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WILL THE REAL JUDAISM PLEASE STAND UP?

RITUAL SELF-DEFINITION AS IDEOLOGICAL DISCOURSE

FROM QUMRAN TO JERUSALEM

James Alan Waddell, University of Michigan

Introduction

Imagine for a moment that you are an Essene at Qumran.1 At the time of the
first prayer of the day, as the sun rises in the east, and on occasion as the moon is
setting in the west, you assume the customary Essene posture. Facing the sun, with
your back to the moon, you adhere to the following rubrics:

When the sun rises over the [earth, they shall bless. Starting to speak, they shall say:
Blessed be the God of Israel who] renewed our joy with the light [of day ...] (4QDaily
Prayersa [4Q503] Frags. 33-35, col. II, 1-14)2

This is how the daily prayer at sunrise began for the Qumran community, the
ya‹ad by the Dead Sea.3 The calendrical dispute described in the Second Temple
literature (1 Enoch, Jubilees, 4QMMT, etc.) came to be a self-defining ritual act in
the daily prayer of the ya‹ad. In the second book of his Jewish War Josephus

                                                          

1 This study assumes that the members of the Qumran community were Essenes. I agree with
scholars such as Gabriele Boccaccini and Florentino García Martínez who locate the origins of the
Qumran community in the wider Essene movement of Palestinian Judaism.

2 The translation of the Dead Sea Scrolls used for this study will be that of The Dead Sea Scrolls:
Study Edition, 2 vols., Florentino García Martínez and Eibert J.C. Tigchelaar, eds. and trans. (Leiden:
E.J. Brill, 1997 & 1998) and (Grand Rapids: Eerdmans, 2000).

3 These rubrics may have been for priests (cf. 4Q503 Frag. 64) or for non-priests; the evidence is
ambiguous. Whether 4Q503 contains rubrics for priestly prayer or for the prayers of all the members
of the ya‹ad, however significant this question may be, is essentially irrelevant to the argument of this
study. The point is that this was a prayer performed on behalf of the ya‹ad. External sources about
the Essenes refer to priests only in the capacity of preparing or presiding over their communal meals;
cf. Philo’s De vita contemplativa 73-74, 82; Josephus’ Jewish War 2.131, Antiquities of the Jews 18.22;
Hippolytus’ Refutation of All Heresies 9.21. See also the discussion by Daniel K. Falk, who suggests
that the morning prayers of the ya‹ad were prayed antiphonally between priest and community.
Daily, Sabbath, and Festival Prayers in the Dead Sea Scrolls (Leiden: E.J. Brill, 1998) 46-54.
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claimed that the Essenes addressed their «ancestral prayers» directly «to» the sun,
«as if asking it to rise» (2.128). Did the members of the Dead Sea ya‹ad worship
the sun? The evidence suggests rather that this was a repeatable act of ritual self-
definition, which was at the same time an ideological statement against the priestly
authorities in Jerusalem, in terms of their cosmology and calendrical ideology. By
praying in the direction of the sun for morning prayer at sunrise, the members of
the ya‹ad would have had their backs to the moon (at the time of the month when
the moon was full); they also would have had their backs to Jerusalem and the
temple, making a rather bold statement against these two locations which had
enormous significance for Jewish identity during the Second Temple period, until
Titus destroyed the temple in the year 70 CE.

The Analysis of Morton Smith

Since the groundbreaking work of E.R. Goodenough in the 1950s and ’60s,
scholars have recognized the presence of Hellenizing elements in the ideology and
cultic practices not only within Judaism of the diaspora, but also among Jewish
groups in Palestine. After Goodenough, Morton Smith argued that the ya‹ad’s
practice of praying «to» the sun must be understood in its broader Hellenized
context. As valuable as Smith’s research on Hellenistic Judaism in Palestine is, is it
possible to read the evidence in terms of a more specific localized significance,
rather than some vague connection to a broader cultural context? In other words,
in the morning prayer of the ya‹ad, do we have evidence of a generalized
assimilation to a Hellenized culture, or a particularistic sect, both in its ideology
and in its cultic practices?

In a 1982 essay titled, «Helios in Palestine,» Smith applied his literal
interpretation of the passage from Josephus’ Jewish War (2.128) to a passage from
the Temple Scroll and the archaeological evidence at Qumran.4 Smith quoted a
passage in the Temple Scroll describing the architectural designs of a new temple
structure, which he thought were pertinent to the daily prayers of the ya‹ad at
sunrise.

. . . You [shall make] a spiral stair[ca]se to the North of the Sanctuary . . . . It will have a
square pillar within it, in its centre, of four cubits in width on each side. And the width
of the stairway with ascending steps is four [cu]bits. (11QTemple Scrolla [11Q19] Col.
XXX)

. . . In the upper storey of [this] buil[ding you shall make a do]or opening to the roof of
the Sanctuary and a passageway made in this door to the portico of [the] Sanctuary, by
which one can enter the upper storey of the Sanctuary. [A]ll this building of the

                                                          

4 Eretz Israel 16 (1982): 199-214. Republished in Studies in the Cult of Yahweh, vol. 1, Studies in
Historical Method, Ancient Israel, Ancient Judaism, ed. Shaye J.D. Cohen (Leiden: E.J. Brill, 1996)
238-262. See also M. Smith, «The Case of the Gilded Staircase: Did the Dead Sea Scroll sect worship
the sun?» BAR 10.5 (Sept.-Oct. 1984): 50-55.
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stairway will be covered with gold: its walls, its gates, its roof from inside [and from]
outside, its pillar and its steps, and do according to everything [t]hat I tell you.
(11QTemple Scrolla [11Q19] Col. XXXI)

This passage prescribes the materials and dimensions of a tower to be used for a
specific cultic purpose. There is a description of a square pillar in the middle of the
tower which functioned as the support for a spiral staircase ascending to the roof of
the tower where, Smith argued, some sort of cultic ritual took place.

Smith included in his analysis archaeological, literary and numismatic evidence
of other tower structures in the ancient Near East which had walkways connecting
the roofs of the towers with the roofs of their adjoining temples, suggesting some
sort of ritual taking place on top of the tower. Smith theorized that these cultic
towers were used in the practice of a Hellenistic Helios cult, which had widespread
observance in the ancient Near East.5 He also conjectured that the practice of the
Dead Sea ya‹ad reflected assimilation to this broader cultural context; that is, it
was Smith’s contention that the ya‹ad worshiped the sun.

The archaeological evidence at Qumran includes a massive tower on the
northern end of the compound. The tower is configured in such a way that it
generally fits the description of the Temple Scroll, although not in precise
measurements. There is a square pillar in the middle of the tower, which could
facilitate the construction of a spiral staircase to its top. It is possible that a
passageway was constructed between the tower and the ya‹ad’s communal room,
which was situated not far from the tower. However, this reconstruction of the
evidence would not be absolutely necessary because, as we know, the ya‹ad
practiced its cult without the actual presence of a temple. Since we know that the
ya‹ad viewed its own cultic practice as a replacement for the sacrificial system of
the Jerusalem temple cult,6 Smith’s reconstruction of the tower as a place of
significance for the ya‹ad’s ritual of prayer at sunrise is not an implausible scenario.

In 1985 Jacob Milgrom challenged Smith’s interpretation of the textual and
archaeological data from Qumran.7 Milgrom argued that the Temple Scroll (55.17-
18) contained an explicit prohibition against worshiping the sun, and that anyone
found doing so would have been expelled from the community. Milgrom’s
criticisms, however, were largely leveled against Smith’s interpretation of the tower
as a place where a daily ritual of prayer at sunrise was performed. Milgrom argued,

                                                          

5 For a more recent study using a method very similar to Morton Smith’s, taking evidence from
many different locations over a long period of time (from the second century BCE to the fourth
century CE) and arguing that the evidence demonstrates a loosely unified cult in ideology and
practice, see Stephen Mitchell’s essay, «The Cult of Theos Hypsistos between Pagans, Jews, and
Christians,» Polymnia Athanassiadi and Michael Frede, eds., Pagan Monotheism in Late Antiquity
(New York: Oxford UP, 1999) 81-148.

