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Abstract

This study re-examines the textual identity assigned to the Dead Sea Scrolls manuscripts
1Q26, 4Q415-4Q418, 4Q418a+c, and 4Q423. These manuscripts are understood to be
copies of a composition that was identified as a wisdom text during the early stages of its
reconstruction. It is currently referred to by a variety of names, such as 4QInstruction,
Musar le-Mevin (“Instruction for an Understanding One”) or 11 1 nnan (“Wisdom of
the Raz Nihyeh”). This thesis contends that the generic identity assigned to this work has
become an interpretative straitjacket that limits our understanding of the textual remains
to the domains of wisdom and instruction. The first half shows how the earliest
identification of these manuscripts as “wisdom” and “sapiential” by early editors
established the tone for future scholarly engagement, and the second half attempts to
disentangle this assigned identity by re-evaluating key concepts within the surviving text
that have been principally interpreted through the lens of wisdom. By setting aside its
longstanding sapiential identity—by reading beyond wisdom—this study seeks to
contribute a fresh interpretation of these manuscripts and to pave the way for new

perspectives to come to the fore.
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Excluded are items listed in Billie Jean Collins, Bob Buller, and John Kutsko (2014) The
SBL handbook of Style. Second Edition. Atlanta, GA: SBL Press. Translations of the
Hebrew Bible are taken from NRSV. Transcriptions of Hebrew Sirach follow Pancratius
Beenjtes (1997). Transcriptions and translations of 4QInstruction are provided by the
present writer in consultation with various editions and in consideration of the PAM
photographs accessible via the Leon Levy Dead Sea Scrolls Digital Library (LLDSSDL).
This study takes a moderate approach when transcribing the text of 4QInstruction. In
many cases, I do not attempt to provide a reconstruction of lacunae in the surviving
fragments. When reconstructions are provided in translation, these are indicated by use

of italics. Recommended joins and alternative reconstructions are given in the Textual

Notes.

DJD 1 Qumran Cave I. By D. Barthélemy and ]. T. Milik. DJD 1. Oxford: Clarendon
Press, 1955.

DJD 4 The Psalms Scroll of Qumrin Cave 11 (11QPs?). By J. A. Sanders. DJD 4.
Oxford: Clarendon Press, 1965.

DJD 5 Qumrin Cave 4, Part 1 (4Q158-4Q186). By ]. Allegro. DJD 5. Oxford:
Clarendon Press, 1968.

DJD 6 Qumrin Grotte 4, Part 2. Volume 1: Archéologie. Volume 2: Tefillin,

Mezuzot et Targums (4Q128-4Q157). By R. de Vaux and J. T. Milik, with
contributions from W. B. Barns and J. Carswell. DJD 6. Oxford: Clarendon

Press, 1977.

vi



DJD 7

DJD 11

DJD 19

DJD 20

DJD 21

DJD 22

DJD 25

DJD 29

Qumrin Grotte 4, Part 3 (4Q482-4Q520). By M. Baillet. DJD 7. Oxford:

Clarendon Press, 1982.

Qumran Cave 4. VI: Poetical and Liturgical Texts, Part 1. By E. Eshel, H.
Eshel, C. Newsom, B. Nitzan, E. Schuller, and A. Yardeni, in consultation

with J. C. VanderKam and M. Brady. DJD 11. Oxford: Clarendon Press,

1998.

Qumran Cave 4. XIV. Parabiblical Texts, Part 2. By M. Broshi, E. Eshel, ].
A. Fitzmyer, E. Larson, C. Newsom, L. H. Schiffman, M. Smith, M. Stone,
J. Strugnell, and A. Yardeni, in consultation with J. C. VanderKam. DJD 19.

Oxford: Clarendon Press, 1995.

Qumran Cave 4. XV. Sapiential Texts, Part 1. By T. Elgvin, M Kister, T.
Lim, B. Nitzan, S. Pfann, E. Qimron, L. H. Schiffman, and A. Steudel, in

consultation with J. A. Fitzmyer. DJD 20. Oxford: Clarendon Press, 1997.

Qumran Cave 4. XVI. Calendrical Texts. By S. Talmon, ]. Ben-Dov, and U.

Glessmer. DJD 21. Oxford: Clarendon Press, 2001.

Qumran Cave 4. XVII. Parabiblical Texts, Part 3. By G. Brooke, ]. Collins,
T. Elgvin, P. Flint, J. Greenfield, E. Larson, C. Newsom, E. Puech, L. H.
Schiffman, M. Stone, and J. T. Barrera, in consultation with J. C.

VanderKam. DJD 22. Oxford: Clarendon Press, 1996.

Qumrin Grotte 4. XVIII. Textes Hébreux (4Q521-4Q528, 4Q576—4Q579).

Par E. Puech. DJD 25. Oxford: Clarendon Press, 1998.

Qumran Cave 4. XX. Poetical and Liturgical Texts, Part 2. By E. Chazon, T.

Elgvin, E. Eshel, D. Falk, B. Nitzan, E. Qimron, E. Schuller, D. Seely, E.

vii



DJD 30

DID 34

DJD 35

DJD 36

DJD 39

Tigchelaar, and M. Weinfeld, in consultation with J. C. VanderKam and M.

Brady. DJD 29. Oxford: Clarendon Press, 1999.

Qumran Cave 4. XXI. Parabiblical Texts, Part 4: Pseudo-Prophetic Texts.

By D. Dimant. DJD 30. Oxford: Clarendon Press, 2001.

Qumran Cave 4. XXIV: Sapiential Texts, Part 2. 4QInstruction (Misar Lé
Meévin): 4Q415ff With a Re-Edition of 1Q26 and an Edition of 4Q423 by
Torleif Elgvin. By J. Strugnell and D. ]J. Harrington. DJD 34. Oxford:

Clarendon, 1999.

Qumran Cave 4. XXV. Halakhic Texts. By ]. Baumgarten, T. Elgvin, E.
Eshel, E. Larson, M. R. Lehmann, S. Pfann, and L. H. Schiffman. DJD 35.

Oxford: Clarendon Press, 1999.

Qumran Cave 4. XXVI. Cryptic Texts. By S. J. Pfann. And Miscellanea, Part
1. By P. Alexander, M. Broshi, E. Chazon, H. Cotton, F. M. Cross, T. Elgvin,
D. Ernst, E. Eshel, H. Eshel, J. Fitzmyer, F. Garcia Martinez, J. C.
Greenfield, M. Kister, A, Lange, E. Larson, A. Lemaire, T. Lim, J. Naveh,
D. Pike, M. Sokoloff, H. Stegemann, A. Steudel, M. Stone, L. Stuckenbruck,
S. Talmon, S. Tanzer, E. J. C. Tigchelaar, E. Tov, G. Vermes, and A.
Yardeni, in consultation with J. C. VanderKam and M. Brady. DJD 36.

Oxford: Clarendon Press, 2000.

The Texts from the Judaean Desert: Indices and an Introduction to the
Discoveries in the Judean Desert Series. By E. Tov, with contributions by

M. G. Abegg Jr., A. Lange, U. Mittman-Richert, S. ]J. Pfann, E. ]J. C.

viil



DJD 40

DSSANT

DSSR

DSSSE

DSST

HAWTTIM 1

HAWTTM 2

Tigchelaar, E. Ulrich, and B. Webster. DJD 39. Oxford: Clarendon Press,

2002.

1QHodayor. With Incorporation of 1QHodayot® and 4QHodayor*™. By H.
Stegemann and E. M. Schuller, with translations by C. Newsom. DJD 40.

Oxford: Clarendon Press, 2009.

The Dead Sea Scrolls. A New Translation. Revised Edition. Edited by
Michael Wise, Martin Abegg, Jr. and Edward M. Cook. San Francisco:

HarperSanFrancisco, 2005.
The Dead Sea Scrolls Reader. Edited by Donald W. Parry and Emanuel
Tov. 6 vols. Leiden: Brill, 2004-2005.

The Dead Sea Scrolls Study Edition. Edited by Garcia Martinez, F. and

Tigchelaar, E. J. C. Leiden, New York, Kdéln: Brill, 1999.

The Dead Sea Scrolls Translated. The Qumran Texts in English. Edited by

Garcia Martinez, F. Leiden, New York, Koln: Brill, 1994.

Hebraisches und aramaisches Worterbuch zu den Texten vom Toten Meer:
EinschleifSlich der Manuskritpe aus der Kairoer Geniza. Edited by Reinhard
G. Kratz, Annette Steudel, and Ingo Kottsieper. Volume 1. & — 2. Berlin: De

Gruyter, 2017.

Hebraisches und aramaisches Worterbuch zu den Texten vom Toten Meer:
EinschleifSlich der Manuskritpe aus der Kairoer Geniza. Edited by Reinhard
G. Kratz, Annette Steudel, and Ingo Kottsieper. Volume 2. 3 — 1. Berlin: De

Gruyter, 2019.

ix



HTSSE

LLDSSDL

ThwQ 1

ThwQ 2

The Hodayot (Thanksgiving Psalms): A Study Edition of 1QH?. Edited by

Eileen M. Schuller and Carol A. Newsom. Atlanta: SBL Press, 2012.

Leon Levy Dead Sea Scroll Digital Library.

Theologisches Worterbuch zu den Qumrantexten. Edited by Heinz—Josef

Fabry and Ulrich Dahmen. Volume 1. Stuttgart: Kohlhammer, 2013.

Theologisches Worterbuch zu den Qumrantexten. Edited by Heinz-Josef

Fabry and Ulrich Dahmen. Volume 2. Stuttgart: Kohlhammer, 2013.



Introduction

In November 1991, a number of previously unpublished manuscripts discovered in the
late 1940s were made publicly accessible by the Israel Antiquities Authority (IAA). Among
these were several manuscripts published with the preliminary name “Sapiential Work
A Since its publication, researchers have unanimously identified this composition as a
wisdom text, and several names have been proposed by scholars that further reflect this
textual identity, such as 4QInstruction,? Musar le-Mevin,? and "3 17 nnan.4 The purpose
of this study is to consider how the names and genre labels assigned to this composition
have influenced the way contemporary scholars read and understand the text. In addition,

this study seeks to demonstrate that, by setting aside its textual identity as a “wisdom text”

! Manuscripts associated with this composition include 1Q26, 4Q415-4Q418, 4Q418a, 4Q418c, and 4Q423.
There is, however, some disagreement about the division of 4Q418. In DJD 34, the editors separated the
composition of 4Q418 into four separate manuscripts: 4Q418, 4Q418a, 4Q418b, and 4Q418c (although the
editors did not consider 4Q418b to be a copy of the present composition). Elgvin separated 4Q418 into two
manuscripts: 4Q418a, 4Q418b (Elgvin 1995b), and Tigchelaar divided 4Q418 into three manuscripts:
4Q418* (= 4Q418 frgs. 1 and 2), 4Q418, and 4Q418a (Tigchelaar 2001, 16-17).

2 For ease of referencing, this study sometimes uses the name “4QInstruction” when referring collectively
to manuscripts noted in footnote 1. However, in order to avoid using a name that prompts one to think of
the document as a “wisdom text,” this study will more often use the expressions “the present composition”
or “the present document” when referring collectively to these manuscripts.

3 In DJD 34, the editors proposed the name Musar le-Mevin with the translation “Instruction for a
Maven/Student” (DJD 34:3), though most translate it as “Instruction for the Understanding One.”

* This can be partially translated as “Wisdom of the Raz Nihyeh”. For discussion concerning the various
translations of raz nihyeh (7°n1 1) see Chapter 3 (§3.2.1.).

The name Musar le-Mevin is often written in its transliterated form (rather than its Hebrew form: q0in
1"an5), whereas the name 713 19 NI is always written in its Hebrew form in academic works. Issues with
the various names suggested for the present composition are discussed in Chapter 3. For clarity on the use
of key vocabulary, this study accepts and employs Liv Ingeborg Lied’s understanding of the terms “work” (a
conceived compositional unit), “text” (the words on the page), and “manuscript” (a text-bearing object)
(Lied 2015, esp. 512-13). The word “work” is understood and treated as a synonym of “composition” and

“document” in this study.



and an “instruction,” one can read the text in a different light and so contribute new

perspectives on the present composition.>

But what exactly does the concept of “textual identity” mean in the context of this study,
and why is it important to think about the names and genre labels assigned to a
composition? Other studies that have explored the textual identity of ancient Jewish
writings such as 1 Enoch (Reed 2005) and 2 Baruch (Lied 2013) provide some
methodological basis for this study’s analysis of the textual identity of the present
composition. For instance, with regards to 2 Baruch, Lied has observed that the
categorisation of 2 Baruch as an “Old Testament Pseudepigraphon” can imply that the
writing is less important than the books within the Hebrew Bible, which are regarded by
some readers as “scripture” and therefore as “authoritative” (Lied 2013, 403). Lied
demonstrates how this particular identity is problematised when one considers how
extracts from 2 Baruch (2 Bar. 44:9-15 and 72:1-73:2) found in several medieval West
Syrian lectionary manuscripts were used in service of liturgical Christian worship. These
extracts take on a different textual identity and function in an alternate way within this
context, challenging conventional classifications that depict 2 Baruch exclusively as a

composite whole that was distinct from the biblical canon.

The benefit of analysing compositions like 1 Enoch and 2 Baruch is that there are
various witnesses of these writings throughout history, permitting one to examine how a
composition (or parts of a composition) was(/were) used at different times and in different

settings and traditions. However, with regards to the present composition, there are no

5 Key terms and phrases used by researchers in contemporary discussions on the topic of wisdom, such as

” ” ” ” G

“wisdom text,” “wisdom literature,” “wisdom tradition,” “wisdom worldview,” “wisdom genre,” and

“wisdom influence,” are explained in Chapter 1 (see Table 1.1.).

2



further textual witnesses beyond those discovered in Cave 4 at Khirbet Qumran.® This
presents a number of difficulties when considering its textual identity. For instance, the
remains of the composition are preserved in an extremely fragmentary condition within
multiple manuscripts that contain a handful of (sometimes questionable) points of
overlap. The editors in DJD 34 have estimated that only around 60% of the surviving text
can be discerned and arranged into a comprehensible unit (DJD 34:18; cf. Elgvin 1995b).
One immediately wonders how prudent it is to attempt to construct an identity for a
composition that is only partially preserved (cf. Bakker 2023, 8-9). Moreover, it is not
entirely clear how much of the surviving material was maintained in all of the manuscripts
that are today associated with the composition. Researchers have often described and
treated these manuscripts as “copies” that have facilitated various attempts to reconstruct
missing parts of a manuscript by cross-referencing it against other manuscripts that
appear to repeat the same section of text (Ben Dov, Gayer, and Ratzon 2022, 5; Elgvin
1997a, 5-10; Goff 2013, 2; Tigchelaar 2001, 148-50; Wold 2018, 8). However, just because
it is possible to discern points of overlap between some manuscripts does not necessarily
mean that those manuscripts were all direct witnesses to the same work. One of the many
insights that have emerged from the discovery of the Dead Sea Scrolls corpus is that
extracts from known biblical and non-biblical works were reused and reworked for various
purposes in all kinds of settings and contexts (see Brooke 2005; Feldman 2007; Zahn 2008;
2011). One cannot therefore exclude the possibility that some of the manuscripts

associated with the present composition may have taken a different trajectory. Future

6 Although no extracts from the present composition can be found in other ancient writings, its influence in
other works, such as Mysteries (1Q27; 4Q299-301), the Hodayot (1QH?*; 1QHP [1Q35]; 4Q427-432), the
Community Rules (1QS [1Q28]; 4Q255-265; 5Q11), Wisdom of Solomon, and the book of James has been
discussed in several studies (Bakker 2015; Moran 2019; Tigchelaar 2001, 194-207; Wold 2020; 2021).
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studies of the present work may benefit from examining the associated manuscripts not
necessarily as copies that help us fill in the blanks, but as separate versions or editions
that contributes a more nuanced understanding of this textual tradition.” Nonetheless, for
the purposes of this study, questions concerning the textual identity of the present
composition are considered on the commonly held opinion that the manuscripts 1Q26,

4Q415-4Q418, 4Q418a, 4Q418c, and 4Q423 are by and large reflective of the same work.

Since its discovery, readers have primarily identified the present composition as an
example of Jewish wisdom literature written in the Second Temple period, and the names
and genre labels that have been assigned largely reflect and refresh this textual identity.
One might question the value of exploring the importance of names and labels when one
could simply read the text to come to an understanding of the document. However, the
names and labels scholars have assigned to compositions are not so innocent. In the fields
of lexicology and cognitive linguistics, numerous studies have shown that there is a deep
connection between the linguistic domain and the cognitive domain, demonstrating how
names and labels (categories, genres, etc.) provide the structural framework within the
mind that creates an expectation about what a thing is before a person has even begun to
engage with it.® As an example, Staffan Nystrom has shown how names, apart from their
lexical and proprial meanings, can stimulate other kinds of presuppositions about the

named thing that may or may not have any bearing in reality (Nystrom 2016, 47-48). The

7 Analogous examples of this kind of research—where manuscript variants are analysed in conversation with
one another—can be found in recent studies of manuscripts associated with the Community Rules (1QS
[1Q28]; 4Q255-265; 5Q11) by Hempel (2020) and Nati (2022).

8 Different theories and approaches have been developed in studies that analyse connections between
linguistic and cognitive domains, such as Fauconnier and Turner’s theory of “Conceptual Blending”
(Fauconnier and Turner 2002), Lakoff’s “Idealised Cognitive Models” (Lakoff 1987), and other studies that
explore cognitive representations of semantic categories (Berlin and Kay 1969; Heider 1970; 1971;

Lenneberg 1967; Rosch 1973; 1975; 1976; 1978; de Valois and Jacobs 1968).
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name Fido, for instance, may lead one to assume that the name belongs to a dog and not
to any other kind of animal. By extension, in the fields of biblical and Dead Sea Scrolls
research, when one identifies a composition as a wisdom text (or indeed by any genre
label), one creates a paradigm within which that text is then read and interpreted. This is
not in itself a problematic way to read the text. There are many ways in which a text can
be examined through the lens of a specific genre (and in combination with a specific
method of analysing genre) that can enhance our understanding of a work (see Newsom
2010). However, problems emerge when the names and labels we assign become so relied
upon that it is difficult to break free from the reins of their interpretative influence. In
some cases, emphasis on a text’s perceived genre can become so dominant in the mind of
a reader that it is regarded as the only proper way a text can be read. Reading a
composition as a wisdom text can be helpful when one is seeking to highlight a text’s
pedagogical and didactic features or examine how the concept of wisdom emerges and
functions within a particular literary context. However, issues arise when the names and
labels assigned to compositions become so fossilised within the foundations of our
interpretative structures that they are no longer regarded as alternative frameworks for
analysing compositions, but instead operate as rules that govern the way we approach and
understand the texts (Comerford and Scales 2023, 7). With regards to the present
composition, its designated identity as a wisdom text has had a significant influence on
how scholars have understood and discussed its content, to the point where some have
gone to great lengths to try to identify parts of the surviving material as wisdom even
when at times the label does not seem to fit that specific portion of the text. This thesis
therefore joins chorus with a number of studies that have reflected on the influence of
names and genre labels with regards to understanding ancient Jewish literature (see

Justnes 2015, 19; Nickelsburg 2005a, 36; Ulrich 2004, 11; Zahn 2011, 93). Relevant are
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questions raised by Hindy Najman and Eibert Tigchelaar in their article, “A Preparatory

Study of Nomenclature and Text Designation in the Dead Sea Scrolls.”

What kind of influence does a text’s title or designation have over the way we teach it or
read it? Do names of texts govern the way we read and interpret the identified fragments or
works? And how does the name we assign a text determine the way later generations of
scholars classify the texts? Does the designation of a particular text determine its
interpretation, reception or inclusion in existing authoritative canons or collections? Does it
compromise or enable the integration of such a text into an already established corpus, e.g.,

the biblical corpus? (Najman and Tigchelaar 2014, 306).

Najman and Tigchelaar broadly analysed the influence of nomenclature and text
designation throughout the Scrolls corpus. This study, however, will focus on how the
textual identity of the present composition as a wisdom text has impacted scholarly
interpretations of the document. It will then demonstrate how the text can be analysed in
fruitful ways when its conventionally assigned textual identity is set aside, thus enabling

one to read beyond the framework imposed by wisdom.

This study is divided into two parts. The first part examines the history of scholarship
relating to the emergence and development of the category of wisdom literature in biblical
scholarship and explores how that category has been used in relation to the present
composition (and wider Scrolls corpus).® The second part attempts to disentangle the
present composition’s conventionally assigned textual identity by analysing key concepts

within the surviving text that have historically been interpreted through the wisdom lens.

 The biblical wisdom works are generally regarded as being comprised of the books of Proverbs, Job,
Ecclesiastes, Sirach, and Wisdom of Solomon. The word biblical is understood in the broadest sense to

include works that are accepted as canonical in some Chrisitan traditions.
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Beginning with an evaluation of the relevant literature, Chapter 1 establishes the
context within which this study is situated by examining the history of wisdom research
in both biblical and Dead Sea Scrolls scholarship. Though there are significant points of
overlap in both disciplines, there are some striking differences in the general approach to
the study of wisdom in both corpora that are best drawn out by examining them as
separate streams of research. Most crucial are differences in the emergence of research on
the subject of wisdom in both disciplines, as well as attitudes to the study of wisdom in
the present day. Concerning the former, in biblical wisdom research, scholars initially
began with the assumption that the wisdom books (Proverbs, Ecclesiastes, Job, Sirach,
and Wisdom of Solomon) emerged from a class of scribal sages. By contrast, in Scrolls
research before the 1990s, it was at first believed that the community associated with the
discovered writings was not sapiential in character, and therefore the majority of
compositions could not be identified as wisdom literature (DJD 4:69, n. 1; Lipscomb and
Sanders 1978). This perspective soon changed, however, with the publication of hundreds
of new manuscripts in the 1990s, many of which were initially identified by their editors
as potential new wisdom texts on the basis of perceived similarities with biblical wisdom
writings. Thus, the template of biblical wisdom literature gave rise to new wisdom
compositions in the Scrolls corpus, the emergence of which inspired a proliferation of
studies on the subject of wisdom in the Dead Sea Scrolls (Collins, Sterling, and Clements
2004; Falk, Garcia Martinez, and Schuller 2000; Hempel, Lange, and Lichtenberger 2002;

Najman, Rey, and Tigchelaar 2016).

In recent years, however, a growing number of biblical scholars have begun to question
the usefulness and reliability of the wisdom literature category (see Dell 2015; Millar 2021;

2022; Kynes 2015; 2019; 2021; Sneed 2011; 2015; Vayntrub 2021; Weeks 1994; 2016). With



confidence in the cogency of the wisdom literature category at an all-time low, questions
arise as to whether the category of wisdom remains a useful hermeneutical lens when

reading fragmentary compositions comprised of diverse literary characteristics.

In Chapter 2, this study analyses how the first editors in the 1950s used their knowledge
of the wisdom literature category to identify and reconstruct previously unknown works
in the Scrolls corpus. The chapter finds attestations for use of the wisdom literature
category among the first editors in various letter correspondences, handwritten labels in
the PAM images, preliminary lists of manuscripts, and in the initial card concordance
developed by the editors to demonstrate that the wisdom literature category has, from the
beginning, played a significant role in the reconstructive process which has contributed

to shaping the textual identity of the present composition.

Another important part of this reconstructive process is examined in Chapter 3, which
considers the many names that have been suggested for the present composition. Most of
the names currently used by contemporary scholars emphasise the sapiential qualities of
the text (e.g., 4QInstruction, Musar le-Mevin, 1*n1 11 nnan). However, before the present
document was officially published in DJD 34, different scholars had suggested alternative
names, some of which accentuate other prevalent characteristics in the text. This chapter
seeks to highlight the different ways in which the text has been characterised through use
of names and argues that having a plurality of names for a single composition may be
beneficial for typifying fragmentary manuscripts that contain diverse literary features and

various topics of interest.

In the second part, this study evaluates the text of the present composition with a
particular focus on three key concepts that have contributed to the document’s identity as

a wisdom text: musar, maskil, and mevin. Chapter 4 considers the word musar, which is
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used as both a name (Musar le-Mevin) and as a genre (commonly translated as
“instruction”) for the present composition. However, this chapter raises the question: “Is
4QInstruction an Instruction?” and in doing so seeks to interrogate the generic identity
assigned to this document from two standpoints. First, it considers the meaning of musar
in the Hebrew Bible and Dead Sea Scrolls and analyses its (limited) use in the text of the
present composition. Second, it examines several fragments within the document that
have been used to verify its identity as an “instruction,” as well as other significant and
well-preserved passages that attest to another ambiguous literary category: apocalyptic.
The chapter demonstrates that the form and content of significant portions of the
surviving text are largely incompatible with the wisdom genre (as defined by conventional
form-critical analysis), thereby making it difficult to affirm the composition’s identity as
a wisdom text based on taxonomic modes of categorisation used in biblical and Scrolls

research.

Chapters 5 and 6 address two other important concepts that have contributed to an
understanding of the document as a wisdom text: the identity of the speaker and
addressee. Chapter 5 considers the identity of the speaker, who is presumed by some to
be a teacher (or more specifically, a maskil), that was responsible for educating those
addressed within the document. The chapter begins by examining the use of the participle
maskil in the Hebrew Bible and in other parts of the Scrolls before considering its use in
the text of the present composition. Based on a study of its usage, the chapter finds that
there are no obvious examples in the text that clearly attests to the function of a maskil
figure as a teacher in the composition, and neither are there any other unambiguous clues

that point to the existence of a formal teacher within the document.



Chapter 6 explores the identity of the addressee, whom most scholars refer to as a
mevin throughout the document based on various instances where a recipient is addressed
by the vocative formula an nngi (“and/but you, understanding one”). Following the same
pattern of analysis as in Chapters 4 and 5, this chapter begins by analysing the meaning
of mevin in the Hebrew Bible and other parts of the Scrolls. Significantly, it is discovered
that in no other composition is the participle mevin used to refer to a student, but there
are several instances where the term is used in reference to figures with teaching
responsibilities (e.g., Neh. 8:9; 1 Chr. 25:8; 2 Chr. 26:5, 35:3). Looking at the use of mevin
in the present composition, it becomes clear that the participle is used to refer to a
particular kind of addressee in the text who is compelled to increase their knowledge and
understanding of a concept called the raz nihyeh.'° However, this chapter also considers
the presence of other figures from various social and vocational backgrounds that are
addressed within the extant text. Such figures include debt slaves, husbands, wives,
fathers, daughters, priests, and individuals with “skilled-hands” (o*1* nnan)—an
expression that may have been used to refer to craftspeople, farmers, and others who were
capable of providing resources by the skill of their hands. Importantly, most of these
figures are not addressed or described as mevin within the document. The chapter
concludes that the participle mevin was likely used to describe a particular characteristic
trait of a specific kind of addressee, but was not necessarily used for all those addressed
within the document. Interpretations of the text that (1) assume the participle mevin is
used to refer to all those addressed in the composition and (2) hold that those addressed
as mevin were students of wisdom is an oversimplified reading of the document that does

not account for the complex and diverse audience attested throughout the surviving text.

1% Different translations of raz nihyeh are discussed in Chapter 3 (§3.2.1.). The expression is left untranslated

in this study.
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Thus, there is a dual purpose to the second part of this thesis. First, it demonstrates how
the textual identity of the composition as a wisdom text has inclined modern readers to
interpret important terms, phrases, and concepts through a sapiential lens that often
distorts rather than illuminates the meaning of these key aspects of the text. Second, by
showing how these aspects can be interpreted free from the constraints imposed by its
textual identity, this study seeks to contribute a new perspective and encourage future
studies to take different approaches and apply different reading lenses when attempting

to make sense of this composition.
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First Part: Understanding the History of Wisdom Research and the

Development of the Textual Identity Assigned to 4QInstruction
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Chapter 1. A Crumbling Consensus: Wisdom Research in the Hebrew Bible

and Dead Sea Scrolls

This chapter provides an overview of how the subject of wisdom has been studied in the
fields of biblical and Dead Sea Scrolls research. Beginning with an explanation of several
key terms and phrases that scholars commonly use when talking about wisdom (e.g.,
wisdom literature, wisdom worldview, wisdom tradition), this study sets out to explain
how these constructs developed in the field of biblical studies and demonstrates how they
have provided a basis for contemporary discussions of wisdom in both fields. In addition,
this chapter examines how presuppositions relating to the use of these constructs have
been problematised in recent years—especially by biblical scholars—and explores how
these challenges have been received and responded to by scholars in both fields. With the
field of wisdom research in a state of turbulence and reflection, this chapter concludes by
proposing that now is a good time to begin to search for new ways of talking about
historically defined “wisdom texts” without relying on constructs and presuppositions that

have governed scholarly discourse since the origins of wisdom research.

1.1. What We Talk About When We Talk About Wisdom: Understanding

Contemporary Wisdom Discourse

For it is upon the concept of the ‘wisdom of the sages,” viewed as a distinct class within
Israelite society, that the whole structure of Old Testament wisdom research has been

built (Whybray 1974, 5).

Research of wisdom in ancient Jewish literature is traditionally built upon a number of

interrelated constructs which are each tied to specific presuppositions. The base
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assumption—as Norman Whybray illustrates in the quotation above—is that there existed
in ancient Israel a tradition (wisdom tradition) that was comprised of a professional class
of scribal sages. These sages could be distinguished by their unique worldview (wisdom
worldview), which was distinct from the worldviews of the priests and prophets. The sages
also produced literature (wisdom literature) that was written in their own unique style
(wisdom genre), but which would occasionally influence other writings that were not
believed to have been composed by the sages (wisdom influence). For ease of
understanding, Table 1.1. provides a list and explanation of the core constructs that

scholars often use when talking about wisdom.

Construct Explanation (or Associated Presupposition)

wisdom tradition The belief in the existence of a class of sages or intellectual

groups in ancient Israelite society.

wisdom worldview The belief that the sages had their own distinct understanding
of and approach to reality (sometimes referred to as “wisdom

thinking”).

wisdom movement The belief that the tradition of the sages functioned in
different ways and in various settings throughout Israel’s

history (e.g., family/clan, court, scribal; see Crenshaw 1969,

130).
wisdom school A constructed formal institution in which would-be sages were
educated.
wisdom literature The belief that Israel’s sages were responsible for composing
(wisdom books) and preserving a selection of literary works containing their

thoughts, ideas, and beliefs (the following books are generally
regarded as wisdom literature in the biblical corpus: Proverbs,

Job, Ecclesiastes, Sirach, and Wisdom of Solomon).

wisdom genre The belief that scribal sages used specific written forms,
themes, and motifs that were indicative of their writings (this
construct is sometimes conflated with wisdom literature, see

Kynes 2019).
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wisdom forms Literary forms associated with the Wisdom genre (e.g.,
instruction, admonitions, wisdom sayings, commands and

prohibitions; see Murphy 1981, 4-6; 2002, 7-13).

wisdom vocabulary Words commonly found in the wisdom books

(e.g., N, Saw, N, npT, Nnan; see Fox 1993).

wisdom influence The belief that the worldview of the sages had in some way
influenced the worldview of other classes/social groups (e.g.,
priests, prophets) and that this influence could be seen in

writings associated with these groups.

Table 1.1. A list and explanation of constructs used by scholars when talking about wisdom
But how did these constructs come about in the field of biblical research? What are the
underlying presuppositions behind their usage? And how have these constructs and their
associated presuppositions influenced the way the discovered writings from the Dead Sea

Scrolls corpus have been categorised, named, and subsequently interpreted?

1.2. Wisdom as Philosophy: The Origins of Biblical Wisdom Research

Reviews of historical research on wisdom trace the origins of study back to the early
nineteenth century (see Dell 2013; Kynes 2016; 2019, esp. 82-104; Schwab 2013, esp. 4-
29; Smend 1995).!! During this time, research of wisdom in the Hebrew Bible was carried
out in the context of a philosophical era that prized, above all else, the pursuit of human
reason. In Immanuel Kant’s 1784 essay “An Answer to the Question: “What is

Enlightenment?” he provided the following answer:

Sapere aude! Have courage to make use of your own understanding! is thus the motto of

enlightenment (Kant 2012 [1784], 17).

' For a more general survey of biblical research in Germany and England throughout the nineteenth

century, see Rogerson (1984).
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Sapere aude. In other words: “dare to be wise” (Kant 2012 [1784], 17, n. b). Such was the
zeal for the fruits of philosophical thinking before the beginning of the nineteenth century.
Yet this fervour often came with a comparatively low view of religious thinking, and
especially that which could be traced to the Jewish writings in the Hebrew Bible, which
Kant omitted in his analysis of the universal history in his 1793 book, Religion within the

Boundaries of Mere Reason.™

... we can only deal with the history of the church which from the beginning bore with it the
germ and the principles of objective unity of the true and universalreligious faith to which
it gradually being brought nearer. — And it is apparent, first of all, that the Jewish faith
stands in absolutely no essential connection, i.e. in no unity of concepts, with the
ecclesiastical faith whose history we want to consider, even though it immediately preceded

it and provided the physical occasion for the founding of this church (the Christian) (Kant,

2018 [1793], 153)."

For Kant, the particularities of the Jewish faith—which for him disregarded the principle
philosophical virtues of rationalism, universalism, and humanism—contributed nothing
of value in the quest for enlightenment and human flourishing, which was believed to be

humanities’ telos.

Turning to biblical research in the early nineteenth century, studies that considered the
historical development of the Hebrew Bible utilised a similar philosophical and

supersessionist lens when examining the progression of the Hebrew scriptures. In 1801,

2 Die Religion innerhalb der Grenzen der blofSen Vernunft.

13 Christianity was also regarded by some as being ideologically opposed to the philosophical movement. As
Marquis de Condorcet wrote: “Disdain for the humane sciences was one of the first characteristics of
Christianity. It had to avenge itself against the outrages of philosophy, and it feared that spirit of doubt and
inquiry, that confidence in one’s own reason which is the bane of all religious beliefs” (de Condorcet 2012
[1795], 51).
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Georg Lorenz Bauer sought to distinguish between what he identified as older,
unsophisticated, and particularistic writings (e.g., the historical books) against what he
defined as later, more refined philosophical works in the Hebrew Bible (Bauer 1801, 286-
88, 306). “It is undeniable,” Bauer claimed, “that the historical books follow the common
principles of popular religion more than the ideas that wiser and talented Israelites have
acquired themselves through reflection and learned education” (Bauer 1801, 152).'4 For
Bauer, the best example of this more educated literature could be found in the book of
Job, which he favoured above all other writings because it appeared to abandon its
religious heritage and adopt a broader, more universalistic approach. Thus, the book of

Job mirrored the philosophical virtues of his time.

As this book [Job] is the most beautiful and sublime poetic work of the Hebrews, a true
masterpiece of antiquity, to which I know of no counterpart, so it also has the most excellent
religious content and the purest concepts of God. Here God is not a national God. The name
of the Israelite national God, Jehovah, is carefully avoided even in the languages of the
speakers... To what height of insight and wisdom did the noble sage of antiquity rise, who
thought and wrote like this! He completely forgot his Israelite prejudices, popular religion,

national faith, and taught a pure religion of reason and morality (Bauer 1801, 154-55)."

14 “Es ist unleugbar, das die historischen biicher mehr den gemeinen Grundmassen der Volksreligion folgen,
als den Ideen, welche sich weisere und talentvolle Israeliten selbst-durch Nachdenken und gelehrte Bildung
erworben haben.,, Translation my own.

15> “Die dieses Buch [Hiob] das schonste und erhabenste poetische Werk der Hebrier ist, ein wahres
Meisterstiick der Alterthums, zu dem ich kein Gegenstiick kenne: so hat es auch den vortrefflichsten
religiosen Inhalt, und die reinsten Begriffe von Gott. Hier ist Gott kein Nationalgott. Der Name des
israelitischen Nationalgottes, Jehova, wird sogar in den Gesprachen der Redenden sorgfiltig vermieden ...
Zu welcher Hohe der Einsicht und Weisheit hat sich der edle Weise der Alterthums aufgeschaungen, der so
dachte und schrieb! Er vergaf§ vollig seine israelitischen Vorurteile, Volksreligion, Nationalglauben, und

lehrte eine reine Vernunftreligion und Moral.,, Translation my own.
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Similarly, Wilhelm Vatke in 1835 praised Israel’s “wisdom teachers” ( Weisheitslehrer)—
chiefly identified in the books of Proverbs, Job, and Ecclesiastes—for “stripping off the
particularistic elements” of their religious identity to address more common spiritual and
human interests. Because of their development towards more philosophical ideals, Vatke
claimed that the wisdom teachers had “surpassed all the prophets” at least in terms of

their moral progression (Vatke 1835, 563-64; cf. Kynes 2019, 94).

It should be noted that there were others, such as Heinrich Ewald, who expressed his
disapproval of studies that allowed the prevalent philosophical theories of the time to
colour their interpretations of Israelite history (see Rogerson 1984, esp. 91-103). Yet even
Ewald accepted the emerging custom of characterising the concept of wisdom in the
Hebrew Bible as a kind of philosophy: “[that] which we are accustomed to call

philosophy... we might just as well call wisdom” (Ewald 1878 [1847], 276).

The equation of Hebrew wisdom and nineteenth-century philosophy is most explicitly
expressed in the research of Johann Bruch, whom Kynes credits as the true progenitor of
the wisdom literature category as understood by contemporary readers (Kynes 2019, 82—
104).'% In Weisheits-Lehre der Hebrier: Ein Beitrag zur Geschichte der Philosophie
(1851), Bruch asserted that the works of Proverbs, Job, Ecclesiastes, Ben Sira, and Wisdom
of Solomon best reflect what he considered to be the philosophy of the Hebrews. In
keeping with the philosophical scepticism against religious particularism that was typical
of his time, Bruch characterised the Hebrew sages (i.e., the authors of these books) as a

group that were suspicious of the historical traditions and cultic ceremonies associated

16 Franz Delitzsch also identified Bruch as “the first to call special attention to the Chokma or humanism of

as a peculiar intellectual tendency in Israel” (Delitzsch 1874-75 [1873], 1.46).
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with their faith and who were averse to the “narrow-minded spirit of the priesthood”

(Bruch 1851, 59-60).17

Bruch’s study was not entirely well received by his peers. Several of his contemporaries
were critical of Bruch for negatively depicting the sages in the Hebrew Bible as being
opposed to the priests, prophets, and to the “people’s religion” ( Volksreligion) (see Oehler
1883 [1873-74], 538; Delitzsch 187475 [1873], 1.38). Yet even those who dissented from
this aspect of Bruch’s analysis were generally satisfied with his overall representation of
wisdom as a distinctly Jewish style of philosophy that was predominantly expressed within
the books of Proverbs, Job, Ecclesiastes, Sirach, and Wisdom of Solomon. As a result,
Israel’s sages and the literature ascribed to them were widely characterised in the latter-
half of the nineteenth century by the most approved philosophical virtues of the
enlightenment era. In 1873 Franz Delitzsch wrote that wisdom in the Hebrew Bible could
be succinctly summarised as “universalistic, or humanistic” in its scope (Delitzsch 1874-
75 [1873], 41). In 1887, Thomas Cheyne claimed that “the wise men are not prophets but
philosophers... it would be best to call them the humanists, to indicate their freedom from
national prejudice... and their tendency to base a sound morality on its adaptation to
human nature” (Cheyne 1887, 119). Similarly, Samuel Driver in 1891 proclaimed Israel’s
sages as “the Humanists of Israel” (Driver 1891, 393), and in 1891 John Genung further
equated the concept of wisdom in the Hebrew Bible with “what other nations call

philosophy” (Genung 1891, 92).

By the end of the nineteenth century, most were content to identify wisdom in the

Hebrew Bible as a kind of philosophy, held by a group of sages, that was preserved in

17“.. mochte auch der engherzige Geist des Priesterschaft sie anwidern.,, (Bruch 1851, 60).
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specific literary works that for some appeared to digress from particularistic and
nationalistic aspects of the Jewish faith. Moreover, descriptions of the character of the
sages and the content of their literature agreed with the philosophical virtues of the
enlightenment era, and so the Hebrew sages were commonly described as humanistic,
universalistic, and secular. Although the constructs of wisdom tradition, wisdom
literature, and other related constructs had not yet formally developed, nineteenth century
research of wisdom in the Hebrew Bible lays important groundwork for the progression
of these constructs, which would begin to take shape in the following century (see Table

1.1. for a reminder of these constructs).

1.3. The Crystallisation of a Consensus: Biblical Wisdom Research in the

Twentieth Century

Belief in the notion that certain books in the Hebrew Bible expressed ideals that agreed
with modern philosophical values persisted for a short time following the turn of the
twentieth century (see Kautzsch 1914). However, this understanding of Hebrew wisdom
eventually fell out of favour with the emergence of form criticism and the discovery of the
Egyptian document: /nstruction of Amenemope,'® both of which significantly shaped the

field of biblical wisdom research.

18 Nineteenth-century research on biblical wisdom was largely overlooked by several late-twentieth-century
scholars, whose attempts to trace the origins of biblical wisdom research reached only as far as the beginning
of the Twentieth century. For example, Crenshaw (1995 [1976], 92) and Whybray (1989, 229-30) both
credited Johanne Meinhold as being the first to consider Israelite wisdom and its historical development in

his 1908 book, Die Weisheit Israels in Spruch, Sage und Dichtung.
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1.3.1. Form Criticism

The development of form criticism by Hermann Gunkel was intended to examine the
formal characteristics of a text in order to establish an understanding of the historical
reality behind the text. As James Muilenburg explains in his introduction to Gunkel’s

form-critical examination of the Psalms:

The task of the literary historian is first of all to isolate the individual literary unit by
determining its beginning and ending; he must then seek to identify its type or genre
(Gattung) by observing its formal characteristics, style, mode of composition, terminology,
and rhetorical features. Once the literary genre has been recognized and described, then its
origin must be traced back to its provenience in the pre-literary stage of formulation

(Muilenburg 1967 [1930], v).

There are a handful of assumptions in play with Gunkel’s form-critical methodology. For
one, the approach presumes that compositions are made up of “genres” (Gattungen),
which were believed to have emerged in a pre-literary (or oral) form that was connected
to a specific context or Sitz im Leben (life setting). As Gunkel explained, “these oldest
genres have a quite pure style: they are designed for a definite situation and correspond
to it thoroughly” (Gunkel 1909, 93; trans. Buss 1999, 237). In addition, it was further
supposed that certain types of genres were intrinsically tied to specific literary traditions,
and so it was thought to be unlikely that one scribal group would have written in the style
of another: “just as an individual person in Israel would consider it a crime to act in a way
not done in Israel, so an author would stand under the strong command of the traditional
styles of a particular genre” (Gunkel, 2003 [1906], 28). Gunkel’s form-critical method
therefore reinforced the already prevalent belief that certain texts were composed by

particular professional classes in ancient Israel, “such as the priests and their Torah, or
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the prophets and their oracles” (Gunkel 2003 [1906], 30). As for Israel’s sages, Gunkel
theorised that the pre-literary history behind their writings was originally orally

transmitted within various professional and societal classes in the ancient world.

The life setting [ Sitz im Leben)] was originally very exclusive. Wise teaching was given to
the “vizier,” and to those who would become “scribes,” in other words the young officials...
In other cultures, “wisdom” came to a certain middle group. Elders who were experienced
in the ways of the world sat together in the gate or at street corners where they exchanged
proverbs with one another. The unexperienced young man was admonished to go there and

learn wisdom (Gunkel 1998 [1933], 293).

Concerning the “Elders” who “sat together in the gate or at street corners,” Gunkel
envisioned this as the contextual setting where short proverbial sayings, use of the direct
address (e.g., "33 “my son”), and the skilful application of rhetoric and riddles first
developed in Israelite society (Gunkel 1998 [1933], 299-300). Thus, the construct of a
wisdom genre (and its corresponding wisdom forms) had begun to take shape through

Gunkel’s form-critical approach.'®

1.3.2.  Instruction of Amenemope

The Egyptian document known as the Instruction of Amenemope was first acquired in
1888 and officially published by Earnest Budge in 1923. A year later, Egyptologist Adolf

Erman published his article, “Das Weisheitsbuch des Amen-em-ope,” in which he claimed

19 Notably, the idea that the role of the wise person was primarily one of moral teaching and that elders
might have gathered followers at the city gates is found in earlier nineteenth century studies (Ewald 1848;
Delitzsch 1873, esp. 32; Cheyne 1887; Kent 1899; see Weeks 1994, 2, n. 2). Gunkel’s form critical method
served to reinforce this imagined life setting in which moral teaching and the forms attributed to their way

of teaching emerged.
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that Proverbs 22:17-24:22 was largely based on Amenemope. Erman’s article provoked
the interest of biblical scholars, who were quick to build upon Erman’s general assessment
of the relationship between the two literary works (see Greffmann 1924; Griffith 1926;

Simpson 1926; Oesterley 1927).

Before the publication of Amenemope, biblical scholars rarely explored the possibility
that the biblical books might have been directly derived from or influenced by foreign
sources (see Schwab 2013, 10). However, according to Walter Baumgartner, the discovery
of Amenemope provided concrete evidence that “the wisdom of Israel fitted perfectly into
that of the ancient Near East just like a link in a chain” (Baumgartner 1933, 23). By the
middle of the twentieth century, the alleged affinity between Israel’s sages and earlier
Egyptian and Mesopotamian viziers/sages added fuel to the existing belief that the
literature of the sages was distinct—and possibly at odds—with other kinds of literature
in the Hebrew Bible. For example, based on correspondences between Proverbs and
Egyptian literature, Harmut Gese argued that “the wisdom literature constitutes an alien
body in the world of the Old Testament” (Gese 1958, 2; trans. Crenshaw 1995 [1976], 91).
Thus, Israel’s sages—imagined by some nineteenth-century scholars to be a distinct yet
complementary group in ancient Israelite society—were now thought to be the forebearers

of a foreign belief system that had succeeded in infiltrating the biblical canon.

1.3.3. Implications of Form Criticism and Instruction of Amenemope

The question arises, what influence did the emergence of form criticism and the discovery
of the Instruction of Amenemope have on the development of biblical wisdom research in

the twentieth century? One of the more notable changes in scholarly discourse concerns
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how the understanding of wisdom in the Hebrew Bible as a particular kind of Jewish
philosophy gradually gave way to a more literary approach. In the twentieth century,
wisdom had begun to be conceptualised as the literary product of a class of scribal sages
whose approach to reality could be ascertained by analysing their distinctive style of
discourse in their purported writings. This emphasis on the lexical, thematic, and
structural features of the biblical wisdom writings contributed to the crystallisation of the
idea of wisdom as a genre with all its related forms, which developed in large part because
of the widespread use of Gunkel’s form-critical method. Thus, rather than imagine
wisdom as a type of Jewish philosophy, wisdom could now be more forensically identified
by discerning and assessing its literary features in select writings and traced to a life setting
wherein the fruits of wisdom might have flourished (e.g., elders, family clan, courtly
advisors, scribal sages). Moreover, in light of the discovery of Amenemope, biblical
scholars were prompted to cross-examine the features and forms associated with the
wisdom genre (especially in the book of Proverbs) alongside a broader network of
comparable literature identified in older Egyptian and Mesopotamian writings. Ironically,
the construct of wisdom as a category of literature did not exist in Egyptian or
Mesopotamian studies before biblical scholars took an interest in comparing their wisdom
writings. Notably, nineteenth-century biblical scholars rarely consulted with ancient Near
Eastern literature when examining the biblical writings (see Kynes 2019, 50-51; Smend
1995, 263).2° Thus, while the biblical wisdom books were believed to be derived from

older, foreign sources from Egypt and Mesopotamia that had infiltrated the biblical canon,

20 Wilfred Lambert’s Babylonian Wisdom Literature (1960) is commonly cited as the seminal study that
inspired greater use of the wisdom literature category in Egyptian and Mesopotamian scholarship (see

Williams 1981, 1; George 2007, 56-57).
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the construct of wisdom literature had simultaneously succeeded in imposing itself on an

entirely alien corpus of ancient Near Eastern texts.

Nonetheless, the development of form criticism and the discovery of Amenemope
contributed significantly to authenticating the wisdom books as representing a specific
kind of literature that expressed the concerns of a particular kind of people in ancient
Israelite society, and that this tradition could be further contextualised within a broader

network of ancient Near Eastern literature.

1.3.4. Tightening the Borders of Wisdom Literature: A Reaction to the

Spread of “Wisdom Influence” Throughout the Biblical Corpus

As researchers grew more familiar with the forms of wisdom through analysing its literary
features both within the Hebrew Bible and comparatively with works outside of the biblical
corpus, it was not long before some began to notice that these forms could be found in
writings outside of the conventional wisdom books (Proverbs, Job, Ecclesiastes, Sirach,
Wisdom of Solomon). Examples can be found in the work of Robert Pfeiffer, who in 1934
argued that the influence of Egyptian ideas found in Israelite wisdom literature is also
attested in the first eleven chapters of Genesis, and further attributed sage-like qualities
to “three men of genius” whom he claimed were responsible for transforming “the national
God of the Israelites into a deity of universal scope and unspotted moral character”
(Pfeiffer 1934, 97, 101). Pfeiffer identified these three wise figures as “Amos, the author
of the book of Job, and the Second Isaiah” (Pfeiffer 1934, 101). Additionally, in 1967 John
McKenzie characterised Israel’s historians as scribes of wisdom that were, in their own

way, preserving a mode of thinking that was thought to have been practised by earlier
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scribal traditions in the ancient Near East. Wisdom, McKenzie argued, was understood by
Egyptian and Mesopotamian scribes as an intellectual quality that could be cultivated
through wilful reflection on the human experience. By extension, McKenzie proposed that
wisdom was deeply entrenched in the lived experience of Israel’s scribes, and so “identified
the wise men of Israel with the historians, and thus effectively designated the historical
books as wisdom literature” (McKenzie 1967, 8). Other claims of wisdom influence
throughout the Hebrew Bible can be found in works by Gerhard von Rad (1953: wisdom
in the Joseph Narrative), Samuel Talmon (1963: wisdom in Esther), and Norman Whybray
(1968: wisdom in the Succession Narrative). By the end of the 1960s, the spread of wisdom
influence throughout the biblical canon had extended to the point where some had begun

to wonder, “where has Old Testament wisdom failed to appear?” (Murphy 1969, 290).

On the other end of the interpretative spectrum, there were those who feared that
wisdom was at risk of losing its distinctive character by being filtered through seemingly
every avenue of the Hebrew Bible. The most vocal opponent against the growing spread
of wisdom influence was James Crenshaw, who throughout his career has published a
significant number of studies that push back against the spread of wisdom influence (see
Crenshaw 1969; 1995 [1974; 1976]; 1981 [first edition]; 1998 [second edition]; 2010 [third
edition]). The root of the problem for Crenshaw stemmed from a broad definition of
wisdom that permitted scholars to discern it wherever they could imagine it to emerge.
See, for example, Crenshaw’s reflections on Gerhard von Rad and John McKenzie’s

descriptions of wisdom.

If one views wisdom as ‘practical knowledge of the laws of life and of the world, based on
experience’ and thinks that ‘wisdom had to do with the whole of life, and had to be occupied

with all of its departments,’ [von Rad 2001 (1962, 418, 428)], or that wisdom is an ‘approach
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to reality,” ‘a firm belief in the validity of experience,” [McKenzie (1967, 2, 4)] it is little
surprise to discover wisdom everywhere, for what literature does not grow out of and reflect

experience? (Crenshaw 1969, 131).

Thus, rather than develop an analysis of wisdom from one specific and subjective
definition, Crenshaw instead claimed that wisdom ought to be understood as “an attitude
[or worldview], a body of literature, and a living tradition” (Crenshaw 1976, 94; 1981, 24—
25). Building on the presupposition that the five core wisdom books of Proverbs, Job,
Ecclesiastes, Sirach, and Wisdom of Solomon could be taken as “normative for wisdom
thought” (Crenshaw 1974, 46), Crenshaw proposed that the best course of action was to
limit the study of wisdom to a strictly defined corpus of literature that more reliably
reflected the worldview of Israel’s sages and its associated tradition. In other words, so
long as there was a strong consensus on which books could unequivocally be categorised
as wisdom literature, there existed clear and concrete parameters for examining wisdom

in the Hebrew Bible.?!

