement should have 
one 'is dares battarii ('man who studies/interprets the Torah'), who was to 
be engaged in constant Torah study, while in the parallel in CD 13.6.2-3 this 
figure is said to be a priest learned in the Book of Hago (the Torah), whom the 
community is charged to obey. Finally, lQS 8.11-12 speaks of a communal 
functionary, hii'is haddares ('the man who studies'), presumably the same as 
'is dares battarii, who is to instruct new members in the esoteric teachings of 
the sect. It is quite possible, therefore, that it is to such a communal official, 
and not to the Teacher of Righteousness or any other particular historical per
sonage, that CD 6.7 refers in its identification of the biblical word me~aqeq as 
God's instrument for interpreting the Torah and establishing the covenantal 
rules. 54 Thus, while study as a medium for the collective disclosure of esoteric 
Torah teaching and law characterizes the ongoing life of the community as 
a whole from its origins until its redemption, the specific authority to derive 

50 For the fonner emphasis, see Michael Fishbane, 'Use, Authority and Interpretation of 
Mikra at Qumran', pp. 345-46, 377. For the redemptive role of communal discourse in the 
time-between, see CD 20.13-22. 

51 However, other references to these 'first rules' I]lake no mention of the Teacher of Righ
teousness: CD 4.8, cited above; IQS 9.10, for which see above, n. 48. 

52 See IQpHab 2.7-10; 6.15-7.5; both of which are discussed above. 
53 The tenn also appears in 4QCatenaa (4Q177) 10-11 5, where the immediate context is 

unclear because of the broken text. 

54 This communal officer could be modeled after, and thought to transmit the teachings of, 
the original Teacher of Righteousness, even as he prefigures a future messianic teacher. For the 
identification of the Interpreter of the Torah with the Teacher of Righteousness, see, for example, 
Gert Jeremias, Der Lehrer der Gerechtigkeit, p. 272. For the argument (which I obviously find 
unconvincing) that the Interpreter of the Torah predates the Teacher of Righteousness and the 
sectarian settlement at Qumran, see Philip R. Davies, The Damascus Covenant: An Interpretation 
of Ihe 'Damascus Document' (Sheffield: JSOT Press, 1983), pp. 123-124; Phillip R. Callaway, 
'Qumran Origins: From the Doresh to the Moreh', RQ 14 (1990): 637-50. 
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Jaw from the Torah and to apply it to the ~if~ of ~he commu~ity i.s the 
pu~ of particular communal functionarie~ dlst1Ogulshe~ bY5~helr pnestly 
Ql'levirical class. intensity of study, and profiCiency of learn1Og. 

1. The Performative Power of Torah Deeds and Discourse 

amr it should be clear that scriptural and legal stud~es at Qumra~ ~ere 
means toward the end of covenantal comph~nce, but rehgIous 

1JQ:5--mlalI4 of religious expression and expenence-th~mselves. 
.amC3llIV noted the close connection between such. co~lectlve study 

hove. The following passage from the FlonlegIum (4QFlor 
.~ even more: 

ADd He bas commanded that a sanctuary of man be built for him, that t~en: 
_ might offer before him (like the smoke of incense) precepts ofTorah (rna tlse 
~. 

i., ••• •••• \ .. ".\."1'1- "$anCtwry of man', in contrast to the previously mentioned defl!ed 
Israel', is usually understood to refer to the .Qu~ran ~~IIlIll:umty, 
~ itself as a temple, or levitical camp, in e~Ile, 10 antlClpat~on ,of * foundation ot) the 'house' which God HI~~elf would buIld a~ 

~'. In such an exilic sanctuary, the sect s precepts of Torah 
.. ·····iea of animal sacrificial offerings, just as elsewhere (lQS 9.~~) 

... '''' ~.~"" .".. <proper offerings of the lips' (prayer, study, or both) a~e l~ke 
... ~_. ~ of righteousness' and their 'perfection of ~ay' IS 'lIke 

·aa~tIblle free..will offering', both having atoning 'potenc~ 10 place of 
f flesh and fat.57 The community conSidered Itself to be a 