6 See, e.g., 1QFestival Prayers = 1Q34 Frag. 3, col. II.
7 «Challenge to Sun-Worship Interpretation of Temple Scroll’s Gilded Staircase,» BAR 11.1

(Jan.-Feb. 1985): 70-73; this article also includes Morton Smith’s brief reply to Milgrom’s criticisms.
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on the basis of Mishnah Middot 4.5, that the tower structure described in the
Temple Scroll functioned only for the purpose of the physical maintenance of the
Holy of Holies. According to «old rabbinic tradition, the repairmen of the temple
need not be priests.» Thus the need for the tower, so that any layman working in
the temple could have access to the Holy of Holies by bypassing the sanctuary of
the temple. Having made this point, Milgrom then argues, «The Essenes would
have barred all non-priests from the Temple, at any cost. . . . the Essene Temple
proposed an independent stairhouse adjacent to but separate from the Temple at
the nearest point to the Holy of Holies so that the workmen could enter it.» This
is a non-sequitur argument. If, as most would agree, the ya‹ad sectarians were far
more strict than were the Jerusalem authorities about purity issues in relation to
the temple, then the Essenes never would have allowed laymen into the temple as
workmen, and Milgrom’s interpretation falls on its face. With the exception of his
reference to Temple Scroll 55.17-18 and its straightforward prohibition against sun
worship, his arguments are not convincing. The tower of the Temple Scroll must
have had a cultic purpose other than an explicit act of worshiping the sun. This
could very well be the case, unless we view the tower as a useless appendage which
was included in the prescriptions of the Temple Scroll purely out of a radically
conservative, rigid imitation of the Jerusalem temple. But this would make no
sense, because the dimensions of the temple described in the Temple Scroll do not
precisely correspond to the second temple in Jerusalem as we know it.

In order to complete his reconstruction of the actual practice of the ya‹ad’s
morning prayer, Smith examined the passage from the Jewish War (2.128), where
Josephus described the Essene practice of praying at sunrise.

PrÒj ge m¾n tÕ qe√on eÙsebe√j ≥d∂wj· prπn g¦r ¢nasce√n tÕn ¼lion oÙd‹n

fq◊ggontai tîn bebˇlwn, patr∂ouj d◊ tinaj e≥j aÙtÕn eÙc£j ésper ≤keteÚontej

¢nate√lai.

Their piety toward the Deity (tÕ qe√on)  is unique. For before the sun (tÕn ¼lion) rises
they say nothing about matters of impurity, but offer to him (e≥j aÙtÕn) certain
ancestral prayers, as if asking (him) to rise.

The question has to do with whether the Essenes prayed «to» the sun, as Smith
so thinly contended on the basis of this singular passage. The answer in part
depends on how one reads Josephus’ e≥j aÙtÕn. The text raises a number of
interesting possibilities. The simplest reading of the text suggests that the referent
of the masculine pronoun aÙtÕn is the masculine noun tÕn ¼lion, and not the
neuter noun tÕ qe√on, a point which Smith was careful to make. This begs the
question, however, Are there any instances in the Jewish War where Josephus in a
similar context makes an explicit shift in his language from the neuter noun tÕ
qe√on, «the deity,» to a reference to «God» (Ð qeÒj) using the masculine pronoun
aÙtÒn? In his narrative of the Jewish War Josephus used both tÕ qe√on and Ð qeÒj
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with reference to God indiscriminately, frequently interchanging the two without
any rhyme or reason in his usage (see, e.g., Jewish War 2.139-140).

We may also ask How did Josephus use the preposition e≥j with the accusative?
Did he always use it to express the indirect object in contexts of prayer? Using the
above example from Jewish War 2.128, must it be read as prayer «to» the sun, or
may it be understood in some other sense, as John Strugnell suggested, with
reference to the direction or orientation of the body, an argument which Smith
rejected? Strugnell also pointed out that the preposition Josephus regularly used for
prayer to the deity was prÒj, not e≥j.8 In examining the data of Josephus’ use of the
preposition e≥j with the accusative in the Jewish War, something which Smith did
not do, Jewish War 2.148 is a helpful example. There Josephus used e≥j aÙtÕn with
reference to the Essene practice of orienting the body in the process of evacuating
excrement from the bowels. After describing the retentive toileting habits of the
Essenes on the Sabbath, Josephus wrote:

ta√j d' ¥llaij ¹m◊raij bÒqron ÑrÚssontej b£qoj podia√on tÍ skal∂di, toioàton

g£r œstin tÕ didÒmenon Øp' aÙtîn ¢xin∂dion to√j neosust£toij, kaπ

perikalÚyantej qoim£tion, æj m¾ t¦j aÙg¦j Øbr∂zoien toà qeoà, qakeÚousin e≥j

aÙtÒn.

On other days they dig a pit a foot deep with a small hatchet, for such an instrument is
given by them to the initiates. They also cover themselves with their garment, so as not
to offend the rays of God when they evacuate their bowels into the pit (e≥j aÙtÒn).

It can not be claimed, as Smith did, that this is a reference to a context in
which Helios worship took place among Essenes. Josephus’ use of e≥j aÙtÒn in this
example clearly refers to the body performing an act while oriented in a specific
direction. The evacuation of the bowels is done «into» the freshly excavated pit.

The Dead Sea ya‹ad at least gives the appearance of having assimilated to a
Hellenistic cultural context of Helios worship by reverencing the sun in their ritual
of morning prayer. However, the Essenes did in fact maintain a distinction
between the sun as the most important part of creation and the one God who
created the sun. It is clear from the Enoch literature that God commands the
coming out and the going in of the sun (see, e.g., 1 Enoch 72.36), and that God
alone was the object of the ya‹ad’s prayers and praise. In addition to Temple Scroll
55.17-18, there are too many passages in the Dead Sea Scrolls which lead us to
conclude that there is no way the ya‹ad could be understood as actually having
worshiped the sun. 4QWorks of God (4Q392), for example, distinguishes the light
of the sun from «the unsearchable and unknowable light,» which is identified with
the presence of God in heaven.

                                                          

8 «Flavius Josephus and the Essenes: Antiquities XVIII.18-22,» JBL 77.2 (1958): 106-115; see esp.
112.
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. . . and to his covenant their soul shall adhere and to [stu]dy the words of h[is] mouth
[...] . . . and to examine the paths of the sons of man, and there is no place to hide from
before him. He created darkness [and li]ght for himself; and in his dwelling the perfect
light shines, and all the shades rest before him; and he does not need to separate light
from darkness, because for the sons of [ma]n he separated them as the li[ght] at daytime
and with the sun, at night the moon and the stars. And with him there is an
unsearchable and unknowable light [...] ... for all the works of God are wonderful.
(4QWorks of God [4Q392] Frag. 1)9

Smith’s interpretation of the data was driven by his assumption of a broadly
based Hellenistic cultural assimilation within the ideology and cultic practice of
the Dead Sea ya‹ad, and he simply ignored any possibility of a localized
significance for two Judaisms of the Second Temple period interacting with and
competing against each other on the level of their cosmology and cultic practice.

A more recent study attempts to place the liturgical practices and instructional
ideology of the ya‹ad within a Hellenized context, as Morton Smith had done.
Yonder Gillihan argues that there is evidence in the scrolls that the astral rites of
the maskil, who was the liturgical leader and instructor of the ya‹ad, have their
origins in an ideological context outside the ya‹ad.10 Gillihan argues that «the
maskil’s role as liturgical leader and instructor resembled that of ancient generals,
and that the ideology relating his liturgical and instructional leadership was similar
to that found in Greek and Roman military texts.»