In Crenshaw’s approach, we see most clearly the working assumptions that underlie
the constructs of wisdom tradition, wisdom worldview, wisdom literature, and wisdom
genre (with its associated wisdom forms), as well as how they correspond to and are
intrinsically entwined with one another. This is most explicitly expressed in the first

edition of Crenshaw’s book, OIld Testament Wisdom.

If we are correct in assuming that the wise constituted a distinct class within Israel, we may
make another assumption: that these sages used a characteristic mode of discourse. It

follows that the literary forms within Job, Proverbs, and Ecclesiastes, Sirach, and Wisdom

1 An example of Crenshaw’s advocation for tighter borders for the category of wisdom literature can be
observed in his discussion with Kenneth Kuntz regarding the legitimacy of “wisdom psalms” in the biblical

corpus (see Crenshaw 2000, 2003; Kuntz 2003).
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of Solomon comprise a special world of communication which can only be understood in

terms of its own categories (Crenshaw 1981, 36-37; emphasis added).

By the turn of the twentieth century, Crenshaw’s approach to the study of biblical wisdom
had gained considerable support. This is evidenced by the publication of several
monographs in which the authors limit their analysis of wisdom to the confines of a small
number of representative wisdom writings (see Murphy 2002 [1990]; Perdue 1994; Dell
2000; Hunter 2006). Even in more recent years, there are many studies that continue to
employ Crenshaw’s minimalistic approach of analysing wisdom strictly within the
commonly accepted wisdom books (see Balentine 2016; 2018; Bartholomew and O’Dowd
2011; Longman 2017; McLaughlin 2018; 2021; Penchansky 2012). However, as Crenshaw
demonstrates in the quotation above, each idea relating to wisdom as a tradition, a
worldview, or a corpus of literature with its own distinct set of literary forms is heavily
dependent on the validity of the others. This means that if one construct is proven to be
problematic, then the whole consensus becomes at risk of crumbling under the weight of

evaluation, which is precisely what has happened in recent years.

1.4. Challenges to Constructs Used in Contemporary Wisdom Discourse

Annette Schellenberg rightly acknowledges that opinion on the traditional consensus for
approaching the subject of wisdom has always been variable (Schellenberg 2015, 115, n.
1). For instance, Gerhard von Rad in his study of biblical wisdom in Weisheit in Israel
(1970) highlighted that the idea of wisdom literature is a scholarly phenomenon that is
“by no means directly rooted in the sources” (von Rad 1972 [1970], 7). In 1974, Norman
Whybray raised several important points in his book on Israel’s Intellectual Tradition in

which he challenges several important aspects of the prevailing consensus. Whybray
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argued that the term 02N was not used to refer to a professional class in the Hebrew Bible,
that wisdom literature was not linked to an institution of sages, and that an “intellectual
tradition” could be seen in other books within the biblical corpus. In 1991, Katharine Dell
problematised the accepted arrangement of wisdom books by suggesting that the book of
Job does not properly qualify as a wisdom composition. In 1994, Stuart Weeks published
his thesis on Farly Israelite Wisdom, wherein he argued against the commonly held
assumption that Israel’s wisdom literature functioned primarily as an administrative and

pedagogical tool for scribal sages.

For the most part, however, these criticisms were outliers that did little to disturb the
general pattern of research. It is only with the publication of Mark Sneed’s seminal 2011
article, in which he raises the question, “Is the ‘Wisdom Tradition’ a Tradition?” that we
begin to see significant changes in the field of biblical wisdom research. Sneed raised
several points that set out to challenge the common view that Israel’s scribal sages were

responsible for the composition and preservation of the biblical wisdom books.

First, though Sneed admitted that a distinct class of sages might once have existed in
the ancient Israelite milieu, he contended that it is not possible to determine the extent of
their influence and worldview by analysing their alleged writings. Going against Gunkel’s
form-critical approach which closely ties literary forms to specific social groups, Sneed
argued that there “is no one-to-one correspondence between setting and genre” and that
“genres produce conventional worlds, not worldviews” (Sneed 2011, 55, 59). Important
for Sneed is the notion that the “worlds” produced by literary works are not complete.
They do not cover every facet of life, and thus they are not meant to be understood as a
“lens through which all life is to be viewed” (Sneed 2011, 60). This means that—though a

composition may be silent on a number of matters (e.g., God’s covenant with Israel, the
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Exodus event, or God’s promises to David and his offspring)—it does not necessarily
follow that the authors were uninterested in those topics. One cannot therefore claim that
a book was written by a certain group simply because it lacks specific references to themes

found in other types of literature.??

Second, Sneed draws on archaeological and literary evidence from Sumerian sources to
argue that “the same authors who composed the Wisdom Literature are also responsible
for the composition and/or preservation of the other types of literature” (Sneed 2011,
54).23 After considering evidence of early scribal activity in the ancient world, which shows
that young scribes-in-training learned their craft by writing basic proverbial sentences and
other simpler literary forms in the early stages of their scribal education, Sneed proposed
that the book of Proverbs might similarly have “served as an educational tool for learning
literary Hebrew” (Sneed 2011, 65). As such, Sneed argued that any trained scribe in the
ancient world—regardless of what their profession might have been in later life—would
likely have been capable of reproducing literary forms associated with various other

literary traditions as delineated by modern scholars.

The momentum generated by Sneed’s publication engendered a wider interest in the
re-examination of Israel’s wisdom tradition. The subject was a key talking point at the SBL
annual meeting in 2012, which considered the question, “Is there a ‘Wisdom Tradition’ in

the Biblical Corpus?” Three years later, the fruit of these discussions took shape in a

2 Menahem Kister makes a similar argument with reference to several prayers in the writings of Ben Sira,
especially the long “Praise of the Fathers” pericope (Sir. 44:1-50:24), which does not use distinctive
sapiential vocabulary. Kister writes, “the almost totally unfelt presence of wisdom in the Praise of the Fathers
is a strong warning not to judge the worldview of an author by what he does nor mention” (2004, 16;
emphasis original).

23 For studies concerning early scribal learning practices in the Babylonian period, see Alster (1997);
Veldhuis (2000).
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volume of collected essays—edited by Sneed—which provides different responses to the
question, Is There a Wisdom Tradition? It is significant that only one of the twelve
contributors in this volume affirms the traditional consensus without modification, while
the remaining eleven authors all make alterations to conventional methods for

approaching the subject of wisdom to greater or lesser degrees (see Sneed 2015, 3-7).

In addition to Sneed’s assessment of the notion of a wisdom tradition in ancient Israel,
others have raised questions about the usefulness and reliability of the category of wisdom
literature. Stuart Weeks’s 2016 article, “Is ‘Wisdom Literature’ a Useful Category?” draws
attention to the lack of literary continuity between the biblical wisdom books and suggests
that researchers would do better to “scrap the phrase ‘Wisdom Literature’ altogether,
along with its related ideas, than to persevere with a way of characterizing material that

succeeds in carrying so much baggage but so little precision” (Weeks 2016, 4).

In the same year, Will Kynes published an article that set out to examine the scholarly
origins of the wisdom literature category in the nineteenth century. In his analysis, Kynes
uncovers a crucial link between the interests of those nineteenth-century scholars who
helped formulate the wisdom literature category and the characteristics that are commonly

attributed to wisdom compositions by modern researchers.

In nineteenth-century Germany, Christians were struggling to reconcile the universalistic,
humanistic, and philosophical aspects of their religion with its particularistic connection
with a history that was becoming increasingly problematic under the intense examination
of eighteenth-century rationalism and nineteenth-century historical criticism. This was

fertile soil in which Wisdom Literature might sprout as the “universalistic, humanistic,
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philosophical” collection within the Old Testament... independent of Israel’s particularistic

theocracy, cult, and law (Kynes 2016, 97).*

Recognising a need to move away from relying on what Kynes described as an “ill-defined,
circularly justified, modernly developed, and extrinsically imposed corpus” (Kynes 2016,
100), Kynes’s 2016 article set the stage for his 2019 book, An Obituary for “Wisdom
Literature”. Though the book is promoted as an “Obituary” for the category of wisdom
literature, the actual objective appears to be far more modest. Rather than say outright
that the category should no longer be used, Kynes instead repeatedly downplays the
longstanding hegemony of the wisdom literature category by claiming that it is only one
way of grouping the books of Proverbs, Job, and Ecclesiastes, rather than as the way
(Kynes 2019, 144, 248, 254).?> To illustrate his point, Kynes sought to show how the three
most representative wisdom books in the Hebrew Bible (Proverbs, Job, Ecclesiastes)
participate in a more expansive textual network that, when viewed from different thematic
perspectives, can at once become part of multiple groupings that stretch beyond the
boundaries of the wisdom literature category. Building on a “constellational metaphor”
used by Wright (2010) and Najman (2011), Kynes proposed that the biblical books are
like individual stars and that constellations represent subjective generic groupings, with
wisdom literature representing one kind of textual constellation. According to Kynes,
different constellations emerge when one views the biblical writings through different

thematic lenses. For instance, the books of Proverbs, Ecclesiastes, and Song of Songs come

24 A version of this paper is published as a chapter in Kynes’s 2019 book, An Obituary for “Wisdom
Literature” (Chapter 3, pp. 82-104; quote from pp. 98-99).

5 Though in a recent Twitter (X) post, Kynes admitted: “If ’'m sharing my hopes, I might as well say 'm
hoping the use of the category [of wisdom literature] dies altogether” (Twitter [X], 15.09.2023).
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to the fore when examining the biblical corpus through the lens of the figure of Solomon,?¢
and the motif of misfortune brings the books of Job, Ecclesiastes, and Psalms of lament

into a new thematic arrangement (Kynes 2019, 132; cf de Wette 1807).

The culmination of criticism aimed at key constructs that have historically served as
the backbone of biblical wisdom research has seen significant changes to the field.
Notably, the program chair of the “Wisdom in Israelite and Cognate Tradition” unit at the
SBL annual meeting has been occupied by individuals who have played a key role in
challenging the consensus. Stuart Weeks served alone as program chair from 2015 to 2018,
and in 2019 and 2020 Weeks was joined by Mark Sneed. In 2021, Weeks moved on from
the program and was replaced by Will Kynes, who continues to run the program together
with Sneed.?” Moreover, introductions to the Oxford Handbook of Wisdom and the Bible
(2021) and the Cambridge Companion to Biblical Wisdom Literature (2022) reflect on the
fast-changing state of the field and the scrutiny directed towards conventional paradigms,
boundaries, and assumptions commonly found in discussions of biblical wisdom (see Dell,

Millar, and Keefer 2022, 3; Kynes 2021, 2).28 The field is therefore ripe for new ideas and

2

26 Katharine Dell has examined this particular grouping in her book, 7he Solomonic Corpus of ‘Wisdom
and Its Influence (2020).
7 In the middle of 2023, Will Kynes left his post as co-chair of the “Wisdom in Israelite and Cognate
Traditions,” being replaced by Bernd Schipper.
28 The following remarks in the Cambridge Companion and Oxford Handbook are significant:
Study of the wisdom literature of the Old Testament/Hebrew Bible (OT/HB) is an exciting and fast-
moving field. Ideas regarding the definition and scope of the literature are of particular concern at
the present time — old boundaries and assumptions are under review, even include the nomenclature
of ‘wisdom literature’ itself! (Dell, Millar, and Keefer 2022, 3)
Interest in biblical wisdom is high, as recent publishing trends indicate. However, confidence in
Wisdom Literature as a scholarly category is low. Questions have begun to be raised with increasing
frequency and urgency about issues fundamental to the category’s definition and interpretation,

including its delimitation, the tradition associated with it, and even its usefulness (Kynes 2021, 2).
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alternative ways of engaging with compositions that have historically been interpreted

through the limiting filter of the wisdom literature category.

But how have recent developments in the field of biblical wisdom research impacted
studies of wisdom in the Dead Sea Scrolls? And how in turn has the field of Scrolls research

influenced discussions of biblical wisdom literature?

1.5. Studies of Wisdom in the Dead Sea Scrolls

In the first 42 years of Scrolls research (1948-1990), only a handful of manuscripts
published in this time had been identified as “wisdom” or “sapiential” literature by the
early editors,?? and there were very few studies that examined wisdom in the then-known
Scrolls.3° This was partly due to the prevailing belief that the community responsible for
the production of the available Scrolls was mostly apocalyptic in character. Thus, in
keeping with Gunkel’s hypothesis of generic purity, it was thought that this predominantly
apocalyptic community would not have been capable of producing wisdom literature. See,

for example, Lipscomb and Sanders’s remarks in their 1978 article, “Wisdom at Qumran”:

The focal thought of the Essene community was apocalyptic, not sapiential, and the

sapiential terminology employed at Qumran provides only the external garb which clothes

2 John M. Allegro referred to 4Q184 as a “sapiential work” (Allegro, 1964, 53-55). John Strugnell first
claimed that 4Q185 is “sapiential in its language and in its themes” in “Notes en Marge,” (Strugnell 1970,
163-276, quote from p. 269). James A. Sanders referred to “three sapiential hymns” in DJD 4, (1) 11QPs?
154, Syriac Psalm II, col. 18 (DJD 4:64-70); (2) 11QPs? Sirach 51, col. 21 (DJD 4:79-85); and (3) 11QPs?
Creat., Hymn to the Creator, col. 26 (DJD 4:89-91).

39 In 1964, James A. Sanders wrote that “no work has been done, to my knowledge, on Wisdom thinking
generally in Qumrin literature” (DJD 4:69, n. 1). For a review of early studies of wisdom in the Dead Sea

Scrolls, see Kampen 1998; Comerford forthcoming.
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the central concern of the sect about God’s predestined plan and the imminent eschaton

(Lipscomb and Sanders 1978, 278).%"

However, in 1991, the IAA approved the public release of hundreds of previously
unpublished manuscripts from the Scrolls corpus, revealing several new compositions that
had been identified by their editors as wisdom literature.3> With the publication of this
material, it was not long before researchers began to compare newly identified sapiential
writings with existing biblical wisdom literature, which provided the foundations of an
emerging consensus on what compositions could rightly be recognised as wisdom works.
For example, in 1995 Adam van der Woude remarked: “I consider those Qumran texts as
chokmatic [i.e., texts relating to nnan (“wisdom”)] whose contents include enough
elements that remind us of Old Testament sapiential writings” (Woude 1995, 244—45).
Similarly, in 1996 Daniel Harrington wrote that the “pertinent biblical Wisdom Texts”
served as a guide for discerning “common sapiential material” in the Scrolls corpus
(Harrington 1996a, 3-4). Thus, the biblical wisdom books were quickly relied upon to

help verify new wisdom compositions among the Dead Sea findings.

The proliferation of wisdom material in the Dead Sea Scrolls prompted a series of
publications that reflect on emergent features within the newly identified wisdom
writings. One important development was that several wisdom compositions in the Scrolls
corpus were found to contain literary features traditionally regarded as belonging to works

composed from alternative literary traditions. This finding substantially problematised the

31 An alternative view can be found in James Worrell’s unpublished dissertation, “Concepts of Wisdom in
the Dead Sea Scrolls” (1968). Worrell argued that the community at Qumran could be characterised as a
“wisdom community” (Worrell 1968, 120, 405).

32 See separate inventories published in Reed (1992) and Tov (1992). The work that went into developing

these inventories will be explored in Chapter 2.
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standard form-critical method of designating works into separate literary categories based
on assessment of their lexical features, themes, and vocabulary. For example, the blending
of wisdom and apocalyptic features observed in many of the newfound compositions
prompted scholars to reassess the relationship between wisdom and apocalyptic literature,
which were traditionally believed to stem from discrete literary traditions (Collins 1993;
1997a; 1997b; 2004 2010; Elgvin 1995a; 2000a; 2000b; Garcia Martinez 2003; Goff 2003b;
2010; 2014; Kister 2004).33 Thus, many were beginning to recognise that most
compositions designated as wisdom writings in the Scrolls corpus did not fit neatly within

the contours provided by the biblical wisdom literature category.

As generic expectations continued to be subverted by further analysis of these recently
published texts, some had begun to rethink the purpose and application of generic
categories conventionally used in studies of ancient Jewish literature by appealing to recent
developments in the field of genre studies. In 2005, Carol Newsom reflected on the old
method of textual categorisation, which organised texts by identifying “distinctive
recurring characteristics which constitute a recognizable and coherent type of writing”
(Newsom 2005, 438; citing Collins 1979, 1). However, turning to more recent ideas in
genre theory, Newsom argued that the boundaries between genres are not always so
clearly demarcated, and a composition’s membership in one genre does not necessarily
exclude it from being part of another (Newsom 2005, 439; cf. Fowler 1982, 37). Most
modern literary theorists and cognitive category specialists generally agree that genres do

not fundamentally provide a means of classification. Rather they are tools used by readers

33 See also collected essays in Wisdom and Apocalypticism in the Dead Sea Scrolls and in the Biblical
Tradition (2003) and Conflicted Boundaries in Wisdom and Apocalypticism (2005). For studies that reflect
on literary connections between wisdom, poetical, and liturgical literature, see collected essays in Sapiential,

Liturgical and Poetical Texts from Qumran (2000).
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to help facilitate the process of interpretation.3* Applying this theory in the context of the
Scrolls, Newsom produced another article in 2010 wherein she sought to illustrate how
different models of category formation (e.g., family resemblance, prototype theory) might
be appropriate for answering different kinds of research questions. Others have since
begun to make use of these relatively new developments in genre theory to better
understand how texts relate to one another in the Scrolls corpus (see Brooke 2020; Collins
2010; 2021; Darby 2022; Goff 2010; Najman 2017; 2019; Williamson 2010; Wright 2010;

and Zahn 2011; 2012).

The implementation of new models of categorisation adopted from the field of genre
studies has done much to improve our understanding of the relationships between
compositions and the development of Jewish writings in the Second Temple period.
However, while in the field of biblical studies these advances have encouraged some
scholars to explore other ways of examining wisdom outside of the confines of
conventional wisdom literature (see Dell 2015; 2021; Kynes 2019; 2023; Paavo 2023),
others have utilised more flexible models of genre theory to reaffirm the use of the wisdom
literature category in the context of the Scrolls. Benjamin Wright, for example, has
appealed to prototype theory as a means of identifying and delineating wisdom literature
in the Scrolls corpus by comparing them with prototypical exemplars of wisdom from the
biblical corpus—that is with Proverbs, Job, Ecclesiastes, Sirach, and Wisdom of
Solomon—which is really no different to how scholars identified wisdom compositions in
the Scrolls in the first place (Wright 2010, esp. 268-79). Similarly, in response to recent

criticism of the wisdom literature category in biblical scholarship and implementation of

34 For studies of genre theory and the development of cognitive categories, see Fowler (1982); Frow (2015);

Lakoff (1987); Rosch (1973; 1975; 1976; 1978); Rosmarin (1985); Sinding (2002; 2010; 2012; 2016).
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new developments in genre theory, Matthew Goff has advocated for the on-going use of
wisdom literature for the Scrolls on the grounds that it remains “intellectually valuable
insofar as it draws attention to their affinities, in terms of theme, form, and content, with
biblical texts conventionally classified as Wisdom Literature” (Goff 2021, 618). Finally,
using prototype theory to identify correspondences and divergences between Sirach and
other accepted wisdom writings (including those within the Scrolls corpus), John Collins
has argued that it is necessary for a composition’s generic character to be kept in view in
order to identify the dominant features of a text and so properly interpret it (Collins 2022,
28-29). Thus, for some scholars, new developments in genre theory have provided a
means of holding together a literary category that was on the verge of crumbling under

the weight of evaluation.

Arjen Bakker has recently claimed that “scholars generally agree that these [generic
categories] are not native concepts and that we should be careful not to use them as
pigeonholes in which we deposit texts” (Bakker 2023, 30). Yet scholarly discourse
concerning the present composition continues to be governed by the generic identity that
was assigned to it during the early stages of its reconstruction. Since manuscripts of the
present composition were made accessible in 1991, it has been ubiquitously described as
a wisdom text, appearing in every study of “Sapiential Texts” or “Wisdom Literature”
identified within the Scrolls corpus (Collins, Sterling, and Clements 2004; Falk, Garcia
Martinez, and Schuller 2000; Hempel, Lange, and Lichtenberger 2002; Goff 2007; 2019;
Kampen 2011; Najman, Rey, and Tigchelaar 2016; Schipper and Teeter 2013). Even
Bakker—who is mindful of the category’s shortcomings and influence within the field of

Scrolls research—remains dependent on the framework provided by wisdom, describing
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his recent examination of the present composition as offering “a fresh perspective on the

topic of wisdom in the Dead Sea Scrolls” (Bakker 2023, 1).

How do we begin to consider other modes of discourse when wisdom continues to
operate as the central paradigm for discussions relating to the present composition? One
important aspect of its on-going influence lies in the collective trust placed on the early
editors who were responsible for identifying and categorising new textual discoveries in
and around Khirbet Qumran, and especially those found in Cave 4. But what were the
main factors involved in this process, and how have they impacted contemporary
discussions of the discovered texts? In Chapter 2, this study takes a deeper look at the
process behind the reconstruction of compositions that were identified as wisdom (or
sapiential) by the early editors to trace the origins of the textual identity assigned to the

present composition.
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Chapter 2. 4QInstruction: The Making of a Wisdom Text

In order to evaluate the textual identity of the present composition, we must first try to
understand the context in which this identity was first conceived. This means investigating
the early history of Scrolls research and examining the variables that led to the
identification, reconstruction, and presentation of the discovered materials. But who were
the first to work on the Scrolls, how did they work, and—most importantly for the
purposes of this study—in what ways did their approach for deciphering and grouping
fragments influence how many of the Scrolls are characterised and discussed by

contemporary researchers?3>

2.1. Scrolls Team, Assemble!

Throughout the 1950s, a team was recruited to take on the task of cleaning, deciphering,
and identifying connections between the many thousands of fragments that were steadily
being gathered in the Palestine Archaeology Museum (PAM).3® After a period of
recruitment headed by Gerald Lankester Harding and Roland de Vaux, the Scrolls Team
consisted of the following members (appearing in the order in which they joined according

to Weston Fields 2009, 193-229): Frank M. Cross (1953), Jozef T. Milik (1953),37 John M.

3 T am grateful to Stephen Reed—the primary cataloguer for the Ancient Biblical Manuscript Centre
(ABMC) between 1989-1993—for his many insightful comments about this particular period in the history
of Scroll research. Reed and I had several discussions on this topic during my time at the University of Agder
(Oct-Dec 2022), and his remarks have added much to the precision of the statements made in this chapter.
I am also indebted to Judith Brown for kindly sharing with me several letters between John M. Allegro and
other members of the Scroll Team.

3 Now called the Rockefeller Archaeological Museum.

37 According to Fields, though Milik had already done some work on the Cave 1 materials, it was not until
later that he was formally invited to join the Scrolls Team. However, Milik was also involved in the
excavation of Cave 4 before Cross arrived. Someone had to put together the first plates to be photographed
from the fragments that had been purchased. Reed proposes that this responsibility likely fell to Milik (Reed,
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Allegro (1953), Jean Starcky (1954), John Strugnell (1954), Claus-Hunno Hunzinger
(1954), Patrick W. Skehan (1955), and Maurice Baillet (1958).38 Harding and de Vaux had
therefore succeeded in hiring a (largely Western and Christian) group of scholars educated
in Semitic and biblical languages. Crucially, each member was a trained biblical scholar
and so they were engrained in the paradigms and presuppositions described in Chapter 1,
which will become clear as this study begins to examine their working practices.3 These
eight scholars formally worked under the supervision of Roland de Vaux. However, de
Vaux was often pre-occupied with his other various roles and responsibilities, and so in

practice did little to influence the daily activities of the Scrolls Team.

When the scholar arrived in Jerusalem, he was under the authority of de Vaux as supervisor
of the Cave 4 Team, but it must be remembered that de Vaux was wearing (at least!) four
hats. As president of the trustees of the museum, he probably approved of the over-all plan,
and in some or all cases, approved the individual choice; as director of the Ecole biblique et
Archéologique he was responsible to invite the Ecole’s two allotted scholars; as chief editor
of Discoveries in the Judean Desert, he was at least loosely in charge of the work of the team
in general; and as director of the excavation at Qumran de Vaux also made decisions about

what to include and not include in DJD about the archaeology of the site (Fields 2009, 193).

In an interview between Fields and Cross on 6 February 2006, Cross provided his
perspective on where de Vaux’s main interests lay and explained how the Scrolls Team

operated under his loose guidance.

“Allegro” paper). Moreover, Milik was responsible for creating the system of sigla for the Dead Sea Scrolls:
“The entire system of sig/a for the Dead Sea Scrolls (abbreviations, such as 1QGen= Cave 1, Qumran,
Genesis) was invented by him [Milik]” (Fields 2009, 204).

38 This group of scholars have elsewhere been referred to as the “International Team” (DJD 39:1). Fields also
referred to these scholars as the “Cave 4 Team” to emphasise that the Cave 4 materials made up the bulk of
their workload (Fields 2009, 191-240).

3 Particularly the trends that had begun to emerge in the mid-twentieth century (see Chapter 1, §1.3.).
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De Vaux chose to do archaeology. He chose to publish none of the scrolls himself, although
he was capable. His primary role was in acquiring manuscripts. Distribution of materials
emerged out of the consensus of the team, but only with the blessing of de Vaux. He would
only rarely visit us, usually just for a good time. And we went down and visited him on the

dig (Fields 2009, 546).

With de Vaux adopting a more passive role as supervisor, it fell to the members of the

Scrolls Team to decide among themselves how to divide the fragments.

2.2. Deciphering and Distributing Fragments

Before the fragments could be divided among the Scrolls Team, they first needed to be
cleaned, read, and identified. Cross’s version of events as told in an interview with Fields
gives the impression that this work was carried out equally among the members, and that

the distribution of fragments occurred in accordance with the interests of the scholar.

Initially we all worked on all materials, only specializing when the team had to split up. We
searched out and identified particularly manuscripts which interested us, but also we all
contributed to the plates of manuscripts belonging to others. Often we passed over whole
manuscripts to others. I got rid of the so-called Pentateuchal paraphrases as soon as
Strugnell agreed to take them. The lots remained somewhat fluid until 1956. Three hundred
thirty manuscripts had been identified, on 420 glass plates. Eighty plates of unidentified
fragments remained. The more difficult or esoteric materials were distributed to scholars
who could remain all year in the scrollery; Milik, Starcky, and Strugnell. Allegro had a small

lot, mostly pesharim (Fields 2009, 232).

Though the materials were “fluid” in the sense that members of the Scrolls Team were not

in the beginning assigned to work on manuscripts that could be associated with a specific
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literary category, there were certainly manuscripts that were regarded as “belonging” to a
scholar before 1956. References to manuscripts and their “owners” can be found in a letter
from Strugnell to Allegro dated 13 December 1955. Not only does this letter provide
information about the kind of manuscripts Allegro worked on in 1955, but it also gives a
sense of the camaraderie that was felt among the members of the Scrolls Team who

seemed eager to encourage and assist one another with their respective projects.

Dear John. The main news that you will be waiting for concerns, of course, the new
purchase. Last Friday Harding bought £3000 of 4Q for the Vatican including some very nice
pieces. Everyone of them was a large piece, there were no isolated small fragments, and most
were in a good state of preservation: within an afternoon, moreover, every piece was
identified and assigned to its owner. Within a week the photographs will be ready, and the
pictures belonging to you will be sent to you. There are 2 or 3 largeish pieces of Is. Pes, one
of your genesis-exodus paraphrase, and one of your wisdom works — the one that starts
sentences regularly with wRX. There is also one piece of your Is Pe§ that at the moment we
are photographing as it is, somewhat badly damaged, in that the top and bottom of the
leather often part company: if you want, Milik and I will repair it for you, gluing it together
and then cleaning it, and then send you a legible photograph — you will get at the moment
a photograph of it as it is: but that depends on how you succeed in getting time to come out
here, as Pat was mentioning that you were wanting — if that will be soon, we can leave it for

you.*

However, while there was certainly a co-operative spirit within the Scrolls Team, there
was also a hierarchy of sorts among the members which influenced the way fragments

were assigned. At the top was Milik, who had already worked on the Cave 1 materials

40 Extracts from personal letters between John Allegro and other members of the Scrolls Team are

reproduced by permission of the Allegro Estate.
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before the Scrolls Team was formed. Fields comments, “of the members of the Cave 4
Team, Milik is usually singled out by his colleagues and others as the giant, the one who
had a special talent for matching pieces among the thousands and thousands of fragments
the team worked on” (Fields 2009, 206). As the most established member of the Scrolls
Team, Milik appeared to have his pick of the fragments, which was sometimes joked about

in letters between Strugnell and Allegro.

Strugnell to Allegro, 3 January 1956: “As soon as he [Milik] sees anything he likes, he says,

‘Ah, Mysteries’ (a) or (b) or anything up to (p)... and then it is gone.”

Strugnell to Allegro, “undated, but after 21 February 1956”: “I enclose also one photograph
of something probably yours, but which I forgot to put in the last order because Milik was

considering incorporating it into his octopus-like Book of Mysteries.”

Then there was Baillet, who was the last among the eight to join the Scrolls Team and was
assigned a portion of Starcky’s material, as well as many smaller fragments from other
caves. This was not, according to Baillet, the kind of task that was taken on according to

his interests. Rather, Baillet bemoaned his responsibility over the smaller fragments.

During 1959, when the sorting and distribution of the most attractive pieces of Cave 4 was
being completed, we found ourselves in the presence of a whole mass of papyrus fragments
that were too uninteresting and, as such, had not found an admirer. Decidedly convinced
that I liked small pieces, a member of the team proposed to de Vaux that he allocate them
to me. After a cursory examination, I thought I should—and could— refuse. It was a bad
idea. Terrified by the wrath that fell upon me, I had to resign myself. With a heavy heart, I

set to work in the middle of this mess. There were 1659 fragments, 398 of which had a
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reverse side, making 2057 pieces of text. Thank God many of them were so insignificant

that it was better to discard them (DJD 7:xi).*

The fragments were therefore allocated partly in alignment with the individual interests
of each scholar, but also according to the pecking order that was established among the
members. Still, before fragments could be formally divided among the team, they first
needed to be identified and, where possible, joined. This process of sorting and grouping
fragments involved several factors, such as analysing the materiality of the fragments;
their script, ink, quality of leather, or by discovering joins which permitted them to be
fitted together by their edges (Benoit 1956b, 80). In addition—and significant for this
study—members of the Scrolls Team also looked for affinities in the language or subject

matter of the fragments, which Strugnell explained in an interview with Fields.

The first thing is always to identify the hand [scribe]... Then, once you did this, then you
had to play a little jigsaw puzzle, but you knew that nine-tenths of the puzzle were missing...
You try to do that as much as you can, but [just] as much, you try to recognize the nature
of the text, what sort of words... you have: is this a piece of law or is it a piece of prayer
addressed to God and so on. And this tells you all the fragments written in one hand... seem
all to be part of a narrative, say, or half of them seem to be narrative and the other half could
be narrative, or they could be hymnic, prayer, legal, and so on. So you have a hypothesis,

then, about the nature of all the fragments written in a given... hand... What you do next is

4 “Dans le courant de l'année 1959, alors que s'achevaient le triage et la répartition des morceaux les plus
attrayants de la grotte 4, on se trouva en présence de toute une masse de fragments de papyrus trop peu
intéressants et qui, a ce titre, n’avaient pas trouvé d'amateur. Décidément persuade que j'aimais les petits
morceaux, un membre de I'équipe proposa au P. de Vaux de me les attribuer. Aprés un examen sommaire,
je crus devoir—et pouvoir—refuser. Mal m'en prit. Terrassé par les foudres qui s'abattirent sur moi, je dus
me résigner. La mort dans 'Ame, je me mis au travail au milieu de ce fatras. On y dénombrait 1659 fragments
dont 398 comportaient un verso, ce qui faisait 2057 débris de textes. Dieu merci, nombre d’entre eux étaient

si insignifiants qu'il valait mieux les écarter.”
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you look at the words and see the sort of repertoire or phrases and the like that you expect

in such a legal work or a hymnic work: do any patterns begin to emerge? (Fields 2009, 235).+

Significant in Strugnell’s remarks is his allusion to the criterion of discerning certain
words or forms that were reminiscent of the language associated with a known biblical
genre. Although the members of the Scrolls Team did not yet know what type(s) of
literature they had in their possession, it appears they assumed early on that the discovered
materials would accord with the categories of literature known from the biblical texts.
Editors Jean-Dominique Barthélemy and Milik also remarked on the importance of
determining the genre of a fragmentary text as part of the reconstructive process in DJD
1, commenting that “the largest number of fragments had to be classified according to
purely empirical criteria; based on the literary genre or certain allusions that were thought
to be found in some scantly preserved snippets of texts” (DJD 1:43).* In addition, Pierre
Benoit made a similar remark in his 1956 report on “Editing the Manuscript Fragments

from Qumran.”#

When biblical books are involved identification and placement is relatively easy; it is a wholly
different matter when one is dealing with non-biblical documents for which there may be
no good concordance, or which may be known only partially, either indirectly through
versions, or solely by title, if they are not totally unknown! It is then that the scholar must
be able to bring to bear a great familiarity with this genre of literature, as well as an intuitive

“flair’... and a great deal of patience! (1956b, 80; emphasis original).

42 Fields’ endnote 117: “Strugnell, interview. Slightly corrected and smoothed out” (2009, 546).

4 Enfin le plus grand nombre des fragments a di étre classé selon des critéres purement empiriques, en se
basant sur le genre littéraire ou certaines allusions que l'on a cru déceler dans cer misérables bribes de textes
(DJD 1:43). Translations from French to English are my own.

# Benoit’s report (cited here in English) was published in The Biblical Archologistin December 1956. This
report is a translation of the original report published in French in Revue Biblique, January 1956 (see Benoit

1956a and 1956b in bibliography).
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Guided by their understanding of the biblical genres, the Scrolls Team gradually worked
through and sorted the fragments into clusters that corresponded with these generic
categories. After most of the fragments had been gathered according to their supposed
literary genre, they were eventually distributed among the members, which is described

by Allegro of his 1959 book, 7he Dead Sea Scrolls:

The division of work has been roughly that the two American scholars, Dr Frank Cross and
Father Patrick Skehan, have taken the biblical section, in all the remains of about a hundred
different manuscripts, Father Jean Starcky the Aramaic works, Dr Claus Hunzinger the
copies of the war scroll and some papyrus manuscripts, Father Milik the apocryphal and
pseudepigraphical works, the Manual [of Discipline]* and Damascus Document
manuscripts, and other sectarian works, Mr John Strugnell the hymn scrolls and other non-
biblical works, and myself the Biblical commentaries and some wisdom literature... The

material from other caves has been put in the care of Father Maurice Baillet of France

(Allegro 1959, 42-43).

Though Allegro claimed he was assigned to work on fragments that had been classified as
wisdom literature, it should be noted that not all the works that are today regarded as
wisdom literature were under his care in the 1950s and 1960s. Most notably, Strugnell
reported in 1956 that he was at the time working on a “sapiential work”*® made up of
multiple manuscript copies. This “sapiential work” would later be reconstructed into the

text of the present composition.

4 The Manual of Discipline was the original named designated for the work now commonly known as “The
Community Rules” (1QS).

4 Allegro tends to use the word “wisdom” when referring to his fragments, while Strugnell (perhaps
following Milik) prefers to use the word “sapiential.” There does not appear to be any semantic difference

between the use of these terms by members of the Scrolls Team.

47



The text of the sapiential work known as 4Q26 [sic 1Q26]" is likewise enlarged to a
considerable extent by the fragments of a MS from 4Q. In addition, it may well be identical
with a work represented by four MSS; the largest of these occupies 7 plates and thus is
probably the most extensively preserved non-biblical MS from 4Q; nevertheless, the identity
of the group with 1Q26 is still only a possibility. The text has certain peculiarities of
vocabulary and doctrine which suggest that we may have here a sapiential work composed
by the Qumran sect suitable to aid us in reconstructing its moral theology (Strugnell 1956b,

93; emphasis original).

Strugnell also referred in his report to “four or five other sapiential MSS” that were
assigned to him in the early years, though he claimed that the scarcity of their remains
did not permit him to provide names or sigla for them at the time of writing (Strugnell
1956b, 93; emphasis original). With regards to discovering which editors worked on the
manuscripts of the present composition, Strugnell provided some explanation about the

history of research on these manuscripts in the Preface to DJD 34.

At an early stage some reasonably large fragments of 4Q418 were grouped together by J. T.
Milik and F. M. Cross, and were characterized by them as sapiential and nonbiblical. J. M.
Allegro did likewise for some of the fragments of 4Q416. At the commencement of my
participation in the work in September 1954, Milik, who had made a start at grouping some
of the small pieces of 4Q418 with the larger ones, suggested I take over the edition of these
manuscripts, and I gradually began to associate the text of 4Q418 with other groups of
fragments. 4Q416 formed part of J. M. Allegro’s allotment at the time but its nature was still
not very clear, since the large and clearly sapiential fragment of it (4Q416 2) had not at that

time been purchased. The small, though easily identifiable, fragments of the opisthographic

47 This appears to be a typo for 1Q26. See Strugnell’s report in the earlier French version of this paper, where
in which he provided the correct siglum (Strugnell 1956a, 64).
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manuscript 4Q415 (i.e. a manuscript inscribed also on the verso) seemed to be related in
subject matter and script to 4Q418 and its congeners, but they contributed little to an
understanding of the work. Later purchases brought in not only 4Q416 2 but also the more
substantial frgs. 1 and 2 of 4Q417. The process of identifying smaller fragments by their
handwriting continued throughout. A few years later 4Q418 81 was purchased, and that
established on formal, lexical, and textual grounds the fact that 1Q26 and its parallel text

4Q423 clearly belonged also to the corpus of manuscripts of 4Q415 ff. (DJD 34:xiii).

In addition to the personal testimonies and letter correspondences from members of the
Scrolls Team, there are also several handwritten labels observable in photographs taken
by Najib Anton Albina between 1953 and 1960 that contain the words “Wisdom” or
“Sapiential” (or some abbreviated form of these terms) alongside certain fragments. These
labels provide us with deeper insight into the working patterns of the Scrolls Team and
further attest to the influence of the biblical categories of literature. In the following

section, this study will examine the use of wisdom labels in these early PAM images.

2.3. Wisdom Labels in PAM Images

Consideration of handwritten labels created by members of the Scrolls Team is a topic
that has received little scholarly attention. Stephen Reed’s 1994 Dead Sea Scrolls
Catalogue provides some clarity with regards to the manuscripts and their corresponding
PAM numbers, as well as useful information concerning the initial sigla assigned to certain
manuscripts. Reed also examined some of Allegro’s early labelling practices in his paper,
“John Marco Allegro’s Preparation of Cave 4 Documents for Publication,” which he

presented at the Dead Sea Scrolls as a Scholarly Phenomenon conference at the University
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of Agder, Norway, 12-14 December 2022.4® However, there is currently no study which
provides an analysis of the handwritten labels observable in some of the PAM images.#
Yet these labels shed light on the formation of the names and generic categories that
continue to influence our understanding of the Dead Sea Scrolls. Before examining this
material, this study will provide an explanation about the method for assessing labels, as
well as some comments about the types of labels one encounters and the kinds of

challenges one faces when attempting to analyse this type of material.

Concerning methodology, this study examines the labels first according to the scholar
who wrote them (or, in uncertain cases, according to the scholar who most likely wrote
them), and then according to the chronology of the photographs as recorded in the
photographer’s logbook in the Dead Sea Scrolls on Microfiche (Pfann 1993, 73-95), which
is cross-referenced with information reported on the Leon Levy Dead Sea Scrolls Digital
Library website (LLDSSDL).>° Since Allegro was the first to use the wisdom label (and
since he was by far the most prolific and consistent user of the label), this study begins by
examining his labels, followed by Strugnell and finally Milik’s labels. The author of a label
is identified by considering one or more of the following factors. In the clearest cases,
some labels display the name or initials of the scholar who wrote them, making it easy to
determine the author. For example, most of Allegro’s labels are signed with his initials

“IMA”, and Strugnell sometimes marked his labels with a preliminary sigla (e.g., “SL60”,

41 am grateful to Reed for kindly sharing with me a version of his presented paper.

4 FEibert Tigchelaar has considered PAM images and discussed the process of assembling manuscripts
relating to 4Q184 (Tigchelaar 2010). Ingunn Aadland has analysed PAM images relating to 4Q185 in her
unpublished dissertation (Aadland 2016, 34-38). However, neither study gives much attention to
handwritten labels observable in some PAM images.

50 In this chapter, instances where LLDSSDL deviates from the photographer’s logbook are recorded in the

footnotes.
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“SL61”).5" In cases where no names or initials are provided, one can try to identify the
fragments on the plate and see if they correspond with a group of fragments that were
assigned to a member of the Scrolls Team. Connections between fragments and scholars
can sometimes be identified by cross-referencing manuscripts with their authors in
publications (either in DJD or independent journals). One can also try to match the
handwriting to the scholar, which can sometimes be determined by comparing labels
where the author is known next to labels where the author is uncertain. The subject entries
in the photographer’s logbook also provides useful information about which batch of
photographs corresponds with material assigned to a specific editor. Yet despite these
important clues, there remains some margin for human error which will be noted

throughout the analysis.

Concerning the types of labels and challenges that one encounters, there are several

that, for ease of understanding, can be broken down into the following categories.

e Blankor faded labels. These are labels that have either been placed on a plate and
left blank (e.g., 41.307; 41.323) or written so faintly that it is difficult to make out
the words (e.g., bottom label in 41.306; 41.585).5>

o Poorly written labels. These include cases where the handwriting is visible, but it
is either partially or almost completely unintelligible (e.g., 42.269).

e Cryptic labels. These labels are written in a style that may have been clear to
members of the Scrolls Team, or perhaps only to the scholar who wrote them (e.g.,

41.908 “? Y+ Rubric”;>3 42.046: “?10313”).

5! Tov remarked on early sigla used by members of the Scrolls Team: C = Cross; M = Milik; SL = Strugnell;
Sn = Skehan; Sy = Starcky; Ul = Ulrich” (Tov 1992, 101).
52 Most of the labels were written in pencil, which is unfortunate for the aims of this study.

53 The Greek letter { was used to indicate that a fragment may be connected to a known biblical Psalm.
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o Conflicting labels. These are cases where similar labels have been used to refer to
different fragments or manuscripts (e.g., “4QWisd®” in 41.815, 42.621, 43.432,
“Wis A” and “Wis?” in 41.894, and “Wisdom?®” in 42.556).

o Imprecise labels. This refers to instances where it is not clear what fragment(s) the
label is referring to (e.g., 41.866).

e Compromised labels. These are labels that were (either partially or fully) covered
or obscured in some way, either because the label had been folded over (e.g.,
42.813), torn off or cropped out of the photo (e.g., 42.034), or because another
label had been placed on top of an earlier label (e.g., 43.479; 43.480; 43.481; 43.483;
43.484; 43.487; 43.488).54

o Unrelated labels. This refers to labels that were placed (perhaps mistakenly) on the
same plate as fragments that do not correspond with the label in any obvious way.
This is sometimes made clear when a label is placed in an awkward position, such

as on its side or upside down (e.g., 41.819).

Finally, there are other details worth explaining about the kind of information one might
find on a label. For instance, a label may sometimes include a place name (e.g., 42.556
contains the word “Heidelberg;” see §2.3.2.6.). According to de Vaux (with some notes of
clarity added by Fields), these place names referred to institutions that donated money to
support the purchase of fragments, with the promise that some fragments would one day

be delivered to these institutions.

Upon Mr. G. L. Harding’s recommendation, the [Jordanian] government authorized foreign
institutions to purchase fragments which remained in the hands of Bedouin and antiquities

dealers, through the agency of the Director of Antiquities, provided that the fragments

5+ All cited photographs from PAM 43.479 onwards were reportedly taken May 1960.
52



remained together at the Palestine Archaeological Museum while preparatory work was
being done toward publication. Each institution was eventually to receive a quantity of
fragments, not the actual mixed-up, disassociated ones its money had bought, but a batch
of associated fragments equal in quantity to the amount for which money had been spent.
These fragments were classified according to the manuscripts to which they belonged. [Until
today some tags remain on Cave 4 plates of fragments identifying which donor would
eventually receive them].>> The institutions participating in this rescue, in the
(chronological) order of the donation of their financial support are: McGill University,
Montreal; the Vatican Library; Manchester University; Heidelberg University; and
McCormick Theological Seminary in Chicago (DJD 6:4; translation by Davina Eisenberg and

Fields).

Therefore, when a place name is visible in a photograph, one can reasonably assume that

the fragments on the plate were at the time intended to be delivered to that institution.5

Some plates contain fragments that are found to be tagged with single numbers in
sequence. These numbers referred to layers of “wads,” which are layers of fragments that
had become stuck together while deteriorating, resulting “in a pile of fragments stemming
from the same area of a scroll” (Ben-Dov, Gayer, and Ratzon 2022, 63). The most detailed

example of a wad numbered in this way among the PAM images is 40.511, which contains

55 This parenthesis is included by Fields in his Fu// History (2009, 142).

56 De Vaux, however, continued: “Finally [5 August 1961], the Jordanian government saw these manuscripts
as belonging to its national heritage and thought that they should stay in the country. It decreed that all
manuscripts found in the region of the Dead Sea belonged to the State, and the State had to repay the
institutions which had procured the funds necessary for their purchase” (DJD 6:4-5; trans. Eisenberg and
Fields; notes of clarity added by Fields [2009, 143]). As a result, initial promises to deliver fragments to
donors were, in most cases, never honoured. Baillet in DJD 7 wrote a brief note of gratitude on behalf of the

Scrolls Team and included the full list of benefactors in thanks of their generosity (see DJD 7:ix).
53



fragments of a wad from 1Q22. There are twelve fragments in total on the plate, each

numbered 1-12, with number 1 being used to refer to the base of the wad.>”

Labels citing biblical passages can be found attached to specific fragments, although
this does not necessarily mean that the text was thought to be biblical. In most cases, these
fragments were found to be related to compositions that were later identified as “Non-
Biblical.” For example, the label “Dt 24/14” (plus some poorly written/possibly cryptic

words) can be found placed next to a fragment that was later identified as 4Q418 frg. 146.

Finally, because each scholar had their own personal system for labelling materials,
there are some cases where the language used to refer to fragments and manuscripts is
inconsistent. For instance, Allegro exclusively used an abbreviation of the word “Wisdom”
in his labels (4QWisd?®, 4QWisd®, etc.), while other scholars referred to reconstructed
manuscripts as “Sapiential,” either in their handwritten labels, formal publications, or
informal letter correspondences with one another. De Vaux, for example, in a letter to
Allegro dated 9 January 1963, referred to Allegro’s manuscripts as “Sap b/Sap c/Sap d”,
even though earlier photographs show that Allegro had already labelled them as
“4QWisd?/4QWisd?/4QWisd?”.58 This inconsistency perhaps simply comes down to a
preference of language. De Vaux in his letter uses the abbreviation “Sap” in much the same
way Milik referred to certain manuscripts as “Sap (A/B/C)” in his labels. On the other
hand, Allegro preferred to use an abbreviation of the “Wisdom”, while Strugnell switches
between using abbreviations of “Wisdom” and “Sapiential” in his labels (e.g., 41.907:
“Wisd® I”; 41.997: “4Q Misc Sap”; 42.556: “Wisdom?®”). However, when it came to

publications, Strugnell appears to have preferred to refer to possible new wisdom

57 For further information on 1Q22, see DJD 1:91-97.
58 Letter from de Vaux to Allegro, 9 January 1963, with notations added by Allegro.
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compositions as “Sapiential”,>? and he would eventually assign preliminary names “Sap.
Work” (A, B, etc.) to several of these manuscripts. Strugnell also had a close working
relationship with Milik, which may have influenced his way of referring to certain
manuscripts (one label displays the names of Milik and Strugnell, with Milik’s name
written in main and Strugnell’s in superscript, see 42.511). There does not appear to be
any semantic difference between the way early editors used the terms “Wisdom” and

“Sapiential” in their labels.

The information provided above about the handwritten labels is not exhaustive.
However, it demonstrates some of the difficulties involved in this type of research before

moving onto this study’s preliminary analysis of these labels.

2.3.1. Allegro’s Wisdom Labels

In Judith Brown’s biography of her Father, John Marco Allegro, she quotes from a letter
from Allegro to Joan (his wife) dated 8 July 1954, which reads: “By mid-July, my fragments
are now at the stage of being laid out and pinned onto their glass plates, neatly labeled,
for photographing” (Brown 2005, 50). Allegro had by far the most sophisticated system
for grouping and labelling clusters of fragments that he identified as possible new wisdom
compositions. The table below provides a summary of the information found in Allegro’s

wisdom labels.

5 See Strugnell’s report in English and French (Strugnell 1956a 92-94 1956b, 64-66). Additionally, see
Strugnell’s lengthy “Notes en Marge,” written entirely in French (Strugnell 1970, 163-276).
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Wisdom Label Numbering Roman Numerals | Initial Sigla | Current Sigla
(Plate Numbers?)

4QWisd? 14 (Jan 1955); 114 | XXVI (Apr 1960) 4Qa 23 4Q184
(July 1958)

4QWisdP 17 (Jan 1955 & -- 4Qa 19 4Q424
July 1958) (4Q180?)

4QWisd® 31 (Jan 1955) XXVIII (Apr 1960) 4Qa 20 4Q181

4QWisd4 19 (Jan 1955); 119 | XXVII (Apr 1960) 4Qa 21 4Q185
(Apr 1960)

4QWisd® 32 (Jan 1955) - - --

Table 2.1. Allegro's Wisdom Labels

The first column refers to wisdom labels used by Allegro. It is noteworthy that Allegro

does not mention his labels in DJD 5 or any other of his publications on these manuscripts.

However, some of the preliminary names proposed for several of these manuscripts

demonstrate that many of these manuscripts were regarded by Allegro at a very early stage

as potential new wisdom compositions. For example, with regards to 4Q184 (4QWisd?),

this manuscript was first formally named by Allegro in his 1964 article, “Wiles of the

Wicked Woman,” a Sapiential Work from Qumran’s Fourth Cave” (although it is left

unnamed in D]D 5). Intriguingly, even before this article was published, Allegro (perhaps

jokingly) used another name for this manuscript, which Strugnell mentions in a letter sent

to Allegro on 13 December 1955: “Wisdom of the Naughty Lady.”

Incidentally I will include with the photographs also a photo of a piece that was smuggled

into America: unfortunately it is not a life-size photograph but somewhat enlarged —

however there is a scale with it: I think that, if one reduces it to life-size, it probably goes
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with your “ Wisdom of the Naughty Lady’: it is more like that than any other work, but of

course you have the option of refusing it: even if reduced, the writing may prove too big.®

In addition, the manuscript 4Q185 (4QWisd9) is also unnamed in DJD 5. However, in an
early “List of MSS from 4Q edited by J. M. Allegro,” one can see that Allegro referred to
this manuscript as “The Teaching of ‘One Who Knows”,%! again underlining the perceived
sapiential characteristics of the text. There is some uncertainty regarding which
manuscript was associated with the label 4QWisdP®, which will be examined in §2.3.1.8.
The label 4QWisd® was used when referring to the manuscript 4Q181 (and later occurring
together with the preliminary sigla “4Qa 20” in PAM images taken during and after 1958).
4Q181 is not named in DJD 5 or other known lists, and Milik would later claim that 4Q181
represented another manuscript copy of 4Q180 (Milik 1976, 251).%% Finally, Allegro’s use

of the label 4QWisd® in PAM 41.809 is something of an anomaly that will be discussed in

§2.3.1.5.

Concerning the numbers in the second column, according to Reed in his recent
conference paper, Allegro was the first to arrange his manuscripts in sequence with a
number for each text. Initially there is a list (from 1-32). However, it is not clear why
Allegro numbered the texts in this way. His arrangement does not fit the later order of the
publication of these fragments, and they do not correspond with the plate numbers in DJD
5. Also curious is that Allegro began numbering his manuscripts from 1-32, and he later
added 100 to most (though not all) of these numbers. Concerning the Roman numerals

in the third column, it is possible that these referred to the plates upon which fragments

% Emphasis added. Extracts from personal letters between John Allegro and other members of the Scrolls
Team are reproduced by permission of the Allegro Estate.
81 Information courtesy of the Allegro Estate.