.. tii~ •• ".:fbOliness' ('adat qadeS) or 'council of holiness' ('ii~at qadeS), 

.-'-'Ilu levitical status of these figures, see my forthcoming article, 'Of Priests, 
11"'--" :r the Teacher of Righteousness as a priest (as presumably ~ould be the 

who 'will teach righteousness'), see above, n. 9. On the tension between 
-' .... ,...- proficiency, see below, n. 53. • . . 

tard is a bit unclear, especially the resh of lora. For thiS reaso~, J~hn 
. . ... 221' followed by George J. Brooke, Exegesis at Qumran: 4QFlorliegium 

(Shetfu:ld England: JSOT Press, 1985]. pp. 87, 108) had proposed .an 
ma 'asi l'oda (,works of thanksgiving'), in part beca~se. the exp~esslon 

appeared elsewhere in the scrolls at the time of the p~bhcatlOn of this tex!. 
he discove of 4QMMT, with its employment of. thiS phrase for the sect s 

t , the :;ielihood of the reading ma'asi tora 10 our ,Passage has ,oo:n 
as Strugnell himself has expressed to m~ in conversation. For ma ~'m 

aad not simply 'works' or 'deeds', see Elisha Qunron and John Stru~ell, An 
~ Letter from Qumran', in Biblical Archaeology Today: Pr~ce.edmgs of the 
~ 011 Biblical Archaeology, Jerusalem, April 1984, ed. J. Amital (Jerusalem: 

.!:.qtORlW" III Society. 1985), pp. 401, 406 n. 5; Elisha Q~ron, ,The Hebrew oflhe Dead Sea 
Scholars Press, 1986), p. 101; as well as my diSCUSSion below. . ,. 

··<··_·cta'A.Bpaiillfeil.' a:IIQ~ 187-10 where it is said that one who 'glorfies the Most Hlgh IS accepted 
:,.. . be had o&nld ~ ~d animal sacrifices, and 'a pleasing (incense) fragrance from the 

:'~tbe riPteous'. For the 'offering of lips', see also lQS 9.26 (resto~); !O.~; ~n~ 10.14; 
, , !dation t 'blessin' For the atoning force of the community s diSCIpline, see ~~~2; 8-3-10; ~QSa l.3.g~ also 4Q511 35 1-5 (DJD 7 [1982]: 237), which speaks of 
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whose members worshipped in the presence of holy angels, as they constructed 
lives of levi tical purity and moral perfection, while engaging collectively in 
the cultivation of esoterically revealed knowledge. In short, their 'house of 
holiness' (ber qOdeJ) was simultaneously a 'house of Torah' (bet tord), in which 
they studied and performed 'precepts of Torah'. 58 

What then are we to make of these 'precepts of Torah', by which the 
Qumran community defined itself in holy communion with heaven and in 
sharp separation from the rest oflsrael? Luckily, we now have a 'new' Qumran 
text, whose title. as bestowed by its modem editors, centres on this very 
expression: Miq~at Ma 'ase Ba- Tora (4QMMT). 59 The text contains mainly a 
list of rules relating to sacrificial offerings and rituals of purification, rules by 
which the community differentiates and separates itself from the practices of 
the rest of Israel in general and of its opponents. some competing movement 
or power elite in or around the Jerusalem Temple, in particular. The text 
concludes its list of rules by invoking Deuteronomic blessings and curses and 
the examples of biblical leaders who were divinely blessed or cursed in accord 
with their deeds, finishing with the hope that the text's addressees would 
'examine (tabin be-) the Book of Moses [and the words of the Pro]phets and 
(of) David' (CIO) and 'examine (hiiben be-) all these [precepts] and ... find 
that some of our words are true' (C30-32), so as to 'do what is upright and 

God's sanctifying a 'sanctuary of eternity' among the cleansed and 'righteous people'. Compare 
Philo's description (Prob. 75) of the Essenes as being 'especially devout in the service of God, 
not by offering sacrifices of animals, but by resolving to sanctify their minds'. But compare 
Josephus. Ant. 18.15 (19). Early rabbinic Judaism also emphasizes study, righteous deeds. prayer, 
and suffering substituting for the temple service (once it had ceased) as forms of worship and 
expiation. See for starters. my discussion of Sifre Deut. 41 (ed. Finkelstein, pp. 87-88) in From 
Tradition to Commentary, pp. 89-92; as well as above, n. 36, and below, n. 64. For a survey 
of scholarship on the Florilegium, especially on its temples, see George J. Brooke, Exegesis at 
Qumran, pp. 178-93. 