Gillihan is sympathetic to Martin Hengel’s idea that the piety of the Dead Sea
ya‹ad «was thoroughly ‘intellectualized’ along Hellenistic lines.» He argues that the
Hellenistic context permeated even the theological system of the ya‹ad, who were
in fact the staunchest enemies of Hellenism. Gillihan claims that the Hellenistic
context permeated the system of the ya‹ad along the lines of astral knowledge of a
unified cosmic order, which came to expression in the movements of the sun, the
moon and the stars, and which regulated the observances of festival times and
seasons in the liturgical practice of the ya‹ad. Like Roman military generals, the
maskil led his followers «through cultic observations of astral signs.» In times of
moral crisis, the maskil could demonstrate his facility with astral knowledge and
thereby manipulate the group and command «complete authority to instruct» his
followers and boost their morale to follow.

Gillihan refers to Jewish War 2.128 as evidence that the ya‹ad «regularly

                                                          

9 4Q408 = 4QMorning and Evening Prayer, though fragmentary, clearly refers to the light of the
sun as «the adornment of his (God’s) glory appear(ing) from the holy abode.»

10 «Astral knowledge and the authority of the maskil in the DSS,» a summary of «Astral
Knowledge and the Authority of the General in Greco-Roman Military Manuals: Analogies to the
role of the maskil in the Dead Sea Scrolls,» an unpublished paper delivered to the Wisdom and
Apocalyptic Group at the 2002 annual meeting of the Society of Biblical Literature in Toronto, 24
November.
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observed the positions and cyclical movements of the luminaries,» and he suggests
that Josephus’ language points to Essene assimilation to a broader Greco-Roman
context. It is true that Josephus’ language is problematic, yet we must be cautious
about drawing conclusions too easily with reference to the influence of Hellenism
on the language of the Enochians as also influencing the ya‹ad’s cosmic ideology.
While I disagree with the construct of Hengel and Gillihan that the Essenes, and
more narrowly the Dead Sea ya‹ad, took their theological point of view from
Hellenistic cosmology, I would grant that there may be points of contact in the
language. But similarities in the use of language do not definitively demonstrate
ideological correspondence. Using similar bricks does not constitute construction
of precisely the same house.

The value of Gillihan’s study is that it narrows the field of inquiry with regard
to the morning prayer of the ya‹ad and its cultural context by identifying
analogous practices between those recorded in Greco-Roman military manuals and
what we know about the Dead Sea ya‹ad from their own writings. The question I
am asking is whether the field may be narrowed even further, to suggest an
ideological discourse between groups of Judaism in the Second Temple period that
«would be consistent with Qumranite opposition to the Jerusalem cultus.»11

So, how do we make sense of Josephus in terms of a more localized significance
for the Dead Sea ya‹ad? We must also take into account Josephus’ political agenda
vis-à-vis the Romans. Josephus attempted to distinguish between the Jewish rebels,
who were responsible for prosecuting the war against the Romans, and the Jewish
people who were the rebels’ victims. Josephus’ approach in part consisted in
drawing close analogies between Jewish and Roman beliefs and customs. If
Josephus wrote that the Essenes prayed e≥j aÙtÒn at sunrise, «to» Helios, then in our
reading of his text we must take into consideration that Josephus was more
interested in ameliorating Jewish political relations with Rome than in presenting
historically accurate information about Essene theology and practice.

The best historical information we can derive from the passage at Jewish War
2.128 is that there were Essenes who prayed ancestral prayers at sunrise. Josephus
was not interested in making fine theological distinctions. He was interested in
peace for the Jewish people. He was also willing to advance this agenda even if it
meant comparing Jewish piety to the one God with Roman polytheism and Greek
philosophical traditions. At Antiquities 15.371, for example, he described the
Essenes as Pythagoreans! Since the evidence in Josephus is ambiguous at best, it
would be helpful to compare similar evidence in Philo of Alexandria.

Comparing the Evidence in Josephus with Philo of Alexandria

In De vita contemplativa, the Contemplative Life, Philo described the piety of a
group of Jews in Egypt called Therapeutae. Many scholars, such as Geza Vermes,

                                                          

11 J. Strugnell, «Flavius Josephus and the Essenes: Antiquities XVIII.18-22,» 112.
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Joseph Baumgarten, Gabriele Boccaccini, and more recently James Davila, have
recognized a close link between the Essenes of Josephus and the Therapeutae of
Philo.12 Philo’s agenda, however, was unlike that of Josephus. In the Contemplative
Life, as in his other works, Philo’s agenda was to present Judaism as the universal
religion, and he was relatively unrestrained in his criticisms of the traditional
Greco-Roman gods. In the Contemplative Life Philo contrasted Greek myths to the
truth of Moses (63). He was aggressively critical of Greco-Roman cultural excesses,
the philosophical drinking orgies for example, and he set these in sharp contrast to
the gatherings of the Therapeutae with their complementary expressions of
extended philosophical discourse, choric joy and disciplined restraint.

Philo wrote about a cultic practice of the Therapeutae very similar to the one
practiced by the Essenes as depicted by Josephus. Philo described in some detail
the banquet of the sacred vigil of the Therapeutae. The banquet culminated at
sunrise with a prayer, and those praying physically oriented themselves in the
direction of the sun.

t£j te Ôyeij kaπ Ólon tÕ sîma prÕj t¾n Ÿw st£ntej, œp¦n qe£swntai tÕn ¼lion

¢n∂sconta, t¦j ce√raj ¢nate∂nantej e≥j oÙranÕn eÙhmer∂an kaπ ¢lˇqeian

œpeÚcontai kaπ Ñxuwp∂an logismoà·

Standing with their faces and whole body oriented toward the dawn, when they see the
sun rising, they stretch their hands to heaven and they pray for good days and truth and
the sharp-sightedness of clear reason.13

Philo’s description of the cultic practice of the Therapeutae explicitly refers to a

                                                          

12 Geza Vermes, «Essenes and Therapeutai,» RevQ 3 (1962): 594-604. Joseph Baumgarten,
«4Q502, Marriage or Golden Age Ritual?» JJS 34 (Autumn 1983): 125-35. See also J. Baumgarten,
«The Qumran-Essene Restraints on Marriage,» in Lawrence H. Schiffman, ed., Archaeology and
History in the Dead Sea Scrolls, the New York University Conference in Memory of Yigael Yadin
(Sheffield: JSOT, 1990) 20. Emil Schürer, The History of the Jewish People in the Age of Jesus Christ, 3
vols., Geza Vermes, F. Millar and M. Goodman, eds.  (Edinburgh: T. & T. Clark, 1973-87) 2.593-
97. Geza Vermes and Martin D. Goodman, eds. The Essenes According to the Classical Sources
(Sheffield: JSOT, 1989) 1-17. Gabriele Boccaccini, Beyond the Essene Hypothesis; The Parting of the
Ways between Qumran and Enochic Judaism (Grand Rapids: Eerdmans, 1998) 27. Per Bilde, «The
Essenes in Philo and Josephus,» Qumran between the Old and New Testaments, JSOT Supplement
Series 290, Frederick H. Cryer and Thomas L. Thompson, eds. (Sheffield: Sheffield Academic Press,
1998) 32-68. James R. Davila, Liturgical Works, Eerdmans Commentaries on the Dead Sea Scrolls
No. 6, Martin G. Abegg Jr. and Peter W. Flint, general editors (Grand Rapids: Eerdmans, 2000) 183;
and 211. I am also aware that there are some scholars who resist drawing any close connections
between the Essenes and the Therapeutae. See, e.g., Laura Gusella, «The Therapeutae and Other
Community Experiences of the Late Second Temple Period,» Henoch XXIV.3 (dicembre 2002): 295-
329. See also Joan E. Taylor and  Philip R. Davies, «The So-Called Therapeutae of De Vita
Contemplativa: Identity and Character,» HTR 91.1 (Jan. 1998): 3-24. However, Taylor and Davies,
by failing to engage the work of other scholars who argue for a connection between the Essenes and
the Therapeutae, are not convincing in their attempt to portray the two as entirely distinct groups.