62 For further discussion concerning connections between 4Q180 and 4Q181, see §2.3.1.8. below.
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were placed. It is clear, for example, in DJD 5 (and in Allegro’s earlier “List of MSS from
4Q”) that Allegro used in Roman numerals for the plate numbers. However, the labels
displaying Roman numerals in the PAM images do not match with the Roman numerals

that appear in DJD 5 or other known lists.

2.3.1.1. PAM 41.306: “4QWisd[om](?)” (October 1954)

This PAM image contains the first observable use of a Wisdom Label. The plate itself is
divided into two halves by two labels, one blank and one faded. The top half contains
fragments of 4Q424 (frgs. 1, 2, and 4), as well as small fragments of 4Q27. The bottom
half contains fragments of 4Q416 (frgs. 2 and 4), and again some small fragments of 4Q27
(Reed 1994, 314). The label separating the top half is completely blank, and the label at
the bottom appears to contain the letters “4QWisd[om]”, although the writing is severely
faded. This photograph is one of a series of photographs that contained material that
Allegro would later publish (41.303 to 41.323 or 41.324).% One intriguing feature from
this PAM image is the presence of a portion of 4Q416 frg. 2. In Strugnell’s summary of
the history of research behind the publication of DJD 34, he commented that the “clearly
sapiential fragment (4Q416 2) had not at the time been purchased” at a time when Allegro
was working on fragments of 4Q416 (DJD 34:xiii). However, this is not strictly true. The
present photograph contains a portion of what would eventually be identified as 4Q416
frg. 2 cols. i- ii, which was eventually joined with the larger fragments of 4Q416 frg. 2
cols. i-iv after they were purchased. Thus, at least some pieces of 4Q416 2 had been

acquired at this time.

83 Information from Reed’s conference paper on “Allegro’s Preparation of Cave 4 Documents,” University of

Agder, Norway, 12 -14 Dec 2022.
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Concerning the author of the label, Strugnell’s account of events in DJD 34 confirms
that Allegro worked on fragments of 4Q416. In fact, this photograph dates back to a time
before Strugnell had even joined the team. One can therefore reasonably deduce that this

Wisdom Label was created by Allegro.

2.3.1.2. PAM 41.711: “4QWisd 19 JMA” (June 1955 )*

This PAM image contains fragments of 4Q185 (frgs. 1 and 2), as well as some smaller
fragments of 4Q8 (Reed 1994, 328). Allegro here used the Wisdom Label, “4QWisd”.
However, as will be clear from subsequent PAM images (some of which are reported taken
in the same month and year on LLDSSDL), Allegro more consistently referred to

fragments of 4Q185 as “4QWisd?”.

2.3.1.3.  PAM 41.795: “4QWisd? 19 JMA” (August 1955)°
This PAM images contains only 4Q185 frg. 1 and is the first of a series of photographs

where the Wisdom Label, “4QWisd?”, is used in reference to fragments of 4Q185 (Reed

1994, 330).

2.3.1.4. PAM 41.798: “4QWisd? (app) 19 JMA” (January 1955)
This PAM image contains fragments of 4Q8, 4Q9, 4Q50, 4Q185, and 4Q419 (Reed 1994,

330).% Though there are fragments from multiple different manuscripts on the plate, one

64 LLDSSDL date: January 1955.
65 LLDSSDL date: January 1955.
% Incidentally, 4Q185 frg. 5 (third fragment from the bottom on the far-right of the plate in PAM 41.798)
is also elsewhere attributed to 4Q419 frg. 11 (see PAM 43.534 dated June 1960). The fragment is treated as
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can be relatively certain that this Wisdom Label was used by Allegro with reference to
fragments of 4Q185 (as he does elsewhere in PAM images containing these fragments).
The clue here is Allegro’s inclusion of the note “(app)”. The meaning behind this
abbreviation is clarified in correspondences between Allegro and Strugnell. The first letter

comes from Strugnell and is dated 22 November 1959.

Dear John. Today I had the occasion to look at your plate of fragments of Wisd®, thinking

that one of my fragments might belong to that work. It didn’t but my eyes popped out at
the number of fgs on that plate which themselves belong to 4 fragments join [sic] to other

biblical MSS.

Strugnell continued by detailing the fragments that joined with the biblical manuscripts,

to which Allegro responded with another letter dated 29 November 1959.

Dear John, Thanks for your letter; I am so glad to hear that you have managed to find homes
for all those horrible little pieces. I think you must have already mentioned the Genesis tag
before, however, since I have it so marked in my i/r pix. Please do keep an eye on all those
plates of mine — particularly the “appendix” type, where there is a good deal that is not mine.
If you like, put them into the unidentified batch, so that they will be constantly under

everyone’s eye.

From this exchange, one can infer that when “app” is present on a label, it must have been
used by Allegro to refer to a specific fragment (or group of fragments) on a plate
containing other fragments that were unrelated to the label. In this case, the Wisdom

Label was clearly used with reference to fragments of 4Q185.%7

both 4Q185 frg. 5 and 4Q419 frg. 11 in separate volumes in the DJD series (DJD 5:87 and DJD 36:332). For
more examples of “Migrating Fragments,” see Reed (forthcoming).

7 However, sometimes it is not always obvious what fragment(s) is(/are) associated with the label.
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2.3.1.5. PAM 41.809: “4QWisd*® 32 JMA” (September 1955 )°°

This PAM image contains fragments from various manuscripts,® several of which were
published by Allegro in DJD 5 (4Q161, 4Q167, 4Q172). Intriguingly, there are no
fragments on the plate connected to any accepted (or partially accepted) Wisdom Texts
by contemporary scholars. This begs the question why did Allegro use the Wisdom Label
“4QWisd®” for the fragments on this plate? There are two possible explanations. First,
Allegro was perhaps attempting to reconstruct part of a whole manuscript, which is
evidenced by the way the fragments are arranged on the plate. The top-right fragment, for
example, has a large margin before the writing begins, indicating that Allegro may have
suspected this was the beginning of the manuscript. The handwriting of the fragments is
also similar. One might therefore surmise that “4QWisd®” was used to refer to a failed
attempt at reconstructing a manuscript. Another possible explanation relates to the
appearance of a similar Wisdom Label used by Strugnell in PAM 41.907 which reads,
“Wisde I” attached to two fragments of 4Q418 (167a and 167b). This possibility will be

further explored in §2.3.2.4.

2.3.1.6. PAM 41.815: “4QWisd 14 JMA” (September 1955)"°

This PAM image contains fragments of 4Q184 (Reed 1994, 331). It is the first of three
appearances of the Wisdom Label “4QWisd®’. In all cases, Allegro’s label refers to
fragments of 4Q184 (see 42.621 and 43.432). Strugnell would also use a similar Wisdom

Label in other PAM images (e.g., “Wis A” and “Wis?,” in PAM 41.894 and “Wisdom®” in

% LLDSSDL date: June 2005.

%9 4Q161; 4Q167; 4Q172; 4Q215; 4Q534 (Reed 1994, 330). LLDSSDL also includes 4Q525, although I cannot
identify any fragment of 4Q525 on the plate.

70 LLDSSDL date: January 1955.
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42.556). However, these Wisdom Labels do not correspond in any way with Allegro’s use

of 4QWisd?.

2.3.1.7. PAM 41.818: “4QWisd‘ 31 JMA” (September 1955)"*
This PAM image contains fragments of 4Q181 (Reed 1994, 331). The use of the Wisdom
Label “4QWisd®” is consistently found in later photographs containing fragments of

4Q181 (43.346 and 43.421).

2.3.1.8.  PAM 41.819: “4QWisd® 17 JMA” (September 1955)7

This PAM image contains fragments of 4Q180 (Reed 1994, 331). However, in later
photographs, one can see that a different label was used for fragments of 4Q180. For
example, PAM 42.624 (dated July 1958) contains two labels placed one above the other
that are used in reference to fragments of 4Q180. The top label reads: “4Qa15”, and the
bottom label reads, “4Q pAzazel 30 JMA”. In PAM 42.425 (dated April 1960), the
information in the two labels from PAM 42.624 are combined into one label which refers
again to fragments of 4Q180, “4Q pAzazel 130 (4Qa15)”. The word “Azazel” refers to a
figure that is mentioned in fragments of 4Q180 frg. 1 (lines 7 and 8). This seems to have
been considered as a preliminary name for the manuscript by Allegro before eventually
deciding on the name, “Age of Creation”. In a letter received from de Vaux dated 9 January
1963—in which de Vaux enclosed a list of Allegro’s manuscripts from Cave 4—one can

see that Allegro made several amendments to de Vaux list in his own handwriting. This

7t LLDSSDL date: January 1955.
72 LLDSSDL date: January 2005.
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included an instance where Allegro crossed out de Vaux’s reference to “Azazel” for 4Q180

and replaced it in writing with the name, “Ages of Creation”.

Also significant is that Allegro would later use the Wisdom Label “4QWisd®” to refer
to fragments of 4Q424. Reed’s 1994 Catalogue includes the following detail relating to
4Q424, which can also be found in Fascicle 9 of the Dead Sea Scrolls Inventory Project:

“Sapiential Work (formerly A19 Wisdom®) CC: SL61” (Reed 1994, 112).

If the Wisdom Label 4QWisd® can be so clearly identified with 4Q424 in later PAM
images and publications, why then does it appear in a photograph containing fragments
of 4Q180? One possible explanation is that Allegro may have been trying to indicate some
connection between 4Q180 and 4Q181 by referring to them respectively as 4QWisd® and
4QWisd¢, (it is also noteworthy that the PAM images containing these fragments are
numbered in sequence: 41.818, 41.819). According to Milik, both Allegro and Strugnell
eventually concluded that 4Q180 and 4Q181 could be understood as separate manuscript

copies of the same composition.

Strugnell is quite right when he suggests (with some hesitation) that 4Q180 I and 181 2
belong to the first column of the scrolls, the incipit of the work. He and the first editor
[Allegro] naturally saw close connections linking the two manuscripts; in my opinion, we
are certainly dealing with two copies of the same text, though this does not rule out possible

variants (Milik 1976, 251).7

Yet other evidence would suggest that Allegro did not consider 4Q180 and 4Q181 to be
separate copies of the same text. For example, Allegro only gave the name “Ages of

Creation” to 4Q180, leaving 4Q181 unnamed in DJD 5 (see pp. 77-80). Moreover, there

73 Contra Dimant, who argues that 4Q180 and 4Q181 are different works (2014a; 2014b).
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are no PAM images that contain fragments of both 4Q180 and 4Q181, and in PAM images
containing fragments of 4Q180 taken during and after 1958, the Wisdom Label “4QWisd®”
is never again used. In its place one finds the preliminary siglum “4Q pAzazel 30 JMA”
(see PAM 42.624 and 43.425). Meanwhile, “4QWisd®” is repeatedly used for 4Q181 (see

42.607, 43.346, and 43.421).

However, a second and perhaps more plausible explanation is that this is simply an
example of an unrelated label. The label itself is placed awkwardly on its side, which is
something members of the Scrolls Team often did to make clear distinctions between
items on a plate.” It is therefore possible that the Wisdom Label was placed on this plate
alongside fragments of 4Q424 either before or after fragments of 4Q180 were
photographed. If this was the case, then 4QWisd® was never intended to be read in

connection with the fragments of 4Q180.

2.3.1.9. PAM 42.607: “4Qa 20 Wisd*” (July 1958)

This PAM image contains frgs. 1 and 2 of 4Q181, as well as some smaller fragments of
4Q252 (Reed 1994, 360). The Wisdom Label “4Qa 20 Wisd®” is located at the bottom-left
corner of the plate and refers to the fragments of 4Q181 (as it does in other PAM images).
In photographs taken during and after 1958, Allegro developed a new set of sigla which
are sometimes present in later images. In this example, the siglum “4Qa 20” can be broken
down accordingly. “4Q” refers to the cave, “a” refers (perhaps) to himself,’> and “20” refers

to the manuscript. In addition, there is a second label which reads, “4QPatr. Bless. 10 JMA

74 Members of the Scrolls Team also rotated fragments to distinguish them from other fragments (e.g.,
43.222, 43.425).
75 It could also have been Allegro’s attempt to distinguish between manuscripts discovered in Cave 4a and

those found in Cave 4b. However, there are no PAM images containing references to “4Qb”.
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(App)”, which is situated on the bottom of the plate underneath small fragments of 4Q252.
As learned in §3.1.4, the reference to “(App)” was used here by Allegro to highlight that
this label was connected to the fragments of 4Q252 and not with any other fragments on

the plate.

2.3.1.10. PAM 42.611: “4QWisd’ 17 JMA” (July 1958)

This PAM image contains all accepted fragments of 4Q424 (Reed 1994, 360). The Wisdom
Label “4QWisd® 17 JMA” is located at the bottom-left corner of the plate and is identical
in form to the Wisdom Label present in PAM 41.819, though it is not the same label (the
writing is clearly different, though still Allegro’s). There is also a second label on the plate
located directly above the previous label, which reads “4Qa 19”. Parts of this second label
were later used by Strugnell to refer to fragments of 4Q424 in PAM 43.502 (dated May
1960). Strugnell’s label in PAM 43.502 reads, “A19 Vat SL61”. In this case, Strugnell omits
the Wisdom Label “4QWisd"”, but maintains the reference “A19”, which links back to
Allegro’s label. He also includes “Vat” (short for “Vatican”), as well as his own reference

“SL61”.

2.3.1.11. PAM 42.621: “4QWisd* 114 JMA” (July 1958)

This PAM image contains fragments of 4Q184 and two handwritten labels (Reed 1994,
360). The first label reads “4QWisd® 114 JMA”, which is consistent with its earlier
appearance in PAM 41.815, though the plate number appears to have changed from “14”
to “114.” The second label reads “4Qa 23” and corresponds with Allegro’s later way of

numbering manuscripts.
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2.3.1.12. PAM 43.346 “4Qa 20 Wisd"” (April 1960)

This PAM image contains frgs. 1 and 2 of 4Q181 (Reed 1994, 376). In addition, there are
two observable labels. The first is located in the top-left corner of the plate and completely
blank. The second label is located in the bottom-left corner of the plate and reads “4Qa 20
Wisd®”. The reference “Wisd®” corresponds with Allegro’s Wisdom Label used for

fragments of 4Q181 in PAM 42.607.

2.3.1.13. PAM 43.432: “4QWisd® XXVI 114 JMA” (April 1960)

This PAM image contains fragments of 4Q184 (Reed 1994, 378). There are two labels
present on this plate which are identical in form to the two labels that were used for
fragments of 4Q184 in PAM 42.621. The first label is located in the top-left corner of the
plate and reads, “4Qa 23”. The second label is located in the bottom-left corner of the plate
and reads “4QWisd? XXVI 114 JMA”. Intriguingly, this later photograph of 4Q184 includes
two small unidentified fragments and does not include 4Q174 frg. 4. Based on Allegro’s
edition of this manuscript in DJD 5, it appears that Allegro used his earlier reconstruction
of 4Q184 from PAM 42.621, rather than PAM 43.432 (see DJD 5:84-85). Although
noteworthy is that the Roman numerals in the Wisdom Label “4QWisd* XXVI 114 JMA”
do not match the Roman numerals associated with 4Q184 in DJD 5 (XXVIII), and nor do
they match those found in Allegro’s preliminary list of manuscript numbers, names, and

plates (XXIX).
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2.3.1.14. PAM 43.439: “4QWisd¥ 4Qa 21 119 JMA XXVII” (April 1960)

This PAM image contains all known fragments of 4Q185 (Reed 1994, 378). The Wisdom
Label, “4QWisd4 4Qa 21 119 JMA XXVII”, includes comprehensive information about the
manuscript, such as references to Wisdom (“4QWisd?”), Allegro’s new siglum (“4Qa 21”),
his updated number (change from “19” to “119”), his initials (“JMA”), and the plate
number (“XXVII”). Again, however, the plate number referenced in this Wisdom Label
does not correspond with the plate number in DJD 5 (XXIX), nor in Allegro’s preliminary

list of manuscript numbers, names, and plates (XXX, XXXI).

2.3.1.15. PAM 43.514: “4QWisd? 4Qa 21 119 JMA XXVII” (June 1960)

This PAM image contains all known fragments of 4Q185, as well as frgs. 1 and 2 of 4Q170
(located in the top-right corner of the plate) and four small unidentified fragments (Reed
1994, 380). The Wisdom Label “4QWisd¢ 4Qa 21 119 JMA XXVII” is identical in form and
hand with the Wisdom Label that was used for fragments of 4Q185 in PAM 43.439.
However, in the two months that separate these photographs, there are some notable
changes to the label. First, the Wisdom Label in this PAM image has been torn and covered
on the right side by a larger piece of textured paper, thus making it a (partially)
Compromised label. Second, there appears to be new writing on the label that was then
erased before this photograph was taken. The additional (now faded) notation “-2” follows
immediately after the words “4Qa 21”. Had the notation had not been erased, this part of
the label would have read “4Qa 21-2”. This additional note was perhaps a way of referring
to the two additional fragments of 4Q170 on the plate that were not associated with

4Q185. Thus, it could be read in the mathematical sense: 4Qa 21 minus 2 fragments.
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2.3.2.  Strugnell’s Wisdom Labels

Strugnell’s system of labelling is notably more inconsistent than Allegro’s. In the clearest
cases, Strugnell included the letters “SL” to indicate that the label was his own. In most
cases, however, this marker is not present. Moreover, Strugnell was inconsistent with his
references to manuscripts that he was (at least partially) responsible for reconstructing.
Examples include references to “Wisd b”, “Wis A”, “Wis®”, “Wisd?®”, “Wisd® I”, “Sap”, and
“Wisdom?®”. The lack of personal markers and general inconsistency when referencing
manuscripts makes it difficult to be certain that Strugnell was responsible for the
handwritten labels in this section. The best indication is often the handwriting itself.
Strugnell’s writing was characteristically untidy, writing mostly in cursive, while other

preferred to write in print.7®

2.3.2.1. PAM 41.761: “4Q=1Q26” (June 1955)7

This PAM image contains fragments of 4Q423 with the label “4Q=1Q26” situated in the
top-left corner of the plate (Reed 1994, 329). Though the present label does not contain
references to the words “wisdom” or “sapiential,” the plate is significant because it
contains information pertaining to certain manuscripts that were eventually identified as
another manuscript copy of the present composition. In 1955, the manuscript 1Q26 was
cited as “Un Apocryphe” (“An Apocryphal”) by editors Milik and Barthélemey in DJD 1

(see p. 101). However, in 1956, Strugnell referred to this manuscript as a “sapiential work”
p ) ) g p p

76 Strugnell’s messy handwriting is noted by Fields: “Strugnell’s handwritten letters are not always easy to
decipher: He does not cross half of his t’s, his punctuation is erratic, he seldom dates his letters, and the
lettering itself is obscure” (Fields 2009, 259).

77 LLDSSDL date: January 1955.
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that may be “enlarged to a considerable extent by the fragments of a MS from 4Q”
(Strugnell 1956, 93; emphasis original). Even without knowing Strugnell’s account of the
reconstruction of the present composition in DJD 34, it would be possible to identify from
this PAM image that the manuscript Strugnell was referring to in his report was 4Q423.
Nonetheless, the citation below confirms the link between 1Q26 and 4Q423, as well as

their connection to other manuscripts.

The overlaps, which had been noted already in 1956 between 1Q26 1 and 4Q423 4 and again
between 1Q26 2 and 4Q423 3, showed then that 4Q423 was another copy of 1Q26; in both
of these manuscripts, it was mainly agricultural sections which seemed to have survived. A
further overlap, of 4Q423 8 with 4Q418 81 (a fragment acquired only later) showed
decisively that both 4Q423 and 1Q26 were, in fact, further copies of the same long sapiential
work that was found in 4Q418 and consequently also in 4Q415, 4Q416, 4Q417, and 4Q418a
(i.e. other copies of 4Q415ft.), that is, of ‘4QInstruction’, a work that is far from confining
itself to agricultural themes. Indeed, the contents of 1Q26 must be interpreted in the context
of the varied topics treated elsewhere in 4Q415ff., a work which resembles e.g. similar

sapiential collections in Proverbs and Sirach in its multifariousness (DJD 34, 535).

2.3.2.2. PAM 41.866: “Wisd b” (October 1955)

This PAM image contains various fragments that were later assigned to the manuscripts
4Q51, 4Q369, 4Q385, and 4Q525 (Reed 1994, 333).7® Frgs. 11 and 12 of 4Q525 are located
near the middle and below a label written in cursive which reads “Hodayot”. The label

“Wisd b” is slightly tilted and is located on the bottom-middle of the plate above three

78 LLDSSDL includes the manuscripts 4Q427 and 4Q522.
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small fragments, each containing only a few broken words.” Nothing on these fragments
is indicative of sapiential content. One explanation for the placement of this label “Wisd
b” is that the surrounding fragments might have been believed to correspond in some way
with Allegro’s reconstruction of 4Q424 (then labelled “4QWisd®”). However, this is only

conjecture.

2.3.2.3.  PAM 41.894: “Wis A”; “Wis*”: “Wisd? Join”; “1Q26” (October 1955 )%°

This PAM image contains fragments from various manuscripts (4Q35; 4Q375; 4Q464;
4Q464a; 4Q477; 4Q507; 4Q510, and 4Q525; see Reed 1994, 335),%' as well as several
handwritten labels, some of which fall into the category of poorly written labels. One label
located on the right side of the plate is attached to a small fragment. The label shows a
question mark (“?”) and some unintelligible cursive handwriting written underneath.
Another label is located at the bottom near the centre and appears to have been written
on multiple times by separate hands. Again, the writings are practically unreadable. To
the right of this label is another that reads, “! deut 22'7”, although it is unclear from the
location of the label which fragment was believed to correspond with the label. Yet another

label near the bottom-right corner of the plate reads, “7{ Jer”.

In addition, there are several more wisdom labels observable on the plate. At the top-
centre of the plate are two labels placed side-by-side. The one on the left reads, “Wis A”,
and the one of the right reads, “Wis®”. It is unclear what these labels refer to. Likewise,

there is another wisdom label located slightly above and to the right of the middle of the

7 There is also another label located directly above the “Wisd b” label which reads, “MS &”. It is unclear to
what this Cryptic Labelis referring.

8 LLDSSDL date: January 1955.

81 LLDSSDL includes fragments from the following manuscripts: 4Q364, 4Q365, 4Q389, and 4Q417.
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plate which reads, “Wisd d Join”. Again, it is difficult to know what purpose this label
served on this plate. It is possible that Strugnell believed one or more of the surrounding
fragments could be joined in some way to the fragments of Allegro’s on-going
reconstruction of the manuscript 4Q185 (which he labelled “4QWisd?”). However, none
of the fragments on the plate can be identified with the fragments that are today associated
with 4Q185. With the exception of 4Q525 frg. 23 (the large fragment located on the
bottom-left corner of the plate),®? there are no other manuscripts on the plate that can be
identified as wisdom literature. There is, however, one final label on the plate that appears
to correspond with a manuscript of the present composition. The label falls into the
category of Compromised labels, since the top-left corner has been slightly torn with the
effect of partially obscuring the first two letters. Nonetheless, the label appears to read,
“1Q26” and it is placed directly underneath a small fragment with two visible letters: 2 (or
possibly n) and 3 (or possibly 7). It is possible that this label was placed underneath this
fragment because the letters 2 and 9 were thought to have overlapped with the opening

lines in 1Q26 frg. 1: n*]A1 1™A1[.

82 The plate itself has a somewhat controversial history. In Fields’s History, he records an extract from a
letter written by Jean Starcky to Yusef Saad on 26 April 1960, where Starcky reports the disappearance of
the large fragment [Starcky’s letter to Saad]:
Further to our conversation, I hereby confirm this morning, 26 April, I noted the disappearance of a
fragment of Dead Sea Scroll from the batch whose decipherment had been entrusted to me. It appears
on the photo PAM 41.894 at the bottom left corner and measures 6 x 9 centimeters. It was on my
work table in the archive room of the museum between two plates of glass, and I had seen it again
on Saturday, April 23. I did not work at the museum on Sunday and Monday (Fields 2009, 463).
Fields reports that the stolen fragment was a piece from Deuteronomy (4Q35, Deuteronomy®; see 2009,
559). However, this is incorrect. In fact, the stolen fragment was 4Q525 frg. 23. Credit for this observation
goes to James Tucker, who remarked on this error in conversation with Arstein Justnes over Twitter, 25 Feb

2021.
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2.3.2.4. PAM 41.907: “Wisd¢ I” (December 1955 )3

This PAM image contains several fragments of 4Q418 (Reed 1994, 335). The label “Wisd®
I” is found in the middle of the plate and is connected to two fragments (4Q418 frgs. 167
a+b). Eibert Tigchelaar remarked on this label in his 2001 book, “4Q418 frags. 167a and
167b are connected by this tag referring to “‘Wisd® I’ (referring to the overlap with 4Q415
11)” (Tigchelaar 2001, 6). Textual overlap between 4Q418 frgs. 167a and 167b with 4Q415

11 is shown in the underlined parts of the text in the table below.

noR5 | &5 WR[ -- | 4Q418 f167a+b:4 | -- ] w1 nwH na[ Ry naRd [4Q415 f11:3

[ -- 2]Aw1 Y nar[ M2 1
- ] 3ma &9 wr [ ] 4Q418 f167a+b:5 wh - [T R wR S [ -- 14Q415 fi1:4
10 MMmA KA 0 oran | RN e annil [ -- 7"RIN
[ -- mmn &85 0 orad [ -- 14Q415 f11:5
-- n]nama Tna nnaon[ ] 4Q418 f167a+b:6 [ -- Ann™ TR nnian - uane
[ -- 37330 1 ]aa11h aao avmin 5o iaa1 1% 180 9Hin 90 [4Q415 f11:6
-- 11185 Swan3[ % 1] 4Q418 f167a+b:7 [933 82 . --1]APan
[ -- 155 nbara aa1 ][0 | 189 Swona % manl 15[0]iR3a 4Q415 f11:7

In addition, further clarity can be provided on the numbering of these manuscripts by
looking at other PAM images that deal exclusively with fragments of 4Q418 (PAM 41.904-
41.909). From these PAM images, Tigchelaar further observes in PAM 41.906 the label
“MSe2 col 1” situated next to 4Q418 236. Tigchelaar suggests this can be identified as a
reference to 4Q415 based on the appearance of the term wTnnn* in both 4Q418 236 1 and
4Q415 2 1 9. The numbering of these fragments is also further elucidated by reference to

another label in PAM 41.904, which reads, “=MSS A, C.” located next to 4Q418 8.34

8 LLDSSDL date: January 1955.
8 Both the fragment and the label have been placed upside-down on the plate.
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Tigchelaar surmises that “A” and “C” likely referred to the manuscripts 4Q416 and 4Q417,

meaning that 4Q418 was probably referred to as “MS B”.%5

Tigchelaar’s observations regarding 4Q415 are undoubtedly correct, meaning that the
label “4QWisd® I” (and “MS¢2 col 1” in PAM 41.906) was utilised by Strugnell to refer to
the manuscript 4Q415. Tigchelaar’s conjecture regarding references to MS A, B, and C are
also plausible. But how do we account for the missing manuscript: “MS D”? Based on the
numbering system identified from the PAM images, it seems there were five manuscripts
that were thought to be copies of the present composition. This information, however,
does not square well with Strugnell’s report in 1956, wherein he proposed that the
manuscripts 1Q26 and 4Q423 “may well be identical with a work represented by four
MSS” (Strugnell 1956a, 93; emphasis added). Inventories published in 1992 by Stephen
Reed and Emanual Tov identified these four manuscripts reported by Strugnell as 4Q416
(Sap. WorkP), 4Q417 (Sap. Work®), 4Q418 (Sap. Work?), and 4Q419 (Sap. Work?) (see
Reed 1992; Tov 1992, 123). The information matches Strugnell’s 1985 catalogue, which
formed the basis of Reed and Tov’s inventories.® Tigchelaar later argued in his 2001 book
that these inventories contained inconsistencies, and that 4Q415 (not 4Q419) was
identified as the fourth manuscript of 4QInstruction by Strugnell in his report in 1956
(Tigchelaar 2001, 12-13). However—based on Strugnell’s numbering of the manuscripts

noted in this section, and particularly his use of the label “4QWisd®I” in reference to

8 I am grateful to Tigchelaar for kindly sharing with me these observations following our meeting at The
Dead Sea Scrolls as a Scholarly Phenomenon conference at the University of Agder, Norway, 12-14 Dec
2022.

8 T am again grateful to Tigchelaar for kindly sharing with me images of Strugnell’s unpublished catalogue.
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4Q415 in PAM 41.907—it is possible that Strugnell may have regarded 4Q415 as a fifth

manuscript of 4QInstruction, in addition to 4Q416, 4Q417, 4Q418, and 4Q419.%

2.3.2.5.  PAM 41.997: “4Q Misc Sap” (April 1956)

According to an (as-yet) unpublished list by Reed, this PAM image contains fragments of
4082, 4Q167, 4Q364, 4Q414, 4Q415, 4Q418a, 4Q421, and 4QUnid Frgs.3® There are also
several labels on this plate which require explanation. There are five labels in total and in
most cases the handwriting is cursive and messy (indicative of Strugnell’s hand). One
exception is a label reading “JOIN” located near the top-middle of the plate and attached
to a fragment with a wide margin. Further down and near the centre of the plate is a poorly
written label which appears to read “6 Photographed 2 Destroyed”. It is possible that this
label refers to the eight fragments of 4Q418a which run directly below the label and across
the centre of the plate. At least one of these fragments (frg. 6) has been broken into many
pieces.® On the right side of the plate is the label “4Q Misc Sap” and underneath are more
poorly written words that may read “small pieces under {3 81w”. Many fragments on the
plate correspond with manuscripts that are today associated with wisdom compositions
in the Scrolls corpus (e.g., 4Q415, 4Q418a, 4Q421),°° and so this label could well refer to

any or all of these supposedly sapiential fragments.

87 For more on this discussion and for further evidence that 4Q419 may once have been regarded as a copy
of the present composition, see Comerford (2023).

8 T am grateful to Reed for sharing with me his updated list.

8 For a clearer image and explanation of these eight fragments of 4Q418a, see Figure 36 in Ben-Dov, Gayer,
and Ratzon’s Material and Digital Reconstruction of 4Q418a (2022, 124).

% 4Q421 was initially referred to by Strugnell as “Sap. Work IV® in Fascicle 9 of The Dead Sea Scrolls
Inventory Project. Since its formal publications in DJD 20 Sapiential Text, Part 1, scholars have debated
whether 4QWays of Righteousness (4Q420-4Q421) should be regarded as a Wisdom Text or a “rulebook”.
For those that support its designation as a Wisdom Text, see Elgvin (1996); Strugnell (2002, 31-60; esp.
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Finally, near the bottom-left of the plate is a large label with the numbers 1-4 (and
arrows pointing to the letters “a” and “b” either side of the number 2) situated to the left
of another poorly written label which may be read “Patr. Hist” (possibly a reference to the
fragments of 4Q364). It is possible that the numbered label referred to yet another “wad”

that was analysed by the Scrolls Team.

2.3.2.6. PAM 42.556: “SL 4Q48, Heidelberg, Wisdonr” (May 1958)

This PAM image contains fragments of 4Q416 (Reed 1994, 358). The present plate reflects
a development in Strugnell’s use of labels. The information provided here is far more
comprehensive and clearly written than in some of Strugnell’s other labels. First, the
present label is marked with Strugnell’s signature: “SL”, and the reference “4Q48” was an
earlier siglum used for the manuscript before SL53, before it was eventually referred to
with the siglum 4Q416 (Reed 1994, 111). The reference to “Heidelberg”—one of the
institutions that donated money for the purchase of Scrolls—informs us that the
fragments on this plate were intended to be delivered to the University of Heidelberg.
However, it seems that a relatively sizeable fragment of 4Q416 (containing parts of frg. 2
cols. i-ii) that is present on this plate was later moved to another plate intended for
McCormick Theological Seminary. PAM 43.511 (dated June 1960) displays a label at the
bottom-right which reads, “4QSL48 McC Mss LIII”, while PAM 43.524 (also dated June
1960) contains a smaller number of the fragments from PAM 42.556 and a label at the

bottom-right which reads, “4QSL48 Hdbg LIII”. Concerning Strugnell’s use of “Wisdom?®”,

44-46); Goff (2007, 160-78); Kampen (2011, 284-99). For those against, see Tichelaar (1998); Hempel
(2002, 277-95, esp. 283); Lange (2002, 3-30, esp. 7). 4Q420-4Q421 in the DSSR and DJD 39 can be found
among “Texts Concerned with Religious Law” and not in “Sapiential Texts” (see DSSR 4 and DJD 39:132).
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it is here clearly used to refer to the manuscript 4Q416. However, it is noteworthy that
Strugnell’s “Wisdom?®” label does not appear to correspond with (1) his earlier use of “Wis
A” and “Wis?” in PAM 41.894 or (2) Allegro’s label “4QWisd®”, which was used by Allegro

to refer to fragments of 4Q184.

2.3.2.7.  PAM 43.421: “4Qa 20 Wisd) XXVIII” (April 1960)

The fragments in this PAM image are divided into two halves on the plate. The bottom
half contains a selection of small fragments relating to the manuscripts 4Q171 (4QpPs A)
and 4Q172 (4Q pUnid). Corresponding with these fragments is a label located at the
bottom-left corner of the plate, which reads, “Fgts. 4Q p. Pss Hos Isa 13 IX?”. The
handwriting looks to be Allegro’s. However, his usual signature “/MA” is missing. The top
half of the plate contains three fragments of 4Q181, above which are two labels.”* The
label in the top-left corner of the plate is a blank label, and the label next to it is a faded
label, which may be read, “4Qa 20 Wisd“?) XXVIII”.92 One might assume that this label
was written by Allegro based on the reference “4Qa 20,” which corresponds to its use in
other PAM images that contain fragments of 4Q181 (see, for example, PAM 42.607,
43.346, and 43.514). Moreover, in Strugnell’s account of the history of the photographing
of the Scrolls, PAM 43.421 is included in Allegro’s lot (see Strugnell 1993, 123). However,
the handwriting—though faint—is noticeably different from Allegro’s. Most striking is

the way the word “Wisd” is written in a cursive style that is characteristic of Strugnell’s

9 For information relating to the fragments in this PAM image, see Reed (1994, 378).
92 Tt is possible that the letter “c” was written in superscript next to “Wisd”, but the handwriting is too faint

to be sure.
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handwriting. Yet without further clarification, it is difficult to be certain about the author

of this label.

2.3.3. Milik’s Wisdom Labels

Milik’s lot was the largest among the members of the Scrolls Team, having what he
estimated to be around 75 manuscripts contained on more than one hundred plates, as
well as several phylacteries.?3 Milik reports to have worked on three manuscripts of the
book of Tobit, five manuscripts of Jubilees, eight manuscripts of the book of Enoch (all
Aramaic), eleven 4Qmanuscripts of the Rule of the Community (1QS), seven manuscripts
of the Damascus Document, an estimated two (or four) 4Qmanuscripts of the Book of
Mysteries (1Q27), as well as several manuscripts written in cryptic script and others
relating to legal and liturgical matters (see Milik 1956b, 88-90). Despite working on such
a variety of material, Milik does not claim to have worked on any sapiential manuscripts
when this report was published in 1956.94 However, there are several wisdom labels that
can be identified as belonging to Milik. This is mostly evidenced by the corresponding
siglum (4Qm),% as well as the handwriting, which resembles earlier labels that display
Milik’s initials “JTM?” (see, for example, 41.351 [dated October 1954]: “4QM¢ 45. JTM”).

In addition, the manuscripts in the PAM images examined in this section are attributed to

93 According to reports, Cross estimates to have worked on 61 manuscripts and 80 plates, Skehan estimates
32 manuscripts and 51 plates, Allegro estimates 24 manuscripts and plates, Strugnell estimates 80
manuscripts and plates, Starcky estimates 30 manuscripts and plates, and Hunzinger—having a smaller
lot—worked on seven manuscripts contained 22 plates (see Benoit 1956b).

94 Although the Book of Mysteries would later be categorised as a Wisdom Text in DJD 39 and DSSR 4.

% Compared with Allegro’s “4Qa” siglum in 42.607, 43.346, 43.439, and 43.514.

77



Milik in Fascicle 10 (Qumran Cave 4, 4Q196-363) of Reed’s Dead Sea Scrolls Inventory

Project.

2.3.3.1. PAM 43.395: “4Qm1i122 Sap A (Sap B)” (April 1960)
This PAM image contains fragments 2, 3, 3a, 3b, and 3c of 4Q302 (Reed 1994, 377). The

Wisdom Label “4Qm122 Sap A (Sap B)” is located on the bottom-left corner of the plate.

2.3.3.2.  PAM 43.396: “4Qm1i23 Sap A (Sap B)” (April 1960)

This PAM image contains fragments 1, 1a, 1b, 4, 5, 6, 7, 8, 9, 10, 11, 12, 13, 14, 15, 16,
17, and 18 of 4Q302 (Reed 1994, 377). The label “4Qm123 Sap A (Sap B)” is located on
the bottom-right corner of the plate. Combined with the previous PAM image, these two
photographs display all known fragments of 4Q302. Reference to the bracketed “(Sap
B)”—which appears to have been written in a slightly faded hand when compared with
the rest of the content in both labels—perhaps demonstrates that Milik had not yet
decided on an order for manuscripts that he had identified as potential new wisdom

compositions.

2.3.3.3.  PAM 43.397: “4Qm1i24 Sap C, D, E etc” (April 1960)

This PAM image contains fragments of 4Q303, 4Q304, 4Q305, 4Q306, and 4Q307 (Reed
1994, 377). The label “4Qm124 Sap C, D, E etc” is located on the bottom-left corner of
the photograph. Some of the writing is very faded (“4Qm124” is barely visible). However,
it is possible to make out the words “Sap C, D, E, etc”. The positioning of the label does

not make it clear which fragment(s) were thought to correspond with Sap C, Sap D, Sap
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E, etc. In the top right is a fragment of 4Q303, and directly underneath it is the very small
fragment of 4Q304. The three fragments gathered in the top-left corner of the photograph
are frgs. 1, 2, and 3 of 4Q306, and underneath those is the fragment of 4Q305. Finally, at
the bottom of the photograph are nine small fragments of 4Q307 (although frg. 1 is

roughly three times the size of the other frgs. of 4Q307).9

2.3.4. Summary of the Wisdom Labels

The preceding sections that examine wisdom labels used by Allegro, Strugnell, and Milik
provides some preliminary observations on previously overlooked handwritten labels
present in early PAM images taken by Najib Anton Albina. But how significant have these

labels been in influencing later interpretations of the Scrolls?

Not all manuscripts that were assigned a wisdom label in these early years would be
counted among the wisdom compositions recognised by contemporary scholars. In many
cases relating to Strugnell’s labels, it is not always clear what fragments were associated
with the wisdom label present on the plate. For example, in 41.894 and 41.966, most of
the fragments in these PAM images were not later classified as wisdom literature. Among
Milik’s wisdom labels, the manuscripts 4Q302, 4Q303, 4Q304, and 4Q305 were eventually
published in DJD 20 Sapiential Texts, Part 1 (1997), and the manuscripts 4Q306, while
4Q307 were published in DJD 36 Cryptic Texts and Miscellanea, Part 1 (2000). In 2002,
the manuscripts 4Q302, 4Q303, and 4Q305 were classified in DJD 39 as “Sapiential Texts

Too Fragmentary for Further Classification”, and the manuscripts 4Q304, 4Q306, and

% According to data from the LLDSSDL, this PAM image is the only photograph taken by Najib Anton
Albina that contains fragments of 4Q307.
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4Q307 were categorised as “Unclassified Manuscripts with Specific Names” (see DJD
39:140 and 39:146). Another puzzling example is Allegro’s use of the label 4QWisd® for
the manuscript 4Q181, which was later classified as an “Exegetical Text” under the sub-
heading “Thematic Persharim” (see DSSR 2 and DJD 39:130). Based on an examination of
the extant content of 4Q181, one struggles to find reasons for why Allegro chose to label
these fragments as “wisdom.” There are some terms that may have been construed as
wisdom vocabulary, such as in 4Q181 frg. 2, lines 5 and 7, which refer to the eyes of all
“who know him” (?p7v) and the “wonders of knowledge” (71 *&581). Yet these are minor
instances, and the concept of wisdom does not seem to play a large role in the remains of
this manuscript. Nonetheless, Allegro was consistent in his use of the label 4QWisd® when

referring to fragments of 4Q181 (41.818, 42.607, 43.346, and possibly 43.421).

The editors’ use of labels reflects their reliance on literary categories known from the
biblical corpus when identifying new wisdom compositions. However, inconsistencies
between the editors’ use of wisdom labels demonstrates the high degree of subjectivity
involved in the process of categorising manuscripts by their purported literary genre.
Moreover, recent studies have shown that the generic categories used for the biblical
corpus do not always map neatly onto the kinds of literature present in the Scrolls corpus.
The benefit of hindsight makes it easy to question this particular principle of organising
and reconstructing new material. Yet one must also appreciate the immensity of the task
that the Scrolls Team had to overcome in trying to understand and piece together
thousands of fragments of previously unknown compositions. Few would have questioned
the empirical reliability of the biblical categories in the 1950s and 1960s, and so it stands
to reason that the biblical categories would have been regarded as solid foundations upon

which one could attempt to manufacture new compositions.
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2.4. The Crystallisation of a Composition

It has been shown that the handwritten labels observable in PAM images taken in the
1950s and 1960s provide key information about how the discovered fragments were
initially identified and characterised by members of the Scrolls Team. Yet during this
period—in addition to working on identifying, deciphering, and organising fragments in
the scrollery—members of the Scrolls Team also worked on other tasks that have
contributed to the construction and characterisation of new compositions. For example,
the editors were responsible for transcribing manuscripts into a provisional handwritten
concordance, which in the 1950s and 1960s were prepared into concordance cards by
Joseph Fitzmyer, and later by Raymond Brown, Willard G. Oxtoby, and J. Teixidor. It was
not until 1985 that multiple copies of these concordance cards had begun to be produced,
and in 1988 a Preliminary Concordance (PC) was privately published and distributed to
select scholars who were involved in the editing of unpublished texts.?” Eibert Tigchelaar
highlighted some interesting insights derived from his examination of the PC and PAM

images in his 2001 book.

Consultation of the PC together with examination of the subsequent series of PAM
photographs allows one, for example, to determine which fragments were identified as part
of a manuscript, which joins were made, how the editors deciphered the fragments in those
days, as well as which manuscripts were identified as copies of the same composition

(Tigchelaar 2001, 9).

97 Strugnell provided some explanation of how events unravelled in his short review of the history of the
edition of DJD 34 (see pp. xiii-xv). Reports on this period are also provided by Tigchelaar (2001, 3-14),
VanderKam and Flint (2002, 381-403), and Schiffman (2002).
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In addition to insights noted by Tigchelaar, examination of these materials provides one
with a sense of how members of the Scrolls Team first characterised the reconstructed
manuscripts, which in turn helped lay the foundations for how some compositions would
be named and categorised in later publications. The PCdisplays several card-index covers,
each containing information about the siglum, editor, language, and sometimes a one-
word description of the text. The table below shows all manuscripts described as

“Sapiential” or assigned a wisdom siglum in the PC.

Siglum in PC Description Current Siglum | Initial Editor

SapA Sapiential(?) 4Q302, 4Q302a Milik
SapB Sapiential(?) 4Q306 Milik
SapC Sapiential(?) 4Q303 Milik
SL52 Sapiential 4Q415 Strugnell
SL53 Sapiential 4Q416 Strugnell
SL54 Sapiential 4Q417 Strugnell
SL55 Sapiential 4Q418 Strugnell
SL56 Sapiential 4Q419 Strugnell
SL61 Sapiential 4Q424 Strugnell
SL63 Sapiential 4Q426 Strugnell
SL82 Sapiential 4Q412 Strugnell
SL84 Sapiential 4Q408 Strugnell
Wisd? - 4Q184 Allegro
Wisd¢ - 4Q181% Allegro

Table 2.2. “Sapiential” manuscripts listed in the PC (see also “List of Card Concordance

Correlations” prepared by Marilyn Lundberg in Reed’s 1994 Catalogue, 530-41).%

98 This siglum is incorrectly recorded as “4Q180” in Reed’s catalogue (Reed 1994, 541; cf. PC, vol. 1, 14).

9999 There are some unaccounted-for details in the PC. For example, on page 8 in vol. 1 of the PC, there is a
card cover with the unnumbered siglum “SL” in the top left corner of the cover and the description:
“Strugnell - Hebrew — Sapiential” in the top right corner. This pile contained 43 cards and one fragment. It
is not clear what document the cover was used for. Additionally, on page 12, there is a cover displaying the
reference and description “SL107 Strugnell - Hebrew — Sapiential” with the added note “To change to SL48”.

It is again not clear what document this cover was originally used for (see Reed 1994, 540).
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In addition to helping create the concordance cards, Strugnell (together with Elisha
Qimron) had also begun to prepare a catalogue containing provisional names and sigla
for the as-yet unpublished manuscripts from Cave 4. Strugnell and Qimron’s preliminary
catalogue was a key resource for Stephen Reed, who worked for several years at the
Ancient Biblical Manuscript Center (ABMC) in his project of producing a database that
provided information about photographs, documents, and museum plates of the Scrolls.
Reed’s Inventory (fascicles 1-15) was utilised by the newly appointed editor-in-chief of
the DJD series Emanuel Tov in the production of his own inventory published in 1992.
Reed and Tov’s inventories were among the first publications that enabled scholars to
learn more about manuscripts that had only just begun to filter into the public domain.
In many cases, the provisional names designated to manuscripts in these lists reflect the
supposed genre of the manuscript as understood by the editor of that text. Several
manuscripts in these lists are identified as “Sap. Work” or “Sapiential Work” (see Table
2.3.). Tov, however, anticipated that many of the names were likely to change in future as
a result of improved knowledge of the text (Tov 1992, 102). When one compares the
names provided in Reed and Tov’s preliminary lists with the names that were eventually
designated to manuscripts in the DJD volumes, one can see that most of the manuscripts
were indeed renamed, as Tov predicted. Moreover, not every manuscript listed as
“sapiential” in Reed and Tov’s inventories were published in DJD 20 and DJD 34, that is,

in Sapiential Texts, Part 1 and 2.
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From the 32 manuscripts referenced in Table 2.3., thirteen were published in five other
volumes that considered other kinds of literature. Moreover, DJD 20 (Sapiential Texts,
Part 1) included two texts that were not assigned sapiential or wisdom-related names in
Reed and Tov’s inventories: 4Q298 (“4QcryptA Words of the Maskil to All Sons of Dawn”)

and 4Q299-301 (“4QMysteries®™ ).

This genre-based approach to gathering and presenting materials is characteristic
several DJD volumes that were published during Tov’s time as editor-in-chief of the series:
Poetic and Liturgical Texts, Parts 1 and 2 (D]D 11 and 29), Parabiblical Texts, Parts 1, 2,
3, and 4 (DJD 11, 19, 22, and 30), Sapiential Texts, Parts 1 and 2 (DJD 20 and 34),
Calendrical Texts (DJD 21), and Halakhic Texts (DJD 35). This observation does not
intend to imply that the method for organising and presenting the material in these
volumes was misguided. Tov’s editorial approach was very much in keeping with the
approach attested by Barthélemy and Milik in DJD 1 (see DJD 1:43). It is reasonable when
organising new and unknown material to search for the familiar, and so it should come as
no surprise that members of the Scrolls Team and later editors relied on what was
perceived to be known, such as allusions to the biblical texts and aspects of their genres.
However, it is important to acknowledge that this approach has undoubtedly played a role
in establishing the tone for scholarly engagement with these compositions. Hindy Najman
and Eibert Tigchelaar in their critical reflection on “Nomenclature and Text Designation
in the Dead Sea Scrolls” asserted that, “on the whole, the names given in the DJD series
and then presented in DJ/D 39 in the subsequent Revised List have been viewed as
authoritative” (Najman and Tigchelaar 2014, 309; emphasis original). When one looks at
subsequent publications that examine wisdom compositions in the Scrolls corpus, one

finds that most studies of “sapiential literature” in the Scrolls have focussed on those
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wisdom works listed by Armin Lange and Ulrike Mittmann-Richert in DJD 39 (see Goff
2007; ). In fact, several more recent studies have sought to further refine and restrict the
number of wisdom compositions in the Scrolls corpus. In Matthew Goff’s 2007 book,
Discerning Wisdom: The Sapiential Literature of the Dead Sea Scrolls, he removed 4Q302,
4Q303-305, 4Q411, and 4Q413 from his survey (though he reincluded 4Q420-421), and
John Kampen’s 2011 study of Dead Sea Scrolls: Wisdom Literature is even more
conservative, excluding 4Q425 and 4Q426 from his analysis. In 2021, Goff provided
another list of what he considered to be the core wisdom works among the Scroll finds,

which includes even fewer texts than his survey in 2007.

It has become common since the 1990s to designate a core group of Qumran texts as
Wisdom Literature, chief among them 4QInstruction (1Q26, 4Q415-4Q418, 4Q423), the
book of Mysteries (1Q27, 4Q299-301), the Wiles of the Wicked Woman (4Q184),

4QSapiential Work (4Q185), and 4QBeatitudes (4Q525) (Goff 2021, 618).

Genre-based modes of analysis can continue to be helpful when seeking to highlight
shared themes and forms across differing compositions. However, studies of wisdom in
the Scrolls corpus becomes at risk of stagnating when analysis is limited to a strictly
defined corpus of literature. Before the publication of new wisdom compositions in the
1990s, many early studies highlighted wisdom as a prevalent concept in other writings
that are not classified as wisdom literature, such as the Community Rules and Hodayot
(Bardtke 1956; Hengel 1974, esp. 1.218-46; Kiichler 1979, esp. 88-109; Tanzer 1987). It
may therefore be beneficial to revisit this practice of examining conceptions of wisdom
throughout the Scrolls corpus to better appreciate its widespread significance (cf.

Comerford, forthcoming).
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Concerning the present composition, its designation as a wisdom text was formally
established with the publication of DJD 34; a volume dedicated to analysing the content
of this particular work.’® Intriguingly, however, the final form of DJD 34 does not
correlate with Strugnell’s original vision for the volume during his short time as editor-
in-chief of the series. In the preface, Strugnell explains that he had initially intended to
examine a greater number of manuscripts that were feasibly related to the manuscripts of

the present composition.

When, toward the end of my stay in Jerusalem (1988-90), the demands on my time as
Editor-in-Chief became even more pressing, and when I was delegating the edition of many
of my other manuscripts to other scholars (though usually under some residual supervision
of mine), I planned to gradually involve with me a larger number of colleagues in the work
on 4Q415 ff. Each was to be responsible for a special area of competence (e.g. material
reconstruction, language, etc.), all working with me over the summers in a seminar, so as
to produce within five years an extensive editio maior of 4Q415 ff., together with the other
smaller and perhaps related wisdom manuscripts to be found between 4Q409 and 4Q426

(DJD 34:xv; emphasis original).

One can only imagine how studies of this composition might look today if Strugnell’s
original plan had come to fruition. Yet in reality, DJD 34 has served to establish the
manuscripts 1Q26, 4Q415-4Q418, 4Q418a+c, and 4Q423 as manuscript copies of a single
work. The publication of DJD 34 therefore marks the crystallisation of a composition that
would become a central point of reference in discussions of wisdom in the Scrolls.

Significantly, the editors in DJD 34 proposed several names within the volume that have

190 There are several studies examined parts of the present composition before the publication of DJD 34 in
1999, such as those by Elgvin (1994; 1995b; 1997a; 1997b), Lange (1995a; 1995b), and Harrington (1994;
1996a; 1996b).
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further contributed to how the text has been characterised in subsequent studies.
However, there are many other names that have been proposed for the present

composition, which will be discussed in the following chapter.
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Chapter 3. What’s in a Name? The Many Names of 4QInstruction

The names given to the texts from the Judaean Desert are by implication subjective as they

reflect the editor’s understanding of the composition (DJD 39:11).