58 For 'congregation of holiness', see IQSa 1.9, 13; CO 20.2. For 'council of holiness', see IQS 
2.25; 5.20; 8.21; IQSa 2.9; IQM 3.4; lQH 7.10; CD 20.25. For 'house of holiness', see IQS 8.5; 
9:6. For 'dwelling-place (ma'on) of holiness', see lQS 8.8; lQSb 4.25; lQM 12.2; IQH 12.2. For 
'house of Torah', see CD 20:10, 13, cited above. For the presence of angels amid the community, 
see IQS 11.7-9; IQSa 2.8-9; IQSb 4.26; IQH 3.21-23; 6.12-14; IQM 7.6; 12.7-8; 40511 26-10; 
352-4; an unpublished 4Q version of CD 15.15-17 (4QOa [olim 4Q0"1=40266), cited in 1. T. 
Milik, Ten Years of Discovery in the Wilderness of JudJJea (London: SCM Press, 1959), p. 114. For 
the interrelation of holiness, worship, and esoteric knowledge at Quban, especially as expressed 
in the community's liturgical texts, see Carol A. Newsom, '''He has Established for Himself 
Priests": Human and Angelic Priesthood in the Qumran Sabbath Shirot', in Archaeology and 
History in the Dead Sea Scrolls: The New York University Conference in Memory of Yigael Yudin, 
ed. Lawrence H. Schiffman, pp. 101-120. 

59 This is a phrase drawn from the end of the text (C28-29): 'We have written to you some 
of the precepts of the Torah which we reckon for good, for you and for your people'. For other 
preliminary. discussions of the text, see Elisha Qimron and John Strugnell, 'An Unpublished 
Halakhic Letter from Qumran', pp. 400-407; Lawrence H. Schiffman, 'The Temple Scroll and the 
Systems of Jewish Law of the Second Temple Period'. in Temple Scroll Studies: Papers Presented 
at the International Symposium on the Temple Scroll. Manchester, December /987, ed. George 1. 
Brooke (Sheffield: Sheffield Academic Press, 1989), pp. 245-53; idem, 'The New Halakhic Letter 
(4OMMT) and the Origins of the Dead Sea Sect', Biblical Archaeologist 53 (1990): 64-73; Yaakov 
Sussmann, 'The History of Halakha and the Dead Sea Scrolls-Preliminary Observations on 
Miqfat Ma'oSe Ha-Torah (4OMMD', Tarbiz 59 (1989-90): 11-76. 
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is JOOd before {God}. for your wellbeing and th~t ofIsrael' (C33-34).60 
"~. many of the listed rna 'ase lord are prac~lces that COUld. ~ot have 

~obsen'ed by the community at Qumran. especially those requmng par
.~ in a centralized Temple and its sacrificial rites. Thus, the text asserts 

. . what the community members, in contrast to the rest of Israel, do, 
they lIfIO!Uld do were biblical conditions i~eally (or ~schatalo~cally) 
Tbedisputed rna'ase tord are as much disputes ofmterpretatlon as 

such a distinction should not be overdrawn at Qumran, where. 
have seen the very recitation and study of the Torah and the commu
~ revealed precepts were regarded as religi~usly rede~p~ive 

SeIf-defining practices in their own rights. It IS not surpnsmg, 
.&OO·4QMMT employing the phrases miq~at rna'dse hattord and 
~ battOrd, Torah deeds and Torah discourse, interchangeably.62 
me mlI-iiSi tOrd: that the sectaries, who are elsewhere referred to as 