13 De vita cont. 89.
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physical orientation of the body in the direction of the rising sun.
If the Essenes did not pray «to» the sun, then there must be another explanation

for the cultic phenomenon described by both Josephus and Philo, now that we
have taken into account Josephus’ agenda and the further description presented by
Philo who was less inclined to pander to Roman sensibilities while writing in a
pre-70 CE context. If these texts in fact describe a physical orientation toward the
sun while making reference to the ritual practice of the Essenes, and more narrowly
the practice of the Dead Sea ya‹ad, we have to ask ourselves the question Why?
The calendrical ideology of the Essenes gives us an important clue in our attempt
to answer this question.

Distinguishing Qumran Essenes from Non-Qumran Essenes

Before examining the pre-sectarian and sectarian literature on calendrical
ideology among Enochians / Essenes, it would be helpful first to discuss the
difference between the mainstream Essene movement and the Dead Sea ya‹ad.
What we now know about the ya‹ad is that there is not an absolute one-to-one
ideological correspondence between the wider non-Qumran Essene movement and
Qumran. Both Philo14 and Josephus15 described Essenes living in towns and
villages located in various places throughout first-century CE Judaea. Pliny the
Elder and Dio of Prusa located a group of Essenes on the shores of the Dead Sea,16

and we have no justifiable reason to dismiss their accounts. Since the Jewish
sources and non-Jewish sources differ on the location of the Essenes, it makes sense
to take all of these accounts as reflecting a difference between the mainstream
Essene movement and the sectarian ya‹ad.17

In 1988 Florentino García Martínez postulated the Groningen Hypothesis on
the origins and early history of the sectarian ya‹ad.18 In 1990 García Martínez and
A.S. van der Woude reiterated the Groningen Hypothesis,19 responding to the
theory of Norman Golb, who argued that the Dead Sea Scrolls were really just a
generic collection of a wide variety of Second Temple Jewish texts, reflecting no
particular group’s ideology, and having nothing to do with the archaeological
remains of Qumran itself. The problems with Golb’s hypothesis are self-evident.

                                                          

14 Quod omnis probus liber 76; Apologia pro Iudaeis 1-2; De vita cont. 21-23. Philo also pointed
out that the Essenes numbered over four thousand, Quod omnis probus liber 75; see also Josephus’
Ant. 18.20. The compound used by the Dead Sea ya‹ad was large enough to support about 200
individuals at the most.

15 War 2.124-125. See also Hippolytus of Rome, Refutation of All Heresies 9.20.
16 Pliny the Elder, Natural History 5.17.4 (73). The fragment of Dio of Prusa is located in

Synesius of Cyrene, Dio 3.2.
17 See the discussion by Gabriele Boccaccini, Beyond the Essene Hypothesis, 21-30, 46-49.
18 «Qumran Origins and Early History: A Groningen Hypothesis,» FO 25 (1988): 62-136.
19 «A ‘Groningen’ Hypothesis of Qumran Origins and Early History,» RevQ 14 (1990): 521-41.
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They have been sufficiently dealt with elsewhere20 and will not be addressed here.
The basic points of the Groningen Hypothesis consist of the following:

In essence, this hypothesis proposes:

1) to make a clear distinction between the origins of the Essene movement and those of
the Qumran group;
2) to place the origins of the Essene movement in Palestine and specifically in the
Palestinian apocalyptic tradition before the Antiochian crisis, that is at the end of the
third or beginning of the second century B.C.;
3) to seek the origins of the Qumran group in a split which occurred within the Essene
movement in consequence of which the group loyal to the Teacher of Righteousness
was finally to establish itself in Qumran;
4) to consider the designation «Wicked Priest» as a generic one referring to different
Hasmonean High Priests in chronological order;
5) to highlight the importance of the Qumran group’s formative period before its retreat
to the desert and to make clear the ideological development, the halakhic elements, and
the political conflicts that took place during the formative period and culminated in the
break which led to the community’s establishing itself in Qumran.21

Gabriele Boccaccini advanced the theory of García Martínez by detailing the
intellectual history of the Enochic / Essene movement, and thereby establishing
specific lines of ideological development from documents of the Enochic tradition
and the wider Essene movement to the formation of the Qumran sect based on the
literary remains of the ya‹ad.22

By also comparing Jewish and non-Jewish sources on the Essenes, Boccaccini
argues that the evidence points to Qumran radicalization of mainstream Essene
ideas.

. . . all the elements recorded by non-Jewish authors about the community of the Dead
Sea have parallels in the narratives of Jewish authors with regard to the Essene
communities in Palestine. The difference always lies in a higher degree of intensity with
which the community of the Dead Sea lived those common elements: separation that
turned into isolation, sharing of goods that turned into abolition of private property,
rejection of marital life that turned into abandoning family ties. . . . radicalization means
a higher degree of separation and, consequently, a higher degree of distinctiveness.23

                                                          

20 See the discussions by García Martínez and van der Woude in «A ‘Groningen’ Hypothesis of
Qumran Origins and Early History,» and by James C. VanderKam, The Dead Sea Scrolls Today
(Grand Rapids: Eerdmans, 1994) 23-24, 95-97.

21 «A ‘Groningen’ Hypothesis of Qumran Origins and Early History,» 537. See also the
discussion by García Martínez in The People of the Dead Sea Scrolls: Their Writings, Beliefs and
Practices, Florentino García Martínez and Julio Trebolle Barrera, eds. (Leiden: E.J. Brill, 1995) 83-96.

22 Beyond the Essene Hypothesis.
23 Beyond the Essene Hypothesis, 48; for the fuller discussion, 21-49.
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In addition to this evidence, with regard to their relationship to the Jerusalem
temple, non-Qumran Essenes did not reject the temple in toto. Josephus pointed
out (Ant. 18.19) that, though the Essenes were excluded from the regular sacrifices
of the temple, they still sent votive offerings (¢naqˇmata) to the temple while
sacrificing «among themselves» (œf' aØtîn t¦j qus∂aj œpiteloàsin). They did this
according to their own halakhah of ritual purification.24 While Josephus only
refers to unique ritual purification practices as the reason for the Essenes being
excluded from the temple precincts (and so their need to sacrifice «among
themselves»), divergent calendrical observance clearly also would have been an
issue.25 Had they been allowed freely to attend the temple precincts (the fact that
they were «excluded» suggests that they desired to sacrifice there), the Essenes
would have been purifying themselves for specific feast days when the rest of the
people were not. This would have been a sufficient enough reason for excluding
the Essenes from the temple precincts which were «frequented by all the people.»

The Dead Sea ya‹ad, on the other hand, as a radicalized group which broke
away from the mainstream Essene movement, viewed themselves as a replacement
of the cult and ideology associated with the Jerusalem temple. The unwillingness
of the pre-sectarian group during the formative years of the ya‹ad to compromise
on the halakhah of the temple cult is clearly attested in 4QMMT. Consequently
the willingness of mainstream Essenes to engage in compromise with the temple
authorities by continuing to send their votive offerings to the temple, as Josephus
described it, may very well be included among the points over which the sectarian
ya‹ad separated from the mainstream Essenes.