What makes a good name? Names are often the first thing a reader encounters when they
come to read a text, and this first impression has a lasting impact on the way the reader
subsequently forms an understanding of the composition. As Molly Zahn has remarked,
“once an object or phenomenon is given a particular name or placed in a particular
category, we approach that object or phenomenon with specific expectations in mind
regarding what sort of thing it is” (Zahn 2011, 93). Today, most English-speaking scholars
refer to the composition examined in DJD 34 as “4QInstruction” or “Musar le-Mevin,”
while Israeli scholars prefer to use the name 1°n1 1 nnon. However, there are many other
names that have been suggested by the editors as well as others outside of the core editorial
team, each loaded with their own set of interpretative assumptions and implications. The
present chapter examines the history of the naming of this composition, assessing the
merits and limitations of each proposed name. There are two core objectives to this
chapter. First, it attempts to highlight the various ways in which the text has been
characterised by Scrolls researchers and how each given name reflects a different aspect
of the composition’s textual identity. Second, by highlighting the existence of several
competing names for the composition that are regularly used by scholars in contemporary
studies, this chapter demonstrates that the jury is still very much out with regards to

deciding on a suitable name for the text.

92



3.1. Previous Names

3.1.1. “Un Apocryphe,” “Wisdom Apocryphon,” and “1QInstruction” (1Q26)

Before all the manuscripts associated with the present composition were acquired,
identified, and assembled, there was at first 1Q26. Discovered among other more sizeable
texts from Cave 1, 1Q26 was found preserved in five small fragment pieces. The largest
fragment (frg. 1) contains nine lines of broken text, frgs. 2 and 3 contain a few words on

two or three lines, and frgs. 4 and 5 contain only some letters.

1Q26 was published in the first volume of the DJD series in 1955 and referred to by
editors Barthélemy and Milik as “Un Apocryphe” (“An Apocryphon”). It was also described
in the edition as belonging “to the genre of Testaments and Instructions” and as being
written “in a Deuteronomic and sapiential style.”’! A year later in 1956, Strugnell reported
the possibility that 1Q26 could be identified as a copy of the manuscript 4Q423, and his
workings on this theory can be observed in PAM 41.761 (see §2.3.2.1.). Several decades
later in fascicle 1 of Reed’s Dead Sea Scrolls Inventory, 1Q26 appeared with a new name:
“Wisdom Apocryphon” (Reed 1991a, 21). It is unclear who was responsible for the name
change. However, it may reflect an emerging assurance among those who worked on the
manuscripts of the present composition that 1Q26 was related to the other manuscripts
associated with this text. Torleif Elgvin—one of the editors of DJD 34 who was chiefly
responsible for working on the manuscript 4Q423—identified 1Q26 as another
manuscript copy of the present work (then “Sapiential Work A,” see §3.1.3.) in a

conference paper delivered in 1992. Meanwhile Daniel Harrington—another editor who

101 “Autant qu'on peut juger du style et du contenu, ces fragments pourraient appartenir au genre des
Testaments et des Instuctions, en style deutéronomique et sapientiel” (DJD 1:102). Translations from French

to English are my own.

93



worked closely with Strugnell on most of the manuscripts examined in DJD 34—was at
first hesitant to affirm that there was a connection between 1Q26 and the other
manuscripts of the present composition when discussing the complexities of the process

of determining relations between manuscripts in his 1994 article, “Wisdom at Qumran.”

Imagine that you have three (or six) jigsaw puzzles of the same basic scene. But you do not
know what the scene is, the pieces of each puzzle have been cut according to different
patterns, and most of the pieces from each puzzle have been lost. Our task is to try to make
sense out of this textual puzzle. We have been concentrating our research on the larger
pieces. When we have fully edited them, we will try to see where the smaller pieces fit. Of
course, in some cases it is possible to restore lacunae in the larger texts with the parallels in
the smaller texts, since there are overlaps among 4Q415, 416, 417, 418, and 423 (and perhaps

1Q26) (Harrington 1994, 140).

However, two years later in a paper entitled, “The Raz Nihyeh in a Qumran Wisdom Text,”
Harrington wrote with assurance about the connection between 1Q26 and the manuscripts

of the present composition.

The Qumran sapiential text of which 7Q261s a part is [ sic] a wisdom instruction expressed
in small units and put together without much obvious concern for logical or thematic
progression. We now know that 7Q26 belonged to this wisdom instruction because there
are substantial overlaps between 7Q261 5-6 and 4Q423 4 1-2, and between 1Q262 2-4 and
4Q423 3 2—4. These texts come from the “agricultural” section of the work. Whether we are
to take the “agricultural” vocabulary literally or metaphorically, is not clear. Since there are
other overlaps among 4Q415, 416, 417, 418, and 423, it follows that 71(Q26 was part of the

same work as the five Cave 4 manuscripts were (Harrington 1996b, 550; emphasis original).

With the consensus affirmed among all the editors, 1Q26 was included in the appendix of
DJD 34 as a re-edition of its original publication in DJD 1 and renamed “1QInstruction”.
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This new designation corresponded with the names given to other manuscripts in the

volume (e.g., 4Q415: 4QInstruction?; 4Q416: 4QInstruction®; 4Q417 4QlInstructionS; etc.).

Returning to the very first name designated to 1Q26, “Un Apocryphe,” this name was
heavily criticised by later scholars. The editors of DJD 34 called it “imprecise, if not
meaningless” (DJD 34:535), and Najman and Tigchelaar critiqued the name and
description given by the editors of DJD 1 for implying that 1Q26 was in some way
imitating the biblical texts or even aspiring to a kind of biblical status (Najman and
Tigchelaar 2014, 317). Its later given name, “Wisdom Apocryphon,” is not much of an
improvement. It suggests only that the manuscript was believed to correspond with the
textual identity of a wisdom composition, owing largely to the discovery of its connection
to other manuscripts of the present composition which contains a significant number of
sapiential features. Its designation in DJD 34—“1QInstruction” —identifies it entirely as

a manuscript copy of the present document.

3.1.2. “Sap. Work on Tree of Knowledge,” “Rule for the Farmer,” and “Sap.

Work V/E” (4Q423 and, by extension, 1Q26)

Unlike the nebulous names assigned to 1Q26, the manuscript 4Q423 was initially
designated by various names, some of which appear to convey its extant content. Among
the 24 identified fragments of 4Q423, many of the larger fragments contain references to
agricultural themes as well as allusions to the Garden of Eden (see DJD 34:505), and some

early names suggested for this manuscript alluded to these elements of the text.

The first of the names for 4Q423 appeared in fascicle 9 of Reed’s Dead Sea Scrolls

Inventory Project (Reed 1992). Building on earlier lists provided by Strugnell and Qimron,
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Reed recorded two names for 4Q423. The name “Sap. Work on Tree of Knowledge” was
used four times, and the name “Sap. Work V” was again used four times.'? Reed also
noted several times that 4Q423 was thought to be related to the manuscript 1Q26.1° The
names “Sap. Work on Tree of Knowledge” and “Sap. Work V” were again used by Tov in
his 1992 inventory, albeit with minor changes. Tov, however, did not include any reference
to the connection between 4Q423 and 1Q26 in his inventory. Instead, Tov assigned the
name “Tree of Knowledge” to 4Q423, and on a separate row below he assigned the name
“Sap. Work E” to 4Q423a (Tov 1992, 124; see Table 3.1.). 4Q423 was again divided in
Reed’s updated Cataloguein 1994. Here 4Q423 was designated “Sap. Work A¢ (olim Tree
of Knowledge)” and 4Q423a was designated “Sap. Work E = 1Q26” (Reed 1994, 112).1%4
Elsewhere, the name “Sapiential Work V” was used by Ben Zion Wacholder and Martin
Abegg in fascicle 2 of their Preliminary Edition of the Unpublished Dead Sea Scrolls
(Wacholder and Abegg 1992, 166). Wacholder and Abegg claimed that they had followed

the names recorded in the fascicles produced by Reed (Wacholder and Abegg 1992, xv).

In another inventory produced by Devorah Dimant in 1994, Dimant used a different
name for both 4Q423 and 1Q26: “Rule of the Farmer” (Dimant 1994, 44). It is unclear
what source Dimant used to obtain this name for 4Q423 and 1Q26 in her inventory. One
possible source could have been an updated list that Dimant claimed to have received from
Tov prior to the publication of her inventory. Dimant remarked in a footnote: “I thank

Emanuel Tov for placing at my disposal a more up-to-date version of his list” (1994, 23,

102 The name “Sap. Work on Tree of Knowledge” is found on pages 18, 31, 39, and 59, and the name “Sap.
Work V” is found on pages 9, 18, and twice on page 63.

193 This detail is repeated on pages 18, 39, and twice on page 63.

194 The division of 4Q423 was likely based on the fact that the fragments were recorded on two separate
museum plates in Reed and Tov’s inventories. To make matters more confusing, Reed referred to these as

“museum plates” while Tov referred to them as “inventory numbers” (see Reed 1992, 6).
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n. 3). It is possible that Dimant was referring to changes found in Tov’s updated list, or

else the name is perhaps Dimant’s own suggestion.

Beyond this point, most scholars had begun to recognise and accept that 4Q423 and
1Q26 could be counted as additional copies of the present composition, and so the
abovementioned names for these manuscripts were never used thereafter. Instead, before
the manuscripts were assigned new names in DJD 34 in 1999, they were collectively

referred to in most publications with the preliminary name: “Sapiential Work A.”

3.1.3. Sapiential Work A

The name “Sapiential Work A” represents the first attempt by the editors to refer to all
the manuscripts associated with this newly reconstructed text. However, when the bulk of
the Cave 4 manuscripts were made accessible in 1991, the manuscripts associated with
Sapiential Work A were still in a state of flux. In 1992, Robert Eisenman and Michael Wise
acknowledged only the manuscripts 4Q416 and 4Q418 as part of the same text in Dead
Sea Scrolls Uncovered, (Eisenman and Wise 1992, 241).1% In the same year, Reed and Tov
identified the following manuscripts of Sapiential Work A in their respective inventories:

4Q416, 4Q417, 4Q418, and 4Q419 (see Table 3.1.).

4Q# Reed’s List Tov’s List

4Q415 | Sap. Work IIP Sap. Work B?; Sap. Work
Bb

4Q416 Sap. Work IP Sap. Work AP

4Q417 Sap. Work I Sap. Work A¢

195 Although Eisenman and Wise’s analysis of what they labelled “Fragment 9 Column i” actually comes
from a fragment of 4Q417 (Eisenman and Wise 1992, 247). See also Harrington and Strugnell (1993, 492)
and Table 3.2.
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4Q418 Sap. Work I Sap. Work A?
4Q419 Sap. Work I4 Sap. Work A4
4Q423 Sap. Work on Tree of Tree of Knowledge
Knowledge
Sap. Work V = 1Q26
4Q423a Sap. Work E

Table 3.1. Table adapted from Reed and Tov’s inventories (Reed 1992; Tov 1992, 123-24)

Speaking at the Methods of Investigation of the Dead Sea Scrolls conference in December
1992, Elgvin shared new insights that significantly altered scholarly opinion concerning
which manuscripts should be identified as Sapiential Work A. Mirroring the inventories
of Reed and Tov, Elgvin claimed that he at first began his investigation of these writings
“with the presupposition that Sap. Work A existed in four copies, 4Q416/417/418/419,
and that 4Q415 and 4Q423 were separate works” (Elgvin 1994, 180). However, after
remarking on several points of overlap in 4Q415, 4Q418, 4Q423, and 1Q26, Elgvin
concluded that 4Q415, 4Q423, and 1Q26 were also copies of Sapiential Work A. In
addition, Elgvin elected to remove 4Q419 on the basis that its content does not contain

enough sapiential elements for it to be included among the others.

My study seems to indicate that 4Q419 is not another copy of Sap Work A. It has some
phrases in common with the latter composition, but does not represent the same text. 4Q419
frg. 1 is concerned with the status and duties of the Aaronic priests, a theme not found in
the other texts. It seems therefore more reasonable to consider 4Q419 as a separate

composition (Elgvin 1994, 180).

According to Elgvin, the different copies of Sapiential Work A could be designated as
such: “Sap. Work AP (418), Sap. Work A€ (416), Sap. Work A4 (417), Sap. Work A¢ (415),

Sap. Work Af (423), Sap. Work A# (1Q26)” (Elgvin 1994, 181). Aside from some revisions
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regarding the division of the manuscript 4Q418,'° it was agreed among the editors of DJD
34 that the manuscripts noted above by Elgvin represented all the known copies of the

text examined in their volume.

Rooted in the wisdom labels used by members of the Scrolls Team in the early years of
Scrolls research, the name Sapiential Work A carries with it the expectation that the
manuscripts associated with the name should be mostly sapiential in character.
Consequently, the manuscript 4Q419 was determined to be mostly priestly and legal in
character by Elgvin (1994, 180), Harrington (1994, 139; 1996, 73), and John Kampen
(1998, 1.236), and so it was removed because its content did not align with the sapiential

character that had become so integral to the identity of the text.'*7

The name Sapiential Work A would continue to be used in several publications
throughout the 1990s (Garcia Martinez 1994; 1996; Harrington 1996a; Elgvin (1994;
1995a; 1995b 1997a; 1997b). However, in 1996, Strugnell claimed in a paper presented at
the International Conference on the Dead Sea Scrolls in Provo, Utah, 17 July 1996 that
Sapiential Work A “was never intended to be a final title—only a working one” (Strugnell
1999, 595). Thus, the name Sapiential Work A was officially discontinued with the

publication of DJD 34 in 1999.

106 Tn DJD 34, the editors separated the composition of 4Q418 into four separate manuscripts: 4Q418,
4Q418a, 4Q418b, and 4Q418c. However, the editors did not consider 4Q418b to be a copy of the present
composition. Elgvin separated 4Q418 into two manuscripts, and Tigchelaar divided 4Q418 into three
manuscripts: 4Q418*, 4Q418, and 4Q418a (cf. Bakker 2015, 1, n. 1).

197 For a detailed look at the history of scholarship on 4Q419 and assessment of its eventual removal from

the manuscripts of the present composition, see Comerford (2023).
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3.1.4. The Children of Salvation (Yesha‘) and the Mystery of Existence

(4Q416 and 4Q418)

Among the discontinued, rejected, and existing names, the name proposed by Eisenman
and Wise offers something quite different. Their joint publication entitled Dead Sea
Scrolls Uncovered has been largely discredited and dismissed by the Scrolls community;
partly because of numerous errors identified in the publication and partly because of the
imposed framing of some texts as emerging from a “Jewish Christian” context, which
Eisenman was known for advocating in some of his earlier works (see Eisenman 1983;
1986). However, the most troubling thing about the publication for many Scrolls
researchers was the misleading way the book was presented and apparent disregard for
the foundational work of previous scholarship displayed by the authors. Several scholars
were critical of the book for claiming to be The First Complete Translation and
Interpretation of 50 Key Documents Withheld for Over 35 Years, when in fact many of
the texts had already been published elsewhere. In addition, the authors’ claim that they
had depended on “no one else’s work” was seen as insulting to those scholars who had
worked on sorting, reconstructing, and editing the examined texts (Eisenman and Wise
1992, 4; emphasis original).1°® As a result, few scholars have since returned to the Dead

Sea Scrolls Uncovered for insights about how one might read and understand the texts.

For the purposes of this study, however, the way the texts were named and categorised

in this publication presents an alternative approach to the way the texts were named and

108 See reviews by Philip Alexander (1993), Harrington and Strugnell (1993), George Brooke (1994a), Mark
Harding (1995), and John Reeves (1996), as well as numerous points of criticism raised by various scholars
in the panel discussion on “Ethics of Publication of the Dead Sea Scrolls” at the Methods of Investigation of
the Dead Sea Scrolls and the Khirbet Qumran Site conference on 14-17 December 1992 (conference
proceedings volume was published in 1994, see pp. 455-97).
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categorised by those who worked (or were associated with those working) on the DJD
series. The book itself was published in 1992 shortly after the Israel Antiquities Authority
(IAA) had announced that images of the Scrolls would be made publicly accessible in
November 1991, thus making it one of the first publications to offer an interpretation of
the newly available materials. It was important (at least for Eisenman) that the book was
published as quickly and as widely as possible so that their interpretation could read
without fear of being eclipsed by “official” interpretations offered by members of the
recently expanded Scrolls Team. This much is expressed (presumably by Eisenman) in the

introduction of the book.'®

Because of the existence of an International Team, giving the appearance of ‘official’
appointment, the public naturally came to see the editions it produced (mainly published
by Oxford University Press in the Discoveries in the Judaean Desert series) as authoritative.
These editions contained interpretations, which themselves came to be looked on as ‘official’
as well. This is important. Those who did not have a chance to see these texts for themselves

were easily dominated by those claiming either to know or to have seen more.

This proposition has been put somewhat differently: control of the unpublished
manuscripts meant control of the field. How did this work? By controlling the unpublished
manuscripts — the pace of their publication, who was given a document to edit and who was

not — the International Team could, for one thing, create instant scholarly ‘superstars’. For

19 Though throughout the book it is never clear whether Eisenman or Wise is “speaking” at any given
moment, one can reasonably presume that Eisenman was responsible for these kinds of comments, since
they mirror his earlier remarks about wanting to challenge the interpretative hegemony of the Scrolls Team.
See for example in Eisenman’s 1983 book, Maccabees, Zadokites, Christians and Qumran. A New
Hpypothesis of Qumran Origins, wherein he wrote:
In providing an alternative historical and textual framework in which to fit the most important
Qumran sectarian documents, it is hoped that most of the preconceptions that have dominated
Qumran research for so long will fade away, and that new ideas will be brought into play and

previously unused sources given their proper scope (Eisenman 1983, xvii).
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another, it controlled the interpretation of the texts. For example, instead of a John Allegro,
a John Strugnell was given access; instead of a Robert Eisenman, a Frank Moore Cross;
instead of a Michael Wise, an Emile Puech. Without competing analyses, these
interpretations grew almost inevitably into a kind of ‘official’ scholarship” (Eisenman and

Wise 1992, 4-5; emphasis original).

For Eisenman, the publication was intended to pave the way for different perspectives that
might challenge more established interpretations offered by members of the expanded

Scrolls Team, from which he was excluded.

Concerning the manuscripts of the present composition, Eisenman and Wise identified
and named only two manuscripts: 4Q416 and 4Q418. The manuscripts were collectively
named “The Children of Salvation (Yesha) and the Mystery of Existence” and placed in
the category of “Hymns and Mysteries” on the basis that the eschatological and mystical
elements stood out more for the editors than the sapiential features of the text. Thus, not
only did Eisenman and Wise provide an alternative name for the text, but they also placed

the text within a different generic category.

Strictly speaking, the work as a whole has the character of an admonition and belongs in
Chapter 5 [Testaments and Admonitions], but because of its eschatological thrust,
mysticism, emphasis on the mysteries of God and parallels with the preceding works and
Hymns from Cave 1, we have chosen to place it here [Hymns and Mysteries] (Eisenman and

Wise 1992, 241).

In addition, Eisenman and Wise provided subheadings for the examined fragments based
on what they perceived to be a key phrase or important imagery in that section of the text

(see Table 3.2.).
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Works”

Fragment Name Fragment Number (according | Actual Fragment
to Eisenman and Wise) Reference
“The Eternal Planting” “Frg. 17 4Q418 81+81a
“The Fountain of Living “Frg. 2” 4Q418 103
Water”
“All the Eras of Eternity” “Frg. 3” 4Q418 2, 2a, 2b, 2¢
“The Foundations of the “Frg. 47 4Q418 69 col. ii
Universe Shout out
Judgement”
“Eternal Glory” “Frg. 57 4Q418 126 col. ii
“The Scales of Righteousness” | “Frg. 6” 4Q418 127
“The Angels of God’s “Frg. 77 4Q418 55
Holiness”
“The Mystery of Existence” “Frg. 8” 4Q418 43(_45 col.
ii)

“The Salvation ( Yesha') of His | “Frg. 9 col. i” 4Q417 2 col. i

“Your Holy Spirit”

“Frg. 9 col. ii” & frg. 10 col. i

4Q416 2 col. ii

“All the Ways of Truth”

“Frg. 10 col. ii

4Q416 2 col. iii

Table 3.2. Fragment Names and Numbers in Eisenman and Wise’s study, as well as Actual

Fragment References (Eisenman and Wise 1992, 244-48).

Practically every editorial and interpretative decision made by Eisenman and Wise with
regards to their understanding of these fragments was met with criticism in Harrington
and Strugnell’s review of the work. With respect to their chosen name, “The Children of
Salvation (Yesha“) and the Mystery of Existence”, Harrington and Strugnell raised several

significant points that problematised the designated name for the manuscripts 4Q416 and

4Q418.

The choice of the overall title is haphazard, has no chance of being the ancient title of the

work, and misleads as to its nature. The title given this work does not even have a firm

textual foundation. The first element rests on a dubious reading in frag. 9 (4Q417, frag. 1,

col. 1), line 8 where [w/ys“ m'syw is read rather than the more likely 75 m‘syw and on a
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questionable translation in line 11 of my/dy ys*“(“from the children of salvation”) rather than
the more likely mwidy ys“(“birth times/pangs of salvation”) (Harrington and Strugnell 1993,

492-93).

With regards to Eisenman and Wise’s subheadings, these are likewise dismissed by
Harrington and Strugnell as “meaningless” on the basis that they are erroneously inspired
by the unlikely historical hypothesis imposed upon the text (i.e., that the texts originated

from a Jewish-Christian context; cf. Harrington and Strugnell 1993, 493-94).

Overall, the ideas expressed within Eisenman and Wise’s 1992 book have been
reasonably and unanimously rejected by Scrolls scholars. However, notwithstanding the
numerous errors and editorial oddities peppered throughout Eisenman and Wise’s
analysis of these fragments, the outcome of their approach to naming and categorising
the manuscripts of the present composition is noteworthy simply because it prompts one
to think differently about the surviving text. By placing the composition in the category
of “Hymns and Mysteries,” readers are invited to focus on the hymnic and mystical

elements within the text, rather than its more commonly discussed sapiential features.

3.1.5. “The Book of Hagi” and “Raz Nihyeh”

The identity of the Book of Hagi (*3ni1 780)'*° is something of an unsolved puzzle. The
word “Hagi” (*an) is derived from the root 13, which can mean “meditate, study” or “utter,

pronounce” or “moan, groan” (DCH 2.487-88; Rabinowitz 1961, 111). Because of the

119 Sometimes called the “Book of Haguy” or “Book of Hagu”. Elgvin noted in his 1997 dissertation that
“there is no uniformity in the spelling of ‘Hagi’ in the Qumran scrolls” (Elgvin 1997a, 92, n. 129). See, for
example, *3177 in 4Q267 (4QDY) 9 v 12; *ann in CD 14:8, 1QSa 1:7, and 4Q266 8 iii 5; 8313 in 4Q491 11 i
21; %anA/*131 in 4Q417 11 16, 4Q417 11 17; "0 in 11Q14 2:1.
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context in which the expression often appears, most scholars have translated it as “The
Book of Meditation.” The expression most clearly occurs in parts of the Rule of the
Congregation (1QSa 1:7) and the Damascus Document (CD 10:6; 13:2).

1QSa 1:6-7'""

[v]ps
2317 1902 71TA[5Y]

4 o

6. From [early chlildhood each boy
7. |is to be in]structed in the Book of Meditation

CD 10:4-7'12
™I DWIR FAwY Y TR cvawb o[ ] .4
ORI IR MY AvRY AYaAIR YN ad aTvn I .5
WA *1an NMan Mot nn tava ounan nww CD .6
nIw oww ATy v omwy CD .7
4. vacat And this is the rule for the judges of the congregation. A quorum of ten men
chosen
5. from the congregation, as appropriate to the time, four from the tribe of Levi and
Aaron, and from Israel
6. six, learned in the Book of Hago, and the foundations of the covenant, from the age
of
7. twenty-five years to the age of sixty years

CD 13:2-3'13
b9 93 9903 (N3N 1A WR WY SR AW DRt .2
oy Y e L3

2. And in a place of ten (men), there shall never be lacking a priest learned in the Book
of Hagi. By
3. his command (mouth) they shall all be ruled

But what exactly 7s the Book of Hagi? Different theories have been suggested in light of

the discovery of the above-quoted texts. For instance, building on the work of Wieder,

" Translation of 1QSa by Wise, Abegg, and Cook (DSSR 1.195).
12 Translation of CD by Steven D. Fraade (2021, 91-92).
13 Translation by Fraade (2021, 111).
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Goshen-Gottstein, Rabinowitz, and Licht, Lawrence Schiffman asserted in his 1975 book
that “it has been established that Sefer He-Hagu is a synonym for the Torah” (Schiffman
1975, 44).''4 However, Elgvin noted in his 1997 dissertation how others have argued that
the Book of Hagi is a composition containing the code of sectarian halakhah,''> and Yigael
Yadin has even suggested the Temple Scroll as a candidate for the Book of Hagi (Yadin

1983, 1.393-97).11°

Yet the publication of the manuscripts of the present composition—in particular, one
section from 4Q417 1 i—added yet another puzzle piece that engendered a new
explanation for the identity of the Book of Hagi. In 1992, Wacholder and Abegg proposed
in fascicle 2 of their Preliminary Edition of the Unpublished Dead Sea Scrolls that the
Book of Hagi mentioned in 1QSa and CD “refer to a work other than either the Hebrew
Scriptures or the standard sectarian texts” (Wacholder and Abegg 1992, xiii). Going
against more conventional interpretations, Wacholder and Abegg devised a new theory
based on their understanding and translation of 4Q417 1 i 14-18 (previously 4Q417 2 i
15-18):

For the law (mehogeq) is etched by God for all [ ] sons of Seth. And the Book of Memory

(zikkaron) is inscribed before him (God) for those who observe his word. And it (Book of

Memory?) is the Vision of the Haguy (A4ehaguy), as a Book of Memory. And he (Seth?)

bequeathed it to Enosh with the people of the spirit. Because he created it as a sacred

blueprint (zabnith). But Haguy had not as yet been entrusted to the spirit of flesh since it

(spirit of flesh) had as yet not known the distinction between good and evil (Wacholder and
Abegg 1992, xiii)

114 Although Rabinowitz more broadly identified the Book of Hagi with “what came later to be called ‘the
Holy Scriptures’ and ‘the Bible’ (Rabinowitz 1961, 114).
15 Elgvin cited Honeyman (1953), Ginzberg (1976, esp. 49-50), and Rabin (1954, esp. 50; cf. Elgvin 1997a,
92-93; 93, n. 131, 132).
116 For a review of the different theories concerning the identification of the Book of Hagi, see Elgvin (1997a,
92-94).
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For Wacholder and Abegg, this passage provided key new information that clarified the

identity of the Book of Hagi cited in 1QSa and CD.

Puzzling as this passage is, it resolves the problem of the identity of the book [of Hagi] cited
at Qumran. It was evidently etched on the heavenly tablets for Seth, son of Adam, who in
turn handed it over to Enosh, who kept it secret, since the people did not know the difference
between right and wrong. Every member of the sect studied this mysterious work and judges

were obliged to be experts in it (Wacholder and Abegg 1992, xiii).

In summary, Wacholder and Abegg concluded that the “Vision of Hagi” mentioned in
4Q417 11 16 is synonymous with the raz nihyeh (which they translated as “Mystery of
Being”), and that both were once used to refer to the manuscripts of the present
composition. However, Wacholder and Abegg’s hypothesis has not been widely accepted
by Scrolls researchers. The theory was briskly dismissed by the editors of DJD 34 on the
basis that the Book of Hagi is referred to internally within the same passage, and so argued
that it would be illogical for a composition to reference itself in such a way (DJD 34:3).
However, strictly speaking, this remark is not true. In 2004, Cana Werman rightly
observed that the expression occurring in 4Q417 1 i 16 is "1 (wn and not 180 "3 (that
is, “the vision of Hagi,” not “the Book of Hagi”). In light of this phrasing, Werman
speculated that “when 4QInstruction was written, there was no Sefer ha-Hagu” (Werman
2004, 140). Werman further alluded to the possibility that the Book of Hagi might have
been born from the insights of the mevin who are frequently mentioned in the surviving

text of the present composition.*”

Sefer ha-Hagu, the Book of Hagu, is mentioned in the Qumran community writings. What

was written in that book? Were the conclusions of the meditated vision on the course of

7 The identity of the addressee as a mevin will be examined in Chapter 6.
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history put into writing? Did the writing crystallize what was formally free for each Mevin

to decide for himself?” (Werman 2004, 140).

However, most Scrolls scholars have not entertained the possibility that the Book of Hagi
may be synonymous with the preserved writings of the present composition. However,
Wacholder and Abegg proposed a second possible name in their fascicle based on their
understanding of the raz nihyeh, which they translated as “the mystery of being". Based
on their preliminary readings, Wacholder and Abegg suggested that both raz nihyeh and
The Book of Hagi were once separate names for the same text (Wacholder and Abegg

1992, xii—xiii).

The notion that the Book of Hagi can be equated with the concept of the raz nihyeh
has not proven to be a popular one. However, many scholars acknowledge that the raz
nihyeh is a central feature within the surviving text of present composition.''® In view of
its significance, the phrase has been incorporated in various names proposed by Eisenman
and Wise (§3.1.4.), Wacholder and Abegg (§3.1.5.) and two other names that are still to

be examined (§3.1.6. and §3.2.1.).

3.1.6. The Secret of the Way Things Are

In 1996, Michael Wise, Martin Abegg, and Edward Cook published 7he Dead Sea Scrolls:
A New Translation. Within this edition, the authors contributed new names to several
compositions in line with their understanding of the surviving material. For example, the
authors renamed the manuscripts 1QS, 4Q255-264a, 5Q11 (i.e., the Community Rules)

as a “Charter of a Jewish Sectarian Association,” arguing that the term “community” is

118 The concept of the raz nihyeh in the present composition is examined in Chapter 4 (§4.5.5.).
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misleading since it implies a group limited to a specific geographical location, when, in
their view, the manuscripts address various scattered groups (Wise, Abegg, and Cook

1996, 123).

Regarding the present composition, the authors used the name “The Secret of the Way
Things Are,” which represents their translation of the expression: raz nihyeh.*'® The name
is helpful in directing the reader to this significant concept within the surviving text.
However, while their chosen name does not imply an imposed sapiential identity for the
examined manuscripts, the authors quickly fall into the usual pattern of analysing the

content within a wisdom framework in their brief introduction to the text.

The Secret of the Way Things Are represents a further development of the “wisdom
instruction”... in which a sage delivers his teaching to his disciples, addressed as his
children... the teacher appeals to “the secret of the way things are” [raz nihyeh]—that is,
knowledge of the inflexible purposes of God acquired by study of Scripture and the laws of

the sect (Wise, Abegg, and Cook 1996, 378; cf. DSSANT, 481).

In addition to 4Q415-4Q418, 4Q423, and 1Q26, the authors included several other
manuscripts, most of which have never before been associated with the present

composition: 4Q410, 4Q412-4Q413, 4Q419, 4Q420-4Q421."*° No explanation is given for

the inclusion of these manuscripts.

The Revised Edition published in 2005 (DSSANT), the manuscripts 4Q410, 4Q412—
4Q413, 4Q419-4Q421 were removed from the manuscripts of the present composition

and provided with new names. 4Q410 is referred to as “An Unknown Prophecy”

119 Other translations of raz nihyeh are discussed in §3.2.1.
120 Early inventories show that 4Q419 was at one time considered to be a manuscript of the present

composition (see Table 2.3; Comerford 2023).
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(DSSANT, 477), 4Q414 is identified as a copy of 4Q512 and referred to as “A Liturgy of
Ritual Washings” (DSSANT, 477), 4Q419 is referred to as “An Instruction” (DSSANT,
494), and 4Q420-4Q421 are inexplicably not included in the Revised Edition. However,
despite an emerging consensus among contemporary researchers to use names
recommended by the editors of DJD 34, the Revised Edition defiantly preserves the name

“The Secret of the Way Things Are” for the present composition.

3.2. Current Names

3.2.1. 7*N3 ™ nnNon

In 2009, Menahem Kister proposed an alternative name to those suggested by the editors
in DJD 34. Writing for a Hebrew-speaking audience, Kister asserted that, “in my opinion
the proper Hebrew name for it [the text] is ‘71"n3 11 nnon™ (Kister 2009, 304).'%! Kister did
not explicitly explain the rationale behind his preferred name in this paper. However, the
name can be inferred from Kister’s frequent referral to the composition as “the Wisdom
Text” (Mnoni vopv) and his acknowledgement of the raz nihyeh (11 1) as a focal feature
of the text (2009, esp. 1.304-16). A year later, Kister’s suggested name was announced as
replacing the “problematic” names proposed in DJD 34 in the first of three volumes edited
by Elisha Qimron entitled, 7he Dead Sea Scrolls: The Hebrew Writings. (Qimron 2010,

Xix).

21 Sppy pnan’ &0 19 RN Mapn own MyTy - Translation my own. In an earlier publication written in
English, Kister translated the expression 111 17 as the “mystery of things to come” (Kister 2004, 31).
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Qimron’s three volumes have been acclaimed for providing an alternative and
oftentimes superior translation of the Scrolls than those presented in the DJD volumes.'*2
However, Qimron’s assertion that the name 71°11 17 nnon should now be used in place of
“the work formerly entitled Instructions” was optimistic. No English-speaking scholars
have since referred to the text exclusively with the name used in this volume. Qimron’s
justification behind his approach to naming and organising the material in his volumes
has also been questioned by Najman and Tigchelaar. Qimron explained some editorial

principles in the introduction of his volumes.

All the non-Hebrew names have been translated into Hebrew. Some of the Hebrew names
begin with a word designating the work’s genre, so that the various compositions belonging
to a single genre will appear together in alphabetical order. For example, the titles of works

on wisdom begin with the word 11210 (Qimron 2010, xix).

Though Najman and Tigchelaar approved of Qimron’s efforts to assign Hebrew names to
compositions, they were critical of his principle of including the purported genre of the
composition as part of the proposed name, claiming that Qimron had climbed “out of the
pit of the canonical-apocryphal distinction, only to be caught in the snare of genre”
(Najman and Tigchelaar 2014, 323). Najman and Tigchelaar also questioned the inclusion
of nnan (“wisdom”) based on their understanding that “the authors of the composition go

out of their way to avoid using the term 112 altogether” (Najman and Tigchelaar 2014,

323).123

122 See reviews by Ariel Feldman (2013; 2019) and Tigchelaar (2015).

123 Varied forms of the noun 11271 occur ten times: 4Q416 2 ii 12 (par 4Q418 8:13); 4Q417 11 6 (par 4Q418
43_4514); 4Q417 119 (par 4Q418 43_45 i 7); 4Q418 81+81a:15, 19, 20; 4Q418 102a+b:3; 4Q418 126 ii 5;
4Q418 137:2; 4Q418 139:2. In five out of ten occurrences, the term is used in the collocation 0*1* nanN (see
discussion in Chapter 5 (§5.3.4.2.). For different theories on the limited use of the word 11323n in the extant
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But what about Kister and Qimron’s use of raz nihyeh? The phrase is, after all, widely
understood as being the central concept that is referenced time and again throughout the
text (see Bakker 2015, 85-156; 2023, 106-39; Goff 2003, 30-79; 2013, 14-17; Harrington

1996b; Kampen 2011, 46-50).

The main problem with using raz nihyeh as a stand-alone name for the present
composition is that there is no consensus among scholars about how best to translate the
phrase. The first word: —a Persian loanword—has been unanimously translated as
“mystery” or “secret.” However, the second word: f"ni—the niphal participle form of the
Hebrew word n'n (“to be, happen, exist”)—has proven to be far more difficult to
comprehend. This is partly because the verb 1’11 has both the connotation of “to happen”
and “to be” (and the participle form does not help to clarify the temporal aspect of the
expression), and partly because it is difficult to determine whether the participle form
functions as an adjective or a noun.'** European languages struggle to convey the depth
of nuance packed into this small Hebrew phrase, and so translations have often fallen
short of capturing the fullness of its meaning. Roland de Vaux initially sought to
emphasise the past aspect of the phrase, translating it as “le mystere passé” (“the past
mystery”) (1949, 605-06). However, going in the other temporal direction, Barthélemy
and Milik chose instead to emphasise the future aspect of the phrase, translating it as “le
mystére futur” (“the future mystery”) (DJD 1:102, 104). While some contemporary

scholars have followed either de Vaux’s past sense or Barthélemy and Milik’s future sense

manuscripts of the present composition, see Worrell (1969, 119, 186, 406); Newsom (1990, 374, n. 3);
Kampen (2011, 220); Bakker 2015, (68-69).
124 For further information about the technical difficulties that scholars have encountered when attempting

to translate the expression, see Bakker (2015, 85-90).
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of the expression,'?> others have sought to convey the shifting temporal sense of the phrase
by translating it as the “mystery of existence” or “mystery of being/becoming” (DSSSE,
1.67; Wold 2005, 234-35; Lange 2008, 275-76; Rey 2009a, 291-92; Kampen 2011, 48).12
Most recently, Arjen Bakker has proposed that the expression be paraphrased as “the

secret of time” (Bakker 2023, esp. 106-138).

Without there being a clear scholarly consensus on how one should translate the raz
nihyeh, it is difficult to justify its use as a name for the text without also providing some
accompanying information about the inherently challenging (and perhaps
incomprehensible) facets of the expression. The present study will return to this point
when it comes to reaching its own conclusions about providing a possible alternative name
for the composition. However, for now, this study will move onto examining the names

proposed in DJD 34.

3.2.2. Names in DJD 34

The names proposed in DJD 34 have by far contributed the most to influencing the way
contemporary scholars refer to and understand this composition. The volume introduces
two names in particular that have been used by the majority of Scrolls researchers in
subsequent publications, which is discussed in §3.2.2.2. below. However, the editors also
included several other different ways of referring to the manuscripts examined in this
volume that have been largely disregarded by the Scrolls community. These non-starter

names deserve attention apart from the discontinued and rejected names considered above

125 Past sense: Maier (1960, 1.43); DJD 20:36-38. Future sense: Collins (1998, 272-73); DJD 34:154-55; Goff

(2003, 8; 2013, 9); Kister (2004, 31).

126 See DSSSE 1.67; Wold (2005, 234-35); Lange (2008, 275-76); Rey (2009a, 291-92); Kampen (2011, 48).
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to illustrate that there was not only variation, but also uncertainty about how best to name
the text within this edition of DJD. Before considering existing names and the implications
of their usage by contemporary researchers, this study will first examine the neglected

names that were proposed by the editors in DJD 34.

3.2.2.1.  Overlooked Names and References that Appear in DJD 34

3.2.2.1.1. 40Q415 ft

Although technically a siglum, one overlooked feature of DJD 34 is the fact that the
manuscripts are most often referred to collectively as “4Q415 ff.” within the volume. This
reference was included in the title of the volume: 4QInstruction (Misar L Mévin): 4Q415
£, and the editors noted at the outset that the “siglum 4Q415 ff. will be used to refer to
the manuscripts of the work as a whole” (DJD 34:2). Surprisingly, apart from the volume
title, the name “4QInstruction” is only elsewhere used as section headings for each of the
Cave 4 manuscripts (e.g., 4Q415: 4QInstruction?®; 4Q416: 4QInstruction®; etc.), and
“Misar L Mévin® (as well as its Hebrew form, 1"an% 701n) only appears on page 3 as part
of a brief discussion on different prospective names for the text. In every other instance,

the manuscripts are collectively referred to as “4Q415 ff.”

This begs the questions of why the manuscripts were referred to in this way and why
no one has since utilised this way of referring to the manuscripts examined in DJD 34.
The first of these questions is difficult to answer. However, it is at least possible to
determine who was responsible for choosing this particular way of referring to the
manuscripts in this volume. At a conference held at Brigham Young University in Provo,
Utah, 15-17 July 1996, Strugnell presented a paper entitled, “The Sapiential Work

4Q415ff. and Pre-Qumranic Works from Qumran: Lexical Considerations,” which was
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eventually published in 1999. At this conference, Strugnell expounded on editorial
developments relating to the naming of the text while conveying some of his own personal

preferences.

This lecture is a by-product of the introduction to the D/D edition, which I am preparing in
association with Daniel J. Harrington and Torleif Elgvin, of one of the longest nonbiblical
texts found at Qumran, a wisdom text for which we propose as an abbreviation 4Q415ff.
This is a work attested in at least seven MSS if not more, all of Herodian date, 4Q415,
4Q416, 4Q417, 4Q418, 4Q418%, 4Q423, and 1Q26. Others have used for it a preliminary title
I proposed at an earlier time, “Sapiential Work A,” but that was never intended to be a final
title—only a working one. In fact I now prefer as a title an% 9o or “Instruction for a
Meévin”—this is more likely to have been the original title, but in this lecture we will stay

with the abbreviation 4Q415ff.” (Strugnell 1999, 595).

After the publication of DJD 34, the other editors—Elgvin and Harrington—went onto
refer to the composition as 4QInstruction in later articles (see Elgvin 2000; 2004; 2009;
Harrington 2006). Strugnell, on the other hand, continued to use 4Q415 ff. in his 2002
article. One can therefore surmise with some assurance that Strugnell was responsible for

the decision to collectively refer to the manuscripts in DJD 34 as 4Q415 ff.

There are several issues with this way of referring to the manuscripts in DJD 34 that
have perhaps deterred scholars from utilising it in later studies. For one, “ff.” is typically
used to indicate items that follow in a sequence. However, this abbreviation does not
specify the end point of the sequence (i.e., 4Q423), and neither does it make clear that
there are manuscripts within the sequence that are not considered by the editors to be
copies of the text (i.e., 4Q419, 4Q420, 4Q421, and 4Q422). Moreover, the siglum does not

give any indication that the manuscript 1Q26 was also regarded as a copy of the text.
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It is possible that the neutrality of the siglum was seen as a beneficial way of referring
collectively to the manuscripts by Strugnell, who—after working longer than any other
scholar on the manuscripts in DJD 34—was no doubt acutely aware of the different
possible ways the text could be read and understood. However, later scholars inevitably
preferred the more descriptive names proposed within the volume, and so 4Q415 ff. finds

itself in the company of other disregarded names suggested for this text.

3.2.2.1.2. “The Great Instruction” and “an5 nwn/nn”
The names “The Great Instruction” and pan% amwn/An were also proposed in a
paragraph which presents the editors’ thought process with regards to deciding on a name

for the composition in the volume.

With some uncertainty regarding the name of the precise genre-definition used for 4Q415
ff., a word that was in fact used to indicate a wisdom composition (100, 1131) should be
included in the title. Such a title can then be made specific by a reference to either the author
(although in 4Q415 ff. he is almost never mentioned: cf. perhaps n3%awn in 4Q418 81 17)
or, with equal validity, to the addressee. Here one could use the form of address that is
characteristic of the work and almost unique to it; that is, with an% or pan properly
transliterated mévin. This might be transposed into English as ‘maven’, intending its sense
of ‘expert’ or ‘expert in the making’, rather than in the sarcastic sense of ‘dullard’, ‘too clever
for his own good’, which can also be found in English. If, however, a translation rather than
a transliteration is required, a choice between ‘student’ and ‘learned one’ might be proposed.
Hence the suggestion ‘Instruction for a Maven/Student’ and in Hebrew 1an® “owm Misar L°
Meévin. Since ‘Instruction for a Maven’ is insufficiently specific, a possible alternative would
be ‘The Great Instruction’, following the lead of the Peshitta’s title for the Book of Wisdom,

‘The Great Wisdom’. A third alternative would be to propose, following the indications of
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the Egyptian wisdom tradition, another word for ‘Instruction’; this would suggest a title

of an% mwn or 1and nn (DJD 34:3).

As in earlier editions of DJD, emphasis is once again placed on signalling the supposed
genre of the text by the editors in DJD 34. In keeping with this editorial principle, the
editors advised that a name should include a word that, in their view, was used to indicate
a wisdom composition (in this case, 11231 or 701). The next step was to incorporate some
reference to either the purported author or addressee of the text. Since the author is not
so easily discernible from the extant text, the addressee became the chosen candidate.
Combining these principles resulted in the proposed name: Musar le-Mevin or
“Instruction for a Maven/Student,” as they translated it. Intriguingly, the editors criticised
their own proposal, calling it “insufficiently specific”, which in turn led to them proposing
the alternative suggestions: “The Great Instruction” and “pan% amwn/Amn” (which can

also be translated as “Instruction for a Mevin/Student”).

Little need be said about the lack of scholarly uptake for these two neglected names.
The fragmentary remains of this text do not stand out against the myriad of other ancient
works that fall within the category of “instructions” or “admonitions” enough for it to be
singled out as “The Great Instruction,” and npn/1Mn is more commonly associated with
the books of the Pentateuch, rather than sapiential teaching. However, one unifying factor
among all the names proposed in this paragraph is that they each recognise and accentuate
the word “instruction” as the primary feature of the composition, and this characterisation
of the text is similarly underscored by the two names that most scholars continue to use

today.
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3.2.2.2. “4QInstruction” and “Musar le-Mevin”

The names 4QInstruction and Musar le-Mevin have become the most commonly used
names among those proposed in DJD 34 and other publications. Of these two names,
4QInstruction appears to be favoured in terms of its overall frequency of use in subsequent
studies.’?” However, the name 4QInstruction is not without its problems. Most
obviously—like the siglum 4Q415 ff.—the name does not accommodate the inclusion of
1Q26. Elgvin made clear in the introduction to his 1997 dissertation that this issue was
anticipated by the editors, revealing that he, Harrington, and Strugnell had initially
intended to refer to the composition as “1Q/4QInstruction.” Yet despite acknowledging
this potential problem, Elgvin went on to state that the editors “decided to use the
designation ‘4QInstruction,” providing no explanation as to why this name was preferred
over 1Q/4QInstruction (Elgvin 1997a, 5). To get around the inherent exclusivity within
the name 4QInstruction, some scholars have continued to utilise 1Q/4QInstruction (see
Beyerle 2021; Meike 2021), while others have opted to refer to the text simply as
“Instruction” (see Bakker 2023; Brooke 2020; Gayer 2020; Tigchelaar 2001; Wold 2019),
thereby demonstrating that even the most commonly used name is not without

inconsistency.

127 The following scholars have used the name 4QInstruction (or some variation of this name) in their
studies: Elgvin (2009), Gayer (2020), Goff (2013), Harrington (2006), Kampen (2011), Najman (2017), Rey
(2009a), Shirav (2022), Tigchelaar (2001; 2018), Uusimaki (2020), and Wold (2018). Others have elected to
use Musar le-Mevin, including Ben-Dov (2021) and Lange (2010; 2023). Some scholars have alternated
between referring to the present composition as 4QInstruction or Musar le-Mevin in different publications,
such as Bakker (Musar le-Mevin in 2015 and 2016; Instruction in 2023) and Wold (Musar le-Mevin in 2005
and 2007; 4QInstruction in 2018), and Larden simultaneously utilised both names in his 2002 article entitled
“Visdom og Apokalyptik i Musar leMevin (1Q/4QInstruction).”
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Concerning “Musar le-Mevin,” this name appears to have been singled out by the
editors as the desired replacement for the text’s previous designation, “Sapiential Work

A' ”»”

From the various manuscripts, it is clear that the book, often referred to in earlier scholarly
literature by its provisional working-title ‘Sapiential Work A’ (a title whose use should
henceforth be discontinued), contains not only ethical and professional admonitions of a
type familiar in biblical wisdom texts from Proverbs to Sirach, but also cosmological and
eschatological considerations (perhaps as the basis for the above mentioned admonitions).
It is also characteristic of these sapiential admonitions that they are addressed to a an or
a 1an 12 (apparently like the "33 address of other proverbial literature, i.e. addressed to a son
or a student), though it is not known how advanced a student was envisaged. Consequently,

the title Pan“ 7o (Instruction for a Maven) is proposed (DJD 34:3).

Moreover, in Strugnell’s presented paper at the 1996 conference in Utah, he explicitly
made clear his belief that Musar le-Mevin was “more likely to have been the original title”

of the text (Strugnell 1999, 595).

Yet there are issues with this name that scholars have drawn attention to. Most notably,
Tigchelaar observed in his 2000 article that “the word 70w is hardly used at all in the
composition, and may therefore not be the most appropriate word” (2000b, 66). In fact,
701 occurs only three times among the extant fragments (four if one includes parallels).
The term can be found in 4Q416 2 iii 13 (par 4Q418 9+9c:13), as well as in two very small
fragments that provide no context for its usage (4Q418 169+170:3 and 4Q418 297:1, the
latter being a tiny fragment where only the letters 1 and o are clearly visible). It is also

significant that the word nnon—which occurs ten times in total throughout the
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composition'?®—was considered by Najman and Tigchelaar to be an unfit term to use as
a name for the text since the word was, in their view, avoided by the authors of the
composition (2014, 323). By the same logic, 701 would therefore be even less suitable to

include as part of the name, since it is even rarer than nnan.

However, the generic traits of wisdom and instruction have evidently been highlighted
not because of the frequency of the appearance of the terms 17151 and 901 throughout
the extant remains of the text, but because the text as a whole has been predominantly
understood to contain various instructions that serve to guide an addressee towards
discovering a greater form of knowledge, understanding, and wisdom. In the second part,
this study will begin to investigate how this characterisation of the text has impacted
subsequent readings while asking whether the hegemony of this characterisation might

be impeding other possible ways of interpreting and understanding the text.

128 4Q416 2 ii 12 (par 4Q418 8:13); 4Q417 11 6 (par 4Q418 43_451 4); 4Q417 119 (par 4Q418 43_4517);
4Q418 81+81a:15, 19, 20; 4Q418 102a+b:3; 4Q418 126 ii 5; 4Q418 137:2; 4Q418 139:2.
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Second Part: Musar, Maskil, and Mevin: Investigating the Text of
4QInstruction
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Chapter 4. Musar: Is 4Qlnstruction an Instruction?

In the first part, this study examined the history of wisdom research in biblical and Dead
Sea Scrolls scholarship, highlighting presuppositions behind the use of key terms and
phrases in contemporary wisdom discourse, and remarking on how these constructs have
been deeply criticised in recent years by both biblical and Scrolls researchers. It then traced
the origins of the reconstruction and crystallisation of the present composition, which
was—from the outset—identified and labelled by early editors as a wisdom composition.
This textual identity has been further reinforced by several recommended names that are
today widely used for the document: 4Qlnstruction, Musar le Mevin, and 7°11 ™ NP,
while other proposed names which indicate different aspects of the text have been largely

overlooked within the field.

The objective of the second part of this thesis is to demonstrate how the textual identity
assigned to the document has influenced interpretations of this text, while simultaneously
showing how key concepts within the document can be interpreted differently when one

sets aside the lenses of wisdom and instruction.

This chapter begins with an investigation of the composition’s instructional content,
looking first at the meaning and background of the term musar (understood as
“instruction” by the editors in DJD 34) as used in the biblical text and throughout the
Dead Sea Scrolls corpus. It will then explore the use of musarin the present composition
to determine whether the term is appropriate for describing the contents of the document.
Turning to the generic traits presented within the surviving text, this chapter examines
the literary forms that correspond with other known wisdom texts (e.g., instructions,
admonitions, commands, prohibitions), before considering other important parts of the
text that preserve literary elements not typically found in the biblical wisdom writings.
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Such elements include scenes of eschatological judgement framed in deterministic and
dualistic language, observation of angelic activity, and a focus on the cosmological
organisation and outworking of creation. Finally, this chapter considers the concept of the
raz nihyeh alongside the concept of wisdom (712m), to which it has been compared to by
some (Wold 2005, 224; Elgvin 2005a, 25). However, this chapter demonstrates that not
only does the expression raz nihyeh appear significantly more frequently in the surviving
text than nnon, it also possesses alternative qualities that set it apart from conventional

wisdom as attained through sapiential teaching.

Reflecting on the form and content of the surviving material, this chapter takes its first
steps towards disentangling the textual identity that has long been assigned to the present
composition. It argues that the identity of the document as wisdom and musar
(“instruction”) is not only an inadequate summary of the extant text, but that this
description also obfuscates other important literary features and further facilitates a

misreading of significant concepts within the composition.

4.1. Musarin the Hebrew Bible

The form musar (A1) is a masculine singular noun of the verbal root 70, which can
mean “to discipline, chasten, punish, or admonish” (BDB, 415-16; DCH, 4.238-40; 5.177-
78). In the Hebrew Bible, 7011/90" occur in various literary contexts, but almost always
with the objective of conveying a life lesson or delivering moral instruction by means of
verbal or physical reprimand. This form of reproof is often administered by a parental
figure and directed towards a child: “My father disciplined (10*) you with whips, but I will
discipline (7©°X) you with scorpions” (1 Kgs. 12:11, 14 and again in 2 Chr. 10:11, 14).