(Performers of Torah'),63 'offer'.to God in t.heir human sanctu~ry 
tit their actual Torah practices and theu shared performatlve 

_ . .r . .,.,. .... _ ... and sectarian legal study, the two shading off into each 

8. Conclusions 

Qlillllras community stands in a critical transitional period between 
.lI1ldUai fillnlnatJOll of biblical canons and the no less gradual emergence 

··.a_l1dJlllg institutions of scriptural interpretation in early varieties of 
OrisltiaItity. Thanks to the discovery of the Dead Sea Scrolls, 

ha¥e been able to form a picture of this one community'S biblical 
teUs of biblical interpretation. But as importantly, we are now 

lOassemWea community's rules for the institutionalization of communal 

uegpificant questions in the historical interpretation of this text, especially the 
•. > _.bliila of the 'you', which shuttles between plural and singular forms. and the '"!'e', who 

advocate rna 'ase tora which in mishnaic disputes. between ~he. Phansees ~nd 
attributed to the latter. Since the text has been discovered 10 SIX manuscnpts 

no earlier than 75 B.C.E., it may be, as we havdt, as much a document of 
of self-justification and ~nstruction ~ an actual missive .sent at a 

in the community's history to a particular adversanal group o~ aut~onty. . 
Schiffman's statement ('The New Halakhic Letter', p. 66) that the 11st of laws IS 

observed, as stated by the authors' , finds no support in the text as he claims 

. to the broken line C9). . 
BI-2; C29, 32. Compare the early rabbinic expression dibre tora, as Torah dlS

.~ the written Torah and the rabbinic 'oral' Torah. For examples, see my book, 

T~ to Commentary, p. 258 n. 219. 
$tee IQpHab 7.11; 8.1; 12.5. ..' . .. 

.. Iia~' Hebrew, the verb 'sh with Torah as Its object can slJmlarly mean either study 
.. ~ or both. See Shraga Abramson, in Leshonenu 19(1954): 61-65. For t~e later 
~ ... -iew that the study of laws of sacrificial worship took the place of such worship after 
_T~ iliad been destroyed, see besides b. MenalJ.. 1 lOa, cited above, n. 31: Lev. Rob. 7:3 (ed. 
~ p. ISS); hsiq. Rob. Kah. 6:3 (ed. Mandelbaum, p. 118); Midr. Haggadol to Lev. 7:37 
~ Coo..o..-In .. 10'" 
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study and instruction in several contexts, and to gain a view of the social and 
ideological shape of that community in which those texts and rules must have 
functioned, even if not as ideally projected. 

In order to .highlight t~e .distinct~ve c<:>ntours of this picture, I shall compare 
and contrast Its most stnkmg details with what we know, in general terms, of 
another Jewish studying community which has left us much the same sorts of 
evidence, albeit in texts some three centuries later: early rabbinic Judaism.65 

To begin with, the diet of study at Qumran is said to comprise-for the 
community as a whole, for its youth, and for its officers-two main parts: 
Torah and mispo!-66 The former is probably something close to the Penta
t~uch, while the latter are the laws revealed to and, to the extent possible, 
lived by the Qumran community.67 Even as mispo! is understood to derive 
from the Torah, it is clearly differentiated as a separate class in the study cur
riculum. Although this two-part division may be compared to that between 
miqro' (read Scripture) and misnii (repeated teaching) in early rabbinic litera
ture, there is no parallel at Qumran to the accompanying rabbinic distinction 
between two Torahs, 'written' and 'oral'.68 In addition, whereas the latter 

65 . ~or exte~sive textual examples and more nuanced discussion of these characteristics of early 
rabbl~l~ Judaism, sec: my book, From Tradition ~o Commentary, especially chap. 3, 'The Early 
Rabbmlc Sage and HIs Torah 10 the Text of the Sifre'. Unfortunately, we lack sufficient evidence 
to. paint a similarly ~etailedpicture of any other Second Temple variety of Judaism. Whether 
~hls re~ects the paucity of preserved data or the distinctiveness of the Qumran community, is 
Impossible to say. In general terms, however, see my article, 'Of Priests, Scribes, and Sages in 
Second Temple Times', JBL (forthcoming). I leave to others more qualified than I the task 
of drawing similar comparisons and contrasts with related aspects of the varieties of early 
Christianity. 