The calendrical ideology of the mainstream Essene movement is in fact
reflected in the texts of the sectarian ya‹ad. That the ya‹ad used the sun in their
ritual of morning prayer as an ideological statement against the priestly authorities
of the Jerusalem temple would be consistent with Qumran radicalization of
mainstream Essene ideas. For non-Qumran Essenes, who lived in various locations
throughout Judaea, praying morning prayer in the direction of the sun would have
functioned simply as an acknowledgment of the sun’s significance in their
calendrical ideology. Qumran Essenes, on the other hand, would have had the
additional awareness that the physical posture of their morning prayer placed their
backs in the direction of the Jerusalem temple, thereby adding to their ritual a

                                                          

24 See the discussion by G. Boccaccini in Beyond the Essene Hypothesis, 183-185. This kind of
indirect evidence in Josephus for divergent calendar observance between mainstream Essenes and the
Jerusalem priestly authorities should be considered no less valuable than the indirect evidence in the
Habakkuk Pesher for the difference in calendrical observance between the Teacher of Righteousness
and the Wicked Priest; cf. 1QpHab 11.2-9.

25 Cf. «Synchronizing Worship: Jubiliees as a Tradition for the Qumran Community,» a paper
delivered by Henry Rietz at the Second International Enoch Seminar in Venice, Italy, 1-5 July 2003,
to be published in a forthcoming volume titled Enoch and Qumran Origins: New Light on a Forgotten
Connection, ed. Gabriele Boccaccini (Grand Rapids: Eerdmans). Rietz argues that the «basis of the
364-day calendar also rests upon a concern to properly fulfill other halakot of the Torah.»
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polemical significance which the mainstream Essene practice did not have.26

The Essene Calendar and the Dead Sea Ya‹ad

Before describing the sectarian calendrical ideology it would be helpful to
outline the pre-sectarian context. It is widely recognized among scholars that the
Dead Sea ya‹ad used a solar calendar in its liturgical practices. A closer
examination of the evidence has yielded the result that the wider Essene
movement, as well as the sectarian ya‹ad, used a sabbatical calendar based on
careful solar observations.27 Since an astronomical solar calendar of 365¼ days was
known in the ancient world thanks to Greek scientific observations,28 it is better to
refer to the Essene calendar as a sabbatical calendar of 364 days, precisely divisible
by seven.

In the Astronomical Book of 1 Enoch (72–82) the descriptions of the lunar
cycles are presented in subordination to the solar cycles. It is very likely that the
lunar cycles were included for the sake of completing the description of the cosmic
order, and not as a prescription for the calculations of their feasts on the basis of
lunar observations. The Astronomical Book outlines many details of the sabbatical
calendrical ideology. At 72.32 there is a description of the year completed in 364
days at the vernal equinox.29 At 72.36 God is given priority over the sun; likewise
at 80, verse 7, which reads: «Then they (the sinners) shall err and take them (the
stars) to be gods.» This suggests a negative view of worshiping the sun and other
astral phenomena within the Enochic / Essene tradition. At 72.37 the sun is
described as not diminishing in brightness, in contrast to the moon, and is said not
to require «rest but continue[s] to run day and night,» again in sharp contrast to
the moon which does require rest and by its waxing and waning is viewed as the
weaker entity. Also at 72.37 the sun and the moon are believed to be equal in size,
but the sun is considered to be «seven times brighter» than the moon. In chapters
73 & 74 the moon is defined in relation to the sun. And at 74.17 a narrative
describing the positions of the moon actually ends with a reference to the sun.

                                                          

26 Whether this was an accident of geography, we may never know. The possibility, however, is
too compelling simply to dismiss.

27 See Gabriele Boccaccini, «The Solar Calendars of Daniel and Enoch,» The Book of Daniel:
Composition and Reception, 2 vols., John J. Collins and Peter W. Flint, eds. (Leiden: Brill, 2001)
2.311-28. See also Paolo Sacchi, The History of the Second Temple Period, JSOT Supplement Series
285 (Sheffield: Sheffield, 2000) 477-484. And P. Sacchi, Jewish Apocalyptic and Its History, trans.
William J. Short, Journal for the Study of the Pseudepigrapha Supplement Series 20 (Sheffield:
Sheffield, 1990) 128-139.

28 «The Egyptians had long followed a solar year of 365 days, and the Greeks had corrected this
to about 365¼ days in the fifth century B.C., when the 19-year cycle for reconciling solar and lunar
years was devised by Meton.» R.T. Beckwith, «The Modern Attempt to Reconcile the Qumran
Calendar with the True Solar Year,» RevQ 27.7 (Dec. 1970): 379-396; see esp. 388.

29 The summer solstice is referred to at 72.16, the autumnal equinox at 72.20 and the winter
solstice at 72.26.
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In the Astronomical Book, which dates to the mid-third century BCE, there is
evidence for a theoretical dispute, probably between Enochians and Zadokite
priests.30 The Astronomical Book contains an internal polemic which is more
theoretical in nature than the later second-century BCE controversy over the
introduction of the Hellenized lunar calendar. At 1 Enoch 75.2 (see also 82.4-5)
there is a reference to people who «err» with regard to their calculations of the
days. The dispute had to do with whether it was necessary to include the solstices
and equinoxes in the computation of the days of the year. Why this was important
for the Enochic world view had to do with their theology of angels, as each day of
the calendar was appointed its own angel. It also had to do with whether they
included the solstices and equinoxes in the computation of the days of the year,
which had a direct bearing on how they ranked specific angels.31 Did the year
consist of 360 days with four special days added, or did the year consist of 364
equal days? The Essenes were certainly capable of discussing theological minutia as
pedantic as how many angels can dance on the head of a pin.

In addition, the presence of lunar descriptions in 1 Enoch does not necessarily
mean that the ya‹ad would have used some sort of combined solar / lunar
calendar. The use of lunar terminology in liturgical, calendrical and astrological
texts in the Dead Sea Scrolls may very well be evidence that the maskil used these
texts as a kind of calibrating device in the process of instructing would-be priestly
members of the ya‹ad, who prior to their introduction to the ways of the sectarian
community had been trained in lunar cultic ideology in Jerusalem.32

Sabbatical calendrical ideology is exemplified in the liturgical practices of the
ya‹ad, and is most explicitly identifiable in the Songs of the Sabbath Sacrifice
(4QSongs of the Sabbath Sacrifice = 4Q400-4Q407 = 4QShirShabb). These are
liturgical texts which contain explicit rubrics based on sabbatical calendrical
ideology.

                                                          

30 R.T. Beckwith suggests that the calendar underlying the text of Joseph and Asenath was a
modified Essene calendar of 364 days; see «The Solar Calendar of Joseph and Asenath: A Suggestion,»
JSJ 15 (1984): 90-111. Cf. also Gideon Bohak’s Joseph and Asenath and the Jewish Temple in
Heliopolis (Atlanta: Scholars Press, 1996). Bohak argues that Joseph and Asenath is an allegory for
Oniad priests (probably Zadokites) exiled from Jerusalem and attempting to establish themselves in
Egypt.

31 Cf. 1 Enoch 82.10-20. For an example of this tradition of ranking angels in the context of solar
ideology surviving in Judaism into the late third, early fourth century CE, see Sepher ha-Razim.