Other modes of correction associated with 9013/90 can, in some circumstances, be quite
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severe. For example, Deut. 21:18-21 teaches how a stubborn and rebellious child who
repeatedly fails to heed the correction of their parents runs the risk of being stoned to
death. Use of 701n/90" in the context of parental discipline is especially prevalent in the
book of Proverbs, where the forms are most commonly found:**® “Discipline (70”) your
children while there is hope; do not set your heart on their destruction” (Prov. 19:18); “Do
not withhold discipline (70) from your children; if you beat them with a rod, they will
not die” (Prov. 23:13); “Discipline (70) your children, and they will give you rest; they
will give delight to your heart” (Prov. 29:17). Moreover, in what is regarded as the
prologue to the book of Proverbs (chap. 1-9),'3° musar is strongly linked with notions of
knowledge, understanding, and wisdom; with the terms often occurring close together or
in a collocation: “To know wisdom and correction; to comprehend words of
understanding” (722 ™K 17275 7011 7nan nY19) (Prov. 1:2); “The fear of the Lord is the
beginning of knowledge; fools despise wisdom and correction” (70131 713N NYT) (Prov.

1:7); “Listen to correction and become wise (3n2m 23011)” (Prov. 8:33).

In most cases, the correction that comes from 01/90>—though mostly unpleasant—
is ultimately regarded as a positive experience that inspires growth of moral character and
draws one closer to God by teaching them to walk in his way: “How happy is the one
whom God reproves; therefore do not despise the discipline (7011) of the Almighty” (Job
5:17); “For the commandment is a lamp and the teaching a light, and the reproofs of
discipline (mnomn 7on) are the way of life” (Prov. 6:23); “Happy are those whom you

discipline (190°'n=WwR), O Lord, and whom you teach out of your law” (Ps. 94:12).

129 From the 95 occurrences of 101/70" throughout the Hebrew Bible, 35 of them appear in Proverbs (the
book of Jeremiah has the second most occurrences: 15 out of 95).
130 Fox has argued that these opening chapters were written at a later stage and prefixed to the earlier

chapters 10-29 to serve “as a hermeneutical guide to the old sayings” (Fox 2008, 391).
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In other instances, it is God who corrects his people “as a parent disciplines (70™) a
child” (Deut. 8:5). For example, the verb occurs twice in the pie/to denote divine reprove
for persistent disobedience in the book of Leviticus: “And in spite of this you will not obey
me, I will continue to punish you (7170"%) sevenfold for your sins” (Lev. 26:18); “I will
continue hostile to you in fury; I in turn will punish (*n70") you myself sevenfold for your
sins” (Lev. 26:28). Likewise, in Deut. 11:1-7, the addressees are persuaded to remain
obedient to God’s commandments by being reminded of the heavenly punishment (7011)
that was brought upon the land of Egypt, to Pharaoh, and to his people in the wilderness.
Moreover, in the book of Jeremiah, the cruelty and oppression carried out by the hand of
opposing nations is interpreted as a consequence of Israel’s failure to heed the correction
(7o1n) of God: “In vain I have struck down your children; they accepted no correction
(qom) (Jer. 2:30). Even their oppression is characterised as a form of divine punishment
because of their continuous disobedience: “All your lovers have forgotten you; they care
nothing for you; for I have dealt you the blow of an enemy, the punishment (10m1) of a

merciless foe, because your guilt is great, because your sins are so numerous” (Jer. 30:14).

Based on its usage in the Hebrew Bible, there are two key things to note about the
meaning of musar. First, as Michael Fox has observed, the noun closely follows the
meaning of its verbal root, “punish; discipline,” and so musar is chiefly characterised by
Fox as “correction, whether by verbal rebuke or by physical punishment” (Fox 2000, 34).
Moreover, Jason Zurawski remarked that musar, “when related to instruction, is always
connected to the process through which the instruction is given, specifically a form of
chastisement or rebuke” (Zurawski 2016, 533; emphasis original). Therefore, in a
pedagogical setting, musar can be associated with the (often robust) method by which

instruction is taught.
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Second, Fox draws attention to Rabbi Meir Leibush Malbim’s observation that musar
“is always given by a superior to an inferior, who is morally obligated but not forcibly
compelled to listen and learn” (Fox 2000, 34). In other words, musar is strictly
implemented within a relational dynamic where one person (or group) is expected to be
subordinate to another, such as a child to a parent, student to a teacher, or humans to

God.

4.2. Musarin the Dead Sea Scrolls

In the Dead Sea Scrolls, these two aspects of musarand the general meaning of the verbal
stem 70" are used in a similar way to their usage in the Hebrew Bible. One new
development is the more frequent use of the noun m©*, which occurs only once in the
Hebrew Bible (Job 40:2) and twelve times in the Scrolls. However, as Maria Euteneuer has
observed, 10, 701, and 710" share a similar semantic range and appear to be used
interchangeably in the Scrolls (ThWQ 2.181). In 1QS, for example, a person who refuses
to join the community is identified as one “whose soul abhors the corrections of
knowledge (nyT *10°2) [and] of righteous justice” (1QS 2:26-3:1).13! As a result, a person
is permanently tainted and therefore is not suited to be “admonished (70°nn) in the
community of his (God’s) council” (1QS 3:6). Moreover, the noun musar also appears in
a pericope in 1QS that seeks to explain what should happen when a person volunteers for
enrolment into the community. In such a case, their character and deeds are to be assessed

by one of the community leaders—the pagid (7'pan)'3*—who must then decide whether

131 57y "waWn NPT ™M™ WAl 153 (my translation).
132 This form is taken from the root 7pa, which has a broad range of meanings, including “to visit, appoint,

observe, review” (see DCH, vol. 6, 737-45).
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the potential recruit is fit for admission based on the following condition: “If they are able
to receive correction (70n), they shall enter into the Covenant...” (1QS 6:14-15).'33 Like
in the Hebrew Bible, the terms 90, 9011, and Mo are in 1QS (1) applied within a context
where knowledge is gained through correction, (2) which is carried out by a perceivable

figure (or figures) of authority.

In columns 10-17 of 1QH*—which Carol Newsom has distinguished as “the corpus of
hodayot of the Teacher”—musar occurs twice (Newsom 2021, 9). First in reference to the
teacher’s role in correcting faithful members of the congregation: “But you have made me
a banner for the elect of righteousness and an expert interpreter of wonderful mysteries
in order to test [persons of] truth and to prove those who love moral discipline (q011)”
(1QH®* 10 15-16; HTSSE, 33); and again in reference to God’s role in correcting the
teacher: “[... But you, O my God,] have opened my ears with dis[ cip]line (90[1]A3) (1QH?
14 6-7; HTSSE, 45).13% In addition, musar is also tentatively reconstructed in 1QH? 5 17,
where the term is believed to have occurred within a chain of superlatives that highlight

God’s greatness of character (DJD 40:75; HTSSE, 18).135

The nominal forms musar and Mo* occur also in 4Q525 (4QBeatitudes), which contains
several literary features and motifs that overlap with the book of Proverbs, as well as the
biblical Psalms and Sirach.!3® Consider, for example, the reconstruction of 4Q525 1 2 with

the opening remarks in Proverbs:

133 33R'2 q0I0 W ORI 122 (my translation). On the meaning of 331, see DCH, vol. 5, 771-72.

134 HTSSE translates 9o[1]n3 in this passage as “with ins[ ¢ru]ction”.

135 Alternatively, Puech (1988a) and DSSSE reconstructed the verb ]2 (DJD 40:80).

136 See Puech (DJD 25:115, 355-56). For a detailed consideration of the literary heritage of 4Q525, see
Uusimaki (2016, 73-161).
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Prov. 1:2 4Q52512

1anb 90w Anan Ny [ -- J5awnb [o]in nnan n[yTH -- |

Moreover, like in Proverbs, the connection between a love of wisdom and correction is
emphasised in 4Q525: “Blessed is the man who attains wisdom, and walks in the
instruction of the Most High: establishes his heart in his ways, retrains himself by its

correction (71"10°2), is continually satisfied with its punishments...” (4Q525 2 ii 3:3-4).

Based on an examination of the use of 70?, 90w, and MP* in the Scrolls, it is evident
that the meaning of these terms is largely compatible with how they are used in the biblical
text. Most significant is how their usage appears to preserve the two core aspects
associated with 10°/9011, maintaining the connotation of learning through chastisement

or correction, which is administered by a human or divine figures of authority.

4.3. Musarin 4Qlnstruction

Variations of the verbal stem 70 do not occur in the extant manuscripts of the present
composition. Only the noun form musar can be found (plausibly) three times throughout
the document. Once in the comparatively well-preserved fragment 4Q416 2 iii 13—the
content of which can be found in the parallel fragment 4Q418 9+9a_c 13—and elsewhere
in the extremely small fragments of 4Q418 169+170:3 and 4Q418 297:1. Concerning
4Q418 169+170, these tiny fragments contain only one or two broken words over 5 lines.
[--Je%mal ] o[ -]

[ -5 ]Anna] n]ipa op[ - |

[ -- JenTo[n n]angat o[ -- |

[--1]

[--]

[ - ]o 51231
[ -- JeoTpw

3 T N U S
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... inherit ...
... with [Ais] punish[ ment] and in [ Ais] walk[ing ... ]
... discipline and in lovin[g k/n]dness ...

..andin all ...

CAE S

... he will watch over yo[ u] ...

4Q418 169+170 1-5
The appearance of musar in line 3 here is not completely certain. Notably, the editors in
DJD 34 remarked that the opening word of line 3 should be read “ow, not the apparent
T0In,” suggesting they understood the final letter as a dalet rather than a res’ (DJD 34:392;
see PAM 43.471). The fragment itself does not provide enough context to determine which
reading is more appropriate. As such, the editors chose to read it as musar because the
word fit better with their interpretation of the document as a wisdom text, with musar
being “characteristic of Biblical wisdom literature and Sirach (DJD 34:392; cf. Tigchelaar

2001, 109).

Concerning 4Q418 297, this fragment is even smaller than the former, containing only
two broken words across two lines. The word musarwas believed by the editors to appear
in the first line. However, only the letters waw and samek are clearly visible, with the

editors further suggesting that the “res could have been a waw or a yod” (DJD 34:472).

Given that the presence of musaris questionable in the extremely fragmentary remains
of 4Q418 169+170 and 4Q418 297—and because these fragments do not provide enough
content to facilitate a convincing interpretation of the possible usage of musar—only

4Q416 2 iii 13 and its parallel 4Q418 9+9a_c 13 are suitable for closer analysis.
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4.3.1. Musarin 4Q416 2 iii 13 (par 4Q418 9+9a_c 13)

The only extant occurrence of musarcan be found in the most extensively preserved extant
segment of the text: 4Q416 2 i-iv, which is supplemented by several other fragments from
different parallel manuscripts.’3” The precise context where musar appears is provided by

the following verses (4Q416 2 iii 12-14).

[R1]21 138 W1 AR08 ANR (PaR vacar .12

7273 27921 1925 g o 19231 fonaw KRan 201 923 npT WK .13
02'MAVNN .14

12. vacat You are poor—do not say, “I am poor, and so I will n[ oz]
13. seek knowledge.” Take upon your shoulder all forms of discipline (7011), and in all ...
refine your heart and with much insight

14. your thoughts ...

4Q416 2 iii 12-14 (par 4Q418 9+9a_c 12-14 [underline])*3
The pericope appears to admonish the intended recipient of this passage not to fall prey
to self-pity in view of their poverty and so find excuses to abandon their pursuit of
knowledge. It encourages them to maintain every kind of “discipline” (7011) and persist
in their quest for greater knowledge and understanding. The line sentence &7 701 522
1910w has been translated in various ways.!3 The translation proposed above seeks to
maintain the original sense of musar as a difficult and demanding part of the process of
growing in understanding. In this passage, the burden of musar weighs heavy on the

shoulders of the recipient, but the benefits of knowledge and understanding far outweighs

137 4Q416 i overlaps with 4Q417 2 i 6-14, 23-28, 4Q417 2 ii 1-2, and 4Q418 7b:1-14 (most of these lines are
better preserved in 4Q417 2 i—ii and 4Q418 7b). 4Q416 col. ii shares points of overlap with 4Q417 2 ii 2-26,
4Q418 7b:14, 4Q418 8:1-17, and 4Q418a 19 (D5) 1-4. 4Q416 col. iii shares points of overlap with 4Q418
9a_c 1-18 and 4Q418 10a, b 1-4. 4Q416 col. iv shares points of overlap with 4Q418 10a, b 5-10 and 4Q418a
18 (D4) 3—4.

138 A full transcription and translation of 4Q416 2 i-iii with textual notes is provided in Chapter 6 (§6.4.1.).
139 “Bring thy shoulder under all instruction” (DJD 34:113; DSSR 4 97; Goff 2013, 93); “Bend your shoulder
to all discipline” (DSSSE, 2.853); “Apply yourself to every kind of discipline” (DSSANT, 488).

130



the cost of holding to discipline. Moreover, the accompanying verb H17¢ with the root
meaning “refine, smelt” (often by fire) supports the idea that this process of learning is
both challenging and painful for the intended recipient (DCH 7.164-65). Notably, musar
here functions differently to how it is typically used in the Hebrew Bible. In most cases,
musar (understood as “discipline, correction”) represents the harsh means by which a
figure of authority encourages their subordinate to learn. Yet in this passage the
responsibility lies with the addressee to take musar upon their own shoulders. Use of the
reflexive Aiphil form Ran (“take/bring upon”) invites the addressee to apply a kind of self-

discipline—or self-musar—that is rarely found in other ancient Jewish texts.'4°

The limited and atypical use of musar in the extant remains of the composition raises
questions about its use as a name and identity marker for the document. The editors
themselves admitted that “this modest frequency does not exactly support our proposal
for a title of this work” (DJD 34:392). Moreover, as determined from an examination of its
use in other ancient Jewish writings, the meaning of musar has less to do with instruction
and more to do with the processby which instruction takes place, which is most commonly
through some form of punishment, chastisement, or correction carried out by a senior
figure (or figures) or authority. From its usage in the present composition, however,
musar appears to be enacted by the addressee upon themselves (as evidenced by use of
the reflexive hiphil 8an), rather than by any discernible figure of authority within the

document.

140 Jean-Sébastien Rey has pointed to similarities between this section and a passage in Sirach 6:25, where
the addressee is invited to bend their shoulder to carry the personified figure of Wisdom (see also Sir. 51:26;
Rey 2009a, 107-08).
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Though justification for musar as a key part of the name for the composition is not well
supported by its usage throughout the present composition, it may be justified by the
general understanding that the text itself can best be characterised as a wisdom or
instructional work because of the presence of literary features typically associated with

this kind of writing.

4.4. Instructional Features in 4QInstruction

Several studies have analysed the content of present composition by dividing the surviving
material into various generic categories based on analysis of its form and content. One
study that is particularly helpful for identifying the parts the text that accord with its
identity as an instructional work is Daryl Jefferies’ 2004 monograph, Wisdom at Qumran:
A Form-Clritical Analysis of the Admonitions in 4QInstruction. Utilising Gunkel’s form-
critical method,'#! Jefferies distinguishes between what he identified as “Admonitions”
from “Non-Admonition Material” among the larger fragments of the present composition

(see Table 4.1).14?

14 Jefferies followed the steps of form-critical analysis as outlined by Gene Tucker, which included (1)
analysis of the structure; (2) description of the genre; (3) definition of the setting or settings; (4) statement
of the intention, purpose, or function of the text (Jefferies 2004, 2; citing Tucker 1989, 12).
142 Jefferies briefly analysed what he identified as the “Non-Admonition Material in 4Qinstruction” on pages
70-74.
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Admonitions Non-Admonition Material
4Q415 2 ii 4Q416 1
4Q416 2 cols. i-iv 4Q418 55
4Q417 1 i-ii 4Q418 69
4Q417 2 i3 4Q418 126
4Q418 81 4Q423'4

Table 4.1. Daryl Jefferies’ organisation of the larger fragments of the present composition

Jefferies approach to dividing “admonitions” from “non-admonitions” was largely reliant

on Roland Murphy’s descriptions of the wisdom forms associated with the wisdom genre,

” < ” < ” < 2«

which included “wisdom sayings,” “admonitions,” “commands,” “prohibitions,” “motive

?» <« ?»” b {3

clauses,” “better sayings,” “rhetorical questions,” “call to attention,” “instruction,” and
“parenesis” (Jefferies 2004, 7-12; cf. Murphy 1981, 4-6; 2002, 7-13). Utilising Murphy’s
definitions, Jefferies identified several wisdom forms in the present composition in his
section on “Genre and Forms” (Jefferies 2004, 90-108). This included examples of single
and double commands, prohibitions, motive clauses, conditional clauses, monostiches

(single-verse poems), rhetorical questions, a better saying, as well as numerous

admonitions.

In total, Jefferies identified “fifty-two complete or mostly complete instructions” from

the extant content of the present composition (Jefferies 2004, 100; see Table 4.2.).14

143 4Q417 2 ii is better preserved in 4Q416 i, and so Jefferies focusses his analysis on the latter fragment.

144 Although the preserved words in 4Q423 8 appear to overlap with the first four and a half lines of 4Q418
81, meaning at least 1 of the 24 fragments associated with the manuscript 4Q423 aligns with Jefferies’
category of “admonitions” (see DJD 34:525). Jefferies also acknowledged that “4Q423 has more in common
with the admonitions in relation to form than the other ‘discourse’ material” (2004, 74).

45 Table 4.2., however, contains fifty-three passages that Jefferies identified as Instruction. It is possible that
the passage which Jefferies referred to as Section 6, A (4Q417 1 1 1-5) was regarded first and foremost as

“Understanding Creation,” rather than instruction.
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Jefferies’ Reference Actual Reference | Identified Genre Other Features
Section 1:
Dealing with Others

A 4Q41721i1-2 Instruction Commands, motive clauses,
condition(?)

B 4Q41721i3 Instruction Prohibition

C 4Q417214 Instruction Command, prohibition,
motive clause(?)

D 4Q41721i5-6 Instruction Possibly part of preceding
motivational clauses, rhetorical
question

Section 2:
Requiring the Proper
Lifestyle

A 4Q417 21 7-9a Instruction Prohibition, command

B 4Q417 2 i 9b-10a Instruction Prohibition, rhetorical question
(as motivation)

C 4Q417 21 10b Instruction Prohibition, motive clause

D 4Q417 21 11-12a Instruction Command (restated), result
clause (or rhetorical question?)

E 4Q417 21 12b-14a Instruction Command (restated),
prohibitions

F 4Q417 21 14b-17a Instruction Command (restated), result,
motive clause, rhetorical
questions

Section 3:
Money Matters

A 4Q417 21 17b-18 Instruction Address/call to attention,
conditions, command,
prohibition

B 4Q417 21 19-20a Instruction Situation, command(?),
promise

C 4Q417 21 20b-21a Instruction Command, prohibition, motive
clause

D 4Q417 21 21b-23a Instruction Situation + reason, prohibition
(restated), desired result,
warning + motive clause

E 4Q417 21 23b—24 Instruction Prohibition, Result clause,

command + promise
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F 4Q417 21 25-28a Instruction Situation, prohibition + motive
clause, result clause
G 4Q416 21 21-2ii Instruction Call to attention, situation,
3a conclusion(?), promise
H 4Q416 2 ii 3-6a Instruction Prohibition (+motive clause or
restatement of command?),
result clause, situation +
command + result
I 4Q416 2 ii 6b-7a Instruction Prohibition, prohibition
specified, motive clause
] 4Q417 21ii 7b - 9a Instruction Situation, commands, result
clause, prohibitions,
motivation
K 4Q416 2 ii 9b-10a Instruction Situation, prohibition
(restated), desired result
L 4Q416 2 ii 10b- Instruction Situation, prohibition, motive
12a clause + consequences, didactic
saying
M 4Q416 2 ii 12b- Instruction Condition, command + result
14a clause, result
N 4Q416 2 ii 14b- Instruction Call to attention, Prohibitions
15a + motivation, result
0] 4Q416 2 ii 15b- Instruction Prohibition, result clause
16a
P 4Q416 2 ii 16b Instruction Prohibition, motive clause
Q 4Q416 2ii 17 Instruction Prohibition, better saying
(motivation)
R 4Q416 2 ii 17b-18 Instruction Prohibition (restated), motive
clause
Section 4:
The Proper Conduct of
“the Poor”
A 4Q416 2 ii 18b- Instruction Prohibition + situation
21a (various), motive clause
B 4Q416 21ii 21b Instruction Prohibition
C 4Q416 2 iii 1-5a Instruction Commands, result(?),

condition(?) + prohibition,

motive clause, desired result
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D 4Q416 2 iii 5a-8a Instruction Situation + prohibition, motive
clause, result summary:
conditional, result clause

E 4Q416 2 iii 8b—9a Instruction Condition, prohibitions,
motive clause

F 4Q416 2 iii 9b-10a Instruction Conditional clause +
commands, resultant clause,
result

G 4Q416 2 iii 10b- Instruction Commands, motive clause

12a

H 4Q416 2 iii 12b- Instruction Condition, prohibition,

15a commands, result clause

I 4Q416 2 iii 15b- Instruction Commands, motive clauses,

19a result clause

J 4Q416 2 iii 19b- Instruction Conditional clause

20a
Section 5:
Domestic Relationships

A 4Q416 2 iii 20b- Instruction Condition(?) + commands

21a

B 4Q416 2 iv 1-3a Instruction Paraphrase/quotation,
statements

C 4Q416 2 iv 3b—4a Exposition Interpretation/descriptions

D 4Q416 2 iv 4b-7a Exposition Interpretation/descriptions,
warning (restated)

E 4Q416 2 iv 7b-10a Exposition Restatement/paraphrases

F 4Q416 2 iv 10b-13 Exposition Restatement/paraphrases
continued, prohibition

G 4Q41521ii 1-9 Instruction Command, prohibition,
motivation, warning,
expression of praise

Section 6:
Achieving and
Maintaining Your
Inheritance

A 4Q417 11 1-5 Understand Address, command + object

creation
(Instruction)
B 4Q417116-13 Instruction Command (restated), result

clause, reason, result clause

136




4Q417 11 13b-17

Appeal to the past

Address, promise of reward,
statement of judgment,
promise of salvation, promise
of reward, description of
reward, reason for exclusive

promise

4Q417 11 18b-19

Instruction

Address, command (restated),

description/result(?)

4Q417 1120-23

Instruction

Command

4Q417 11 23b-24

Instruction

Prohibition + motivation,

result

4Q417 11 25-27

Instruction

Address, command,

prohibition

4Q417 1ii 3-16

Promise and call

to praise (3-11);

Instruction (12—
16)

Promise of relief(?), walk in
perfection(?), calls to praise,
result(?), prohibitions,

command, motive clause

4Q418 81 1a

Metaphor

Mevin as “spring” to bless the

holy ones

4Q418 81 1b—2a

Call to praise

Address/call to attention,
command (to praise),

description

4Q418 81 2b-3a

Instruction

Address/call to attention,
command (restated), motive

clause

4Q418 81 3b—6a

Instruction

Address/call to attention,

command, rewards, promise

4Q418 81 6b-7a

Statement:
Goodness as

reward

Address/call to attention,
statement/rhetorical question,

motivation + command

4Q418 81 7b-8

Command: seek
his judgment and

love him

Address/call to attention,

commands

4Q418 81 9-14

Statements or

Address/call to attention,

commands description/condition/situation
s, command, promise(?)
4Q418 81 15-16 Instruction Address/call to attention,

condition (restated?),

statement
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Q 4Q418 81 17 Instruction Command (restated?),

Statement

R 4Q418 81 18-20a Instruction Command + result clause,

result, promise

S 4Q418 81 20 Uncertain Uncertain

Table 4.2. All admonitions identified by Jefferies are examined in Chapter 6 of his study

There are some points of confusion with Jefferies’ organisation and presentation of the
material in his study. Most apparent is the use of his own unique system for citing the
relevant passages of text,'4¢ which for convenience has been converted in the first and
second columns of Table 4.2. Moreover, Jefferies use of generic categories is not always
consistent. In some cases, Jefferies appears to understand admonitions as being a kind of

sub-genre that falls within the broader category of instruction.

The admonitions themselves are generally gathered into instructions, the most prevalent

genre in 4QInstruction (Jefferies 2004, 98; cf. 127).

However, in Jefferies’ form-critical analysis in Chapter 6, these categories are reversed;
“admonitions” becomes to dominant category, and “instruction” is treated as a sub-genre.
Finally, Jefferies’ study largely operated on presuppositions that are conventionally
associated with form-critical analysis relating to wisdom compositions. For example,
Jefferies asserted that “wisdom literature was governed by the use of these (and other)
conventional forms [admonitions, commands, prohibitions, wisdom sayings, etc.]”
(Jefferies 2004, 12; emphasis added), which led him to making further assumptions about

the original function and life setting of the composition:

146 For example, instead of 4Q418 81:18, Jefferies would write “section 6, instruction R, line 17 (2004, 91).
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Because the topics and forms are appropriate to the wider wisdom tradition, the setting need
not be restricted beyond positing a student/teacher relationship where rebuke and proper

response are emphasized (Jefferies 2004, 127).'

Overall, Jefferies’ study provides useful information pertaining to the use of forms that are
commonly found in texts identified as wisdom compositions, with most of the examined
admonitions occurring within the four columns of 4Q416 2 and in parallel manuscripts
(41 of 52 instructions identified by Jefferies; Table 4.2.). However, the category of “Non-
Admonition Material” used by Jefferies does not provide any indication about what other
kinds of literature are present within the document. In this regard, other studies have
signposted the various composite features present within the composition more clearly.
For instance, Jean-Sébastien Rey divided his analysis of the larger manuscripts of the
present composition into two parts in his 2009 book. First, “The Sapiential Pericopes,”
which included analysis of 4Q415 2 ii, 4Q415 9, 4Q415 11, 4Q416 2 i-iv, 4Q417 2 i, 4Q418
103 ii and 4Q423 5 (Rey 2009a, 41-221), and the second: “The Eschatological Fragments,”
which included analysis on 4Q416 1, 4Q418 69 ii + 60, and 4Q418 126 ii 1-10 + 122 ii (Rey
2009a, 228-326). In addition, Torleif Elgvin’s proposed reconstruction of the composition
provides a generic description of the larger surviving fragments (see Table 4.3.; Elgvin

1997a, 29-31).

47 The teacher-student relationship that is sometimes presumed by scholars to exist within the surviving

text of the present composition will be evaluated in Chapters 5 and 6.
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Relative position | Main text, Genre'*8 Contents
in 4Q416 location in Scroll
717-21 4Q417 21 1-5'"9 Admonitions Argument with a
neighbour
I7r1-21 4Q417 (21) 5-28 Admonitions with Position of elect toward
doxology God and neighbour
5-6 Rhetorical question The uniqueness of God
7-8 Separate from the
ungodly
8-12 Study of God’s
mysteries and your
eschatological hope
12-13 Argument about
property
14-17 Niedrigkeitsdoxologie God’s might, man’s
(“doxology of lowliness”) | humble state
17-21 God provides for your
needs
21-27 Repay your loans
22 -1v3 4Q416213-21i 3 Hymnic description God provides for your
every living things
IV3-VI15 4Q416 2 ii 3-2 iv 13 | Admonitions
1V3-18 21 3-18 Business ethics: surety,
relation to superiors
and subordinates
IVi18-V3 211 18-21ii 3 Decent and humble
lifestyles
V3-6 2 iii 3-6 Restore a deposit in

full

148 Elgvin explained his understanding of genre as derived from the “traditional concept of ‘Gattung’ from

German scholarship,” and so used

1113

genre’ in the sense of a small textual unit characterized by specific

formal elements and matters of content (some authors use ‘form’ instead of ‘genre’ in this sense), not about

whole literary works such as gospels or epic works” (Elgvin 1997a, 36, n. 1).

49 Elgvin used his own referencing system for fragments of the present composition in his dissertation. In

the case of 4Q417 2 i 1-5, Elgvin referred to this section as “4Q417 77 (1 i) 1-5.” All of Elgvin’s references

have been converted in this table to match those used more commonly by contemporary researchers.
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V6-8

V 8-15

Vi5-VI15

2 1ii 6-8

2 iii 8-15

2 1ii 15-2 iv 13;
4Q416 17

The hope of the
righteous through
death

Study God’s mysteries

and praise His name

Family matters:
relation to parents,
wife (specifically: her
oaths) and children

VI17-VIII 15

4Q416 4, 1; 3

Discourse

Universal judgment

VI17-20

VIl 2—-7

VIl 8-10

VII11-19

VIII 9-15

4Q416 4

4Q416 1 2-7

4Q416 1 8-10

4Q416 1 11-19

4Q416 3

Exhortation

Rejoice, the elect is not

under God’s wrath

Announcement of

judgement

God will judge all
iniquity

Hymnic description

The Creator
established the

heavenly hosts

Theophany report with
announcement of

judgement and salvation

God will judge in
heaven and on earth,
every creature will
acknowledge His

sovereignty

Exhortation, prayer,

praise

God has given each
one his portion, and
will prevail over all
evil. Praise Him for His

miracles

IX (?)

4Q418 69 1-15

Trial speech

The judgement of the
ungodly, the glorious

portion of the elect

4Q417 11 3-29

Wisdom instruction

God’s mysteries plan

for creation and history

X7

4Q417 11ii 4-18

Biblical paraphrase (?),
narrative with

exhortations

Apocryphal story about
Noah (?) with

parenesis
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4Q418 81 1-20

Wisdom instruction

The portion of the elect

and his community

4Q418 81 1-6

Praise of the angels
and God who has given

you a glorious portion

4Q418 81 6-9

You have received
insight, walk according

to your calling

4Q418 81 10-14

The elect community,

God’s eternal planting

4Q418 81 15-20

God will sustain you.

Use your insight and
skills

4Q418 55 1-12

Rhetorical dialogue

The God-given
portions of men: the
elect heed His will, the
ungodly did not seek

wisdom

XX

4Q423 1-2 1-9

Biblical paraphrase and

exhortation

The garden of God: the
eschatological
community and its

knowledge

XX

(last column)

4Q418 127 (last
column of 4Q418a)

1-7

Warning

The disobedient will
see trouble and death.

God will test each one

Table 4.3. Elgvin’s proposed ordering of the fragments (Elgvin 1997a, 29-31; cf. 1995b, 579-80).

Though most have disagreed with Elgvin’s ordering of the fragments, favouring instead

the hypothesis that the document most likely began with 4Q416 1, Elgvin nonetheless

provides a more variegated portrait of the content of the present composition with his

assessment of its generic features than Jefferies. Elgvin identified a large portion of the

surviving material as wisdom instructions made up of admonitions, commands, and
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prohibitions.'° Yet he also remarked on several significant segments that he identified as
“revelatory discourses” that focus on eschatology and the revelation of God’s mysteries,
noting that many of these discourses are conveyed in various forms, such as “wisdom
instructions ( weisheitliche Lehrrede), trial speech, rhetorical dialogue, announcement of
salvation (Heilswort), announcement of judgement, and theophany report” (Elgvin 1997a,
40). Elgvin further observed that the forms typically associated with separate literary
traditions are combined in interesting ways within the extant text of the present
document, remarking that “wisdom admonitions are interspersed with eschatological
statements,” and “exhortations to praise are scattered throughout the book, interwoven

with parenetic material” (Elgvin 1997a, 44).

In a separate study, Grant Macaskill investigated the blending of eschatological material
with admonitions in 4Q416 1 and 6 and 4Q417 1 and 2, organising the discernible material
into three categories: “eschatological admonitions in which the command itself is
eschatological in nature; admonitions with eschatological motives; and admonitions with

no obvious eschatological signatures (Macaskill 2007, 100; see Table 4.4.).

150 According to Elgvin:
“the wisdom instruction is a longer text unit where the teacher invites the student to appropriate the
lessons he has to offer. The instruction is characterized by direct address [‘my son(s)’], and consists
of calls to attention, imperatives, prohibitions, motive clauses, etc. (wisdom admonitions can thus be

integrated into a larger instruction)” (Elgvin 1997a, 40).
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Eschatological Admonitions with Admonitions with no
admonitions eschatological motives eschatological signatures
4Q417 112-12 4Q417 1123 4Q417 21 17-28
4Q417 1118 4Q417 21 2-7 4Q416 2 ii-iv'5?
4Q417 21 10-12 4Q417 2113-16 —

Table 4.4. Macaskill’s demarcation of admonitions (Macaskill 2007, 99-08).">>

According to Macaskill’s analysis, there are only two sections in the extant text of the
present composition that can be regarded as typical wisdom admonitions (i.e.,

admonitions that are not also coloured by eschatological motifs).

Scholarly observations that have shed light on the heterogenous nature of the present
composition inspires further investigation of other significant forms and features of the
surviving material in order to determine whether the composition as a whole can best be

described as a wisdom text or instructional work.

4.5. Other Literary Features in the Text of 4QInstruction

Among those fragments containing various admonitions, instructions, and other literary
features typically found in biblical wisdom literature, there are also several significant
fragments that contain forms not found in conventionally defined wisdom writings:

4Q416 1, 4Q418 55, 4Q418 69 ii, and 4Q418 126 ii 1-10.153 In these fragments one finds

151 Though Macaskill noted that some of these admonitions only make sense when understood in light of
the preceding eschatological introduction in 4Q416 1 (e.g., 4Q416 2 iii 8-12; 4Q416 2 iii 15-19; 4Q416 2
iv).

152 Macaskill clarified that this was not a comprehensive examination of the admonition material in the
present composition, remarking that he had “chosen to limit the discussion of these fragments in order to
allow a sufficient examination of the material” (Macaskill 2007, 100, n. 127.)

153 These four fragments were identified by the editors in DJD 34 as being among the “ten most substantial

fragments” of the surviving material (DJD 34:8). Another significant portion of a fragment (also identified
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theological frameworks of cosmology and judgement, deterministic and dualistic
language, as well as descriptions of an observable heavenly host that is to be emulated by
those addressed. Much of the surviving form and content in these fragments can be found
in works typically associated with another ambiguous literary category: apocalyptic. Like
wisdom, the word apocalyptic has similarly suffered from having a loose definition that
can be applied to various kinds of writings. To combat this vagueness—in the same way
that James Crenshaw once appealed to form-criticism to assert that studies of wisdom
should begin with an understanding of the core literature associated with the category
(Proverbs, Job, Ecclesiastes, Sirach, Wisdom of Solomon; see §1.3.4.)—several scholars
in the 1970s and 1980s contended that studies of apocalypticism in ancient writings should
begin with a clear understanding of texts that can be identified as “apocalypse” based on
correspondences in form and content (Collins 1979; Hanson 1976; Koch 1972, esp. 34;
Rowland 1982, esp. 11-15; Stegemann 1983; Stone 1976; 1984). Much work has gone into
distinguishing between “apocalypse” as a literary genre, “apocalypticism” as a social
ideology, and “apocalyptic eschatology” as a set of ideas and motifs that may also be found
in other literary genres and social settings (Collins 2003; 2016, 13; Hanson 1976; Stone
1984, 392-94). Such distinctions are mirrored by constructs invented by scholars of
biblical wisdom to distinguish between the literary forms of wisdom (wisdom genre), the
worldview of the sages/tradents of the wisdom writings (wisdom worldview), and the
characteristic features of wisdom that may be found in other kinds of literature (wisdom

influence; see Table 1.1.).

in DJD 34 as one of the ten “substantial fragments”) that does not fit within the wisdom genre by
conventional form-critical metrics is 4Q418 81 + 81a 1-14, which appears to address a priestly figure. This
fragment provides important information about a specific kind of recipient addressed within the document,

and so will be examined in Chapter 6 (see §6.3.4. and §6.4.5.).
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The publication of previously unknown manuscripts from the Dead Sea Scrolls in the
1990s provided new material that has begun to transform scholarly opinion of and
approaches to notions of apocalyptic writings and movements, opening up new roads of
analysis (see especially contributions in DiTommaso and Goff’s 2023 edited volume,
Reimagining Apocalypticism). The present composition has also played a significant role
in inspiring scholars to re-examine the nexus between wisdom and apocalyptic (Collins
1997b; Kister 2004; Goff 2010). However, for the purposes of this studies, this section
adopts a generic approach to highlight the presence of apocalyptic themes and forms
found in several sizeable fragments that make up a significant portion of the surviving
material of the present composition. In consideration of lists of features that have been
proposed as criteria for identifying apocalypses, the following will be most relevant in the
forthcoming analysis: a need to bring divine order into a disordered world, a focus on the
meaning of history, cosmology, angelology, and the future salvation of an elected few, and
revelation of divine knowledge branded as “hidden” or “secret” (Stegemann 1983, 526 -

58; cf. Elgvin 1997a, 47, n. 44).

In connection to the latter criterion, this section concludes by examining the concept
of the raz nihyeh, which some have compared to the concept of wisdom (112n) as chiefly
conceptualised in the books of Proverbs and Sirach (Wold 2005, 224).'5* However, this
study demonstrates that the raz nihyeh is very much its own concept that in many ways

surpasses conceptions of wisdom in the biblical text.

The goal is to demonstrate that, upon examination of what remains of the preserved

text, one finds that a large part is not represented by current names and genre labels used

154 Elgvin characterised the raz nihiyeh as “an apocalyptic representation of the biblical and early Jewish

concept of ‘the Wisdom of God,” which stresses the esoteric nature of divine revelation” (Elgvin 2005a, 25).
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by scholars to characterise the document, thus further problematising the imposed textual
identity of the present composition as a wisdom text and instructional work. By
highlighting the inadequacies of this assigned textual identity, this chapter prepares the

way for a re-evaluation of key concepts within the document.

4.5.1.  4Q416 1: Establishing an Eschatological Framework

One of the most prevalent and distinctive features of the present composition is its
eschatological perspective, which is pointedly emphasised at what is generally regarded as
the beginning of the composition: 4Q416 1.5 This fragment is widely believed to
represent the first sheet of the composition because of the presence of a large margin

above the first line of the visible text (PAM 43.524).

4.5.1.1.  Transcription and Translation
4Q416 1. Parallels: 4Q418 1, 2, 2a, 2b, 2c (underline)'>®
[--]m3% 1

[ - Feanpnd 2
[ - naTn .3

155 The majority of studies understand 4Q416 1 (4Q418 1) as representing the first sheet of the composition
(see DJD 34:8, 8, 18-19, 79-80; Goff 2013, 8; Harrington 1996a, 41; Kampen 2011, 44; Puech 2005;
Tigchelaar 2001, 43-44; contra Elgvin 1995; 1997a). It is also possible that 4Q417 1 preserves an alternative
introduction (cf. Tigchelaar 2001, 192).

156 Tigchelaar included several other fragments in his reconstruction of 4Q416 1, which others have generally
followed or expanded upon (see Goff 2013, 81; Puech 2005, 90-91; Qimron 2013, 2.147; Rey 2009a, 229).
Moreover, Tigchelaar regarded 4Q418 1, 2, and 2b as fragments belonging to a different manuscript other
than 4Q418 (Tigchelaar 2002, 112). As noted in the preface, this study takes a minimalist approach when
reconstructing lacunae or identifying points of overlap or joins between fragments. Consideration of how

other fragments have been used to reconstruct the text of 4Q416 1 is addressed in the Textual Notes below.
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every spirit ...

to arrange the delights of ...

season by season and ...

according to their host to have dom[inion with authority and to ...

and kingdom, for pro[vince and province, man for man ...

according to the need of their host, [but the judgement of all of them belongs to him ...]
And the host of heaven he has established [... and luminaires ...]

for their wonders and signs of [ their] se[ asons... they proclaim(?)]

one after another. And all their assignments [ ... ] they shall recount...

. in heaven he will judge over the work of wickedness. But all the children of his truth will

be favourably accepted b[ efore him ...]

its end. And all those who polluted themselves in it (wickedness) will be terrified and
cry out, for heaven will be afraid ...

[s]eas and depths are terrified. Every fleshly spirit will be laid bare but the children of
heav[en ... ]

its judgment. And all iniquity will come to an end forever and the period of tru[ z4] will
be completed [ forever...]

in all the periods of eternity, for he is a god of truth. From before the years of [ eternity
o]

to make a righteous person understand the difference between good and evil to... every
judgme[ nz ...]

it is an [in]clination of flesh, but those (with) understand[/ng ...]

his creatures, for ...

18. ..
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4.5.1.2.  Textual Notes
1. Tigchelaar has suggested that 4Q418 229 might overlap with parts of 4Q416, and so

includes 7K *2312 at the end of line 1 (Tigchelaar 2001, 175).

6. 2onn. Tigchelaar has proposed that this may be a misspelling, and so suggests the
correction: MNon. The root 9No usually refers to business or trading, denoting the “going
around” of merchants. However, Tigchelaar has the suggested that the Akkadian use of
saharu, which denotes the “going around” of stars and planets, may fit better within the

context of the fragment (Tigchelaar 2001, 179; cf. Goff 2013, 48).

7. 1A 7an. Alternatively, the editors proposed 5]p 1ar on the basis that “5y is extremely

frequent with 1an” (DJD 34:82).

10. WA, Alternatively, the editors and Puech read onwn (DJD 34:81; Puech 2005,

90).

11. [ -- ]n 8. Building on Elgvin’s observations, Tigchelaar discerned points of
overlap between 4Q418 212 and 4Q416 1, and so proposed PR IMpPHAN WYIN IR in his
reconstruction of the lacuna at the end of line 11, which others have since followed or
modified (Tigchelaar 2001, 175; 2002, 106-08; cf. Elgvin 1997a, 97; Goff 2013, 43; Puech

2005, 90; Qimron 2013, 147; Rey 2009a, 229).

13. nva[wn]. This reading is based on perceived points of overlap with 4Q418 212 (Goff
2013, 43; Rey 2009a, 229; Tigchelaar 2001, 175). Alternatively, the editors proposed

noa[wn] (DJD 34:81).
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15. PanY. Materially, anY is also possible (DJD 34:81; Tigchelaar 2001, 176). However,
the parallel text 4Q418 2 7 reads 17315 and so is preferred (Goff 2013, 43, 45; Rey 2009a,

229; Puech 2005, 91).

16. n]iram. Alternatively, n]1am “and from understand[7ng” (D]JD 34:81, 88).

4.5.1.3.  Analysis

Breaking down the structure of the passage, 4Q416 1 can be divided into two sections.
The remains of lines 1-9 convey the organisation of the cosmos and introduce a heavenly
host who are given a measure of dominion over the created order. Lines 10-18 depict a
scene of judgment that sees an end to all iniquity and brings about a time of truth that
will last forever. The events unfold in accord with a deterministic perspective on reality,
culminating in the future salvation of the elect which takes place at the climax of God’s
divine plan and continues on forevermore (4Q416 1 13-14). In addition, various motifs
are juxtaposed in dualistic language. The exemplary order of nature stands out against the
iniquity and impurity of humankind, the “spirit of flesh” (qwa m") is contrasted with the
“children of heaven” (o'nwn *13; i.e., the angels),'>7 and the wicked are compared to those

who are favoured by God and can distinguish between good and evil.

Another interesting feature of this section is the use of plural forms in reference to the
addressees within the composition. For instance, line 10 refers to a collective who are
described as “children of his (God’s) truth” (ynnK "12). Comparing this expression with

another found in 4Q418 69 ii 10, where the recipients are similarly addressed in the plural:

157 Contra Grant Macaskill, who has suggested that the “children of heaven” refer to the righteous, rather
than the heavenly host (Macaskill 2007, 75).
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“but you chosen ones of truth” (nnK *'Ma onKy; 4Q418 69 ii 10), one can surmise that this
expression is used to refer positively to those who agreed with, participated in, and/or
advocated for the theology and teaching espoused within the composition.!'58 Use of plural
expressions and vocative forms of address are rare within the surviving material. More
common are second person singular forms of address (7n& or nnKy; see Tables 6.1. and
6.2.), which are often followed by an imperative or command (Tigchelaar 2000, 66, n. 17).
As shall be explored in Chapter 6, significant portions of the surviving text provide
guidance on how to behave in very specific situations (debt bondage, providing resources,
agriculture, family), and in these cases singular forms can be found. However, in some
passages examined in this section (4Q418 55; 4Q418 69 ii; 4Q418 126 ii), plural forms
appear to be more prevalent when the topic shifts to these broader themes of cosmology,

eschatology, and angelology.

Based on form-critical analysis, the communal and cosmological focus of the surviving
text suggests that these potential opening lines were intended for a broad audience. The
fragmentary remains of 4Q416 1 provides an eschatological and theological framework

that is expanded on in other surviving fragments of the present composition.

4.5.2. 4Q418 55: Angels as Pedagogical Models

Building on the cosmology established in the opening lines of 4Q416 1, 4Q418 55 provides
further information on the activity of the angelic host and their purpose as inspirational

role models for those associated with the present composition.

158 The identity of the addressees as “children of his truth” and “chosen ones of truth” will be explored in
Chapter 6 (§6.4.6.).
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4.5.2.1.  Transcription and Translation

[ -- JiwasiAf --

[ --] vacat [ --

Y371 vacat 377 7021 Snyal - ol --

vacat 13277 9192 mivad[ -- ] 13aa5a e e[ --

myI[n] 58 RO1 vac 1na R[ -- A]¥Fa 1w &9 T {0} --
nnR "SMId a5a R0 Ar[a -- 1992 a5 nnr By --

opwm 0w RYA[ JOY[ -- ]R3 TRY[ --

]
]
]
]
-]
]
]
o'nwa [1]5 ©mp RS R0 nnnynw 8 ox onp[T KA -- ]
[Av7] 5 1Tpwn A2 WM 910 nR 197 nRR[ -- ]

7770 127 Haw ah Y WK 1A onyT [at -] .

RO AT D DTR (21 Ry oA wiERdA o -] .

onPRT K197 HAP oYW mmR o o[ -- ] .

bottom margin

... and his soul ...
. vacat ...
... with toil we explore its ways. vacar We will be at rest...

... And vigilance will be in our heart ... and assurance in all our ways. vacat

AR -l A

.. knowledge. And they have not diligently sought after understand[7ng ... ] they have
[no]t chosen. vacat Is not [ the] God of Knowledge ...

6. ... upon truth, to establish all [ ... un]derstanding. He has apportioned to those who
inherit truth ...

7. ...vigilance in ... Are not peace and tranquillity ...

8. [... Do] you [ not kn]ow or have you not heard that the angels of holiness belong to h[ im]
in heaven ...

9. ... truth. They pursue after all roots of understanding and are vigilant over ...

10. [... And according] to their knowledge they are glorified, each one more than his
neighbour, and according to one’s insight his splendour will be increased.
1. ... Are they (the angels) like humans? For a human is slothful. Or a child of Adam? For
he is still. Is not ...

12. ... As for them, they will possess an eternal inheritance. Have you not seen ...
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4.5.2.2.  Textual Notes
1. iwaii. Alternatively, the editors and Rey read 1%[1]8ii (DJD 34:265; Rey 2009a, 304).
However, the editors noted that “too many uncertainties exist... for any one reading to be

treated as any more than plausible (D]JD 34:267).

4. In the lacuna after 132253, most commentators provide the reconstruction ©'¥p 523

“in/at all times” (DJD 34:265; Goff 2013, 211; Rey 2009a, 304; Tigchelaar 2001, 89).

5. [ -- n]¥2. Most commentators have reconstructed &]1% & 11%721 11]22 in the lacuna
(DJD 34:265; Goft 2013, 211; Rey 2009a, 304; Tigchelaar 2001, 89). Alternatively, Elgvin
has proposed &]'% nnom nlra (Elgvin 1997a 247). However, the limited use of nnan

throughout the document attests against this reconstruction.

6. 11[2 -- 1912 19nY. Goff, Rey, and Tigchelaar have proposed nr[a 5y o077 [92 72
“to establish all[ their ways upon un]derstanding” (Goff 2013, 211; Rey 2009a, 304;
Tigchelaar 2001, 89). Alternatively, Qimron has proposed n']2 nyT omean 1913 ranh “to
establish all[ their scattering and knowledge of un]derstanding” (Qimron 2013, 150), and
Elgvin has also proposed n[311 nwyn] 5123 17anY “to establish every [ creature by <His>
un]derstanding” (Elgvin 1997a, 326). However, the latter suggestion is not long enough

to fill in the lacuna.

4.5.2.3. Analysis

The structure of 4Q418 55 is difficult to determine on account of its shifting use of first-,
second-, and third-person plural forms, and the fragmentary state of the text makes it hard

to identify precisely who is “we,” who is “you” (pl.), and who is “they.”
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The vacat in line 2 suggests a significant break in the passage, indicating that the text
in line 3 likely represents the beginning of a new section (PAM 43.483). First-person plural
forms used in lines 3 and 4 make assertive claims: “we will explore” (71923, literally “we
will dig”; DCH, 4.458-59), “we will be at rest” (p*311), “vigilance will be in our hearts”
(133252 ' TPW), “assurance in all our ways” (1377 9132 miva). However, one cannot be
sure whether these first-person plural proclamations are made by humans or angels. Goff,
for example, presumes that the forms can be attributed to the addressees (whom he refers
to as mevinim, although this term is not found in this fragment; Goff 2013, 213-15). On
the other hand, Wold supposes that the “we” encompasses both the speaker (whom he
regards as a maskil)*>° and the addressee who is sometimes called mevin throughout the
text (Wold 2018, 25). Yet one could also attribute the forms to angels who proclaim their
responsibility as role models for aspirational members of the community associated with

the present composition.

In Line 5, we find a third person plural form that introduces a negative “they” group
who “have not sought understand[ ing” (7] nw &%1). By not pursuing understanding,
these negative figures go against the natural order established by “[zhe] God of
knowledge” (mpI[n] 5&). Although there are no references to “wicked ones” or “fools” (cf.
4Q418 69 ii 4, 8) in the surviving text of this fragment, these negative figures can be
reasonably compared with the wicked who subvert God’s will in 4Q416 1, and who are
further contrasted with the “children of his truth” (4Q416 1 10). 4Q418 55 6 re-emphasises
this contrast between a negative out-group and a positive in-group who are identified with

the plural construct as “those who inherit truth” (nnx *Hma).

159 The question of whether a maskil can be identified as a possible speaker or teacher in the present

composition is discussed in Chapter 5.
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Line 8 poses a series of rhetorical questions with second masculine plural forms ( 815
nnnpnw 85 o) onP[T), prompting the addressees to consider the holy angels (wT1p *a85n0)
who belong to God. In line 9, the addressees are urged to observe how the angels
constantly “pursue after all roots of understanding” (72 "wmw 513 “nx 1877) and are
admonished to admire their vigilance.'®® However, it is unclear whether the second
masculine plural forms are used in line 8 to address the positive in-group who will inherit
truth, the negative out-group who go against God’s will, or both. The passage becomes
even more confusing as line 10 introduces third person plural forms which assert that
“they” will be glorified by their knowledge (17237 onypT). Again, it is difficult to ascertain
if the ones who will be glorified because of their knowledge are people (DJD 34:267, 271)
or angels (Goff 2013, 219), and the switch from third masculine plural forms to third

masculine singular forms in the same line only adds to the confusion.

A further two rhetorical questions are introduced in line 11. Like in line 8, these
rhetorical questions prompt the addressees (good and/or bad) to consider “they” (on),
which refers to the angels who, unlike humans, are neither slothful nor still. Finally, in
line 12, another “they” (on) group are described as “possessing an eternal inheritance”
(50> o9 ninr). However, the identity of this “they” group is uncertain. One could again
argue that 0f in line 12 refers to either humans (Goff 2013, 220) or angels (Stuckenbruck

2004, 65), and the fragmentary remains do not facilitate a clear conclusion.

The textual remains of 4Q418 55 strongly attests to apocalyptic and liturgical genres in

terms of form and content. Plural forms abound, giving a sense of communal engagement,

160 References to “roots of understanding” after only elsewhere found in the book of Mysteries (4Q301 1 2
and 4Q301 2b 1). A similar expression 7120 W (“root of wisdom”) can also be found in 4Q301 1 aii_b
3. See also negative expressions within the present composition: 15 "W (“root of iniquity”; 4Q416 2 iii

14 and 4Q418 9+9a_c 15) and 1 ww (“root of evil”; 4Q418 243 3).
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and the content is largely centred on the activity of the angels who, as Goff has observed,
serve as pedagogical role models that humans are encouraged to emulate (Goff 2013, 217).
This is an important aspect of the composition that has been largely overlooked. As we
shall see in Chapters 5 and 6, it has been commonly assumed that the document attests a
student-teacher relationship, and that the teacher was a sage (or maski/) and the student
(or mevin) was a sage-in-training (see Bakker 2023, 56-57, Harrington 1996a, 40; Goff
2013, 12; Kampen 2011, 26-27). However, there is limited evidence that suggests the
presence of a sage or teacher in the surviving text. Instead, it is the angels who stand out
as the primary educators within the present composition, hinting at an autodidactic model
of education whereby the addressees were responsible for their own personal and

intellectual development.