66 For examples, see my discussion of I QS 6.6--8 above. 
67 This does not account for the many other kinds of texts-'biblical' and 'non-biblical' 

:sectarian' and 'non~sectarian'-found among the Dead Sea Scrolls. Perhaps 'Torah' and 'miJPiir; 
mclude more than IS generally allowed, or other types of texts (for example, the continuous 
peJiirim to the Prophets) were studied but not considered part of the 'core curriculum' or other 
texts were used in liturgical settings, the line between study and worship, as we have ~n, being 
somewhat porous at Qumran. Of course, not all texts found in the Dead Sea caves near Qumran 
were n~sari~y in act!ve use i~ ~hat communit~. Jo~phus reports that the Essenes 'display an 
extraordmary mterest 10 the wntmgs of the ancients (J. W. 2.136), and in the same context that 
their new members took an oath 'to safeguard carefully the books of the sect' (J. W. 2.142). Would 
that we had a certain rule for differentiating between the 'writings of the ancients' and the 'books 
of the sect' among the Dead Sea Scrolls! 

68 For the idea that the laws of the community were revealed from the 'Torah of Moses' see 
especi~lIy I QS 5.8-10 and 8.12-16, both discussed above. For a twofold conception of sin~itic 
revelation, see 4 Ezra 14.5-6,26,45-48. There God instructs Moses to reveal one set of books to 
all ofIsrael, the .'-:V0rthy ~~d the un~o~hy', wh~le the other to th~ 'wise' alone. Unlike at Qumran, 
bot~ sets of w~t1ngs ~ngmate at Smal, as claimed by the rabbiS for their two-part Torah. But 
unlike the rabbiS and like at Qumran, both parts are written and only the first was for Israel as 
a whole. A t~ofold w~tten ~inaitic revelation, exoteric and esoteric, may also be implied by the 
Book of Jubilees, which claims to be part of an esoteric sacred history dictated by the angels 
to Moses. Note in particular Jub. 6:22, which speaks of a 'first book of law', presumably the 
exoteric Torah to which Jubilees is a supplement. While 4QCatenaa (40177) I 14 (DJD 5 [1968]: 
68) has been said by some (see John M. Allegro's translation ad loc.; and Y. Yadin, The Temple 
Scroll, I :396-97) to speak of a sectarian 'Second Law' (seper hattorti §enit), it is not at all clear 
from the fragmentary context that this is the meaning. See 1. Strugnell, RQ 7.2 (1970): 241, who 
translates 'That is the book of the Law again'. Since in the preceding line Hosea 5:8 had been' 
interpreted to refer to 'the book of [vacat.]', the word Unit following the second occurrence of 
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diii900among the rabbis includes midriif haliikii, legal exegesis of Scripture, 
dIIere is DO evidence of such a genre of texts at Qumran. Whil~ the mispii!im 
..Slid to have been revealed to and studied by the co~umty as a wh?le, 
dial study does not appear to include, in any systematic way, ~he exegettcal 
~g of sectarian laws to texts of Torah.69 ThUs,. even If we w~re to 

that sectarian laws were once generated by scnptural exegesIs, the 
.,.l:'.SIImt commumty as a whole studied the results and not the processes of 

eK~ community believed themselves to be in possession of a 
,ii_lID· id m.dati~ that which had been revealed to all of Israel and that 

'· ........ -1iIad been kept hidden from Israel but l~ter revealed t<:> them alone, then 
,'~III11i1:,ibl1la'"mi'Cbmcm is said to have occurred With the formation of the sect and 

Teacher of Righteousness to guide them some time after 
oIf'IstadAad forsaken God and He had 'hidden His face' from them 