32 Cf. the Rule of the Community, 1QS 1.7-20; 5.1-26. Cf. also James VanderKam, «2 Maccabees
6, 7a and Calendrical Change in Jerusalem,» JSJ 12.1 (July 1981): 52-74; see esp. 55. The Calendrical
Document (4Q321a and parallels) illustrates this point by listing lunar dates alongside their
corresponding sabbatical dates. Relevant to this point may be Pliny’s description of the Essenes by the
Dead Sea and how there was a daily «throng of newcomers.» See Pliny the Elder, Natural History
5.17.4 (73). Though this is most certainly an exaggeration on Pliny’s part, the attraction of the
community to newcomers on whatever scale must have left some impression on Pliny.
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[Of the Instructor. Song for the sacrifice] of the first [sabba]th, the fourth of the first
month.33

The designation of the first sabbath of the year falling on the fourth of the first
month reflects the Essene sabbatical calendar. The first day of their year, which is
also the first day of the first month, was a Wednesday, because it was on
Wednesday, the fourth day of the creation week, that the measurement of the
times and seasons was established along with the creation of the sun, the moon and
the stars (Gn 1.14-19). A number of fragments of the Songs of the Sabbath Sacrifice
reflect this sabbatical calendrical ideology.34

It is notable that in the Songs of the Sabbath Sacrifice the months are given
numerical designations, and are not named according to lunar terminology. It is
also noteworthy that, in spite of the fragmentary nature of these texts, there is
clearly enough evidence to conclude that the liturgical observance of the ya‹ad was
sabbatical and not lunar, which is consistent with other documents of the ya‹ad
referring to specific calendrical ideology (1 Enoch, Damascus Document, Jubilees,
4QMMT, Rule of the Community, Commentary on Genesis A = 4Q252, e.g.).35

The evidence suggests that the development of calendrical ideology within the
wider Enochic / Essene movement occurred in stages.36 It began with an internal
theoretical dispute over whether the year consisted of 360 + 4 days, or 364 equal
days. This theoretical dispute, however, was soon rendered irrelevant with the
«official» introduction of the Hellenized lunar calendar into the Jerusalem cult by
Antiochus IV Epiphanes in the mid-second century BCE. There is a consensus
among scholars of Second Temple Judaism that the Jerusalem priesthood since the
time of the Hasmoneans used a lunar calendar for cultic purposes. The first
concrete indication of this is at Daniel 7.25, where it is asserted that one of the
kings of the fourth kingdom «shall attempt to change the sacred seasons and the
law.»37 Scholars have generally recognized that it was the Hellenistic king,
Antiochus Epiphanes, who changed the times and seasons of the temple cult in
Jerusalem from solar-sabbatical observance to lunar observance.38

                                                          

33 4Q400 Frag. 1, col. I.
34 4Q403 Frag. 1, col. II.18; 4Q405 Frags. 8-9; 4Q404 Frag. 3.2; 4Q405 Frags. 20-21-22.6;

11QSongs of the Sabbath Sacrifice = 11Q17 col. II.8.
35 See James C. VanderKam, Calendars in the Dead Sea Scrolls: Measuring Time (New York:

Routledge, 1998) 43-90.
36 Cf. «4Q390, the 490-Year Prophecy, and the Calendrical History of the Second Temple

Period,» a paper delivered by Hanan Eshel at the Second International Enoch Seminar in Venice,
Italy, 1-5 July 2003, to be published in a forthcoming volume titled Enoch and Qumran Origins: New
Light on a Forgotten Connection, ed. Gabriele Boccaccini (Grand Rapids: Eerdmans).

37 Cf. 1 Maccabees 1.41-50; 2 Maccabees 6.1-9. What else could these texts mean if they are not
referring to the Jerusalem cult changing its liturgical observance from a sabbatical calendrical ideology
based on solar observation to lunar ideology?

38 According to Daniel 2.21 the authority to change the festival times and seasons rested solely
with «the God of heaven.» Sirach 43.6-8 and 50.6, with its explicit early second-century BCE
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The «official» adoption of the Hellenistic lunar calendar in the Jerusalem
temple would set the stage for the conflicted ideological discourse between the
wider Essene movement (and eventually also the sectarian ya‹ad) on the one hand,
and the priestly authorities in power in Jerusalem on the other. This ideological
conflict over the Jewish calendar would come to concrete expression in a repeatable
ritual act of self-defining importance for the ya‹ad.

Cultic Act As Ideological Discourse from the Ya‹ad to Jerusalem

The sources give us varied descriptions of this conflict. The pre-sectarian Book
of Jubilees reflects a calendrical dispute which goes beyond the theoretical issue of
whether it was necessary to count equinoxes and solstices in the 364-day sabbatical
calendar.

And you, command the children of Israel so that they shall guard the years in this
number, three hundred and sixty-four days, and it will be a complete year. And no one
shall corrupt its (appointed) time from its days or from its feasts because all (of the
appointed times) will arrive in them according to their testimony, and they will not pass
over a day, and they will not corrupt a feast. . . .

And there will be those who will examine the moon diligently because it will corrupt
the (appointed) times and it will advance from year to year ten days. Therefore, the
years will come to them as they corrupt and make a day of testimony a reproach and a
profane day a festival, and they will mix up everything, a holy day (as) profaned and a
profane (one) for a holy day, because they will set awry the months and sabbaths and
feasts and jubilees. (Jubilees 6.32-38)39

In this text there is both an appeal and a warning. The appeal is to the
authority of Moses, to whom the command is given at the beginning of the passage
quoted above. The warning is to avoid the corrupting influences of lunar
observation. This text seems to reflect a time in the mid-second century BCE when
there was still hope that the Jerusalem priesthood had not yet gone so far in their
adoption of lunar calendrical ideology that they could not return to the sabbatical
calendar of 364 days.

The initial lines of one fragment of the so-called Halakhic Letter (4QMMT,
Some of the Works of the Torah) refer to a confrontation over calendrical issues and
the sabbatical year completed in 364 days. Like the Book of Jubilees, MMT is also

                                                                                                                                             

reference to «the moon that marks the changing seasons, governing the times, their everlasting sign,»
is not too thorny a problem if one simply considers the possibility of Persian or even early Hellenizing
influences in Jerusalem already prior to Antiochus Epiphanes and the Hasmonean crisis, which might
explain the ease of the transition for the Jerusalem priests. See the discussion by James VanderKam in
«The Origin, Character, and Early History of the 364-Day Calendar: A Reassessment of Jaubert’s
Hypothesis,» CBQ 41.3 (July 1979): 390-411; see esp. 403-404.

39 See also Jubilees 2.9. Cp. 4Q390 Frag. 2, col. I. See how Philo described this difference of
calendar observance among «the initiators of the divine festivals» in Questions and Answers on Exodus
1.1.



J.A. WADDELL16

dated to the second century BCE. It contains part of a dialogue between two
groups. Scholarly opinion is divided as to the identity of the recipients of the letter.
Some suggest that the recipients of MMT were the Hasmonean political leaders of
Israel, along with priests who were still in control of the service in the Jerusalem
temple.40 Others suggest that the recipients of the letter were members of the
parent group of those who wrote MMT. Florentino García Martínez writes: «. . .
the halakhic letter seems to be directed not at the political power of Jerusalem or at
the Hasmonean kings but at the religious group from which the sect detached
itself.»41 The language of the letter suggests that this is in fact the case. The letter
constantly shifts from first-person-plural references, «we say» or «we believe,» to
second person plural, «you know,» to third person plural, «they» do this or that in
the performance of their halakhah. The use of «we» refers to the authors of the
letter or the pre-sectarians who were in the process of separating themselves from
the rest of Israel. The use of «you» refers to the parent group or the mainstream
Essenes.42 And the use of «they» refers to the Jerusalem priestly authorities who,
according to the pre-sectarians, were making a very big and dangerous mess of
everything associated with the liturgical calendar. The fragment containing the
calendrical exhortation reads as follows:

[The (twenty-)eighth of it] a sabbath. In addi[tion to] it, Su[nday, Monday and
Tuesday] [are to be ad]ded. And the year is complete, three hundred and si[xty-four]
days. Blank These are some of our regulations [...] which [...] [the] works which we [...]
they [a]ll concern [...] and purity of [...] ... [And concerning the offering of the wh]eat
of the [Gentiles which they ...] and let their [...] touch it [...] and they de[file it: you
shall not eat] of the wheat of [the Gen]tiles, [and it shall not] be brought into the
temple. (4QHalakhic Lettera = 4Q394 = 4QMMT Frags. 3-7, col. I.1-8)

This document, like Jubilees, reflects a time when dialogue and the hope of
persuasion still existed between the pre-sectarians and their parent group. MMT
addresses the specific legal issues dividing the pre-ya‹ad sectarians in their
formative years from the priestly authorities in Jerusalem. The language of the
                                                          

40 Cf. «The Literary Character of MMT and Its Historical Setting,» in Qumran Cave 4. V:
Miq…at Ma‘a×e ha-Torah, DJD X, Elisha Qimron and John Strugnell, eds. (Oxford: Clarendon, 1994)
109-121. Cf. also, e.g., G. Boccaccini, Beyond the Essene Hypothesis, 113-117.