4.5.3. 4Q418 69 ii: Expansion of Eschatology and Dualistic Theology

Details about the imminent eschaton envisioned in 4Q416 1 and the activity of the holy

angels expounded in 4Q418 55 are further developed in this fragment.

4.5.3.1.  Transcriptions and Translation

4Q418 69 ii. Parallels: 4Q417 5 1-5 (underline)

mona[ -- |
oy nin[ ]owm| - ]
125nn naRa jononTo[ Jof - ]
X155 210 7029 HIR NP1 vacar B3 M2 nyTa1 0a[ - |

a[nr M]3 5y onn nIRd ant Tou KR5S vawn A R ROY vpwn [N -- ]
[ -- JAn3ROA[ - 101 P'p0 "2 Donawn o9 nnwd onaw Yo Jank

[181 0]3vaWNY 1T NAR WAT 09w 7' 5191 0227 BV Inne awnn

9o A N oR
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10.

11.

12.

13.

14.

15.

[1811]war npw P 5[ ] arenr 19 05 121 25 MR 19 et .8
[ -- JianR 5[ -- 15[ -- 8a]x 512 mpan ppa{n} *10in Wi oavawna .9
[o*]7pw[y nra M]AwA[ -- '8 nAR ™PN2 onR&Y vacat .10
[ - ]JA 5123 o[ -- Jo npT 91779 wTpwI A3aa uYa 1IAKRN AR AYT Moy .11
[*2]37 apwn[ nrd Jpm b pwywr nnra Rivn o aw{a) Hina gy k91,12
[ vac(?)1]apm nnRk mHYaa 1P AR AR DN 09 070 WK DAY .13
[ -- ] R 977 23 T83[2 ] vac [ 12]53m oo mxa 80 ovep 5101.14
[ -- ]ia nnR1 vacat [ - 90 o) mo[21 wnip J9paa .15
... your...
... and you will understand ... with
... their ... Do not all their [ waves?] move to and fro with truth?
.. their ... or with knowledge all their waves? vacar And now, foolish ones of heart,
what is good for one who has not
[... And what] is tranquillity for one who does not exist? And what is judgment for one
who has not been established? What do people groan about a[ //] their [ days]?
You ... were fashioned, and to the eternal pit is your return. For it will awake and re[ vea/]
your sin ...
its dark regions will cry out against your pleadings, and all who exist forever, those who
investigate truth, will be stirred for yo[ ur] judgment. [And then]
all the foolish ones of heart will be destroyed, those characterised by iniquity will be
found no more, [and a]ll those who cling to wickedness will wither aw[ ay. And then]
at your judgment the foundations of the firmament will cry out and every ... will thunder
... they have loved...
vacat But you, chosen ones of truth, who pursue ... who see[ k& understanding, and] who
wat[ ch]
over all knowledge. How can you say “We have toiled for understanding and we have
been vigilant in pursuing knowledge ... in all ... ?”
and does not tire in all the years of eternity. Does he not delight in truth forever? And
(does not) knowledge [ eternally] serve him? And the ch[/dren of]
Heaven, whose inheritance is eternal life, would they really say “We have toiled in for
the works of truth and [ we] are weary of ...
in all periods”? Do they not mol[ ve] to and fro in eternal light? wvacat [g/lory and an
abundance of splendour are with them...
in the firmaments of ... council of the divine beings are all ... vacaz And you who are

characterised by ...
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4.5.3.2.  Textual Notes
ii 1. mond. Other suggested readings include nana (Tigchelaar 2001, 92), nanA (DJD

34:281), and nana]w “your [prlaise” (Qimron 2013, 151).

ii 3. onTo[ ]o. Follows Tigchelaar’s more conversative interpretation of the ink traces
(Tigchelaar 2001, 92). Some commentators bnT[1]a[p]3 (Goff 2013, 223; Puech 2005, 98;
Qimron 2013, 151; Rey 2009a, 243). However, the traces in PAM 43.480 do not facilitate

a reliable reconstruction.

ii 4. 0A[ -- ]. Commentators have included 13 at beginning of line 4 (with varying
reconstructions of the lacuna) based on perceived joins between 4Q418 69 ii and 4Q418
60 identified by Tigchelaar (Tigchelaar 2001, 92; cf. Goff 2013, 223; Puech 2005, 98;

Qimron 2013, 151).

ii 5. [ -- ]. Like in line 4, commentators have included ]9¥1 at the beginning of line
5 on the basis of joins tentative identified by Tigchelaar (Tigchelaar 2001, 92; cf. Goff

2013, 223; Puech 2005, 98; Qimron 2013, 151).

ii 6. o[ ]BnR. Suggested reconstructions of the lacuna include onavi Hi[xwH] BAR
“you [ for She]ol were fashioned” (Goff 2013, 223; Puech 2005, 99; Rey 2009a, 243) and

onnei 5[ann] 8RR “you [ fom brealth were fashioned” (Qimron 2013, 151).

ii 15. ] {3 nnR1. Most commentators include 12n] ja nnX “and you understanding son”
(DJD 34:281; Tigchelaar 2001, 92, 210; Qimron 2013, 151). Alternatively, Elgvin has
proposed M21] ja nnx1 “and you, firstborn son” (Elgvin 1997a, 248). It is noteworthy that
traces of the lower part of the final nun are not visible in the available PAM images (PAM

41.907, PAM 43.480). One could reasonably read vavor yod after bet.
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4.5.3.3. Analysis

The structure of the fragment can be divided accordingly. Lines 1-4a are extremely
fragmentary. The first word of line one is too broken to translate with any confidence (see
Textual Note above). Line 2 contains a second masculine singular Aiphil/verb 5awm (“and
you will understand”), while the remains of line 3 and the first half of line 4 contain several
third masculine plural suffixes (though some of the connected verbs are not preserved),
as well as the interrogative A€ attached to the negative particle: 8157 (“is it not...”), which
is common in 4Q418 55 and 4Q418 69 ii.'®* From what can be gleaned, these lines appear
to be addressed to an in-group who are encouraged by way of rhetorical questions to
observe the to-ing and fro-ing of the waves. In other words, like in previous sections, the

addressees are admonished to take note of the orderliness of God’s creation.

Following a long vacatin line 4, a new section is introduced with a new addressee: “And
now, foolish ones of heart” (2% *>& nnp1). The phrase “foolish ones of heart” occurs once
more in line 8 together with another expression that is used to describe these negative
addressees: “children of iniquity” or “those characterised by iniquity” (7% *13). Lines 4—
9 vividly describes the fate of these negative addressees who are destined to lament before

the judgement of God and his angels before ultimately being destroyed for all eternity.'®?

161 See 4Q418 55 5, 7, 11, 12; 4Q418 69 ii 3, 12, 14. See also 4Q417 2 i 11 (par 4Q416 2 i 6); 4Q417 19 3;
4Q418 81 + 81a 6; 4Q418 211 3;4Q423 1_21i 1.

162 There is some disagreement as to whether in line 7 it is the angels who are roused or whether the positive
addressees are described as rising from death to witness the judgement of the foolish ones of heart.
Arguments for the former view have been proposed by Goff (2003, 176-79; 2013, 233-34), Collins (2004,
56-57), and Tigchelaar (2001, 211), while arguments for the latter have been proposed by Elgvin (1997b,
143-44) and Puech (2005 100-01).
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Following another vacat of roughly the same size as the one found in line 4 (see PAM
43.480), a new, positive group are introduced by the plural form of address in line 10: “But
you, chosen ones of truth” (nnR *'na onK1). A detailed analysis of the identity of these
figures addressed as “chosen ones of truth” is provided in Chapter 6. However, when
thinking about the formal features of this fragment, it is important to highlight that—as
in 4Q416 1 and 4Q418 55—these positive figures are brought into contrast with the
negative figures addressed in the preceding lines 4-9. The chosen ones of truth are, like
the angels in, characterised by their willingness to pursue knowledge, understanding, and
truth (4Q418 69 ii 7, 10-11; cf. 4Q418 55 9-10). Moreover, these positive addressees are
reminded of their future inheritance of glory which is comparable to the inheritance of the
angels (4Q418 69 ii 13-14; cf. 4Q416 2 iii 11-12). Dualism and determinism are therefore
prevalent features in this fragment. However, the positive addressees in lines 10-15 appear
to lack the mental endurance of the angels. Thus, a second kind of dualism emerges, this
time forming a distinction between the positive addressees and the angels. Using second
masculine plural forms, the addressees are rebuked for complaining about the hardships
of their toiling in line 11. Where in lines 12-13 the addressees are informed that the angels
would never make such a protest. Thus, a hierarchy of sorts is established between the
“foolish ones of heart” who are destine for destruction, the “chosen ones of truth” who
inherit glory and toil for understanding, and the angels who tirelessly seek truth and who
live eternally. Finally, at the end of line 15—following another vacat—a new section opens
with the second person singular address: nn&1 (see Textual Notes above). Unfortunately,

the remains of this new section have not survived.

On review of the fragment’s formal features, apocalyptic elements are especially

prominent. The main themes that emerge include eschatology, angelology, dualism, and
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determinism, all of which attest to the genre of apocalyptic by conventional form-critical
metrics. Moreover, as Tigchelaar has observed, one finds a significant number of formal
correspondences between 4Q418 69 ii and 4Q418 55. Both fragments contain multiple
second person plural forms (4Q418 55 8, 12; 4Q418 69 ii 6 [x2], 7 [x2], 9, 10, 11, 14), first
person plural forms (4Q418 55 3 [x2], 4 [x2]; 4Q418 69 ii 11, 13), rhetorical questions
introduced by the interrogative Aé, ®n (“is it not..”), n2>& (how?), and nn/nMm
(“what/and what”?) (4Q418 55 5, 7, 8, 11 [x2], 12; 4Q418 69 ii 3, 4-5, 5 [x3], 11, 12, 13,
14), as well as shared terminology, structure, and content (Tigchelaar 2001, 217-21).
Several scholars have also remarked on significant points of overlap between 1 Enoch and
surviving parts of the fragment. For example, both alternate between addressing a positive
and a negative group using second masculine plural forms, both refer to the judgement of
the wicked, both mention Sheol or the pit, and both depict the positive recipients as
complaining about their toil (cf. 1 Enoch 91-92, 103-104; Elgvin 1997a, 169-70;
Tigchelaar 2001, 212-17). The literary features in 4Q418 69 ii (and to a lesser extent 4Q418
55) stand out so strongly against what is found elsewhere in the present composition that
some have suggested the content of this fragment might have originated from a different
source that was later integrated into the present composition (DJD 34:14; Elgvin 1997a,
250). However, given our limited knowledge of the writing practices of the group
associated with the manuscripts of the present composition, one cannot presume that an
observable difference in form and content is indicative of any kind of reworking or
integration of a different text. Moreover, there is enough surviving material that utilises
plural forms and professes a distinct eschatological worldview that suggests the fragment

fits within the wider context of the present composition.
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4.5.4. 4Q418 126 ii 1-10: More Cosmology, Eschatology, and Dualism

This section analyses the form and content of 4Q418 126 ii 1-10. Following a vacatin line
11, there is a significant change in both topic and addressee. Thus, this portion of the
fragment will be examined in Chapter 6 (§6.3.5.). Only the right portion of the fragment

is preserved, making it difficult to determine the width of the column (PAM 43.481).1%3

4.5.4.1.  Transcriptions and Translation

[ -- 17 oR3R D190 TR niawr Ri[5 -- |

[ - IR DWIR VIR 992 70 nARa i - |

[ -- ]2 512 5% 120 P72 Hpwm nnr A[aPria[ - ]
[ -- 1)W1 orrkanyt onw R0 NAKRA DwWAa

[ -- 1nn]2mn 1xn &9 PR3 RS o3 90 no°

[ -- & nmipa1 PR HYa% op: 2wnbh vawn

[ -- ] 257 wird o151 opwa TYa o

[ -- 1571an5 o»n m 79 ohwr ob 71203

[ -- ]330 op 1122 231 58 M2 Ain v o

© U LR

[ -- 177 mw ¥5 Tan ora 512 1w NNk .10

[... n]ot one of all their hosts ever rests ...
... in truth from the hand of all resources of people ...

... with an eph[ a]h of truth and a measure of righteousness God apportions all ...

ol A

He has spread them out, in truth he has established them and to those who delight in

them [zhey?] are studied ...

5. 1is hidden. And also, nothing exists without his good will and apart from [ A4is] wis[ dom
o]

6. justice to repay vengeance towards the evildoers and the punishment of ...

7. to lock up the wicked and to lift up the head of the poor ...

8. in eternal glory and everlasting peace and a spirit of life to separate ...

163 Tigchelaar has argued that 4Q418 122 ii can be joined with 4Q418 126 ii, which some scholars have
followed (Goff 2013, 273; Qimron 2013, 171; Rey 2009a, 255-56). The editors in DJD 34 were aware of
Tigchelaar’s proposal yet chose not to include it in their transcription (DJD 34:350). Rey has also noted that
the join is not materially clear (Rey 2009a, 255). See Textual Notes below.
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9. all the children of Eve. And in the strength of God and an abundance of his glory with
his goodness ...

10. and in his faithfulness they will extol all day. Constantly they will praise his name and

4.5.4.2.  Textual Notes

2. [ -- ]. After Tigchelaar proposed joins between 4Q418 126 i-ii and 122 i-ii, several
commentators have reconstructed the beginning of line 2 with ¥[an nn]w (Goff 2013, 273;
Qimron 2013, 171; Rey 2009a, 256; Tigchelaar 2001, 103). Deterioration of the fragment
has meant that the final nun—which may also be read as goph (D]JD 34:351; Rey 2009a,
255-56)—is only visible in earlier photographs. For instance, traces are visible in PAM

41.909, but not PAM 43.481.

2 . VR. This study follows those who understand this term as referring to material
assets or “resources” from which the addressee benefits based on terminology used in the
immediate context of VIR, such as <nonN (“goods, merchandise”), 7N (“need, lack,
poverty”), and 470 (“prey, food”) (Bakker 2023, 52, n. 106; Goff 2003b, 152, n. 104; 2013,

9, 64; Rey 2009a, 33).164

3. n[a]*R3[ -- ]. Owing to Tigchelaar’s proposal to join 4Q418 122 ii with 4Q418 126 i,
many scholars have reconstructed *2 within the lacuna at the beginning of this line (Goff

2013, 273; Qimron 2013, 171; Rey 2009a, 256; Tigchelaar 2001, 103).

9. mMn *12 M. Alternatively, 7°n 12 513 “all children of life” (DJD 34:354-55; discussed

in the Analysis below).

164 QOther translations of VX include “secret” (DJD 34:32), “property, affairs” (Novick 2008, 339-43),
“goodness, kindness” (DSSANT, 487, 493), and “measure” or “measured share/provisions” (Ben Dov 2021,
3-16; cf. Gayer 2020).
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4.5.4.3.  Analysis
From what remains of the text, lines 1-10 of the fragment can be divided into two parts.
Lines 1-5 describe God’s role in determining the order of creation, and lines 6-10 focus

on the judgement of the wicked in contrast with an elect group.

Line 1 curiously refers to “their hosts” (o®ax) who do not rest, which may refer either
to the ceaselessness of the angels (cf. 4Q418 55 9-11; 4Q418 69 ii 12-14) or to the
perpetual movements of the stars and planets. Both would fit within the cosmology
context of the section. In line 2, some reference is made to the “resources” (01R) provided
by people.' In light of line 3, which describes how God appoints all things with a measure
of truth and righteousness, perhaps some comparison is being made with the balance and
orderliness of the heavenly realm and the balance and distribution of assets on earth (cf.
Goff 2013, 276-77). Lines 4-5 proclaim that God is the one who spread out and
established the stars, which are to be studied by “those who delight in them” (onran). It
is unclear, however, whether the third masculine plural suffix is used to refer to angels or

humans.

The remains of lines 6-10 depict the outcome of evildoers, who will be punished and
“locked up” (7o) for their iniquity, in contrast with another group who will live “in
eternal glory and everlasting peace” (7 D>w1 0% T231). Notably, the positive figures are
described in line 7 in the plural as “poor” (o97). The adjective 57/m57 is not elsewhere
found as a description term for the positive addressee(s) in the surviving text of the present

composition. However, there are many instances in 4Q416 2 i-iii (and parallel fragments)

wherein an addressee is described as poor” (w1, w1), “needy” (117aR), or “lacking” (monn),

165 On the translation of VIR as “resources,” see Textual Notes above.
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which suggests that the poor here are regarded as part of a wider, positive in-group.'®® In
line 9, one finds the peculiar expression i 12 ,3 (“all children of Eve”) or 71 12 512

(“all children of life”). Considering the former, it is uncertain whether “all children of Eve”
should be equated with the positive or negative addressees within the section, and a lack
of ancient parallels only adds to the difficulty of interpreting this expression.'®” On the
other hand, the expression “all children of life” may accord with the preceding phrase
“spirit of life” (o»n M) in line 8, which appears to distinguished in some way from others
(5721%). This would suggest that the expression “all children of life” was used as a general
way of referring to the positive addressees in this part of the document. The final line in
the section uses third person plural forms to refer to the positive group who will constantly

extol (1MW) and praise (199717) God’s name.

The cosmological, eschatological, and dualistic features observable within the remains
of lines 1-10 of this fragment appears to follow a similar pattern as some previously
examined fragments in terms of its general structure and use of language. In terms of
structure, the section opens with a reminder of God’s involvement in establishing the
order of creation, followed by a description of what happens to those who deviate from
God’s established order, which can also be found in 4Q416 1 and 4Q418 69 ii (cf. Rey
2009a, 261). In terms of language, 4Q418 126 ii 1-10 adds to an already eclectic array of
terms and phrases that denote both positive and/or negative groups, such as “poor” (2'97),
“evildoers” (& "5p3; literally “masters of iniquity”), “wicked” (opw), “spirit of life” ( M~

o»n), and “all children of eve/life” (7°n/min 32 52). Crucially, as with the previous

166 Descriptions of an addressee as a poor person in 4Q416 2 i-iii will be explored further in Chapter 6
(§6.4.1.).

167 Caquot has suggested that the Ethiopic phrase walda ‘eg "ala ‘emma-heyaw (“son of the offspring of the
mother of the living”) may provide some context for its usage in 4Q418 126 ii 9 (Caquot 1996, 27).
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fragments, all of these descriptive terms and expressions are plural forms, indicating that
the broader cosmological and eschatological themes were more widely applicable than
some other sections that utilise predominantly singular forms. It is also significant that
the participle forms mevin and mevinim do not once occur in any of the fragments
examined in this section, which problematises the commonly held view that a mevin is
the principal recipient in the present composition (DJD 34; Goff 2013; Wold 2018).
Additionally, it is striking how frequently the angels are identified as exemplars in terms
of their piety and willingness to constantly pursue truth and understanding. In the absence
of a clearly identifiable teacher—which will be further illuminated in Chapter 5—it
appears the recipients addressed in these fragments were broadly encouraged to pursue

an autodidactic model of personal growth.

With regards to form and content, the examined fragments contain a plethora of
literary features that correspond with the genre of apocalyptic, taxonomically defined.
However, perhaps the biggest contributing factor to the document’s apocalyptic identity
is the concept of the raz nihyeh, which is recurrent in many surviving fragments of the
present composition. In the final section of this chapter, this study examines the usage of
this concept throughout the document in contrast with the comparatively rare use of nnan

(“wisdom”), to which it is sometimes compared.

4.5.5.  Centrality of the Raz Nihyeh over nnan (“Wisdom”)

On a quantitative level, raz nihyeh appears significantly more frequently than nnan. The
phrase occurs (plausibly in some cases) roughly 27 times throughout the composition,

excluding parallels: 1Q26 1 1, 4; 4Q415 6 4; 4Q415 24 1; 4Q416 2 i 5 (par 4Q417 21 10—
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11); 4Q416 2 iii 9, 14, 18 (par 4Q418 10 a-b 1), 21; 4Q416 17 3; 4Q417 1 i 3 (par 4Q418
43_4512), 6 (par 4Q418 43_451 4), 8, 18 (par 4Q418 43_45 1 14), 21 (par 4Q418 43_45 i
16); 4Q417 1 ii 3; 4Q418 5 1; 4Q418 77 2, 4; 4Q418 123 ii 4; 4Q418 172 1; 4Q418 179 3;
4Q418 184 2; 4Q418 190 2; 4Q418¢ 1 8; 4Q423 3 2; 4Q423 5 2; 4Q423 7 7. By comparison,
1121 occurs ten times in the following passages, again excluding parallels: 4Q416 2 ii 12
(par 4Q418 8 13); 4Q417 11 6 (par 4Q418 43_45 1 4); 4Q417 11 9(?); 4Q418 81+81a 15,
19, 20; 4Q418 102a+b 3; 4Q418 126 ii 5; 4Q418 137 2; 4Q418 139 2. Notably, 7n2n most
commonly appears in the collocation o1 nnan (“skilled hands”), which has an entirely
different meaning to the concept of wisdom as expressed in the books of Proverbs and
Sirach.®® When searching for instances where 1121 is used (1) in an extant part of the
text that contains enough content to facilitate a deeper analysis and (2) in the sense of
“wisdom” as conveying the skilled application of a person’s knowledge, understanding,

and insight, only two occurrences can be found within a single pericope.*

168 4Q418 81 + 81a 15, 19; 4Q418 102a+b 3; 4Q418 137 2; 4Q418 139 2. This study’s translation of nnan
o7 is discussed in Chapter 5 (§5.3.4.2.).

169 Another possible example may be found in 4Q416 2 ii 12. The term occurs in the collocation 71 NnIN
in a passage that identifies the addressee as T2y (“a servant”) who is advised on how to appropriately serve
their master. The expression 1R nnon is used in reference to the addressee’s master. The difficulty in
understanding the meaning of this expression lies in the word vIR, occurs only in the manuscripts associated
with the present composition and once in 4Q424 1 6. Scholars have translated this term in various ways,
such as “secret” (DJD 34:32), “property, affairs” (Novick 2008, 339-43), “goodness, kindness” (DSSANT,
487, 493), and “measure” or “measured share/provisions” (Ben Dov 2021, 3-16; cf. Gayer 2020). However,
this study agrees with those who understand this term as referring to material assets or “resources” from
which the addressee benefits based on terminology used in the immediate context of VIR, such as 21non,
101, and 770 (Bakker 2023, 52, n. 106; Goff 2003b, 152, n. 104; 2013, 9, 64; Rey 2009a, 33). In this case,
the expression 101& nnan, would refer to the master’s ability to obtain material assets. It can therefore be
understood as being similar to the expression 0*1* nnan, since those identified as having “skilled hands” are
also identified as being capable of gathering resources for those in need (see discussion in Chapter 6, §6.3.4.
and §6.3.5.).
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7N91 DWW AR PTR IR AN waT A0 12 a0 s ony - ]

6
NTIPaY YW *¥p 5135 BRTIPD 8P 0T M03[ -- o ]wyn oo In n[hwi] .7

7°73 1931 DRR Ti0 MyTa SR N[ onPwp[na yald apw] fayvnwiTy .8

WY nHwANi ox an[pa 1535 nafana -- Jooo AwYI AVIR IR WA .9

6. [... day and night meditate on the raz n]inyeh and study (it) constantly. And then you will

know truth and iniquity, wisdom

7. land follly. You ... [ their] deed[s] in all their ways together with their punishment in all the
everlasting ages and the punishment

8. of eternity. And then you will know the difference between [go]od and [evi/ according to
their/ deeds, [ flor the God of Knowledge is a foundation of truth. With the raz nihyeh

9. he spread out his foundation and indeed m[ ade (it) with wis]Jdom and, regarding everything,

[ with cunn]ing he fashioned it.
4Q417 11 6-9 (par 4Q418 43_45 i 4-7 [underline])

nnon occurs twice within a series of admonitions that encourage the addressee to
continually seek the raz nihyeh. In the first instance (line 6), the addressee is informed
that studying the raz nihyeh will grant them the knowledge of—and ability to distinguish
between—truth and iniquity, as well as wisdom and folly. Possessing the competence to
perceive the difference between wisdom and folly is a trope commonly found in the book
of Proverbs (Prov. 12:23; 13:16; 14:8, 18, 24, 29; 15:2, 14, 21; 16:22). However, in the
present composition, this ability is obtained through the addressee’s unwavering devotion
to understanding the raz nihyeh and not as a result of learning wisdom from a senior sage.
Moreover, wisdom is described in this passage as a secondary quality that is obtained as a

by-product of the addressee’s pursuit of the raz nihyeh (see Goff 2003a, 163).

The second use of 71nan (line 9) again appears to mirror a passage from Proverbs 3:19,
which acknowledges God as the one who establishes creation with wisdom. By
comparison, the raz nihyeh is identified as the primary means by which God establishes

the natural order of creation:
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4Q417118-9 4Q417 1 i 8-9 (Hebrew)

[flor the God of Knowledge is a WIS 11773 1931 DAR Ti0 YT 98 K[
153% nn[an nw]p AWyl AVIR AR
R an[ava

foundation of truth. With the raz nihyeh
he spread out his foundation and indeed
m[ade (it) with wis]dom and, regarding
everything, [ with cunn]ing he fashioned
1t.

Prov. 3:19 Prov. 3:19 (Hebrew)

The Lord by wisdom founded the earth; 731203 DY 112 PIRTTO Anana Mt
by understanding he established the

heavens

In this example, the concept of wisdom (tentatively reconstructed) appears in succession
after the raz nihyeh, thereby taking its place as the leading instrument by which God

establishes the earth.

There are other examples where the raz nihyeh appears to supersede the concept of

wisdom. For example, in admonitions that urge the addressee to honour their parents:
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4Q416 2 iii 17-18 4Q416 2 iii 17-18 (Hebrew)

And as he opened your ear to the raz 797122 Y% 0TI 7N 12 AR A3 TWRD
nihyeh, glorify them (your parents), for

the sake of your glory.

Prov. 10:1 Prov. 10:1 (Hebrew)'7°

A wise child makes a glad father, but a MR NN 502 1321 ar-NnY 0an 2

foolish child is a mother’s grief.

Moreover, the addressee in the present composition is urged to focus their time and
attention on understanding the raz nihyeh, whereas recipients of Proverbs and Sirach are

encouraged to seek wisdom:

170 See also Prov. 15:20; Sir. 3:1-16.
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4Q417116-8 4Q417 11 6-8 (Hebrew)'"*

.. day and night meditate upon the raz IR1 0N W A1 13 0 Y onr -- |
nihyeh and study (it) constantly. And nnan 1 NR YN
then you will know truth and iniquity,

wisdom [and follly. You... [ their] deed[ s]

in all their ways together with their

8% DA77 9133 - o ]EPA oo 11 n[HNI]
nmpm oby wp 9195 BATIPD

punishment in all the everlasting ages and ofwy[na yaJ> afro] P2 yrn w1y

the punishment of eternity. And then you
will know the difference between [ go]od

and [ evil according to their] deeds.

Prov. 8:17 Prov. 8:17 (Hebrew)

) K L )
I (Wisdom) love those who love me, and AIRZ NWAT 20K AR 1IN

those who seek me diligently find me.

Sir. 14:21-23 Sir. 14:21-23 (Hebrew)

Happy is the person who meditates on [P ANAND NI NNIN WIR MWK

wisdom and reasons intelligently, who M PANAN3) 135 ST BY WA
reflects in his heart on her ways and

. . STRY RIAN D21 PNA AMINR NREY
ponders her secrets, pursuing her like a

hunter, and lying in wait on her paths.

In addition, the raz nihyeh is described in the text as the principal means by which the
addressee navigates their way through common life issues, such as money lending, social
relations, food, and family relations (4Q416 2 i-iv; cf DJD 34:11), while in Sirach insight
on how to deal these types of circumstances comes chiefly through wisdom (Sir. 7:18-36;
9:1-9; 29:1-13). Yet the knowledge that comes from the raz nihyeh does more than guide

the addressee through the difficulties of life. It also enables the addressee to acquire a

171 Par 4Q418 43_45 4-6. See also 4Q416 2 iii 9 (par 4Q418 9+9a_c 8); 4Q416 2 iii 14 (par 4Q418 9+9a_c
15); 4Q417 21 10-11 (par 4Q416 21 5).
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more profound understanding of the nature of reality and of God’s plan for humanity.

This includes unravelling the secrets of the past:

4Q417 113 (par 4Q418 43_45i 2) 4Q417 113 (par 4Q418 43_451i2
[underline]; Hebrew)!72

0 oM ol b oTp -- 1 1A Jvam
i nRa

and gaze [ upon the raz nihyeh ... ancient
times, at what exists and what has

existed, at whar will be ...

Understanding the past enables the addressee to begin to understand their place in the
world and to take comfort in the knowledge of their inheritance in view of the imminent

eschaton:

4Q417 11 3 (par 4Q418 43_45i 2) 4Q417 1 13-14 (Hebrew)

. IS Cl — Y O 4
and you, understanding one, inherit Ra[ "2 N}R 1 1200 T a0 AN

your reward in remembrance of the

per[iod for] it comes ...

4Q416 2 iii 9-10 4Q416 2 iii 9-10 (Hebrew)

0 O y 9 .
and through the raz nihyeh study its MO PIN IR P WINT 7 1

origins. And then you will know its

inheritance ...

In addition, by understanding the raz nihyeh, the addressee can learn to grasp the true

nature of humanity:

172 Full transcription and translation is provided in Chapter 6 (§6.3.1.).
172



4Q416 2 iii 14-15 4Q416 2 iii 14-15 (Hebrew)

521 NAR 277 523 1NaAnm wiNT M
A WRY N 10 YIN IR VAN A waw
1335 pinn

Study the raz nihyeh and examine
closely all the ways of truth and all the
roots of injustice discern. And then you
will know what is bitterto a man and

what is sweet to a person.

4Q4171118-19 4Q417 11 18-19 (Hebrew)

yTanIma ] ] vanrania ool

and you, who is characterised by
P]wPA 5 Tipaa nhnnm m Mo n[ ]

understanding, gaze vacat upon the
raz nihyeh and know [ the path]s of all
life and the manner of one’s walking

that is appointed over [ Ais] deed[ s]

Also significant is that the way one comes to understand the raz nihyeh in the present
composition, which is strikingly different to how wisdom is obtained in the books of
Proverbs and Sirach. In the latter, wisdom is described as being taught either by a senior
sage or through the voice of personified Wisdom. By contrast, knowledge of the raz nihyeh
is acquired in two ways. First, the addressee is urged to learn for themselves, rather than
be passively taught. This is evidenced by the use of the reflexive Astpole/ form mann
(“understand [for] yourself”), which is recurrent throughout the surviving text and
occasionally in connection with the raz nihyeh (4Q416 2 iii 14; 4Q417 1 i 25). Second,
knowledge of the raz nihyeh is described as being revealed to those whose ears have been
opened by God (4Q416 2 iii 17-18; 4Q418 123 ii 4; 4Q418 184 2; 4Q418 190 2[?]). This
notion of having your ears opened by God is sometimes used in the biblical text in a
technical sense to denote revelation (1 Sam. 9:15; 2 Sam. 7:27; Job 33:16; 36:10, 15; cf.

Elgvin 2000a, 24). Thus, the addressee’s understanding of the raz nihyeh is acquired
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simultaneously through devoted self-study and is divinely facilitated through the

revelation of God, which is a mark of their elect status.

Finally, knowledge that comes through continuous study of the raz nihyeh and the
accompanying righteousness associated with those who understand it is comparable to
the insight and piety that comes through constant devotion to the study of the Torah.
4Q417 1 i 6-8 appears to allude to an admonition in the book of Joshua, which calls for

its addressee to “meditate day and night” (7% o 12 n'3mM) on the book of the law.'73

173 See also Ps. 1:2 “but their delight is in the law of the Lord, and on his law they meditate day and night”
(7% oY AAY INTINAY 18N MM NINa 08 ). The movement associated with the S tradition presents itself
as following this principle (1QS 6:6-7 [par 4QS¢ 2:10], see Hempel 2013b, esp. 293-98; Lange 1995, 62).

For further discussion on allusions to Josh 1:8 in the present composition, see Bakker (2023, esp. 58-68).
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4Q4171i6-8 4Q417 11 6-8'7* (Hebrew)

... day and night meditate upon the raz Y70 R TN WIN A1 13 30 129 oo -- |
nihyeh and study (it) constantly. And nnan 1 nnr

then you will know truth and iniquity, 85 DT D193 - D EPA oof 1A AlMWI]

wisdom [and foll]y. You... [their] nTipe ohw "¥p Yisb BATIHE

deed[s] in all their ways together with .

their punishment in all the everlasting oAfw[na yaJ5 afio] payn w1
ages and the punishment of eternity.
And then you will know the difference
between [go]od and [evil according to

their] deeds.

Josh. 1:8 Josh. 1:8 (Hebrew)

This book of the law shall not depart out 7151 D1 12 MM AN ATA 7NN 120 WINTRY
of your mouth; you shall meditate on it ~=n& m5¥nN 187313 2IN37°923 MWYPH WD PR
day and night, so that you may be 5wn IR 7T
careful to act in accordance with all that

is written in it. For then you shall make

your way prosperous, and then you shall

be successful.

In this passage, the raz nihyeh appears to stand in for Torah as the central principle the
governs the lifestyle of the elect. In this sense, the raz nihyeh not only surpasses the
concept of wisdom as used in the books of Proverbs and Sirach, it also stands above later
conceptions of Torah-wisdom as the primary source of understanding and motivation for

higher learning for the elect.'7>

In summary, the raz nihyeh is an important concept in the extant text of the present

composition that takes up a substantial portion of the addressee’s time and attention.

174 par 4Q418 43_45 4-6.
75 Texts that identify wisdom with Torah include Sirach, Baruch, 4Q525, 11QPs* 154 (see Elgvin 1997a,
78).
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Significantly, at no point in the surviving text is the addressee admonished to pursue
wisdom directly. Rather, wisdom (7n2n) and its related cognate faculties (knowledge
[ny7], insight [53w], understanding, [na]) are described as qualities that are attained
parenthetically as a result of the addressee striving to achieve their primary objective,
which is to understand the raz nihyeh.'7® Benjamin Wold has argued that the raz nihyeh
in the present composition operates “as a substitute for exalted wisdom and that sapiential
instructions in the document falls under its umbrella” (Wold 2005, 244).177 However, as
this section has demonstrated, the raz nihyeh does not merely replace wisdom in the

present composition. It surpasses it.

4.6. Conclusion

Reflecting on the compatibility of the names (4QInstruction, Musar le-Mevin, ™ nnan
m'n1) and generic labels (wisdom, instruction) that have been used for and assigned to the
present composition, this chapter has demonstrated that there are significant issues with
these particular identity markers when one examines the formal features of the surviving
material. Considering the term musar (broadly understood as “instruction” in reference
to the present document), two core aspects of its meaning have been identified. First,
musar primarily refers to the process by which a person is educated, which often occurs

in the form of physical punishment or verbal reprimand. Second, musar is enacted by a

176 This ultimate goal is demonstrated in several relatively well-preserved and lengthy passages containing
admonitions targeted at the addressee to constantly pursue the raz nihyeh. 4Q416 2 iii 8-21 (par 4Q418
9+9a_c 6-18) and 4Q417 11 1-ii 16 (par 4Q418 43_45 4-17, 4Q418a 11 [B3] 2-5, 4Q418 123 i 1-2).

177 See also Elgvin, who has argued that the “raz nihiyeh is an apocalyptic representation of the biblical and
early Jewish concept of ‘the Wisdom of God,” which stresses the esoteric nature of divine revelation” (Elgvin

2000a, 25).
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human or divine figure (or figures) of authority to a subordinate. In what remains of the
present composition, the word musar occurs clearly in only one passage: 4Q416 2 iii 12—
14 (par 4Q418 9+9a_c 12-14). In this instance, the discipline of musar is described as a
something the addressee willingly carries upon their shoulders because they are motivated
by the promise that preserving in their discipline will enable them to walk in line with the
will of God and attain greater knowledge and understanding. Thus, use of musar in this
part of the document carries a similar meaning to its use in other ancient Jewish texts. It
is, on the surface, burdensome to endure, but it also leads one to a higher state of being.
However, the second aspect of musaris missing. Instead of musarbeing enacted by human
or divine figures of authority, it is the addressee who carries musar upon their own

shoulders, thereby applying a kind a self-discipline, or self-musar.

Concerning the instructional content within the surviving fragments of the present
composition, this chapter has examined various segments of the text that have been
identified as conforming to the generic forms of wisdom by traditional form-critical
analysis. Notably, most of the extant material that falls within this generic category can
be found in the largest surviving fragment 4Q416 2 i-iv and in parallel manuscripts, which
evidently played a large part in shaping the way the editors characterised the document as
awhole (DJD 34:11, 19-20). However, this chapter has also examined other well-preserved
parts of the present composition that attest to its cosmological and eschatological
character, which are not qualities typically found in works conventionally identified as
belonging to the category of wisdom literature. In the examined fragments, the addressees
are urged to consider their place as God’s chosen elect, to take comfort in the knowledge
that the wicked will receive their final judgement, and to increase their understanding by

considering the natural order of God’s creation and by imitating the exemplary behaviour
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of the angels. Moreover, this chapter has highlighted the centrality of the raz nihyeh over
and above the concept of wisdom, which is a comparatively minor concept in the extant
text of the present document. The addressees are admonished on numerous occasions
throughout the surviving material to devote themselves fully to the pursuit and study of
the raz nihyeh in order to develop their knowledge and guide their behaviour in
challenging circumstances. In other words, it is not by the instruction of a senior sage that
the addressee obtains wisdom and grows in understanding, but through an autodidactic

model of self-study coupled with an attitude of self-discipline.

There is, however, another presupposition that has led scholars to identify and
characterise the present composition as an instructional work that has not been addressed
in this chapter. This is the notion that the purported author or speaker of the text is
regarded as a figure of authority that was responsible for educating the intended recipients
of the text. Those who hold to this theory often point to the regular use of the second
person address: 1"an NNX1 (sometimes "M §2 ANRY), arguing that the formula is indicative
of an educational context that is reminiscent of Sirach, wherein the addressees are
frequently referred to as "33 (“my son/pupil”). Thus, the speaker is often referred to by
scholars as a “sage” or “teacher” and the figure addressed as mevin has been widely
regarded as a “student” (D]JD 34:19-20; Goff 2013, 12; Kampen 2011, 51-52; Rey 2009a,
6; Tigchelaar 2001, 245-46; Wold 2018, 12-94; DSSANT, 481). If this was in fact the
original life setting and function of the text—that is, if a senior sage or teacher was
responsible for the educational development of their student(/s) whom they called
mevin(/ mevinim)—then there may be reasonable grounds for the present composition to

be called an instructional work. But is it possible to identify a teacher within the text? And
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is the addressee (sometimes described as mevin) best characterised as a student? These

questions will be addressed respectively in Chapters 5 and 6.
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Chapter 5. Maskil: Is There a Teacher in this Text?

In Chapter 4, this study focussed on examining the various literary features in several well-
preserved fragments within the present composition to demonstrate that a traditional
form-critical approach to determining the textual identity of the document is unfitting for
such a generically diverse composition. Yet the textual identity assigned to this document
(wisdom, instruction) has inspired theories about the relationship between the speaker
and addressee, which in turn have reinforced this particular textual identity. This chapter
focusses on the speaker, who some have regarded as a senior sage and teacher within the
document (Bakker 2023, 56-57, Harrington 1996a, 40; Goff 2013, 12; Kampen 2011, 26—
27), and others have even gone so far as to specify the identity of the teacher as a maskif,
a figure that is sometimes depicted as a teacher in other Scrolls, such as the Community
Rules and the Hodayot (DJD 34:3; Wold 2018, 94). This chapter investigates the
credibility of the assertion that there is a teacher in the text who can be identified as a
maskil by first reflecting on the meaning of the participle maski/ in the Hebrew Bible,
Sirach, and in the Scrolls corpus before examining occurrences of the participle in the

present composition.

5.1. Maskilin the Hebrew Bible

The form maskil (53wn) is a hiphil participle of the verbal root 53w. The verb is used in
the Hebrew Bible almost exclusively in the Aiphil, with the exception of 1 Sam. 18:30
where it appears in the ga/ (Kosmala 1973, 235). The root verb 52w has a wide range of
meanings (see BDB, 986; DCH, 8.150-53). When applied in reference to a person who
diligently follows the law of Moses, the Aiphil imperfect variant of the verb can mean “to

be/become prosperous” or “to be/become successful”: “Only be strong and very
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courageous, being careful to act in accordance with all the law that my servant Moses
commanded you; do not turn from it to the right hand or to the left, so that you may be
successful (52wn) wherever you go” (Josh. 1:8); “Therefore diligently observe the words
of this covenant, in order that you may succeed (¥"awn) in everything that you do” (Deut.
29:8); “...and keep the charge of the Lord your God, walking in his ways and keeping his
statutes, his commandments, and his testimonies, as it is written in the law of Moses, so
that you may prosper (52wn) in all that you do and wherever you turn” (1 Kgs. 2:3). In
the Psalms, the verb is sometimes used with the connotation of “pondering” or
“considering” the past deeds of the Lord: “Then everyone will fear; they will tell what God
has brought about, and ponder (1>°2wn) what he has done”; (Ps. 64:10) “Our ancestors,
when they were in Egypt, did not consider (¥awn-89) your wonderful works...” (Ps.

106:7).

The participle maskil is mostly used to refer to a successful person that has achieved
some form of prosperity by means of their ability to think and act correctly. Though there
appears to be some variation with its use within the Hebrew Bible. In some cases, the
participle refers positively to a prudent or cautious figure; not necessarily someone with
profound insight or deep intellect, but a person of good sense and self-control: “A child
who gathers in the summer is prudent (5"2wn), but a child who sleeps in harvest brings
shame” (Prov. 10:5); “Therefore the prudent (5awn) will keep silent in that time; for it is
an evil time (Amos 5:13).17® The participle can also be used with the connotation “to give
attention, to observe”: “Those who are attentive (52wn) to a matter will prosper” (Prov.

16:20); “The righteous one observes ("2wn) the house of the wicked” (Prov. 21:12). Arjen

178 Although Hawley has argued that the participle here should be translated in the sense of “sage” or “wise
man” (Hawley 2006, 44).
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Bakker has observed that, in the books of Job, Proverbs, and Sirach, “the participle of
skl+hiphil is mostly used as an adjective to describe a person who is prudent and wise in
everyday life” and “never denotes someone who gives instruction” (Bakker 2023, 41).17°
Elsewhere, the participle maski/is sometimes used as a technical term to designate highly
competent and knowledgeable functionary figures. For instance, in 2 Chr. 30:22, the plural
variant of the participle 0"5"2>wn designates the Levites, while in the book of Daniel the
same form is used to designate a group of intelligent and righteous figures appointed with
the responsibility of guiding others to righteousness through their superior understanding
(Dan. 11:33, 35; 12:3, 10) (see Elgvin 2013, 803). Also significant is the use of the participle
maskil in Sirach. In most cases, the participle is used in reference to a poor person or a
slave (Sir. 7:21; 10:23, 25; 13:22), which may provide further literary context that helps us

understand its (possible) usage in 4Q417 1 i 25 (see §5.3.2.).

5.2. Maskilin the Dead Sea Scrolls and Sirach

In the Dead Sea Scrolls, the participle maski/has sometimes been translated as “instructor”
or “sage” when used in reference to an official functionary figure within a particular
community (see Hawley 2006, 43; Kosmala 1973, 240, Newsom 1990, 374).'8° Most
notable are examples where the maski/ appears as a distinct figure in the heading of a text

or pericope that is addressed “to the maskil’ (52wnY).18! In these instances, the participle

79 Job 22:2; Prov. 10:5, 19; 14:35; 15:24; 17:2; 19:14; Sir. 7:19, 21; 10:23, 25; 25:8; 40:23; 47:12 (Bakker 2023,

41, n. 47).

180 In the Dead Sea Scrolls Concordance, Martin Abegg identified 37 instances where the participle maski/

is used in a nominal sense to denote a kind of “teacher” or “instructor” (Abegg 2003, 489)

181 See CD 12:20-21; 13:22; 1QS 3:13; 9:12, 21 (par 4Q259 4:2); 4Q258 (4QS?) 1:1 (par 4Q256 [4QSP] 9:1);

1QSb 1:1; 3:22; 5:20; 1QM 1:1(?); 1QH? 5:12; 20:7 (par 4Q427 [4QH?] 8 ii 10); 25:34; 4Q400 11 1; 3 ii+5:8;
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maskil is used to denote a formal position that was held by an especially gifted and
authoritative individual within their given context. For example, the Community Rules
(1QS) contains two sections that expound on the tasks and responsibilities of the maski/
within the community: the Treaties of the Two Spirits (1QS 3:13-4:26) and the Statutes
for a Maskil (1QS 9:12-25). In the opening lines of the Treaties of the Two Spirits, the
pedagogical responsibilities of the maskil are made explicit: “For the maskil is to give
understanding and to teach the sons of light” (1QS 3:13).'®? Similarly, in the Statutes for
a Maskil, the figure is admonished “to guide them [other members of the movement] with
knowledge and thus to give them understanding in the wonderful mysteries and truth in
the midst of the people of the community” (1QS 9:18-19).183 Another significant quality
of the maskil figure is that he appears to speak in several manuscripts (1QH?* 20 14-16;

4Q510 1 4-5).

It is this idea of a maski/figure as depicted chiefly in 1QS and 1QH*—who is intelligent,
who teaches, and who speaks—that is often believed by some to serve a similar function
within the text of the present composition.!'8 However, the responsibilities of the maskil
figure are more extensive than that of a teacher. The figure was expected to be an exemplar

in adherence to the statutes and knowledgeable in all the laws (1QS 9:12-13, 23), and in

4Q401 1_2:1;4Q403 11 30; 1 ii 18; 4Q405 8_9:1(?); 20 ii 22:6(?); 4Q406 1:4; 4Q433a 2:2; 4Q511 21 1; 8:4(?);
11Q17 7:9.

182 938 232 512 Nk TR rand Yownd

183 977 YwIR TINA NARY RYD T3 0YawnY 191 AyTa omnand of. 1QS 9:20.

184 Concerning the literary connection between the Hodayot, the Community Rules, and the present
composition, Tigchelaar has argued that the group responsible for composing/editing 1QS 3 13-18 and 1QS
4 15-26 belonged to the same group as the authors/editors of the present composition, and that the
authors/editors of 1QH? 5-6 were likely influenced by the Treaties of the Two Spirits and 4QInstruction
(Tigchelaar 2001, 207). Lange, however, argued that the Treaties of the Two Spirits, “4QInstruction,” and
Mpysteries originated from the same circles, though the former expresses a more developed dualism (Lange

1995, 130). Contra Bakker (2023, 22-31) and Collins (2007, 185-88).
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two other manuscripts of the Community Rules from Cave 4, the “halakhic sensibilities”
of the maskil figure are attested in the heading of a section that addresses the leadership
structure and aspirations of the community: “Midrash for the maski/ over the people of
the law” (4Q256 9:1; 4Q258 1; cf. 1QS 5:1, see Hempel 2020, 123, 131).185 Moreover, the
responsibilities of the maskil figure are further diversified in other Scroll compositions.
For instance, a maskilis responsible for providing blessings for general members, priests,
and community leaders in “The Rule of the Blessing” (1QSb 1:1; 3:22; 5:20). A maski/ also
provides apotropaic protection for members of the community in “Songs of the Maskil’
(4Q510-511) and possess knowledge of cryptic languages in “Words of the Maskil’s to All
Sons of Dawn” (4Q298). Thus, as Hempel has remarked, the maskil figure in these texts
“emerges as a multi-tasker par excellence with expertise and a remit in matters liturgical
and calendrical, apotropaic, spiritual, cryptic as well as halakhic concerns with human
conduct” (Hempel 2020, 251). Much like the diversity of literary forms found in certain
compositions in the Scrolls corpus (including the present composition), the
multifunctional role of the maskil figure in these passages makes it difficult to pigeonhole

the figure into a single vocational category, such as “teacher” or “sage.”

The question remains—given the broad range of meanings of the participle and its
varied uses within the biblical text and the Scrolls—how should one interpret and translate

the occurrences of maski/in the present composition?

185 30 "waR 5 Hrawnd waTn
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5.3. Maskil in 4QInstruction
The participle maskil/ occurs four times (seven including parallels) and has been
understood and translated in various ways. This section examines each occurrence and

considers its overall usage throughout the composition.

5.3.1. Maskil in 4Q418 238 1

The participle maskilis found in an extremely small and damaged fragment, with only the
remnants of a few broken words visible for examination. However, despite its size and
condition, this fragment has had a significant impact on scholarly opinion with regards to
the role of the maskil figure in the present composition thanks to suggested

reconstructions by Eibert Tigchelaar, which will be examined in the analysis below.

5.3.1.1.  Transcriptions and Translation

[ xi5owR[--] 1
[ - JnwynmIR[--] 2
[--1¥mau-]1 3
[—-Jonw[--] 4
[-]ov[--] 5
[-[-1 6
1. ...insight and ...
2. ...and 7 the work ...
3. ...those who exist ...
4. ...enduring ...
5. ..day...
6.

185



5.3.1.2.  Textual Notes

3. [ - 19 ®n1a [ -- 1. The editors reconstructed 13[1ann at the beginning of the line
and 01 at the end, which Tigchelaar adopted in his reconstruction of 4Q418 238 at the
beginning of 4Q416 1 (D]JD 34:448; Tigchelaar 2001, 183). However, the limited traces a
final nun (and before that the traces of a bet, kaf, or nun) at the start of the line and the
traces of an ‘ayin, sade, or sin at the end does not provide enough information to facilitate

a convincing reconstruction of these words.

4. ]-- ne33[. The editors reconstructed A[* at the beginning of the line (DJD 34:448).

Based on the scant remains, this reconstruction is, again, highly uncertain.

5. or. Intriguingly, lines 5-6 were only later attached to the fragment by the original
editors (compare its appearance in PAM 41.906 and PAM 42.823 with PAM 43.488). The

editors do not mention this join in their analysis of the fragment.

5.3.1.3.  Analysis

The surviving text of 4Q418 238 does not provide much context for analysis. The editors
briefly commented that the fragment “seems to be devoted to eschatological matters” (DJD
34:448). However, this interpretation appears to derive from their reconstruction of lines
3—4, which they translate as “consi]der diligently those who are to exist et[ ernally” and

“dalys everlasting”, rather than from the surviving text itself (see Textual Notes).

The importance of 4Q418 238 in terms of understanding the participle maskil as
referring to a figure of authority within the composition was first proposed by Tigchelaar

in his 2001 book, wherein he theorised that 4Q418 238 might be plausibly reconstructed

186



somewhere near in the opening lines of 4Q416 1 (Tigchelaar 2001, 169). Tigchelaar’s
hypothesis was based on his understanding that some of the smaller fragments are
physically similar in appearance to the material of the first sheet of 4Q418 (e.g., 4Q418
frgs. 207-224, and 229, 230, and 238). Additionally, Tigchelaar observed that the series of
infinitives preserved in 4Q418 221 and 222, and especially the line o*ranb npb 7701
(which Tigchelaar translated as “to increase learning for the understanding ones”) would
be comparable with the beginning of the Treaties of the Two Spirits (1QS 3 13) and 1QH?
5 12—14. Though Tigchelaar noted that these observations were not entirely conclusive,
he surmised that one should “allow for the possibility that the beginning of the
composition introduced a %2wn who had to increase learning for the oman,

'understanding ones' (Tigchelaar 2001, 245-46).18

Tigchelaar’s tentatively proposed reconstruction of 4Q418 238 at the beginning of the
composition has received mixed support. Bakker, for example, argued that that the limited
available evidence makes it impossible to reconstruct the context of the beginning of the
composition (Bakker 2023, 39-40, n. 37).'87 On the other hand, Benjamin Wold relies
heavily on Tigchelaar’s reconstruction to support his argument that a maskil figure both

speaks and teaches in the present composition.