3.12-20; 5.20-6.11). Thus, unlike rabbinic literature and some 
writiDgs in which a twofold Torah is said to have been reve~ed 

at SiDai 70 the esoteric component of the Qumran revelation, 
~hecies, is said to have awaited the establishment of 

with the sect subsequent to the destruction of the First 

revelation was not considered a one-time occur
a_=-::r;IiIUlSCC:oDO-·o,ofJI°the sect's formation or to the ministry of its found-

.!i_'Teild~ hit continuous in the ongoing study life of the community-its 
'lid .. its leaders. ThUs, just as God's dispensati.on of knowl~dge at 

~ement's origins is both to the foundmg comI~lUmty ~nd 
Teadler: so too His will and plan are revealed, from time 

10 the co'mmunity as a whole and to its especially inspired 
aacllnitical elite. If revealed knowledge and interpreti~e authority 

'i,;iirtiIP_zab3kd in the priestly class and officers of the commumty, whether 
l'I~._ilC.p:dig.ree or specialized knowledge and activity,72 it is sha~ed ~y ~he 
I~ __ '" as a whole by virtue of their common life of mutually Justlfymg 

~ would mean 'a second time' (as in Gen. 22:15; Ezek. 4:6). 
.~ or scriptural proof texts for sectarian law is limited to the Damascus I?oc~ent 

16). It shoWd be stressed that we lack continuous works of legal exegesis (~ill 
from legal 'rewritten Bible') from other varieties of Second Temple Judaism as 

we get is Philo's Questions and Answers to Exodus. On explicit scriptural citation 
see above., n. 6. " 

B... 68 In early rabbinic literature it is claimed that thiS twofold revelation was 
~ least, for all of Israel, whereas the apocalyptic texts stress that the second-

was to the righteous or wise elect alone. . 
the apocalyptic texts of revelation (especially I Enoch and Jubilees) have ~n 

~ copies among the Dead Sea Scrolls. i~ is not clear how the Qumran commumty 
~ a:prded them in relation to what they claimed to have been ~ealed only after the 

~oCtIJIeir movement. The notion of a belated second-fold revelation may .be comJ?8.red 
. :. . with the notion of a second covenant, and retrospectively the formation .of a New 

Christia.n:ity with the advent of Jesus. The difference, as we hav~ seen, IS that. the 
'.' a __ 'IliI:cntBft is DOt particularly attentive to, nor is it structured after, the bfe and teachmgs 

.·'.'~""',I_'·mekasion.·between pedigree and specialized knowledge, see especially CD 13.2-7, on 
' ...... -illiilme.m. 30. 32. 
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discipline and ritualized study. 73 

~is. strain, between the heuristic poles of 'elitist' and 'egalitarian' Torah 
ethICS, IS also t~ ~e found in .early rabbinic literature, but with telling differ
ences. The rabbInIc sages claImed that just as at Sinai all of Israel shared in 
the reception and interpretation of revelation, even as Moses and the elders 
were singled ~ut for special revelatory (and then judicial) prerogatives, so too 
throughout hIstory all of Israel are, ideally at least. the receivers of the Torah 
t~xt and its ?nfolding tradition, even as the non-priestly rabbinic class, by 
~Irtu~ of thel~ concen~rated and collective Torah study and discipline. have 
~nhented the mterpretlve and judicial authority (formerly held by priests) to 
Interpret and apply Torah for Israel. 74 

The two interp~etive societies, Qumran and rabbinic. notwithstanding their 
corn.m,0.n emp~asls on ~he revelatory and redemptive consequences of study, 
~re cntlcally dIfferent m two regards. The Qumran community understood 
Its~lf alone as ~he true Israel, its privileged priesthood alone holding the 
ultimate authonty to establish and apply the truly revealed law. The rabbinic 
class ~nderstood itself as a part ofIsrael, that part which claimed the authority 
to legIslate for the people as a whole, but only by virtue of the performative 
example they set for the rest of Israel to follow. This is the difference between 
a movement that defined itself in moral and legal separation from the rest 
of Israel as a 'house of Torah' and 'congregation of holiness' and one that 
through its leadership and model sought to transform Israel a~ a whole into 
the same.75 