41 The People of the Dead Sea Scrolls, 93.
42 That the halakhah of MMT is virtually identical to Sadducean halakhah according to rabbinic

sources is not so problematic if one considers the distinct possibility of shared halakhah between the
different groups. Cf. the very helpful discussion by Ya‘akov Sussmann, «The History of the Halakha
and the Dead Sea Scrolls: Preliminary Talmudic Observations on Miq…at Ma‘a×e ha-Torah
(4QMMT),» DJD X, 179-200. Martin Goodman’s criticisms of the identity of the ya‹ad as Essene
are problematic on a number of points, but I am inclined to agree with Goodman on the issue of
groups of Judaism in the Second Temple period sharing similar halakhah, a fact which renders
extraordinarily complex any effort to identify the ya‹ad with a particular group solely on the basis of
halakhah which has been established through the reading of later rabbinic sources. See Goodman’s «A
Note on the Qumran Sectarians, the Essenes and Josephus,» JJS 46 (1995): 161-166; see esp. 165.
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letter suggests an attempt on the part of the separating group to persuade the
parent group, not necessarily to conform to the halakhah described in the letter, but
to put into practice without compromise this halakhah they already shared («you
know . . .»).

These groups were in direct conflict with the Jerusalem authorities over, among
other things, two of the most important issues defining Judaism, the calendar
which regulated the observance of the appointed feasts according to the covenant,
and ritual purity in the sacrificial system of the temple cult. MMT certainly fits
well a context in which the more radical pre-Qumran group was attempting to
persuade their parent group not to compromise with the priestly authorities in
Jerusalem. While the calendar was not an issue between the parent group of
mainstream Essenes and the group that was forming into sectarians, the calendar
was an issue between the mainstream Essenes and the priestly authorities in
Jerusalem, as Josephus implied at Antiquities 18.19. And, as I have already argued
on the basis of this passage from Josephus, the mainstream Essenes attempted to
resolve the issue of divergent calendar observance by sacrificing among themselves.
However, the mainstream Essenes took their practice a step beyond what the pre-
sectarians were willing to accept. Maintaining their connection to the corrupted
priestly establishment in Jerusalem by continuing to send their votive offerings
(¢naqˇmata) to the temple as Josephus claimed (Ant. 18.19), in the eyes of the pre-
sectarians the parent group thereby compromised themselves; sort of like having
their cake and eating it too. No doubt such a compromise would have provided
the mainstream Essenes with access to the kinds of social and political protections
which the Teacher of Righteousness43 did not enjoy because of his more radical
refusal to compromise with the priestly authorities in Jerusalem.44 It makes sense

                                                          

43 Cf. «The Literary Character of MMT and Its Historical Setting,» DJD X, 119-120, where a
comparison of MMT with 4QpPsa suggests that the author of MMT was the Teacher of
Righteousness.

44 For a discussion of Qumran opposition to the payment of the Jerusalem temple tax see
William Horbury, «The Temple Tax,» in Jesus and the Politics of His Day, Ernst Bammel and C.F.D.
Moule, eds. (Cambridge: Cambridge UP, 1984) 265-286. In The Archaeology of Qumran and the
Dead Sea Scrolls (Grand Rapids: Eerdmans, 2002) 188-193, Jodi Magness cites the argument of Jacob
Levir, that «the sect must have objected to the half-sheqel sanctuary offering because it was instituted
as an annual obligation for all Israel only after they had separated themselves from the Jerusalem
temple and the rest of Israel, and because it was a halakhah that had originated outside the sect.»
Referring to the horde of coins found at Qumran Magness argues: «I believe that the character and
composition of the horde are best understood in connection with the sect’s interpretation of the
temple tax as a one-time payment when a man reached adulthood and his name was recorded for the
first time in the census registers. However, I cannot rule out the possibility that it represents the
collected wealth of the community without any relation to the temple tax.» Technically ¢naqˇmata
(votive offerings) and d∂dracma and tetr£dracma (coins used for the temple tax) do not refer to
precisely the same kinds of offerings—the tax was compulsory, the votive offerings apparently were
not. Nevertheless by analogy the comparison works since it is most likely that any financial
contribution to the Jerusalem temple cultus would have been vigorously discouraged by the Teacher
of Righteousness and the members of the ya‹ad.
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to take the calendrical statement at the beginning of MMT as a reminder to the
parent group that their calendrical ideology was incompatible with the practice of
the Jerusalem temple cult, and that compromise with the priestly authorities by
continuing to send votive offerings to the temple was unacceptable to the authors
of MMT.

A brief passage of the Habakkuk Pesher describing the persecution of the
Wicked Priest against the Teacher of Righteousness suggests a difference between
the two in their observance of the calendar. Referring to Habakkuk 2.15, the
pesher reads:

Woe to anyone making his companion drunk, spilling out his anger, or even making
him drunk to look at their festivals! Its interpretation concerns the Wicked Priest who
pursued the Teacher of Righteousness to consume him with the heat of his anger in the
place of his banishment. In festival time, during the rest of the day of Atonement, he
appeared to them, to consume them and make them fall on the day of fasting, the
sabbath of their rest. You (singular) are more glutted with disgrace than with glory.45

The language shifts from the singular (him) to the plural (them), revealing that
the persecution of the Wicked Priest against the Teacher of Righteousness was
really against a group of priests who were observing the day of Atonement on a day
on which the Wicked Priest was not observing. If the Wicked Priest actually
persecuted the Teacher of Righteousness and the sectarians on his own day of
Atonement, then the Wicked Priest would have been taking the Maccabean
exhortation to fight on the sabbath to an unconscionable level. But this text is
actually reflecting two groups observing two different calendrical ideologies.46

So, we are faced with pre-sectarian and sectarian documents (Jubilees, MMT
and the Habakkuk Pesher) which contain references, both direct and indirect, to
calendrical ideological conflict between two Jewish groups in the second century
BCE.47 While Philip Davies claims that there is no literary evidence that a
calendrical dispute was at the heart of the division which brought about the genesis
of the Dead Sea ya‹ad,48 what we now know of the division of the Dead Sea ya‹ad

                                                          

45 1QpHab 11.2-9.
46 See James VanderKam, The Dead Sea Scrolls Today, 102-103; An Introduction to Early Judaism

(Grand Rapids: Eerdmans, 2001) 163-164; Calendars in the Dead Sea Scrolls, 44-45. And Shemaryahu
Talmon, «Yom Hakkippurim in the Habakkuk Scroll,» Biblica 32 (1951): 549-63.