186 Tigchelaar alternatively considered that the clauses preserved in 4Q418 222+221 might be understood as
referring to the tasks of the addressee, rather than a maski/ (Tigchelaar 2001, 189-91).
187 Tigchelaar is similarly cautious about the tentativeness of this particular reconstruction in a later
publication:
If the fragment [4Q418 238] did indeed belong to the section, it would preserve the very beginning
of the composition, and line 1 might be the first line of the column. In that case 52wA[ might be part
of an address to a 52wn 12 (cf. 4Q417 1 i 25), or a reference to the “instructor”. However, since the
fragment does not overlap with 4Q416 1, and does not provide any plausible textual joins, this

identification is no more than a possibility (Tigchelaar 2002, 123).
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First-person forms do indeed occur in 4QInstruction and these are significant for assessing
how this composition is framed. Central to this chapter are passages that use first-person
speech, particularly three fragments from 4Q418 (221+222, 238) that may be interpreted as
a sage (i.e., maskil) speaking in the first-person to his pupils, the understanding ones (i.e.,

mfvinim) (Wold 2018, 12).

Based on his understanding that fragments 4Q418 222+221 contain first-person speech
and that these words were spoken by a maskil, Wold transcribed and translated the

fragments as follows (see Wold 2018, 29-30, 35).

Wold’s translation of 4Q418 222+221 Wold’s transcription of 4Q418 222+221
and 238 and 238
4Q418 222 4Q418 222
1. [ Jin the heart. vacl spoke and ... [ [ -- ]a%000 N33 T vacar 23[5]A[ -- ]
2. [ helar my spirit and the [ - 5I8 Snaw St smn ay[nw -- ]
outpouring of my lips, do not[ [ --11°375 oywid b - |
3. [ ]to reprove transgressor and to [ - Ja R o[ ]of ]w'r[ ]
gain understand[ing [ - To[ -- 15[ -- ]
4. [ Jknow [ ][]forin|[ 4Q418 221
5. .. [ - Pa[ - &% nna - ]
4Q418 221 [ - Jornia 5 panh oowsal [ - |
1. [ Jthem,and no[ Jmouth of/my [ -- ] vacat oorany npb g0 -- ]
mouth[ [ - 1]315™7an w1 Soawn W K[ -- ]
2. [ ]prophets, and to give insight to [ -- J210 npT5 unann[y -- |
all the simple ones[ bottom margin
3. [ and to] increase learning for the 4Q418 238
understanding ones vac [ [ -- ]8I 5awnAl 1Ny -- ]
4. [ ].. and know myjudgments, and [ -- Jnwyn? R -- ]
then you will distinguish betwe[en [ -- o9]p »maai[ann - ]
5. [ and] you will understand to [ - Jo nxasa[ -]
know good[ and evil [--]or[--]
bottom margin
4Q418 238

188



1. [ and I the |maskil and [
2. [ ]and ™ deed[
3. [ cons]ider by those who have

been fore[ver
4. [ d]ays of everlasting [
5. [ Jday[

However, is that it is not certain that the forms in 4Q418 222+221 and 238 are first-person
forms. In the handwriting of 4Q418, the letters yod and waw are often indistinguishable,
and inevitably favoured the third-person singular in their translation on the grounds that
first-person speech is not used elsewhere in the document except in oratio recta (D]JD 34:4,
435-37; cf. Tigchelaar 2001, 189-91). Moreover, other theories have since emerged with
regards to who might be identified as the speaker in these fragments. In a later publication,
Tigchelaar suggested that Wisdom itself might conceivably be identified as the speaker in
4Q418 222+221+220 based on perceived allusions to Prov. 1:22-33, where first-person
speech is attributed to the personified figure of Wisdom (Tigchelaar 2007, esp. 188-193;

this reading is accepted by Qimron 2013, 184).

Given the limited evidence and uncertainties relating to the translation of ambiguous
forms in the examined fragments, speculation concerning the placement of these
fragments and theories that build on a particular interpretation should be treated with

caution.

5.3.2. Maskilin 4Q417 1125

The participle maskil occurs once in the comparatively well-preserved text of 4Q417 1 i-
ii, wherein the recipient—most often addressed as mevin in this passage (4Q417 111, 13-

14, 18)—is encouraged to seek the raz nihyeh. A more comprehensive analysis of this
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fragment will be provided in Chapter 6 (§6.3.1.). However, this section focusses on

interpretations of the expression 9awn 13in 4Q417 11 25.

JwiRal 723 mann awn i3
one characterised by insight, understand your mysteries and by the foundations of|
4Q417 1125
An important textual note relating to this line is that the letters bet and final nun in the
word i3 is not a certain reading (see PAM 42.578). Prior to the publication of DJD 34,
Armin Lange instead transcribed the expression as 9awn ", and so translated the line:
“because the instructor has gained insight into your secrets and into a man...” (Lange
1995, 51, 53).'88 Consistent with this reading, Lange translated the preceding expression
"an 12 KXY in line 19 as ““And you, who are the pupil of a teacher...”, and in doing so
posited a clear teacher-student relationship between the mevin and the maskil in the
document (Lange 1995, 53).'% The editors notably remarked that 5awn "3 is a viable
reading (DJD 34:168). However, they elected to transcribe the expression as >2wn 13, and

most studies of this passage provide this transcription (DJD 34:152; Goff 2013, 138;

Kampen 2011; Tigchelaar 2001, 52; Wold 2018, 57).19°

Interpretations of 5"awn 12 generally fall into one of two camps. On the one hand, there
are those who understand this expression as referring to the addressee who is identified

in this line as being in subordination to the guidance of a senior sage. John Kampen, for

188 “denn der Unterweiser hat sich Einsicht verschafft in deine Geheimnisse und in einem Mann [...]”

189 “Und du, der du Schuler eines Lehrers bist.” In a later publication, Lange claimed that “the 5awn and
the 1an designate the same type of sage in the MLM [ Musar le-Mevin],” and so it seems his opinion on the
interpretation of maski/in this passage had changed (Lange 2008, 277).

19 However, the editors remarked that “materially, %3 or *a would be as easy a reading, and the style of the

work suggests this reading” (DJD 34:168).
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example, translated the expression as “son of a sage,” and Wold more specifically

translated the expression as “son of a maskil,” (Kampen 2011, 26-27; Wold 2018, 57).

On the other hand, there are those who have interpreted 2wn 12 as a synonym for 73
1"an, and so have understood the expression in an adjectival sense, rather than a nominal
sense denoting a sage or teacher. The editors initially suggested that »2wn 12 might be an
alternative to the more frequent vocative formulae j2 7nKy and an 12 nnR (DJD 34:168).
Similarly, Matthew Goff has translated the expression as “intelligent son” (Goff 2013,
140), and Arjen Bakker has broadly interpreted the participles mevin and maskil as
adjectives that modify the noun j3, translating both as different ways of referring to the

addressee: “understanding son” (j"an 13) or a “wise son” (5awn 13) (Bakker 2023, 36-37).

However, it is significant that word ja does not necessarily always refer to offspring or
sonship. Other usages include references to individuals who possess certain
characteristics. In such cases, j2 in the construct can be translated as “possessor of, one
who is (characterised by), one who is numbered among” (e.g., Isa. 5:1: jpw 13, “one who
is fertile/fat”; Deut. 13:14: 592 "33, “worthless ones”; see DCH, 2.186). In the present
composition, the recipients in the composition are referred to in various ways both in the
plural (4Q416 1 10: 1K *12) and in the singular (4Q417 11 18: 1an 13; 4Q417 11 25: 2
5mwn). It is plausible that these are not references to sonship or an indication of some
kind of pedagogical lineage, but function more simply as alternative ways of referring to

the characteristic qualities of the addressee(s).

“those characterised by his truth” INNR M3 4Q416 1 10
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“one characterised by understanding” Pania 4Q417 11 18 (par. 4Q418 43_45
i 14); 4Q417 21 28(?); 4Q418 69
ii 15(?)

“one characterised by insight” ownia 4Q417 1125

Though this study generally holds that the expression 52w 13 stands as but one of many
ways in which the recipient is described within the document, it does not dismiss
alternative readings and is especially wary of the material uncertainty regarding whether
the open word in the line should be read as {3 or "3. Textual ambiguities such as these

make it difficult to justify the advocation of one interpretation over another.

5.3.3. Maskil in 4Q416 2 ii 15 (par 4Q417 2 i 197, 4Q418 8:15[/4Q418 21:2;

4Q418a 19:2]

The appearance of the participle maskilin 4Q416 2 ii 15 has been established by several
points of overlap by Strugnell and Harrington in DJD 34 (with advice from Eibert
Tigchelaar, cf. DJD 34:244).19' However, this reconstruction should be examined before
providing further analysis. In 4Q416 2 ii 15, only the letter /amed of 5awn is preserved,
and so the term has been reconstructed on the basis of Strugnell and Harrington’s
assessment of other fragments which appear to overlap with this passage of text: primarily
in 4Q417 2 ii, 4Q418 21 (identified by Tigchelaar as 4Q418 8c) and 4Q418a 19. The textual

remains of these fragments were transcribed in DJD 34 as follows:

91 Elgvin proposed an alternative reconstruction of the beginning of line 15 in 4Q416 2 ii in his 1997 thesis:

?5[122 7apH 1 nnTm] “[then you] would be his ser[vant in all thi]ngs(?)” (Elgvin 1997a, 39).
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[ -- 1% n»moaeyn .17

[ --7]3y nnxr " .18

[ --7]3p5 1 anT .19

[ --7alpb 1 enn ) .20
ATIR]A 7290 1anoam .21

4Q417 2 ii 17-21 (DJD 34:192)

[ --]npNRIm[ma--] .1
[ -- Joawn 7apb[ » AT AnR1 - ] .2
4Q418 21 (4Q418 8c) 1-2 (DJD 34:244)

[ -- Jo nvan[ --

[ -- Jon 5aw[n --

[ - ]arb b A0nnw --
[ -- ]Aanas[n --

]
]
]
]

OV S

4Q418a 19 (D5) 1-4 (DJD 34:491)
These fragments were then used by the editors to reconstruct the lacunae of several parts

of 4Q416 2 ii 13-16, which will be the focus of this section.'9?

5.3.3.1.  Transcriptions and Translation

Parallels: 4Q417 2 ii +23 (underline); 4Q418 8 (dotted underline); 4Q418a 19 (double
underline); points of overlap between 4Q418 8 and 4Q418a 19 are highlighted in -;

points of overlap between 4Q417 2 ii + 23 and 4Q418a 19 are highlighted in grey.

13. [ ... ] you will advise him [so that you may become] for him a firstborn son and he will

be compassionate towards you, like a man towards his only son,

192 Full treatment of 4Q416 i-iv is provided in Chapter 6 (§6.4.1. and §6.4.2.).
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14. [for you are his slave and his chos]en one. But you, do not be too self-assured, lest you
become hated, and do not be anxious over your distress.

15. [Become for him a wis]e [slave]. And also, do not lower yourself before one who is not
your equal. And then you will become

16. [a father to him ...] For what is beyond your strength do not reach, lest you stumble

and your shame will be very great.

5.3.3.2.  Textual Notes

14. 1['n21. Alternatively, Elgvin has tentatively proposed 5[133 in his reconstruction

(Elgvin 1997a, 39).

14. 7R There seems to be space between the letters aleph and taw for an additional

letter (PAM 43.511).

14-15. ox 5]awn 7aph % AnT] noanTnan. The editors noted that the “lacuna between
n227771 and o 5[ can not be filled in completely, even after one incorporates 4Q417’s
o5 1% nmT, 4Q418 21 2’s own TaYY and 4Q418a’s oy Yow[n” (DJD 34:104). The
reconstruction is therefore only partially filled in by the additional fragments 4Q417 2 ii,
4Q418 21(8c¢), and 4Q418a 19. Additionally, editors also included nnKy at the beginning
of line 15 before N7 in their reconstruction, though Rey remarked that this is “a bit long”

for the lacuna (Rey 2009a, 74).193

16. a8 1]. There is a discrepancy between the overlapping parts of 4Q417 2 ii 20

(72]¥%) and 4Q418a 19 3 (arH).

193 “La restauration nnK1 des éditeurs est un peu longue” (Rey 2009a, 74).
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5.3.3.3.  Analysis

At the outset, it should be noted that the discrepancies identified in the Textual Notes for
this passage significantly problematise the reconstruction of the participle maski/in 4Q416
2 ii 15. In light of these inconsistencies, Elgvin opted not to include the participle in his

transcription (Elgvin 1997a, 39).

Nonetheless, the majority of studies of this passage have proceeded with the
presupposition that the participle occurs in line 15. The expression 9awn 73p% (known
also from Prov. 17:2 and Sir. 7:21; 10:23, 25; 13:22) fits well within the context of the
fragment, wherein the addressee—who is frequently characterised as someone who is
“poor” (w1, W), “needy” (17aR), or “lacking” (monn) in 4Q416 2 i-iii—is advised on what
to do should they become a debt slave (see §6.4.1.). Translations have tended to favour
the attributive sense of the participle: “wise servant” (DSSANT, 487; DSSSE 2.851; DSSR
4:97; DJD 34:244); “intelligent slave” (Goff 2013, 60), and others have further advocated
for this attributive use (see Bakker 2015, 38, n. 64; Elgvin 2013, 803; Hempel 2002, 287;
Rey 2009a, 82). However, taking a different approach, Wold has interpreted the possible
appearance of 22wn T2y in 4Q416 2 ii 15 as “servant of a maskiP” (Wold 2018, 42).'%4 In
light of the context in which the expression feasibly appears, the attributive use of the

participle seems to be the more viable reading.

194 For further context regarding Wold’s general understanding of the addressee in these passages as “poor”

in a metaphorical sense, see Wold (2007).
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5.3.4. Maskil in 4Q418 81 + 81a 17

Among the examples where the participle maski/ can be found in the present composition,
its occurrence in the following passage has by far contributed the most to creating the
impression of there being a student-teacher relationship between the speaker and
addressee in the document. Following an address to a priestly figure in 4Q418 81 + 81a

1-14 (see §6.4.5.), a new section begins in 4Q418 81 + 81a 15-20.

5.3.4.1.  Transcriptions and Translation

[ -- n]yT na%Wwnn 0™ NN DR Pan AnRY .15
[ -- ]y noav Mpan ownl oTR 990 H10% VIR .16
[ -- 1Apb qo1n naYawn 512 m amn mann .17
[ -- ] an & pan waT 5125 nomonn xein .18
[ -- ]n2™ 7 nnannt 210 2113 nnpaws 85An .19
[ -- 1%3wn 25 'non 5o n 1910 InHAi 35 bR 0 .20
15. But you who understands, if he has given you mastery over skilled hands and
knowl[ edge ...]
16. provision to all humankind and from there you shall allocate your food and[
17. Improve greatly in understanding, and from the hand of all your masters acquire
more learning ...

18. Offer your need to all those who seek sustenance and then (it) shall be established

19. you will be full and sated with much goodness and from your skilled hands...
20. for God has distributed an inheritance to all humankind and all the skilful were

made (to) prosper ...

5.3.4.2.  Textual Notes
15. o1 nnana. The expression 01" NnNan can be found in lines 15 and 19 4Q418 81, as

well as 4Q418 102 3, 4Q418 137 2, and 4Q418 139 2 (although the more direct 72*7* nnaN
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“your skilled hands” is used in 4Q418 81 19 and 4Q418 139 2).'% This study understands
the use of nnan in the sense of skill, as in passages like Exodus (31:1; 35:26, 31; 35; 36:1—
2, 4; 8) and Isaiah (40:20), rather than wisdom (see Fox 2008, 382). Other translations of
this expression include “manual artisans” (DJD 34:303); “manual skill” (Goff 2013, 241);
“manual craft” (DSSSE, 2.873); “skill of your hands” (DSSANT, 491);'% “wisdom of the

hands” (Gayer 2020, 65); and “wisdom actualised” (Wold 2018, 58).

17. na%awn 5. Although na%awn contains a singular suffix, the fact that the word is
prefaced 913 by suggests that the term is to be translated in the plural. The proposed

translation “all your skilled-handed masters” is discussed in the Analysis below.

5.3.4.3.  Analysis

In line 17, the recipient—who is identified at the beginning of the section in line 15 as one
addressed as mevin in the document—is told to acquire more teaching from na%awn a.
Translations have been almost unanimous in rendering the expression as “all your
teachers” (DJD 34:303; Elgvin 1997a, 269; ThWQ 2.803-04; Gayer 2020, 65; Goff 2013,
241; Hempel 2002, 287; 2013, 163; Kampen 2011, 133; Wold 2018, 59). However, the

question arises, what exactly is being taught in this passage?

For many, the teaching in this section directly corresponds with the primary objective
of the document, which is to increase the understanding of those addressed throughout

the text. For instance, Bakker, Goff, and Wold have each commented on the use of similar

195 There is also the peculiar expression 192w 2% '3 5121 in 4Q418 81 20. References to 11 nnan and nnon
»ab are also found in 4Q424 3 6-7 (see Brin 1996).
19 However, the expression 0™ nnan in line 15 lacks a second masculine singular suffix. “Your hands” is

therefore not a precise translation of 07 (although the phrase 127 nnan does appear in line 19).
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language in 4Q418 81 + 81a 17: “acquire more learning” (1p% 7o), and the admonition
“to increa)se learning for the understanding ones” (o'»an% npb go[1n) in 4Q418 221,
which for them connects to the overall pedagogical ethos of the composition (Bakker 2015,

33-34; 2023, 38-39; Goff 2013, 260; Wold 2018, 63-64).197

However, in the immediate context provided by lines 15-20 of 4Q418 81 + 81a, one
finds no mention of secret knowledge and no admonitions directed towards the addressee
to study the raz nihyeh. The focus instead appears to be on those addressed as mevin at
the beginning of the passage who are explicitly identified as having been given mastery
over “skilled hands” (o»1° nnon), which likely refers to the addressee’s proficiency in
manual skill, such as craftsmanship—or perhaps even referring to their ability to
effectively work the land.'¥® Having skilled hands is considered valuable, since it enables
this particular addressee to offer “provision” (vIR) for others who likely do not possess the
same means of providing sustenance for themselves.'? Based on the professional context
established by these opening lines, one might alternatively understand line 17 as an
admonition directed to the skilled-handed mevin to improve their craft by learning “from
the hand of all your maskil(im) (73%awn 53 Tn). In other words, the skilled-handed
mevin must learn from the hands of a person who is especially prosperous in their

particular craft (see Puech 2005, 108-17).** This reading is more in keeping with the

197 Kampen comes to a similar conclusion, remarking that the expression refers to the “teacher-sages” who
were responsible for educating those addressed as mevin by introducing to secret knowledge of God’s
mysteries (Kampen 2011, 26-27).

198 On this study’s translation of ™" nnan see Textual Notes above (§5.3.4.2.).

199 The issue of poverty in the present document is considered in Chapter 6 (§6.4.1.).

200 “become very competent, and with the help of each of your masters increase [your] competency
[ professional; but if He has not favored you with some manual skill] (“deviens trés compétent, et avec I'aide
de chacun de tes maitres accrois [ta] compétence [ professionnelle; mais s'll ne t'a pas favorisé de quelque

habileté manuelle]”; Puech 2005, 110; emphasis original).
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context illustrated by the surviving text of 4Q418 81 + 81a 15-20 and also corresponds
with other preserved passages that expound on the responsibilities of those described as

having skilled-hands (see §6.3.4. and §6.3.5.).

5.4. Conclusion

Having reviewed the use of the participle maski/ in the present composition, one finds
that there is no fixed application of the term. Rather the meaning of the participle is
dependent on the context of its usage. The word in 4Q418 238 occurs in a very small
fragment that offers little context for further analysis. Tigchelaar’s suggestion that this
fragment may be reconstructed at the beginning of 4Q416 1 would have significant
implications for how the document as a whole may be interpreted. However, as examined
in §5.3.1.3., there is not sufficient evidence to support this reconstruction. In 4Q417 1 i
25, we are presented with an expression that may be read as 5™wn 12 or Sawn *a.
Uncertainty regarding the material remains of this opening line again makes it difficult to
arrive at a particular reading with much assurance. The expression 9awn T2pH was
detected after the editors pieced together several fragments that appear to overlap with
parts of 4Q416 2 ii 13-16. There are several notable discrepancies with this reconstruction,
which raises some doubts about its legitimacy (see §5.3.3.2.). However, the expression fits
well within the context of the fragment in which the addressee is advised on how to act
should they borrow money and so find themselves to be in the position of a debt slave. In
this case, the impoverished addressee must seek to impress their creditor by behaving like
“a prudent slave.” Finally, the appearance of the expression 7135wn 13 in 4Q418 81+81a
has been widely understood as referring to a teacher who was responsible for providing

wisdom instruction for the addressee. However, this is not the only way of interpreting
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the use of maskil in this passage, and neither is it the most plausible explanation. One
may also interpret the expression in a professional sense to refer to someone who is a
master of their craft, and so the addressee with “skilled hands” (0*7* nnan) is admonished
to improve their own technical skills by learning from the hands of another more

prosperous figure.

There is no example in the surviving text where the participle maski/ can be clearly
understood as referring to a teacher or sage. Such readings have largely been influenced
by the prevailing view that the document is best characterised as a wisdom composition,
and thus some have read into the text a wisdom teacher who bears the responsibility of
educating the addressee. However, just as assumptions about the textual identity of the
document have played a part in influencing interpretations relating to the presence of a
teacher-like or maskil, so too has the textual identity assigned to the document influenced
interpretations of the addressee, who is sometimes addressed as mevin in certain parts of

the composition.
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Chapter 6. Mevin: Understanding the Addressee(s)

The 1an is named as the main character in 4Qlnstr: his task is to assimilate the teaching of
this wisdom text—with the 'vision of Hagu'(— nan) and with the 'mystery of becoming' ( 1

n"n1)—and to translate it into everyday action (ThWQ 1.435).*

The participle mevin is without question a significant term in the document, occurring in
both singular and plural forms approximately 22 times throughout the text (excluding
parallels and including reconstructions): 4Q415 11 5 (plural; par 4Q418 167 a + b 5);
4Q416 1 16 (plural?) (par 4Q418 2 + 2a_c 8[plural?]);*** 4Q416 4 3; 4Q417 11 1, 14 (par.
4Q418 43_451 10), 18 (par 4Q418 43_45i 14); 4Q417 1 ii 10; 4Q417 2 ii 28(?); 4Q418 69
ii 15(?); 4Q418 81 15; 4Q418 102a + b 3; 4Q418 123 ii 4 (plural), 5; 4Q418 126 ii 12(?);
4Q418 158 4; 4Q418 168 4; 4Q418 176 3; 4Q418 221 3 (plural); 4Q418 227 1; 4Q418 273
1; 4Q418a 7 2, 3(?). Moreover, the word regularly appears in the collocation 1an nnxi
(4Q416 4 3; 4Q417 11 1, 13-14 [par 4Q418 43_451 10]; 4Q418 81 15; 4Q418 102a + b
3[?]; 4Q418 123 ii 5; 4Q418 126 ii 12[?]; 4Q418 168 4[]; 4Q418 176 3[?]), or Pan 12 NNRY

(4Q417 11 18 [par 4Q418 43_451 14]; 4Q417 21 28[?]; 4Q418 69 ii 15[?]).

Recognising the prevalence of this particular form of address within the document, the
editors in DJD 34 identified the addressee as a receiver of sapiential instruction and so
suggested the translation: “student” (DJD 34:3). Others have since embraced a similar

interpretation, with Benjamin Wright describing the figure addressed as mevin as “the

201 “Der pan wird als die Hauptfigur in 4QInstr gennant: Seine Aufgabe ist es, sich die Lehre dieses
weishietlichen Textes - mit der ‘Vision des/von Hage’ (- n371) und mid dem ‘Geheimnis des Werdens’ ( 1
'n1) - anzueignen und in das alltdgliche Handeln umzusetzen (4Q417 11 13f.17f.; 4Q418 43-45 i 14). Diese
Lehre umfasst Anweisungen iiber Speisen, Eheschlieffung, finanzielle Transaktionen sowie familidre
Angelegenheiten.”

202In both fragments, the letters J13*am (or ]*1»am) are preserved (PAM 43.524 and PAM 43.484). The editors
noted that this may be either participle, 11 + n17a, or a plural of the noun naan (DJD 34:88).
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recipient of the wisdom teaching of 4Q/nstruction” (Wright 2004b, 109, n. 23). In view of
the frequency of the participle mevin throughout the surviving text, studies of the present
composition have often used mevin (or student) as a shorthand to refer to most of the
figures addressed within the document, even when they are not referred to as a mevin in
a particular part of text (Goff 2013, passim,; Jefferies 2004, passim; Kampen 2011, 51; Wold
2018, passim). However, this chapter will demonstrate that the addressee in the present
composition is not restricted to one particular characterisation, and it is not always certain
that when nn&y appears the words an or 1an ;2 will follow. The addressee is identified
and described throughout the text in various ways that highlight different aspects of their

disposition, social situation, and vocational calling.

There are two core objectives to this chapter. First, as with musar and maskil in
Chapters 4 and 5, the first part of this chapter will examine the use of the participle mevin
in the Hebrew Bible and Dead Sea Scrolls to better understand its semantic range and to
determine whether there is a precedent in other ancient Jewish writings that supports an
understanding of mevin as “student” in the present composition. Second, this chapter will
consider examples in the text where the intended recipient is addressed as mevin, followed
by instances where the addressee is referred to in different terms. This chapter seeks to
answer the following questions: Is the figure addressed as mevin best understood as a
student of wisdom? Are there other recipients identifiable in the document who are not
addressed or described as mevin? And, if so, are these other characteristic qualities
attributed to the recipients in the present composition equally significant to the identity

of the addressee as mevin (or perhaps even more)?
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6.1. Mevinin the Hebrew Bible

The form mevin (1an) is a hiphil participle of the verbal root a. Etymologically, the root
relates to the substantive "2 meaning “interval, space between,” which is used as a particle
preposition "3 (“between”) in the Hebrew Bible. Consequently, as Ringgren remarked,
“the original meaning of byn was ‘to distinguish, separate,” which was later adapted to
convey other more nuanced connotations, such as “to be clear, perceive, understand”
(Ringgren 1977, 99). Most dictionaries give the meaning of the ga/forms as “to perceive,
to give heed to” (BDB, 106-07; DCH, 2.144-45; HALOT, 1.122), while the Aiphil participle
can mean “understand, discern, observe” or in the causative “make someone understand”

(Bakker 2023, 33).293

The hiphil participle mevin (and its plural forms) occurs 28 times throughout the
Hebrew Bible.?*4 Significantly, there are no examples where the Aiphil participle form is
used in reference to a student. The form is most commonly used in an adjectival sense to
highlight the perceptive or observant characteristics of an individual or group (Isa. 57:1;
Prov. 8:9; 17:10, 24; 28:2, 7, 11; Dan. 1:4; 8:23; Ezra 8:16; Neh: 8:2, 3; 10:29; 1 Chr. 25:7;
27:32; 2 Chr. 34:12), or sometimes in the verbal sense to highlight the act of someone
understanding or observing a thing or situation (Dan 8:5, 27; 1 Chr. 28:9). There are also
several examples where mevin is used in the causative sense to denote the action of
teaching, either by a person, a group, or God (Ps. 119:130; Neh. 8:7, 9; 1 Chr. 15:22; 2

Chr. 26:5; 35:3). In one striking example in 1 Chronicles, the participle mevin is used in

203 For discussion on the nuanced uses of ga/and non-causative Aiphil forms of 12 in the Hebrew Bible, see
Randall Garr (2013).
204 Tsa, 57:1; Ps. 33:15; 119:130; Prov. 8:9; 17:10, 24; 28:2, 7, 11; Dan 1:4; 8:5, 23, 27; Ezra 8:16; Neh. 8:2, 3,
7, 9; 10:29; 1 Chr. 15:22; 25:7, 8; 27:32; 28:9; 2 Chr. 26:5; 34:12; 35:3.
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contrast with another figure identified as T'1n%n, thus making it clear that mevin was used

in this verse to refer to a teacher.

TRoN-OY 1an 5170 1opa nnYh nnnwn Mmoo an
And they cast lots for their duties, small and great, teacher and pupil like

1 Chr. 25:8

Additionally, in the books of 1-2 Chronicles and Nehemiah, attestations of the word
mevin are most often connected to the Levites. The participle is used to affirm the Levites’
proficiency as musicians (1 Chr. 15:22; 2 Chr. 34:12) and also to establish them as
responsible for educating the masses in Torah teachings (Neh. 8:9; 2 Chr. 26:5, 35:3; see

Lange 2008, 274-75).

Lack of a biblical precursor for understanding mevin as a student raises questions about
how some scholars have interpreted the Aiphi/participle forms in the present composition.
Evidence from the biblical text would suggest that the word mevin was used more so in
reference to highly perceptive individuals and, in some cases, to Levites who are described
as teachers rather than students. Use of mevin in relation to the Levites in Chronistic
literature may contribute to our understanding of how mevin is used in some parts of the
present composition, and especially in passages where the language strongly alludes to
the Aaronic status of the addressee (4Q417 4 ii 2; 4Q418 20 2; 4Q418 81 + 81a 3; 4Q418

103 ii 2-9; 4Q423 3 4-5; 4Q423 5 1a-5).

204



6.2. Mevin in the Dead Sea Scrolls and Sirach

In Sirach, the Aiphil participle form occurs five (or possibly six) times.?°> In most cases,
the participle mevin is used in an adjectival sense, as it is in Proverbs. Moreover, like in
Proverbs—in which the participle occurs 9 times in the niphaP® and 6 times in the
hiphiP°’—the niphal and hiphil forms of the participle appear to be used interchangeably
in Sirach with seemingly no clear semantic difference between the two: “As the palate
tastes the kinds of game, so an intelligent (;*an) mind detects false words” (Sir. 36:24);
“Let your conversation be with intelligent (1121) people” (Sir. 9:15).2°8 There is, however,
one example in Sirach where mevin is used in the causative sense to refer to one who

imparts understanding or, more specifically, to a teacher (Sir. 42:21).

In the Scrolls, uses of the Aiphil participle forms of a3 outside of the present
composition are scarce. Only five instances are clearly preserved, though in three of these
examples the participle appears in a fragmentary context that makes it difficult to
understand its intended meaning (e.g., 4Q303 1 1; 4Q372 8 4; 4Q381 47 3).2° From the
remaining two examples that provided enough context for analysis, the participle appears
to be used in a similar way to its usage throughout the present composition. For instance,
the plural participle mevinim occurs once in the Hodayot to refer to those who are capable
of receiving knowledge, but who must also be wary of outsiders who seek to deceive them

(1QH? 10 16-21).%1° Also striking is the use of mevinin 4Q525 14 ii 18, where the participle

205 Sir. 4:11 (pl.); 10:1; 36:24; 38:4; 40:6(?); 42:21.

206 Prov. 1:5; 10:13; 14:6, 33; 15:15; 16:21; 17:28; 18:15; 19:25.

207 Prov. 8:9; 17:10, 24; 28:2, 7, 11.

208 For other uses of niphal participle in Sirach, see Sir. 7.25; 33:3; 46:20; SirB 4v:2, 9.

209 A further three instances can be found where the participle mevin has been tentatively reconstructed by
contemporary editors 4Q299 34 3(?); 4Q408 3 + 3a 7(?); 4Q509 121 13 3(?).

210 grpan 513% nyT Mpn Mmnak 12253 Annw nra (“in whose mind you placed understanding, in order to open
the source of knowledge for all who are able to understand”) (1QH?® 10 19-20; HTTSE, 33)
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occurs once in the vocative + imperative formula: *5 nynw pan A (“and now,
understanding one, listen to me”), which is comparable to the vocative + imperative use
of an nnKy and 1an 12 ANRI in the present composition. Although it should be noted that
the addressee in the present composition is never once admonished to “listen” (Aynw) to

the words of a speaker in the extant text, which is common in both Proverbs and Sirach.?*!

In addition, observations by Arjen Bakker and Menahem Kister may provide important
information with regards to understanding how the participle mevinis used in the present
composition. First, Bakker has noted an important instance where wordplay is used in
Sirach 4:11 “Wisdom teaches her children and admonitions all those who understand her”
(7 oran 53% Tym ama A b mnon). Bakker observed that the personified figure of
Wisdom is here portrayed as a parental figure who teaches her children. However, the
form 1712 has a double meaning. It can be read in the genitive as “her children” and in the
suffixed plural participle as “those who understand her,” which is further enforced by the
parallelism between the m"33 (gal) and o°»an (Aiphil plural). This wordplay emphasises
the intended meaning of the line, which is that those who understand Wisdom are

nurtured by her as if they were her children (Bakker 2015, 25-26).

A similar observation has been made by Menahem Kister with regards an expression
found in 4QBeautitudes (4Q525) that appears to mirror an expression found in the book

of Proverbs.

211 Prov. 1:33; 5:7; 7:24; 8:32; 34; Sir. 4:15; 31:22; 33:19; 41:14; 51:28.
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Prov. 5:7312 Prov. 5:7 (Hebrew)

And now, children, listen to me S wnw oaa nn
4Q4525 14ii 18 4Q525 14 ii 18 (Hebrew)
And now, understanding one, Y npnw ran oo

listen to me

The line in 4QBeautitudes is almost identical to the line in Proverbs with the exception of
the alteration of 012 to an. Kister surmised that the author(s) of 4QBeatitudes made this
change because they interpreted 01 as the ga/ plural participle “understanding ones”
rather than “sons.”?!3 In addition, the author(s) elsewhere repeat the formula found in
Proverbs (4Q525 2 ii+3 12: wn]w 042 nny1), and so it appears the author(s) of 4Q525
was(/were) content to switch between using 012 and 1an (see Bakker 2023, 34). Reflecting
on these examples in the Scrolls, Bakker asserted that the interchange between 012 to 1"an
“as a form of address to students of wisdom may provide the background for the usage of

mébin in wisdom texts from Qumran” (Bakker 2023 35; cf. Bakker 2015 27).%14

It is feasible that the terminological connection between the words 013, 1'an, 713, and
0'12n may have been utilised by ancient authors to convey a deeper layer of meaning when
using these terms. However, there are no direct allusions to this kind of wordplay in the
preserved text of the present composition. When thinking about the identity of the
addressee(s), it is important to consider the (especially well-preserved) examples in the
text wherein the recipient is addressed. In the following sections, this study will examine

instances where the participle mevinis used throughout the present composition, followed

212 Prov. 7:24; 8:32.
213 See also 0'32n in Jer. 49:7.
14 On the exegetical significance of bilateral roots, see Hempel (2020, 249); Tov (2007, 459-82).
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by instances where the addressee is referred to or characterised as something other than

mevin.

6.3. Mevinin 4QInstruction

This section examines instances where the participle mevin (and its rarer plural form,
mevinim) appears within the text of the present composition.?*> Significant attention will
be paid to the form of address that occurs frequently in the text: 1'an nnK, as well as nK

1an 13 and own 13 [nnK (see Table 6.1.).

4Q4164 3 And you, understanding Joa1 nar NHMIa ANAW Pan NN
one, rejoice in an

inheritance of truth and in

4Q417 111 And] you, understand| ing] i[*1an nn&[

one
4Q4171113-  And you, understanding ]o ata nanbya win pan AnN
14 one, inherit your reward in

remembrance of the ...
4Q417 1118 And you who are VT3 12 vacvan 1an 12 nnK
characterised by
understanding, gaze vac
upon the raz nihyeh and
know
4Q418 81 15 And you, understanding Jym 72 wnn o™ NNONa OR AR ANR

one, if he has given you

215 The following fragments that contain the participle mevin or mevinim have been excluded from this
study’s analysis for one of two reasons. Either because their reconstruction is highly disputable, or because
the participle appears in a context that does not facilitate a credible interpretation of how the terms were
used: 4Q415 11 5 (par 4Q418 167a); 4Q416 1 16 (par 4Q418 2 8); 4Q418 69 ii 15 (see Textual Notes,
§4.5.3.2.); 4Q418 158 5; 4Q418 168 4; 4Q418 176 3; 4Q418 221 3; 4Q418 227 1; 4Q418 273 1; 4Q418a 8 2,
3.
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4Q418 102 3

4Q418 122 ii +
126 i 5

4Q418 122 i +
126 i 15
4Q418 123 i 5

4Q418 168 4

4Q418 176 3

mastery over skilled hands
and knowl[ edge ...

and you,] understanding
one, truthfully (provide)
from the hand of all you
with skilled hands

And y[ ou, understandilng
one(?), truthfully (provide)
from the hand all
provisions (to) people...
And you who

und| derstands

[and)] you, understanding
one, when you look upon
all these things...

And ylou, under[ standing
one

And yolu, who has
understanding of the
distress of

indebtedness(?)?1°

n5{o}T nnan 512 TR nnRa Pan] ans

IR DWIR VIR D12 TN NRRA P[an NN

1a]A nnr

Joo mb& 192 v ana pan Anr[1]

rlan nn[X

nATTH ANAA Pan AN

Table 6.1. an AnR1 and variants, adapted from Tigchelaar’s list (2000b, 66)

6.3.1. Mevinin 4Q417 1 i-ii: The Constant Pursuit of Knowledge and the Raz

Nihyeh

The vocative expressions "an nnK1 and 121 12 NNRY occur more often in 4Q417 1 i-ii

than in any other surviving passage preserved in the manuscripts associated with the

216 The editors translated as 12071 “tax-collector” and Elgvin as “creditor” (DJD 34:400; Elgvin 1997a, 212).

Goff’s interpretation of this rare word as referring to the economic distress of the addressee in view of their

difficult financial situation as a debt slave is plausible (4Q416 2 i-iii).
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present composition. In addition, the participle mevin appears again in the second

column without the preceding (j2) NN (4Q417 1 ii 10).

6.3.1.1.  Transcription and Translation
4Q417 1 i. Parallels: 4Q418 43_45 i (underline); 4Q418a 11 (dotted underline); both
4Q418 43_45 i and 4Q418a 11 (double underline).
[ -- Ti[*]an nn&[) --
[ -- w1 Yown oxn 58 S ]oa 19301 ] 0037 oo -

1.

I.
[Am1 703 anS oTp -- 7R3 1A JHAAT coo naf Jecoaajof -- .
[810 AnY -- Twnb a5[w] coY[ -- i npa mna] .
o] .

1.

].

[y ]Ri nwyn[ -- 5130 Y[ -- 1 Ana o A
7R90 5w NRR YT IR Tan W oAl ma aan ah ony --

nTIpDY oYW "¥p 5135 BNTiPa 0P oA MaI[ -- o wYn OO[ 16 A5

00 o

1°713 1721 NAR Ti0 NwTa 58 82 onPwy[na pa1H a[w] r: YINIRITY .

VRN TR T NI ¥, B SV R

Twyn nHwnni A an[awa 1539 nn[ana -- Jooo AwYI AWIR R wAA .
Tonnnd AlPwy 1A M2 ond[a]ab wAla ]R30 5[1]a n[R] 9131 nRbeo[ 15[1]35 .10
mn[o1 W]Ti Msan i ame [ ]Poo[ wi]RY whaT iAran [aw]a .11

5[2a] anm Tan anw 1R PwP[n a3 o] AN 2 1nbann oy nawnn .12
ANKRI PWYA NN IR 59 Ay mP 7203 yIn R nnmKen .13

ATipan 519 mipni {nalpin™ RiSA &af *3 nlyn o nonbys win pan .14

1385 2102 11791 7801 N 33 ADE]Y 12 5y RS ppnn nn 0 .15

R[*]3 1 = oy wirh A5 n ot 7ad niann pmn aRim 12T nnwy .16

P2 YT RY 2 WA mAD TN N1 KD TP 0w Nhana (17

YT M MA vac VAN PANn A AR vac im0 Joawna yab a[w] .18
[ - 15[ -- 5]wi o[ 15[ -- »]wpnA 5 T7ipan 1nbanm 0 ,a n[iani] .19
[ -- JnnaTioay vyab 2 ia P[an] .20

[ -5 Jomarmanayf -] .21

[-5--Hdayrmmo -] .22

[ -- 1A5Wa pain 58 Tan pin[n]ni .23

[AnRY -- pw] 13 nhni a0 apr RH na .24

[ -- 7 05 Jwikal na mann own §a .25
[ - In5wa oy 1w [yn 91]3 noa 71oi[°] .26

210



[ omnR oo ong wp [An2 [aPv{3} ™ [ an]aaab Meang mnn &Y .27

bottom margin

4Q417 1 ii. Parallel: 4Q418 123 i (underline)

[ --]A0]Rima.

[ -- 185 ovimi .

[ --o]An Tonnn .
[--]nwTa.

[ -- ]7 nannnwn .

[ --5IR A o5 .

[ - 712 par 50 5 5 550 .

[ -- Jo am AR A N33 .10
[--1°[ Joy namaT 5o 1ipss .11
[ -- Jv7 9% nawnn n7anan 58 .12
[ -- 1A nanan 58 wiTn nnxb .13
[ -- n]2xwn 58 wa mnas ™ xba .14
[ -- ]33xn 5% [ -- ] 2wnn .15

[ - pabide - 113.16

[ -- Dopind -- | .17

O 0 N O U1 W

[--5--1.18
4Q417 11
1. [... and] you, under| stan]ding one ...
2. .. and ... [and] the wond[ro]us mysteries [of the God of awesome deeds you shall
understand. The origin of ...]
3. ..your ... and gaze [ upon the raz nihyeh ... ancient times, at what exists and what

4. has existed, upon what will be] ... [ for]ever to ... [at what exists]

5. [and at what has existed, upon what will be] ... all ... deed upon d[ eed]

6. [... day and night meditate on the raz ni/hyeh and study (it) constantly. And then you
will know truth and iniquity, wisdom

7. land follly. You ... [ their] deed[s] in all their ways together with their punishment in
all the everlasting ages and the punishment

8. of eternity. And then you will know the difference between [go]od and [ evi/ according
to their] deeds, [ flor the God of Knowledge is a foundation of truth. With the raz nihyeh
9. he spread out its foundation and m[ade (it) with wis]dom and, regarding everything,
[ with cunn]ing he fashioned it. The dominion of its deeds

10. fora[/]l...and all [w7]th a[/]l ... He [ Ahas /]aid out for their un[ de]rstanding every d[ ee]d

so that one may walk
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11. in [the inclination of] his intelligence, and he spread out for A[ dam] ... ™" ... and with
precision of intelligence were made kn[ own the sec]rets

12. of his plan, together with his walking [for (he is) pe]rfe[ ct in all] his [d]eeds. These
things seek constantly and understand [ a/]l

13. their consequences. And then you will know the glory of [ Ais] st[ rengh together] with
his wondrous mysteries and the mighty acts of his deeds. And you,

14. understanding one, inherit your reward in remembrance of the per|[iod for] it comes.

the statute and ordained is all the punishment

Engraved is
15. because engraved is that which is ordained by God against all the in[ 7g]uit[ 7e]s of the
sons of Sheth. And the book of remembrance is written before him

16. for the ones who keep his word—that is, the vision of meditation of the book of
remembrance. He bequeathed it to Enosh (w1R) together with a spiritual PP be[ cau]se
17. according to the likeness of the holy ones he fashioned him. But no more did he give
what is meditated upon to the fleshly spirit, for it did not distinguish between

18. [go]od and evil according to the judgment of its [splirit. vacat And you, who is
characterised by understanding, gaze vacat upon the raz nihyeh and know

19. [the path]s of all life and the manner of one’s walking that is appointed over [ /is]
deed[s] ... and iniqui[ 7] ...

20. [under]stand the difference between great and small. In your counsel ...

21. ...your ... in the raz nihyeh ...

22. ... every vision know. And in all ...

23. B[e s]trong constantly. Do not be touched by iniquity ...

24. it will not be considered innocent. According to his inheritance in it he will co[ nsider
wicked ... |

25. one characterised by insight, understand your mysteries and by the foundations of ...
26. founded by you are a[ //] their [ dee]ds, together with the rewards of ...

d after

27. do not follow afte[ r] you[r] heart an your e[ yles ...

bottom margin
4Q417 1 ii

upon the raz nihfy Jeh ...
comfort to ...

walk per[ fectly ...]

bless his name ...

from your joy ...

great is the compassion of G[od ...]

Rl A A

praise God and upon every strike ble[ss ...]
10. by his will they came into being ** he causes understanding ...

11. he will punish all of your deeds ...
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12. Do not let the thought of an evil inclination mislead you ...

13. for truth you shall search. Let not ... mislead you ...

14. without "¢ 2PPonting ynderstandings of flesh. Let not ... lead you astray ...
15. think ... do not say ...

16. thus ... [ ... all wealth ... ]

17. [ ... and according to your statute ... ]
18. [ ... t0 ... ]

6.3.1.2. Textual Notes

i 1. Ji[*]an nnR[1. The editors remarked with caution about the material uncertainty of
this reconstruction (DJD 34:156). Nonetheless, this form of address fits well within the
context of the fragment, wherein a figure who is frequently addressed and described as
mevin (“understanding”) and maskil (“insightful”) is urged to pursue and understand the

raz nihyeh.

i 9. nn[ya 153% nn[ana -- Jeoo AW, The ink traces are extremely faded in this line
(PAM 42.578). Searching for a word to go with nn1[p, the editors proposed nnan (DJD
34:158-59). Tigchelaar, however, has noted that the lacuna is too large for this
reconstruction, and neither is the res of nn7y visible on the fragment. He therefore does

not include 7n7Y in his reconstruction (though he does include nnan; see Tigchelaar 2001,

52-53).

i 16. wurS. This study follows Lange’s and Wacholder and Abegg’s translation: “to
Enosh” (Lange 1995, 53; Wacholder and Abegg 1992, xiii). Other suggested translations

include “to Adam” (Collins 1999, 612) and “to humanity” (Elgvin 1997a, 88).
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i 18. 1113 vac vian. The editors have explained the presence of a space between van
and 17°11 12 in this line as an intentional act of the scribe in order to avoid a patch of skin

that was unsuitable for writing (DJD 34:154).

i 25. 52wn j3. Some commentaries reconstruct nn&1 at the end of the preceding line
and so interpret the expression as a synonym of 1an 12 nnx1 (Elgvin 1997a, 256; Goff 2013,
138; Qimron 2013, 148; Rey 2009a, 279; Wold 2018, 52). For discussion on the material
uncertain of the reconstruction 2wn i3, which can also be read as %2wn *3, see §5.3.2.

above.

ii 9. 7]92. Reconstructions of the lacuna include 1w 7]172 (Goff 2013, 173) and 7]1a
1wy (Qimron 2013, 149). It is, however, plausible that ber may function as a

preposition.

6.3.1.3. Analysis

Much of what remains of the text from these two columns is fragmentary, and so it is
difficult to be sure about some of the particularities of its content. The opening line of the
first column appears to contain the remains of a form of address directed to the mevin
(1i[*1an nnR[1), which is followed in lines 2-13 by several appeals for the addressee to
“gaze upon” (van: line 3) and “continually study/seek” (7'nn warT: line 6; 7N Inw: line
12) the raz nihyeh. These appeals are followed by the resultant clause: “and then you will

know” (y7n 1R lines 6, 8, 13), which in turn is followed by information about the kind of
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knowledge that can be gained from studying the raz nihyeh.*'” This serves as motivation
for the addressee to persist in their efforts to understand the raz nihyeh. The recipient is
again addressed in lines 13-14 as Pan AnRI, and with it the subject changes to their
inheritance and reward, as well as an appeal to remember the periods and inscribed
punishment of the wicked; the details of which are described as being contained within
the “book of remembrance” (1121 980). Different theories have been suggested with
regards to the identity of the book of remembrance, which is also found in Mal. 3:16.28
However, for the purposes of this study, what is significant is that the secret knowledge
contained within the book of remembrance is attainable for the addressee identified as
mevin. The book is described in lines 16-17 as being “written before him (God) for those
who keep his word.” It was first given to Enosh,?'® who was fashioned in the likeness of
the holy angels, and the addressee is entrusted as the inheritor of the knowledge of this
heavenly book by revelatory means through the “vision of hag” (nisnn mmn).22°
Significantly, information concerning the book of remembrance and the vision of Aagrare
found only in this passage of text, which are directed to one addressed as mevin. The
profoundly esoteric nature of this revelatory knowledge prompts one to question whether
all those addressed throughout the document were expected to strive to attain this level
of heavenly knowledge, or whether this assignment given only to those addressed as

mevin.

217 Different translations of raz nihyeh are discussed in Chapter 3 (§3.2.1.) and its use throughout the present
composition is discussed in Chapter 4 (§4.5.5.).

218 Lange has suggested that the book of remembrance should be equated with the Torah (Lange 1995, 83),
where Goff has proposed that it is a heavenly book accessible only through the “vision of meditation” (4Q417
11 16) (Goff 2013, 158-62; cf. Hempel 2013, 162).

219 For alternative readings of w1xY, see Textual Notes in §6.3.1.2. above.

220 The passage may share some connection with CD 10 6, which refers to “six who have understanding in

the book of Aags” (*»nn 1902 ounan nww). Cf. CD 14 7-8.
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In line 18, the recipient is addressed in a slightly different way, as *an 12 nnK1, and with
its appearance the topic shifts back to the raz nihyeh. Seeking to make sense of this change
in address, Armin Lange initially suggested that the difference in the use of pan nnKy in
lines 1 and 13-14 and an ;2 nnK in line 18 could be explained as an intentional effort by
the author(s)/editor(s) to indicate a distinction between those identified as j*an and those
identified as 1an 12 in the document. Lange theorised that the one addressed as mevin is
to be distinguished as a teacher or counsellor with the ability to understand and teach
revealed knowledge, while the one addressed as {Pan ja nnK is to be understood as a
student of the mevin (Lange 1995, 56-57).”*' This explanation is plausible. However, if
the trace letters in the opening line can be read as jan nnKy (see Textual Notes), then
Lange’s theory is problematised by the continuation of lines 18-24, wherein the figure
addressed by an ja nnKi is encouraged to continually seek and understand the raz nihyeh.
These admonitions appear to mirror the admonitions that occur in what can be read in
the opening thirteen lines, which may be directed to a figure addressed by 1"an nn& in
line 1. In this case, those addressed by {"an nnKy and an 12 nnX1 would share the same
objective, and so it would be difficult to identify them as distinct figures in the document.
One might therefore understand both expressions as synonymous ways of referring to the

addressee in this section.

The remaining lines preserved in 4Q417 1 i are severely damaged. However, traces of
the words 9"2wn 12 or 92wn *3 can be found at the beginning of line 25 (see Textual Notes,

§5.3.2.2.). Mirroring the form of address found in line 18 (;*an 12 anKy), the editors in DJD

221 “Das in 4Q417 2 I aus der Textgliederung deutlich ersichtliche Gegeniiber von 1"an (4Q417 211) und 12
1an (4Q417 21 18) deutet wohl auf ein Gegenuber von Lehrer und Schuler hin. an bezeichnet somit in
4QSap A eine institutionalisierte Lehrer-bzw. Ratgeberpersonlichkeit, die {iber die Fahigkeit verfiigt,
offenbartes Wissen zu verstehen und zu lehren” (Lange 1995, 56-57).
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34 reconstructed the expression 2wn 13 [AnN. The material uncertainty of this

expression and the different ways in which scholars have interpreted it has been discussed

in Chapter 5 (§5.3.2.3.).

Finally, the participle mevin occurs once in 4Q417 1 ii 10. However, unlike in the first
column, the participle is not used in reference to the addressee. The second column is
significantly more fragmentary than the first, though the remains of the text would
suggest that this column contained a hymnic section with God as its subject (yaw 792:
“bless his name” in line 6; 5]& N7 05173: “great is the compassion of G[ od” in line 8; 551
5R “praise God” in line 9). In keeping with the theme of praise, the textual remnants in
line 10 pay homage to God’s creative power as the one who “causes all things to come into
being” and who “causes understanding” (pan nx'). The rare use of the third person
before the participle indicates its transitive usage (DJD 34:171). In other words, one finds
that participle mevin is not always used to refer to the addressee in the present

composition.

6.3.2. Mevin and Mevinim in 4Q418 123 ii: Thinking about the Plural

The plural participle mevinim is used irregularly throughout the present composition. In
many cases, not all the letters are visible, which makes it difficult to determine its presence
(4Q416 1 16 [par 4Q418 2 + 2a_c 8]), and in other instances the context in which it appears

is too fragmentary to fully understand its usage (4Q415 11 5 [par 4Q418 167 a + b 5];
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4Q418 221 3). The appearance of the plural participle mevinim in 4Q418 123 ii 4 provides

the only clear example where the term is used in a context that permits further analysis.?*?