This difference may also be expressed in temporal terms. Both movements 
clai~ed t~at r~velation and divinely authorized interpretation were continu
ous In theIr mIdst. For the rabbinic sages that continuity extended far back 
to the revelatory moment when all of Israel stood at Mt. Sinai, and forward 
through their own leadership of Israel, justified by their intensive social and 
performative engagement with the words of Torah, to the eventual redemption 
of Israel as a people. For the Qumran community that continuity extended 
back to the more recent past event of their rupture from the rest of Israel 
and the divine commission of their founding community and teacher, and 
f~~ar~ through their privileged exilic state, justified by their watchful study, 
dISCIpline, and prayer, to their imminent and exclusive messianic vindication. 
B,oth communiti~s viewed their collective study as a medium for the ongoing 
dIsclosure ofScnpture's meaning and God's will. Both also conceived of that 
study as their link to, and re-enactment of, an originary revelatory moment. 

73 Similarlx. there is a sh~~ng of judicial authority between the community's priests and laity. 
as expressed ID the composition of courts, even as the priests are paramount. See citations in n. 
20 above. 

74 Fo~ the tension between 'egalitarian' and 'elitist' Torah ethics among the early rabbinic 
sages, WIth many examples, see chap. 3 of my book, From Tradition to Commentary. 

75 It s~ould be s~re~sed that ~his comparison is ~tween two literatures that in their present 
forms ~en~e f~m Significantly different times and circumstances, and therefore it is not intended 
as a hlstoncal Jud!l:IDent. Whether the antecedents to the rabbinic sages, generally thought to 
h~v: ~n .the Phansees, whose name has the root meaning of separation. had a similar stance 
VIs-a-VIs history and larger Israel is difficult to determine with precision because of the absence 
of any Pharisaic literary remains. 
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~~unity that moment was one that set them a~art from 
.R$l ollsrad under the prophetic guidance of the ~e~cher of ~Ighteous

.~ Ie :die. aftermath of the Exile, while for the rabbmlc sages It w~s that 
~ set Israel as a people apart from the other nations under th7 g~lldance 
afMGles ad the eIders (the prototypes of the rabbinic s~g~s) at SlI~al. . 
~to the question of why the Qumran communI.ty s se~tana~ bte.ra

.~.Ooes Dol de.tWe its revelatory authority from pseudepigraphic attnbutl?n 
!i\DiiWicd seers. I would argue that the movement experienced its .collectlve 

'GfSlBdy and practice (and study as practice) as the r7vel~tory Iln~ to the 
that justified its rules and teachings, ~~st as Its bfe of p~nty and 

tobeaven. While its priestly or levI tical officers contmued ~he 
i • ...•. orthe founding Teacher while anticipating the restoration 

__ mil: nde. so too the community as a whole continued th~ interpre
!hebmdiDg 'converts' while anticipating the estabhs~ent of 
_mlmty. If the ritualized discipline of study played an Impor

solidifying function in shaping neophytes, youth, and the 
a whole into a unitary society (ya~ad), it also served to con-

df-«lIIOeptiOD of that society in continuity with the biblical 'camp', 
. __ .... ~:~ . .. ' and with the eschatalogical order. . 
.~ Dave implications not just for our reconstructIon of the 
~ of the Qumran community as represented in the~e 

amdysis of the rhetorical work of these texts thems~lves l~ 
~lUlllti:ng of the society and its leaders engaged In theIr 

the main sectarian scrolls of commentary, of rules, 
oed at Qumran not just for the sake of preservation 
but in order to be used communally in the several 

...... __ and instruction described above, then we must ask how 
*M1iJltheir very study constructed and confirmed t~eir r~a~ers' 

as a socially unitary and separate commumty, diVInely 
exegetical and ruled way through the wilderness to the 

;fI ... ____ IY cUIIIJpIe of this sort of analysis, see Carol A. Newsom, 'Apocalyptic and 
'Y:ll.IlIiila_ealr*v()qmnmCommunity', JNES 49.2 (April, 1990): 135-44. 