47 We may add to this list the Astronomical Book of 1 Enoch (72–82), which contains polemic
dating before the adoption of the lunar calendar by the Jerusalem cultus, Sirach 43.6-8 and 50.6,
again a text dated before the adoption of the lunar calendar in Jerusalem, and Psalm of Solomon
18.10-12, a Pharisaic text which contains a first-century BCE anti-Essene polemic in its cosmological
point of view; cp. the third-century BCE text of 1 Enoch 80 and the first-century BCE text from the
Parables of Enoch (1 Enoch 69.20) where ideology virtually identical to that of Psalm of Solomon
18.10-12 is ascribed to the «Evil One» (1 Enoch 69.15).

48 Philip R. Davies, «Calendrical Change and Qumran Origins: An Assessment of VanderKam’s
Theory,» CBQ 45.1 (Jan. 1983): 80-89.
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from the mainstream Essene movement49 helps us to understand that the
calendrical dispute occurred in stages, and that what must be read as more than
inferences in the literature is certainly striking to say the very least. As Martin
Goodman has argued: «It is notorious in studies of other societies that to sectarians
themselves the differences which seem to the outsider least significant may often
appear the most important factor in their self-definition.»50

We know that the ya‹ad eventually separated from the wider Essene movement
for other reasons—compromise with the Jerusalem cult, predestination,51

particularism and the role of God in the origin of evil, for example. The members
of the ya‹ad would have brought with them into the desert mainstream Essene
calendrical ideology and its affinity for recognizing the primary significance of the
sun. In the summer of 1994 a near perfectly preserved sundial was found by
archaeologists at Qumran. The importance of the presence of this sundial at
Qumran is stated by James VanderKam.

The existence of this sundial is a practical illustration of the role the sun played in
measurements of time at Qumran. The community did not leave its proper observance
of the times to chance but measured them with a precise instrument so as to obey the
divine commands about times and seasons with greater exactitude.52

For the ya‹ad, the use of the appropriate calendar was directly related to their
cosmology and the maintenance of God’s prescribed order in the context of a
world disordered by the untimely intervention of evil. Observing times and
festivals according to the proper calendar was, for the Essenes, a way of submitting
themselves in obedience to God’s willed order revealed in the Torah, by
distinguishing themselves from a world totally corrupted by the evil disorder. For
the Essenes, lunar cultic observations were a participation in a world disordered by
evil. This certainly constituted one of the major theological differences between the
Essenes and the cultic practices of the priestly authorities of the post-Maccabean
Jerusalem temple. This much, at least, of the ya‹ad’s calendrical ideology was
consistent with mainstream Essene ideas.

How did the cultic act of praying in the direction of the rising sun actually
work as an ideological statement for the ya‹ad? Every month at the time of the full
moon, and especially at the time of the full moon following the vernal equinox, as

                                                          

49 See G. Boccaccini, Beyond the Essene Hypothesis.
50 «A Note on the Qumran Sectarians, the Essenes and Josephus,» 165.
51 Cf. 4QDamascus Document = 4Q266 Frag. 2, col. II.13: «But those he hates, he causes to

stray.»
52 Calendars in the Dead Sea Scrolls, 89-90. Cf. Barbara Thiering’s interesting suggestion that the

sundial found at Qumran was modified for use as an odometer to calculate intervals during travel in
keeping with legal requirements for designated hours of prayer. «The Qumran Sundial As an
Odometer Using Fixed Lengths of Hours,» DSD 9.3 (2002): 347-363. Or it may have had something
to do with halakhic prescriptions for ’erubin.
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the sun is appearing on the eastern horizon the moon is setting in the west. Both
objects are perfectly aligned and visible on precisely opposing points, forming a
kind of syzygy between the sun and moon on the two horizons. The Astronomical
Book of 1 Enoch (78.13) describes this alignment:

These (illuminations) are completed with exactitude on the day when the sun descends
into the west, and the moon (simultaneously) rises in the east in the evening, shining
during the night until the sun rises opposite it, and it is over against the sun.

This was also described by Eusebius in the seventh book of the Ecclesiastical
History, quoting Aristobulus from the second century BCE.

And Aristobulus adds that on the feast of the Passover of necessity not only the sun will
be passing through an equinoctial sector, but the moon also. For, since there are two
equinoctial sections, the vernal and the autumnal, and since they are diametrically
opposite one another, and since the day of the Passover was assigned to the fourteenth
of the month after evening, the moon will stand in the position opposite and over
against the sun, just as one can see (it) at the seasons of full moon. (So) the one, the sun,
will be in the sector of the vernal equinox, and the other, the moon, of necessity will be
in (the sector of) the autumnal (equinox). (Ecclesiastical History 7.32.16-18)

All of this evidence suggests that when the members of the Dead Sea ya‹ad
prayed «in the direction of» the rising sun, they necessarily had their backs to the
moon53 and, as an added bonus, their backs to Jerusalem and the temple, in clear
demonstration of their firmly held conviction that the solar-sabbatical calendar was
indeed the calendar of Israel. Their physical posture of praying in the direction of
the sun would further demonstrate their theological conviction that the use of the
moon (in calculating the festivals and seasons) and the temple establishment in
Jerusalem were irrelevant to the ya‹ad. This cultic act had a dual function. It
functioned as a repeatable self-defining ritual for the ya‹ad. And it functioned as
an ideological statement against the Jerusalem priesthood for whom the moon
took ideological primacy over the sun.

A delectable irony is imbedded in the unstoppable reality that a full moon
occurs on the fifteenth of every month according to lunar observation.54 On the
fifteenth of Nisan according to the lunar calendar, when the Jerusalem priests were

                                                          

53 A simple observation illustrates the consistency of this point. When the moon is full it sets on
the western horizon as the sun simultaneously rises in the east. On each successive day the moon’s
position shifts approximately twelve degrees away from the horizon opposite the rising sun, i.e., with
each day it appears to be moving closer to the sun. This movement of the moon’s position toward the
sun occurs during the moon’s two-week waning period until it reaches the new moon phase. So by
the time the moon was no longer oriented behind the Essenes during morning prayer at sunrise, the
moon’s appearance was diminishing and its ideological and ritual symbolism as an entity of lesser
significance than the sun remained the same.

54 Cf. Philo, QE 1.9.
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observing the beginning of Passover and the Feast of Unleavened Bread, the
members of the ya‹ad would have had a heightened awareness of the self-defining
nature of their ritual of morning prayer, and no doubt they would have relished
their prayer as a polemical moment which made clear their position that the
calendrical ideology and practice of the Jerusalem cult were in error and therefore
irrelevant to the identity of the ya‹ad.

Conclusion

The difference between an analysis focused on a broader cultural assimilation
and one focused on localized significances should be obvious. While there is much
value in a study like Morton Smith’s «Helios in Palestine,» such studies leave too
many questions unanswered. It is not enough to say that the Dead Sea ya‹ad
participated in a vaguely broad Hellenized cultural context of Helios worship by
praying «to» the sun. Cultic acts which give the appearance of fitting into broader
cultural movements and social contexts in the ancient Near East must also be
understood as conveying ideology peculiar to the local environment. Both Philo
and Josephus described the practice of mainstream Essenes. Turning this self-
defining ritual act into an ideological statement against the Jerusalem priesthood
would be consistent with Qumran radicalization of non-Qumran Essene ideas.
Praying in the direction of the sun, it may be argued, had ideological significance
for the polemical discourse between two competing Jewish groups during the
Second Temple Period—the leaders of the ya‹ad and the priestly establishment in
Jerusalem. The issue of the solar-sabbatical calendar versus the lunar calendar held
such importance for these two groups in Greco-Roman period Judaea that it
became a daily expression in an act of ritual self-definition. Standing in the
customary Essene posture for the ritual of morning prayer, with his face oriented
toward the rising sun, the ya‹ad member’s back would have been oriented toward
both the moon and the temple. I can not think of a more poetic way of
disrespecting the priestly establishment in Jerusalem.

Summary

................