6.3.2.1.  Transcription and Translation

[-- 1%

[ --Joo[ Jo[ ]ovep xwim ouw 812N0Y

[ -- P2 meme nmy o and na man o

[ -- 1703 12 orman mr HR 793 WK 8P
[-- 15[ Jeo 5K 5122 navrana an Anx[1]
[ -- Ixp oy nwyn Spw AT ]

[ -- 1A T80 “nwn 1% Tpia of ]

[ 1o {iw vilaw - ]

[ --Jooo[ -]

NI RN - Y I OV C R

and for ...

concerning the entry of years and the exit of periods ...

everything which has happened in it, why it was, and what will be in it ...

its periods which he (God) uncovered to the ear of those who understand the raz nihyeh
[And] you, understanding one, when you consider all these things ...

... weigh your deeds with the time[s (?)

... he will assign to you. Take good care ...

[... jud]ge iniquity ...

e N T A AN o

6.3.2.2.  Textual Notes
5. Joo. Tigchelaar has suggested 371 or 371 before the lacuna, though traces of these letters are

not clearly distinguishable from the photographs (PAM 41.906, 43.475).

222 There may also be some connection between the content of 4Q417 1 i-ii and 4Q418 123 ii. Tigchelaar
has tentatively identified possible points of overlap between 4Q418 123 i and 4Q417 1 ii (Tigchelaar 2001,
54).
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6.3.2.3.  Analysis

This small fragment contains several key terms that are recurrent throughout the
document, such as the enigmatic raz nihyeh in line 4 and the form of address an nnX1 in
line 5, which is familiar to us from the previously examined fragment 4Q417 1 i. Also
striking is the occurrence in line 3 of the clause %1 mm» amy i Anb na mvman 51, which
Tigchelaar has observed is reminiscent of 4Q418 43 2 (par 4Q417 11 3—4) nm 3 nb
n]Aa 71 and 4Q418 43 3 (par 4Q417 1 i 4-5) Jnn1 s [A]A[5]r 850 nnb[ (Tigchelaar
2001, 162). Even if, as Tigchelaar suspected, the graphical overlap between 4Q418 123 i
and 4Q417 1 ii does not necessarily indicate that both fragments represent the same

section of the composition, similarities in language and themes attest to there being some

connection between the fragments (Tigchelaar 2001, 166).

How is the plural participle mevinim in line 4 to be understood in relation to the use
of the singular participle mevinin line 5? In line 4, God is described as the one who reveals
the secrets of the era by uncovering the ear of those who understand (0'an) the raz
nihyeh. The recipient is then addressed in the singular in line 5 and admonished to
consider “all these things” (75 9121), which presumably refers to all that has been said in
the previous section. The plural participle mevinim in this example clearly seems to be
referring to the same type of individual addressed in 4Q417 1 i—who is called to
constantly pursue the raz nihyeh—and the figure addressed an nnR[1 in the following
line must surely be included among those identified as mevinim in line 4. Goff has
suggested that preference for the singular mevin throughout the document should be
regarded as a rhetorical device designed to enhance the engagement of the addressees in
a more direct manner (Goff 2003, 220). However, as we have seen from its use in 4Q417

1ii 10, the participle mevin on its own is not always used to refer to the addressee. Thus,
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in refinement of Goff’s original statement, use of mevin together with the vocative NN\
can be regarded as a way of referring directly to those who are described in the plural as

“those who understand the raz nihyeh” in 4Q418 123 ii 4.

6.3.3. Mevinin 4Q416 4 3: A Rare Occurrence of Mevin in 4Q416

Among the fragments identified as belonging to the manuscript 4Q416, 4Q416 4 3
preserves the only clear example where the participle mevin can be found. The fragment

itself is small, containing only three lines of broken text. **3

6.3.3.1.  Transcription and Translation

[ -- Joamxpn[ - 1p
[ -- Jo[ -- JR 2 may nnmby » mnay .2
[ -- Joa1 nnR N2 AnAw Pan anrl .3

bottom margin

1. ... wrath, because love ...
2. anger, for above them (the) furnace is fanned ...

3. But you, understanding one, rejoice in the inheritance of truth and in ...

bottom margin

6.3.3.2.  Textual Notes
1. [ -- ]p. With the exception of a few small ink spots located at the torn edges of this
fragment, no clear traces of these letters are visible in the corresponding PAM images

(PAM 40.617, 41.306, 41.783, 42.556, 43.524). Based on its appearance in other texts, some

223 Tigchelaar has suggested there might also be points of overlap with 4Q418a 9 2 (Tigchelaar 2001, 49).
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have suggested the following reconstruction in the lacuna: *¢]p (Qimron 2013, 162;

Tigchelaar 2001, 49).

6.3.3.3. Analysis

Based on what remains of the text, it is plausible that the common form of address NN
1"an is found in the midst of a judgement scene in which the fate of the wicked is contrasted
with the fate of the addressee, a common trope within the document (cf. 4Q416 1; 4Q418
55; 4Q418 69 ii; 4Q418 126 ii + 122 ii). Following the form of address, the imperative
nnnw encourages the addressee to “rejoice” in the inheritance of truth, which
distinguishes them from the wicked. The words “truth” (nn&) and “inheritance” (5n3)
occur frequently throughout the text; 41 times??4 for nnx and 39 times?? for 5Ma (excluding
parallels). These concepts are deeply connected to the identity of the addressee and will

be discussed further in §6.4.6.

One particularly notable thing about this example is that it is the only instance where

the word mevin can be found among all the surviving fragments of 4Q416.226 This is

224 4Q415 31 25 4Q416 1 10 (par 4Q418 2 2), 13 (par 4Q418 2 5), 14 (par 4Q418 2 6); 4Q416 2 iii 7 (par
4Q418 9 15), 14 (par 4Q418 9 15); 4Q416 4 3; 4Q417 11 6 (par 4Q418 43_45 i 4), 8 (par 4Q418 43_45 6);
4Q417 11ii 13; 4Q417 13 4; 4Q417 20 5; 4Q418 45 ii 14; 4Q418 55 6 (x2), 9; 4Q418 69 ii 3, 7, 10, 12, 13;
4Q418 81 9; 4Q418 85 2; 4Q418 87 11; 4Q418 88 ii 8; 4Q418 102 a + b 2, 3, 5; 4Q418 122 i 3; 4Q418 126 ii
2,3, 4, 11;4Q418 127 5, 6; 4Q418 147 2; 4Q418 172 5; 4Q418 214 1; 4Q418 245 2; 4Q418a 24 3; 4Q423 5 4.
2254Q415 21 + 11i 6; 4Q415 15 1; 4Q416 21 6 (par 4Q417 2111); 4Q416 2 ii 18 (par 4Q417 2 ii 23); 4Q416
2 iii 7 (par 4Q418 9 + 9a_c 7), 8 (par 4Q418 9 + 9a_c 9), 10 (par 4Q418 9 + 9a_c 10), 11 (par 4Q418 9 +
9a_c 12); 4Q416 2 iv 11, 125 4Q416 3 1, 2; 4Q416 4 3; 4Q417 i 16 (par 4Q418 43_45 i 13); 19 (par 4Q418
43_45114), 24; 4Q417 21 18; 4Q418 43_45 i 14; 4Q418 55 6, 12; 4Q418 69 ii 13; 4Q418 81 + 81a 3 (x3; par
4Q423 8 2), 11, 14, 20; 4Q418 88 ii 8; 4Q418 138 2; 4Q418 162 3; 4Q418 169 + 170 1; 4Q418 172 5; 4Q418
185 a + b 2, 4; 4Q418 201:1; 4Q418 234 1; 4Q418 251 1(?); 4Q423 5 3; 4Q423 12 2.

226 Excluding the possible use of the plural form in 4Q416 1 16 (par 4Q418 2 8), although it is unclear
whether this term was used here to refer to the addressee (DJD 34:83, 88; contra Goff 2013, 43; Kampen
2011, 61).
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surprising, since the manuscript contains the largest intact fragment among all the
discovered fragments belonging to the present composition: 4Q416 2. This fragment is
comprised of four relatively well-preserved columns of text that are further supplemented

and expanded by several other parallel manuscripts.

e 4Q416 2 i (par 4Q417 21 6-14; 4Q417 2 ii 1-2; 4Q418 7b 1-14)
e 4Q416 2 ii (par 4Q417 2 ii 2-26; 4Q418 7b+14; 4Q418 8; 4Q418a 19 [D5] 1-4)
o 4Q416 2 iii (par 4Q418 9+1-18; 4Q418 10a, b 1-14)

o 4Q416 2 iv (par 4Q418 10a, b 5-10; 4Q418a 18 (D4) 3-4)

It is striking that within the largest known passage of text preserved across multiple
fragments there is not one reference to the addressee as mevin. This is especially notable
when one considers that most of the admonitions preserved within the extant text occur
within these columns (see §4.4.). Yet these admonitions are never once explicitly directed

towards an addressee identified as mevin.

There is, however, one instance where the word mevin has been supplemented by

scholars. This can be found in 4Q417 2 i 28, which overlaps with 4Q416 2 i 20-21.

rana JanR on[ iy
molre.] And also you, [who understands ...
4Q417 21 28 (par 4Q416 2 i 20-21 [underline])
The transcription above is based on the editors’ understanding of the fragment (DJD
34:173). Tigchelaar, however, did not reconstruct the participle mevin in his transcription
(Tigchelaar 2001, 55). Moreover, Tigchelaar noted other significant points of overlap
based on his reconstruction of 4Q418 frgs. 64+199+66, 7b, 26+27, 8 + 8a + 8b, which
others have since used for their textual analysis (Tigchelaar 2001, 76-77; see Goff 2013,

183-84; Rey 2009a, 43-44). Both Goff and Rey elected to follow the example of the editors
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in DJD 34 by reconstructing "an 32 (or just Pan for Goff) in their transcription and
translation of this fragment. John Kampen, however, has rightly observed that there “is
no example in all of the extant Instruction texts where ‘also’ [D3] occurs preceding ‘you,

9

man of discernment,” or ‘you, son of discernment” (Kampen 2011, 107). Moreover, in
view of the (possibly intentional) omission of the word mevin in the four columns of

4Q416 2 and in parallel manuscripts, it seems unlikely that the word mevin would be

found in 4Q416 2 i 20-21 (par 4Q417 2 i 28).

The question remains, does the absence of the participle mevinin 4Q416 2 i-iv indicate
a different kind of addressee or is it simply a more generic second person addressee? This

will be addressed in §6.4.1. and §6.4.2.

6.3.4. Mevin with “Skilled Hands” in 4Q418 81 15-20 (and Other Associated

Fragments)

Analysis has already been provided for lines 1-14 of fragment 4Q418 81 + 81a in Chapter
4, which focusses on a reference to n1252wn 53 in line 17 (see §4.5.4). However, this
section focusses on a new characteristic quality that appears to have been attributed to
some of those addressed as mevin in 4Q418 81 15-20. In addition, this section of the
fragment is considered alongside several other fragments that Asaf Gayer has
reconstructed together with 4Q418 81 + 81a 15-20 based on his observation of physical
similarities, corresponding line alignments, and shared content among the fragments

(Gayer 2020, esp. 63, 71).??7 Gayer’s material reconstruction spans three columns in total,

227 4Q418 81, 81a, 101, 102, 103, 122, 126, 137, 139. According to Gayer’s new reconstruction, both 4Q418
81 + 81a and 4Q418 102 (+ 4Q418 101 i) would have appeared on the same column spanning 28 lines, with
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and the content of these combined fragments focusses on an addressee who is gifted with

“skilled hands” (o™ nnan).

6.3.4.1.  Transcription and Translation

Parallels: 4Q418 102 1-5 (underline); 4Q418 101 i (double underline).

[ -- n]y™ na%wnn o1 NRana oK Pan ANy .15

[ -- ]y n2av Mpan ownl oTR 990 H10% VIR .16

[ -- 1Ap% qon A awn 512 m amn mann .17

[ - ] an &y pan waT 5125 nomonn kN .18

[ -- ]n2™ 7 nnannt 210 2113 nnpaws 85nn .19

[ -- [%3wn 25 'nan 5o m 1912 In5hi 35 bR 00 .20
[ --].23-21

[ -- no]3nwa an[&y -- ] .24

wH[n -- Jo1 rwyn Mo pIv nnri pacl - ].25

720IR[ -- [A5{o}T nnon %10 Tn nnKa pad[ anr - .26
anR1 [ -- Jrwpan 91a% navan w1 023va[nn -- .27
o[ -- [nwn naR NRAWA Apan aan $s[n -- ].28

bottom margin

15. But you, understanding one, if he has given you mastery over skilled hands and
knowl[ edge ...]

16. provision to all humankind and from there you shall allocate your food and[

17. Improve greatly in understanding, and from the hand of all your masters®® acquire more
learning...

18. Offer your need to all those who seek sustenance and then (it) shall be established [...

19. you will be full and sated with much goodness and from your skilled hands...

20. for God has distributed an inheritance to all humankind and all the skilful were made
(to) prosp[er

21-23.[ -- ]

24. [... and ylou, when (you) seek]...

4Q418 81 + 81a occupying the top part of the first sheet and 4Q418 102 being located at the bottom (Gayer
2020, 61).
228 The meaning of n2%2wn 513 is discussed in Chapter 5 (§5.3.4.).
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25. ... (things that are) us]eful and true, all His deeds are just and [ -- from] his deeds

26. ... and you,] understanding one, with truth from the hand of all those with skilled hands
[ -- ] your provisions

27. [... your con]duct and then he will seek out your sustenance for all who to all who seek
it [ -- ] and you

28. [... from] abominable iniquity you will be cleansed and in the joy of truth you will[ --
in] peace.

bottom margin

6.3.4.2.  Textual Notes

15-20. For Textual Notes on these lines, see Chapter 5 (§5.3.4.2.).

24. Ma]9nwa. The editors noted that ]Anwa (“in the pit”) is material just as plausible
(DJD 34:328). However, the notion of “seeking” appears to be a significant subject in this
passage (see w177 and »wpan in 4Q418 102 4). Moreover, seeking (and the notion that
there are “seekers” among those addressed) is also a prominent idea in other fragments
that are part of Gayer’s new reconstruction, which will be examined below.

26. 7'n. Alternatively, the imperative form 7" could be read (Gayer 2020, 64; Qimron

2013, 208).

6.3.4.3.  Analysis
As is sometimes the case in the present composition, an ANKRY appears to mark the
beginning of a new section.??* Whereas in lines 1-14 the recipient is described in priestly

terms and called to bless and glorify the angels, the addressee in lines 15-20 is described

229 Tigchelaar has commented on instances where the form of address *an nnK1 is preceded by a blank space
(4Q416 4 3; 4Q417 11 18; 4Q418 69 ii 15) or starts a new line (4Q416 4 3; 4Q418 81 15; 4Q418 126 ii 5;
4Q418 123 ii 5) (Tigchelaar 2000, 67).
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as a special kind of mevin who has been gifted with “skilled hands” and is therefore capable

of providing provisions for themselves and those around them.

Significantly, at the beginning of the new section in 4Q418 81 15, the conjunction oR
(“if”) is placed between the form of address an nn&1 (“and you, who understands) and
the following condition n2%wnn o™ nnana (“he has given you mastery over skilled
hands”),?° implying that not all addressed as mevin were gifted with “skilled hands.” This
would appear to indicate that parts of this section were applicable to only a minority of
skilled-handed individuals addressed within the document.?3! Additionally, in 4Q418 103
ii—which Gayer counted among the fragments closely connected with 4Q418 81 + 81a—a
farmer (0™2R) is addressed and admonished to pay heed to rules concerning agricultural
laws and practices.?3* It is plausible that references to “skilled hands” throughout the text
might be applicable to anyone who possessed the means of providing sustenance,

including craftspeople, artisans, and farmers.

This interpretation of 4Q418 81 and its corresponding fragments differs from the
editors’ reading of this passage in DJD 34, who instead understood n13%wnn in line 15 as
referring to God’s establishment of the mevin’s authority over those described as having
“skilled hands.” This understanding is based on a reading from Sirach, wherein working
people are represented as inferior to sages (Sir. 38:24-24; DJD 34:309). Yet this reading
becomes more difficult to maintain when confronted by the more direct reference to nnan

127 “your skilled hands” in line 19, to which the editors remarked:

23° On this reading of the Aiphil Swn, see DCH, 5.351, 536.
231 Although the singular is used, it is probable that the singular form of address served the purpose of

232 49418 103 ii is located at the bottom of the third column in Gayer’s reconstruction (Gayer 2020, 63).
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The attribution to the sage of artisanship (i.e., fokma of the hands) is paradoxical; in a

wisdom text, the craftsman is usually contrasted unfavourably with the sage” (D]JD 34:311).

A similar sentiment is expressed by the editors when trying to make sense of instances
where the addressee is identified as a farmer in 4Q418 103 ii and in fragments of 4Q423.
The editors admit that these different forms of address and its related subjects were
regarded as “problems” because they do not correspond with the usual characteristics and
topics associated with sages as understood from conventional wisdom literature (e.g.,
Proverbs and Sirach; DJD 34:330). However, if one sets aside this particular reading lens,
one finds that it may not be so unusual (or indeed “paradoxical”) that some of those

addressed as mevin might also have had expertise in practical areas of life.

6.3.5. Seekers and Providers in 4Q418 126 ii 11-16

Further clarity on the role of those described as having “skilled hands” may be found in
another significant combination of fragments that Gayer included in the third column of
his reconstruction: 4Q418 126 ii (Gayer 2020, 63).233 A transcription, translation, textual
notes, and analysis of 4Q418 126 ii 1-10 has already been provided in Chapter 4 (§4.5.4.).
However, this section focusses on the emergence of two distinct figures within lines 11-

16 of the fragment: those who provide and those who seek.

6.3.5.1.  Transcription and Translation

[ -- ]3wA17 533 op 150N nnRa AnRY vacat .11
[ -- ]A nORY IR WINT NORIOM VIR 12773712

233 For a full analysis of 4Q418 126 ii, see Chapter 4 (§4.5.4.).
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[ -- JroR onm naonnd 11 3200 K1Y ORI .13
[ -- Jo7 5K "3 wann 07w 581 INO[IR -- | .14

[ -- n]3%pn paoy Anmind 1792 -- ] .15

[ -- ]nodomdohw [ --].16

11. vacat And you, in truth walk with all who seek ...

12. and in your hand are his resources and from your basket he will seek what he desires.
But you ...

13. and if his means are not sufficient for what you lack or the lack of his resources ...

14. ... his [reso]urces. And God will arrange because of his desire, because God will ...

15. [... fromy/in] your hand with a surplus and you][ r] livestock will increase ...

16. ... forever, according to your inheritors ...

6.3.5.2.  Textual Notes

12. ]A nn&1. Many provide the following reconstruction in the lacuna: 1a]a nnx1 (DJD
34:350; Goff 2013, 274; Tigchelaar 2001, 103). The editors also suggested 1]2 fNRI or ANRI
nnK]a as possible alternatives (DJD 34:356). In addition, Qimron has reconstructed the
lacuna: navan wiTn Unln AR “and you, flrom Aim you will seek (what) you desire”

(Qimron 2013, 171).

6.3.5.3.  Analysis

Following a vacat at the beginning of line 11, two figures are introduced by the vocative
AnR1: one at the beginning of line 11 and another at the end of line 12. The editors in DJD
34 surmised that the first use of the second singular address is referring “almost certainly
the maven” and that the recurring form of address in line 12 likely introduced a subsequent
sentence intended for the same addressee (DJD 34:355). However, it is possible to discern
a functional distinction between those who “provide” and those who “seek” in these

preserved lines, which accords with other parts of the document that describe those
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who—by the skill of their hands—are able to provide resources (ViR). The first NN
addresses a provider, who is told to “walk in truth with those who seek.” In line 12, we are
informed that those who seek are reliant on the sustenance they provide: “for in your hand
are his provisions and from your basket he will seek what he desires.” At the end of line
12, the second nnN1 addresses those who seek.?3* Lines 13-14 then provides assurance for
those who seek with the promise that God will intervene to provide for the seeker should
their needs not be satisfied by one who provides. Finally, though line 15 is significantly
damaged, the remains of n37[ (“[in/from(?)] your hand”) would suggest that the
addressee here switches once more to those who provide, which is followed by a second
promise (mirroring the promise given to the seeker) that God will ensure that the
provider’s resources are plentiful: “[... from/in] your hand with a surplus you[ r] livestock
will increase.” The final lines of this passage can therefore be interpreted as providing
comfort to the provider and the seeker by reassuring them with the knowledge that God

will always ensure they will have the provisions that they require.

In consideration of resemblances between the skilled-handed addressee who provides
resources in 4Q418 81 + 81a 15-20 (and related fragments) and those who are called to be
providers for those who seek in 4Q418 126 ii 11-16—and also considering the relationship
between these fragments in light of Gayer’s recent reconstruction—it is plausible that the
same kind of figure is being addressed in both sections. In other words, those with skilled
hands (i.e., farmers, craftspeople, artisans, labourers) were responsible for providing
sustenance for those called to seek truth and further develop their understanding of the

raz nihyeh.

234 The editors proposed a]n nnwy, but also suggested 1]2 ANKRY or NAR]2 ANR as alternatives (DJD 34:356).
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6.4. Other Forms of Address

In the previous section, this study examined instances where the participle mevin is used

throughout the present composition, paying special attention to the vocative clause 1NN

1an and an 12 nnRY. However, this is not the only form of address that appears within

the document, and neither is it the most common. As seen in Table 6.1., there are thirteen

instances where nnR1 is used in conjunction with 1an and an ja. By comparison, there

are seventeen examples where N1 is used in conjunction with a different combination of

words, as well as further eight instances where nn& appears without the conjunction and

after the subject, and one case where the plural oni1 is found without further references

to mevin or mevinim (see Table 6.2.).

4Q415 6 2
4Q416 21ii 4
4Q416 2 ii 14

4Q416 2 ii 14

4Q416 2 ii 15

4Q416 2 ii 19-20
4Q416 21ii 20
4Q416 2 1ii 2
4Q416 21iii 8
4Q416 2 iii 12
4Q416 2iii 19
4Q41621iv 5

4Q417 2117
4Q418 68 5
4Q418 69 ii 10

Y[o]u are needy

And you will be like him

Because you are his slave and his
chos]en one

But you, do not be too self-assured
lest you become hated.

And you become for him a prudent
slav]e

When you vacat lack bread
And(/when) you are poor

And remember because you are poor
You are needy

You are needy

And if you are poor...

And you are to be together with the

woman of your bosom

And if you lack food in your poverty...

And y]ou make yourself understand
And you (pl.) chosen ones of truth
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4Q418 81 1
4Q418 81 2

4Q418 81 3—4

4Q418 81 6
4Q418 81 7
4Q418 81 9

4Q418 83 1
4Q418 126 ii 11
4Q418 177 5
4Q418 206 5
4Q423 52 2%%

And you are like an eternal spring
And you, separate yourself from all
that he hates

And(/so) you honour him in this
(way)

And you, is not his goodness for you?
And(/so) you seek his judgement
And you, he has [op]ened up insight
for you

And you, you know][

And you walk in truth...

You are poor

And you are weary

If you are a m[an of the ground

oY PN NN
RIW WK 9100 5720 NN

1717322 712 AN

230 139 KOS} nnNi
POAYA WINT NN
125 nn[a 5w nnr

anpT ans
THANN DRI ANRY
wa NnR

AOY> ANRY

ANN 7NTR WK DR

Table 6.2. Other instances of nR, oK, and nR.23°

The various combinations of nnKy, NNR, and on&1 and throughout the composition

provide us with good cause to re-examine our understanding of the characteristics of the

addressee(s).

6.4.1. 4Q416 2 i-iii: The Addressee as a Poor Person and a Debt Slave

... the Qumran text [4QInstruction] has no precedent in Jewish wisdom literature for its

insistence on the poverty of the addressee (Collins 1997a, 118).

Among the various ways in which the audience is addressed, the next most common form

of address after 1"an (j2) NnK are ones that explicitly draw attention to the poverty of some

of the recipients, which is most acutely highlighted in 4Q416 2 i—iii and parallel fragments.

235 See also 4Q423 5 5: MATR WK ANR DR

236 Instances where N1 or INK can be found in very small fragments that provide no further context for its

usage include 4Q418 28:3, 4Q418 101 i 4, 4Q418 148 ii 4, and 4Q418 182 2.
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In consideration of the full context of the surviving material, a transcription and

translation of the extant text is provided below.

6.4.1.1.  Transcription and Translation

4Q416 21" (4Q417 21).237 Parallels: 4Q416 2 i (underline); 4Q418 7-8 + 64, 199, 66 (large-
dotted underline); 4Q418a 22 (double underline). Points of overlap between 4Q416 2 i

and 4Q418 7-8 + 64, 199, 66 are highlighted yellow.
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237 Text parallel to 4Q417 2 i was found in a much better state of preservation than 4Q416 2 i. It will therefore
serve as the basis for the transcription and translation of 4Q416 2 i (though the first few lines of 4Q417 2 i
would certainly have been found in the column that preceded 4Q416 2 i, hence it is referred to here as 4Q416
2 i%).
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1. atevery time lest he have enough for you. And according to his spirit speak with him
lest ...
2. without reproaching the prosperous person, forgive him. And a person of note is bound
up ...

And also do not confuse his spirit, for calmly yo[ z] have spoken ...

And quickly recount his reproach, but do not overlook your own transgressions ...

3
4
5. He is righteous, like you, because he {because he} is a person of note ...
6. he will do, for how unique is he in every deed, except ...

7

vacat And do not consider a person of iniquity as a helper, and also let there be no
hatred ...
8. wickedness of his deeds (goes together) with his punishment. And know in what way
you must walk with him ...
9. do not vacat let it be removed from your heart and do not for yourself expand [ your
soul/appetite in your poverty]
10. for what is more lowly than a poor person? And do not rejoice in your mourning lest
you toil in your life [Gaze upon the raz]
11. nihyeh and seize the birthtimes of salvation, and know who will inherit glory and (who)
iniquity. Has he not ...
12. and to those who mourn eternal joy? Be an advocate on behalf of your own interests
and let nothing ...
13. to all your perversions. Spe[ak] your judgements like a righteous ruler. Do not ta[ke ...
14. And do not overlook your [ trans]gressions. Be like a humble man when you strive for
justice ...
15. take. And then God will appear, turn away his anger and forgive your sins, [beca]use
before [his] an[ger vacat

16. no one can stand. Who will be righteous in his judgement? Without forgiveness [ 4]Jow

17. needy. And you, if you lack food in your poverty, then [br]ing your surpluses to[gether.
If]

18. you have a surplus, bring (it) to its trading place and take your share from it. Do not
take any mo[re. And if]

19. you lack, borrow, being without mo[ nel]y which you lack, for the treasury of [God] does
not lack. [And upon]

20. his command everything comes into being. And eat what he provides for you, but not
any more le[ st you shorten]

21. vacat your life. vacat If you borrow other peo[ p/le’s money for your lack, let there be
no[ rest?...

22. day and night, and let there be no rest for your soul [ unti/] you have returned to the
cre[ ditor(?) ...] Do not lie
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23. to him, lest you carry guilt. And also a reproach for [ ... and you will no lo]nger [trust]
his neighbour.

24. And when you lack he will close his hand. Your strength [ ... and like him borrow and
know the one who gathers.]

25. And if a beating befalls you, and he urges [ ... do not hide the debt from the person
who lent (1) to you,]

26. lest the [ creditor] reveal your sh[a]me [ ... who rules over him. And then]

27. he will not strike him with a rod [ ... and no]

28. molre]. And also you [ ... in wrath]

4Q416 2 ii

1. has released (his) compas[sion ... ] all the ne[eds of his resources to provide food]

2. for every living thing and no one d[ ... but if] he closes his hand, then [will be gather]ed
the spirit of al[l]

3. flesh. Do not disho[ nour -- stumble because of it and] with [his] shame you will cover
your face. And with his folly (you will be covered)

4. by an obligation like h[im. If the creditor /oans him money, quickly] repay. And you,
you are like him for the bag of

5. your treasures [you] have entr[usted to the one lending to you on behalf of your
neighbour.] You have gi[ven] your entire life in exchange for it (the bag). Quickly give what
6. belongs to him and take back [your] bag. [ vacat? And with your words do not
restrain] your spirit. For no wealth exchange your holy spirit,

7. because there is no price that is equal [0 7t ... ] Do not let [any m]an deceive you. With
pleasure seek his presence and according to his speech

8. speak. And then you will find (what) you desire [instead of your shame. Do not oppose]
him and do not abandon your obligations. Observe your mysteries

9. [for the sake of] your [/ife]. If he assigns his work to you [let there be no rest in your
soul and let there be n]o slumber for your eyes until you carry out

10. [Aisdirectives. But do n]ot do more. And if it is possible to act hum[bly ...] And do not
let (anything) remain for him, even tax-money

11. [ ... lest he say “he has despised me” and has fal]le[n ... Andhe] has commanded you.
See that great is the zeal

12. [of man and the heart is more crooked than anything else ... ] If in his favour you hold
fast to his service and the wisdom of his resources,

13. [ ... ] you will advise him [so that you may become] for him a firstborn son and he will
be compassionate towards you, like a man towards his only son,

14. [for you are his slave and his chos]en one. But you, do not be too self-assured, lest you

become hated, and do not be anxious over your distress.
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15. [Become for him a prude]nt [slave]. And also, do not lower yourself before one who is
not your equal. And then you will become

16. [a father to him ...] For what is beyond your strength do not reach, lest you stumble
and your shame will be very great.

17. [Do not se]ll yourself for wealth. It is good that you are a slave in spirit and without
wages you serve your oppressors. For a price

18. do not sell your glory and do not pledge wealth for your inheritance lest he (God?)
dispossess your body. Do not sate yourself with bread

19. vacat when there is no clothing. Do not drink wine when there is no food. Do not seek
luxuries when you

20. wvacat lack bread. Do not glorify yourself with what you lack when you are poor, lest
21. wvacat you show contempt for your life. And also, do not dishonour the vessel of your

[ ho]som.

4Q416 2 ii

2N

10.

11.

12.

13.

[And all ...] your ...

And remember that you are poor ... and what you need

you shall not find and in your disloyalty you will [ ... ] one entrusts [something] to you,

do not set your hand upon it, lest you will be burned [and] with its fire your body will be
ablaze. A[s] you [have tak]en it, so return it,

and you will have joy if you are free from it. And also, from any man whom you do not know
do not take money,

lest it increase your poverty. And if he sets it on your head to death, take responsibility for
it, but do not let your spirit be seized

by him. And then you will lie in repose with the truth and when you die your memory will
bloss[om for ev]er and in the end you will inherit

joy. vacat You are poor, desire nothing except your inheritance. And do not be confused
about it lest you move

your boundary. But if he restores you to glory, walk in it and through the raz nihyeh study
its origins. And then you will know

its inheritance. With righteousness you will walk because God will make his cou[nten Jance
shine upon all your ways. To the one who glorifies you, give honour.

Praise his name always, for from poverty he has lifted your head and with the nobles he has
set you. Over an inheritance

of glory he has given you dominion. Seek his favour always. vacatr You are poor—do not
say, “I am poor, so I will n[ot]

seek knowledge.” Take upon your shoulders all forms of discipline, and in all ... refine your

heart and with much insight
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14. your thoughts. Seek the raz nihyeh and come to understand all ways of truth and all roots
of iniquity

15. look upon. And then you will know what is bitter to a person and what is sweet for a man.
Honour your father in your poverty

16. and your mother in your lowly state, for as God is to a person so is his father, and as Lord
to a man so is his mother, for

17. they are the furnace that conceived you. And as he gave them dominion over you and
appointed (them) over the spirit, so serve them. And as

18. he revealed your ear to the raz nihyeh, glorify them, for the sake of your glory and ... honour
them

19. for the sake of your life and length of your days vacar And if you are poor as ...

20. without a statute. vacat The woman you have taken in your poverty, seize [her] birth
times ...

21. from the raz nihyeh. When you marry, walk together with the help of your flesh.

6.4.1.2. Textual Notes

i 1. -- Jov1a. Tigchelaar has proposed that, by joining 4Q417 26, one can reconstruct
the ends of this line with ox naxiv» (Tigchelaar 2001, 56) Others have followed this
proposal (Goff 2013, 183, 186; Qimron 2013, 152). However, Tigchelaar himself noted
that the fragments do not actually join, admitting that the join is based on his “assumption
that the word at the end of line 1 could have been n7283w* on the basis of TRIwy TYaw” 15 in

Prov 25:17 (Tigchelaar 2001, 55).

i2.-- ]Jo qw. Gofl’s translation of 7w as a “person of note” rather than “prince” is used
in this study’s translation. Tigchelaar supplements fpa 13 in the lacuna, again on his
understanding that 4Q417 26 could be joined to the end of the first 2 lines of 4Q417 2 i.

Alternatively, Goff has proposed nya 1wn (Goff 2013, 183).

i 5. -- Jwa 7w. Different reconstructions include o™ ]2 7w (“prince among pl[rinces”;

DJD 34:179); n27]wa 9w (“prince among your prince” Qimron 2013, 152); nwy* [M1 W
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maxa o™y ]wa (“a person of note in [your] ar[ea and with a haughty attitude] he may

act”; Goff 2013, 183-84).

i 7. 'nH--] KiWw pR. The letters 'n% can be filled into the lacuna based on their
appearance in 4Q416 2 i 2. Qimron has proposed N& as an alternative reading for )
(Qimron 2013, 152). However, as noted by Rey, the reading 'R is clear from PAM 42.602
(Rey 2009a, 44). Tigchelaar has also proposed 712w as an alternative reading for Riw

(Tigchelaar 2001, 56).

i 8. Npa. Goff and Rey instead propose np7¥ in their reconstructions (Goff 2013, 183;

Rey 2009a, 43).

i 28. ANR OM. Some commentators provide the reconstruction Pan ]ANK or Pan 12 JAnx
(DJD 34:173; Goft 2013, 184; Qimrom 2013, 15). Kampen has raised several doubts about
this reconstruction, such as that the address 1an (j2) nnX often begins a new paragraph
and so would not begin with o and also remarked that there are no other instances in
the text where on precedes an (32) nn® (Kampen 2011, 107). In addition to these
observations, in all the columns that deal with the topic of the addressee’s financial issues,

the recipient is never once addressed as mevin.

ii 1. 8[ -- "n]M. Rey and Goff supplemented the preserved text with the following
reconstruction: &[51% — 535 71]A1 (Goff 2013, 57; Rey 2009a, 64; cf. Tigchelaar 2001, 46).

Alternatively, Qimron has proposed &[5n% — m@irn wxb nnd Pn]An (Qimron 2013, 154).

ii 2. -- ]A 1. Rey and Goff supplement the lacuna with the following reconstruction:
napan 1180 nln PR (“and no one d[/es from hunger’) (Goff 2013, 59; Rey 2009a, 64; cf.

Tigchelaar 2001, 46). Alternatively, Qimron has proposed mon]A (Qimron 2013, 154).
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ii 3. [1 12 %7. This follows Tigchelaar’s more modest reconstruction of the lacuna, which
is based on parallels with 4Q417 2 ii + 34 5. For other more extensive reconstructions, see

Goff (2013, 58); Qimron (2013, 154), and Rey (2009a, 64).

ii 4. 90N --12. Goff has proposed 2nm1 7?12 in his reconstruction (Goff 2013, 58; cf.

Qimron 2013, 154; Rey 2009a, 64).

ii 9. n3[*n5]. The editors suggest 13[wn15], though Goff and Tigchelaar have argued
that there is not enough space for this reconstruction (DJD 34:90; cf. Goff 2013, 58;
Tigchelaar 2001, 47). Alternatively, Tigchelaar has suggested n7[&n] and Qimron 77[81]

(Goft 2013, 58; Qimron 2013, 154; Rey 2009a, 64; Tigchelaar 2001, 47).

ii 11.19 110 --. Qimron reconstructs the beginning of this line: 15 1310 PN (Qimron 2013,

154).

ii 14. R3Wn nn% nvan [5]8 nnR. The various translations of this expression are

discussed below.

iii 3. 713% TpI5 o'o[. Goff has proposed reconstructing the conditional conjunction ox

in the lacuna (Goff 2013, 91).

iii 6. mnH n3W'R2 mw or. The editors’ suggestion that mnY is referring to the
addressee’s lifelong obligation to repay their debt is plausible (DJD 34:155). However, as
Goff has observed, the /amed preposition is often used in reference to someone who is
about to die (cf. Prov. 24:11; Goff 2013, 98). It is more plausible, therefore, that the

recipient is here advised on what to do if they are threatened with death for their payment.

iii 17. 1¥7. This follows Goff, Qimron, and Rey, though 9¥7 is also plausible (Goff 2013,

Qimron 2013, 156; Rey 2009a, 92; cf. DJD 34:110 ,122; Tigchelaar 2001, 48).
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iii 21. Different reconstructions have been proposed for the final line of this column as
a way of transitioning into 4Q416 2 iv, which predominately focusses on the theme of
marriage and emphasises a husband’s dominion over his wife (discussed in §6.4.2.). For
example, Goff has suggested supplementing a quotation from Gen. 2:24 at the end of this
line: WK a1y 12 5y 21023 (“As it is written, ‘therefore a man leaves; Goff 2013, 92-93; cf.
DJD 34:123), while Qimron has proposed *3 77 ' 912 (“all the days of her life, because”)

(Qimron 2013, 156).

6.4.1.3.  Analysis

The characteristic traits of the addressee emphasised in these columns are quite different
from what we find in other fragments where references to mevin are more commonly
found. Breaking down the surviving material, the first column of 4Q416 2 i is better
preserved by the textual remains of 4Q417 2 i and may be further supplemented by points
of overlap in 4Q418 7-8 and possibly several other fragments identified by Tigchelaar
2001, 55). Lines 1-6 of 4Q417 2 i brings us right into the middle of a section wherein the
addressee is advised on how best to resolve a dispute with a person of higher social status,
informing them that they should act meekly so as not to incite the hatred of a prominent
person.?38 In lines 7-8, the addressee is briefly advised on how to behave around a “person
of iniquity” (5w wR). Line 9 introduces us to the prospect that some recipients of this text
may have been poor, or on the verge of becoming poor. Philosophically, the poverty of the

addressee is not viewed in a positive light within the document.?* It is explained in lines

238 On the translation of 7w, see Textual Notes, 2 i.
239 On the positive connotations associated with 7"p¥ in Jer. 30:19; Zech. 13:7, and CD 19:9, see Goff (2013,
194-95).
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10-12 that the joy of the addressee is not to be derived from rejoicing in their lowly state,
but by understanding through the raz nihyeh the eternal joy, glory, and salvation that is
their future inheritance. Lines 12-16 contain general ethical guidance on humility,
righteousness, and keeping right with God in their poverty. Line 17 begins a lengthy
section on the subject of financial advice which continues into columns ii and iii of 4Q416
2. Use of the conditional conjunction o&1 (“and/but if”) after the vocative nn&1 (“and you”)
suggests that the ensuing advice may only be relevant to a portion of those addressed who
were experiencing financial difficulty. The advice is largely pragmatic. The addressee is
informed about how much they should take for themselves when surplus supplies are
brought before them (lines 17-20) and how to conduct themselves when they must borrow
money from another person (i.e., pay them back quickly, do not deceive them, and how

to avoid a beating; lines 21-27).

The subject of the financial advice and the addressee’s poverty continues into column
ii of 4Q416 2. Lines 1-3 establishes God as the one who provides his resources (1018) and
food (77v) to all living things. 4Q416 2 ii 3—-7 admonishes the addressee to quickly pay
back their debts, while also reminding them that their holy spirit (72wmp m1) is more
valuable than any earthly wealth. 4Q416 2 ii 7-17 directs the addressee on how to conduct
themselves in the proper manner if they are (or should they become) a debt slave.?* The
column ends in lines 18-21 with a series of vetitives that summarises in more general
terms the advice given in the preceding lines by encouraging the addressee to exercise

caution and restraint in their impoverished state.

240 For discussion on debt slavery and surety in the Ancient Near east in conventional wisdom literature
(chiefly in Proverbs and Sirach), see Goff (2013, 65-68).
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The opening three lines of column iii are extremely fragmentary. However, in line 2 the
preserved words prompt the addressee to “remember that you are poor” (7n& W3 2 M21),
signalling that the forthcoming advice is applicable to those addressed in the previous
columns. The advice in lines 3-8 of column iii is similar to that given in lines 3-7 in
column ii. The addressee is again admonished to speedily pay back their debts and to
maintain their spirit (72m7) against corruption even in the face of impending doom (see
Textual Notes, iii 6). In 4Q416 2 iii 8-15, the addressee is urged to remain devoted to their
study of the raz nihyeh in spite of their poverty, which is explicitly disregarded as an
excuse to abandon their pursuit of knowledge in lines 12-13: “do not say, T am poor, so I
will n[of] seek knowledge.””*#* The topic changes in lines 15-21 as the addressee—still
characterised by their poverty*#*—is commanded to honour their parents and informed
about the relational dynamic that is to be established between him and his family, which

continues into column iv.

In 4Q416 2 i-iii (and parallel manuscripts), we see a change in emphasis with regards
to the characteristic features of the addressee. Compare, for example, in 4Q417 1 i—ii where
the focus of these columns are largely centred on encouraging the addressee to devote
themselves entirely to seeking and studying the raz nihyeh, and so the addressee is
predominantly characterised by their understanding (;an [j2] nnK1) or their insight ( 12
5awn) in these columns.?®3 In 4Q416 2 i-iii, however, the addressee is chiefly advised on

how to behave in several very specific circumstances that depict them in financially and

241 7 IR [R1]91 3R WO RN OR

242 2Q416 2 iil 15-16: 12" TYENI NINKRY 7Y™ 122K 7122 “honour your father in your poverty and your
mother in your lowly state.”

243 Given there is no overlap between 4Q417 1 i-ii and any fragments of 4Q416 1 and that, by Tigchelaar’s
assessment, the passage is likely to represent the first two columns of a sheet, it is plausible that 4Q417 1 i-

ii might have served as an alternative introduction to the document (see Tigchelaar 2001, 191-92).

243



socially unfavourable situations. Corresponding with this context, most instances
where nnX1 or NNR can be found in 4Q416 2 i-iii and parallel manuscripts address the
recipient as “poor” (w7, w),2* “needy” (11aR),245 or as someone who “lacks” (110nn).246
Significantly, at no point in the preserved columns is the recipient addressed or described
as a mevin. This is especially striking in light of this study’s examination of the
instructional features of the document in Chapter 4, where it was shown that the bulk of
admonitions and instruction were identified as appearing in the four columns of 4Q416 2
(see esp. Table 4.2.). Yet at no point is the advice given in these columns ever explicitly
intended for one identified as mevin. The begs the question, does the absence of the
participle mevin indicate that a different kind of person is being addressed in these
columns? Other identity markers of the addressee in 4Q416 2 i-iii would suggest that this
is not the case. For example, in 4Q416 2 ii 8 the addressee is urged to “observe your
mysteries” (9Mwn 12711), which is similar to 4Q417 1 i 25, where the imperative
“understand your mysteries” (712712 {112nn) is directed towards those one characterised
by insight (5awn). The recipient in 4Q416 2 i-iii is also frequently reminded of the

importance of their inheritance, which they are encouraged to understand and value above

244 4Q415 6 35 4Q416 2 ii 205 4Q416 2 iii 2, 6 (par 4Q418 9 + 9a_c 4), 11 (par 4Q418 9 + 9a_c 11), 12 (4Q418
9 +9a_c 13), 15 (4Q418 9 + 9a_c 17), 19 (par 4Q418 10a_b 2), 20; 4Q417 2 1 9 (par 4Q416 2 i 4), 10 (par
4Q416 2 i 5); 4Q418 148 ii 4(?); 4Q418 177 5; 4Q418 249 3. It is noteworthy that the fourteen instances
where w11 is used in the present composition (excluding parallels) is disproportionately higher than the six
times the word is found elsewhere throughout the Scrolls (1QH?® 10:36; 13:16, 22; 4Q372 1 17; 4Q428 3 3;
4Q525 15 1). Additionally, it is only in the present composition that the word w11 is used in reference to the
addressee.
%5 4Q415 6 25 4Q416 2 iii 8 (par 4Q418 9 + 9a_c 6), 12 (par 4Q418 9 + 9a_c 13); 4Q417 2 i 17 (par 4Q418
7b 1); 4Q418 249 3(?).
246.4Q415 9 9; 4Q416 1 6 (par 4Q418 1 3); 4Q416 2 ii 20 (x2) (par 4Q417 2 i + 23 25); 4Q416 2 iii 2; 4Q417
2117 (x2) (par 4Q418 7b 1), 19 (x3) (par 4Q418 7b 3), 21 (par 4Q418 7b 5); 4Q417 2 i 24 (par 4Q416 2 i
17; 4Q418 7b 7); 4Q417 2 ii + 23 3 (par 4Q416 2 ii 1); 4Q418 7b 14; 4Q418 14 1; 4Q418 16 3; 4Q418 81 +
81a 18; 4Q418 87 6; 4Q418 88 ii 5; 4Q418 97 2; 4Q418 107 3; 4Q418 126 ii 13 (x2); 4Q418 127 1; 4Q418 159
ii 5(?); 4Q418 240 3; 4Q423 12 1.
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all else (4Q416 2 ii 18; 4Q416 2 iii 8; 10, 11-12). The addressee’s need to understand their
own inheritance—as well as the inheritance of others—is commonly found in other
passages of the present composition (4Q416 3 2; 4Q417 1 i 24; 4Q417 21 11, 18; 4Q418
55 6, 12; 4Q418 69 ii 13; 4Q418 81 + 81a 3, 11, 14, 20; 4Q418 88 ii 8). Moreover, the
command in 4Q416 2 iii 14 to “understand all the ways of truth” (nn& 277 532 11an0) is
mirrored by other instances where the addressee is identified as a seeker of truth or as one
who belongs to truth (4Q416 1 10; 4Q416 4 3; 4Q417 1 ii 13; 4Q418 55 6; 4Q418 69 ii 7,
10; 4Q418 88ii 8; 4Q418 102 a+b 3; 4Q418 126 ii 11; see discussion in §6.4.6.).>47 Yet the
most obvious factor that suggests the addressee in 4Q416 2 i-iii is to be regarded as the
same kind of addressee as those who are elsewhere addressed as mevin is that they too are
urged to seek and learn more about the raz nihyeh and to apply the knowledge that comes
from it in their everyday lives (4Q416 2 iii 9-10, 14-15 cf. 1Q26 1 4; 4Q417 11 3, 6-8, 18-

19, 21; 4Q417 1 ii 3; 4Q418 77 2, 4; 4Q418 123 ii 4; 4Q418 184 2; 4Q423 3 2).

The points of overlap listed above suggests that those who are described as “poor,”
“needy,” or “lacking” in 4Q416 2 i-iii would also have been included among those
identified as mevin elsewhere in the document. But if this is true, why is the addressee not
once referred to as mevin in this particular section of the text? One explanation for the
omission of the form of address Pan nnRY in sections that deal with issues relating to
finance, poverty, and low economic status may be because the author(s)/editor(s) were
seeking to emphasise the addressee’s impoverished condition over and above their
cognitive faculties. One should not therefore understand mevin as a technical term that

was universally attributed to every figure addressed within the composition. Rather, as we

247 In some passages, the concepts of “truth” and “inheritance” appear in collocation: nax nbnia AnPW

(4Q416 4 3); nnr *HnIb 350 8N (4Q418 55 6).
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shall continue to discover, the assorted figures identified within the document are often

addressed and described in various ways that accord with their individual circumstances.

6.4.2. 4Q416 2 iv: The Addressee as a Husband and Father

In 4Q416 2 iii 20, we are presented with a different situation, giving way to a new topic of
discussion that continues into column iv: “The woman you have taken in your poverty.”
The line informs us that the addressee in column iv is still characterised by their poor

” ¢

state. However, no further references to the addressee as “poor,” “needy,” or “lacking” are
preserved beyond this line, and there is no further mention of the addressee’s financial

problems. Instead, the focus shifts to the addressee’s responsibilities as husband and

father.

6.4.2.1.  Transcription and Translation
Parallels: 4Q418 10 (underline); 4Q418a 18 (dotted underline). Points of overlap between
4Q418 10 and 4Q418a 18 are highlighted yellow.
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[ -- ] vacat 19 nanbnia.12
[ -- ] &9 nop’n nwR .13
[ - Jooo0oh - ].14
1. his father [and] his mother, and you[ ... become one].
2. he has given you dominion over her and she will ob[ey ... and her father]
3. he has not given dominion over her and from her mother he has separated her. Rather
towards you [is her heart and she will become]
4. for you one flesh. Your daughter he will separate to another and your sons [to the
daughters of your neighbours. ]
5. And you are to be together with the woman of your bosom because she is the flesh of
[your] na[kedness].
6. And whoever rules over her aside from you has moved the boundary of his life. Over
[her spirit]
7. he has given you dominion so that it (her spirit) may walk in accordance with your will.
So as not to increase either vow or free-will offe[ ring, ]
8. turn her spirit to your will. And every binding oath to confirm a vo[ w; ]
9. annul (it) by an utterance of your mouth and at your pleasure nullify [it ...]
10. of your lips. Forgive her for your own sake. Let her not increase ...
11. your glory in your inheritance ...
12. in your inheritance lest vacat ...

13. The wife of your bosom and shame ...

6.4.2.2.  Textual Notes

1. pa7]ni. The editors proposed p]aoTi, though they noted that traces do not exclude
37N or paT as possibilities (DJD 34:124; cf. Tigchelaar 2001, 48). Some have suggested
that this opening line paraphrases Gen 2:24 and so have reconstructed the lacuna
accordingly: Tnx w215 mnm nanwsa paT]nt (Goff 2013, 119); Tn& w1 ¥l w1 plaTi

(Rey 2009a, 167).

2. ]o[ -- Jwm. The editors did not opt to reconstruct the lacuna, but proposed nnp1Jwm
or na9pP% yn]wm as possible supplements (DJD 34:124). Goff and Rey both reconstruct a

variation of the latter suggestion: 13%1pa yn]wm (Goff 2013: 119; Rey 2009a, 167).
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3. 81 1335]. The editors and Rey do not sanction the overlap between 4Q418a 18 and
4Q416 2 iv proposed by Tigchelaar (DJD 34:491; Rey 2009a, 167, n. 104; Tigchelaar 2001,
133-34). Tigchelaar suggested 325. However, Goff has rightly noted that the context

demands a feminine suffix (Goff 2013, 120-21).

5. 7. Follows the editors, Tigchelaar, and Rey, though Goff’s reading Tmb is equally
plausible within the context (DJD 34:123; Rey 2009a, 167; Tigchelaar 2001, 48; Goff 2013,

119).

9. 7an. The editors and Tigchelaar have noted that the first letter fetis a scribal error

that should be Ae, thus reading 9577 (DJD 34:124-25; Tigchelaar 2001, 48).

10. 790. In the reverse situation of 797 in line 9, the editors and Tigchelaar have noted

that the last letter Ae should be Aet, thus reading n%o (DJD 34:125; Tigchelaar 2001, 49).

6.4.2.3.  Analysis

The preserved lines of this column can be divided into two sections. In lines 1-7 (which
continues from 4Q416 2 iii 20), the husband’s authority over his wife is established by
reworking language from Genesis 2-3, and lines 7-10 provides an example of the
husband’s dominion by highlighting his rights to annul her vows and oaths, which
contains language that is reminiscent of Numbers 30 (DJD 34:13; Goff 2013, 121-22).
Lines 11-13 are extremely fragmentary. The subject of the addressee’s inheritance is once
again brought up, but the context of its usage is impossible to discern from the textual

remains.
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The hiphil of the verb 5"wn is elsewhere used with reference to tasks and relationships
that are ordained by God.?*8 For example, it occurs several times in 4Q416 2 iv (2, 3, 6, 7)
to convey that God has made it so that the husband has dominion over his wife. The
transferral of authority from the would-be wife’s parents to her husband is explained in
line 3, and in line 4 the male recipient is informed that this process will happen again with
his own daughter when she is eventually “separated” from her parents to marry. Notably,
the woman is given no agency when leaving her parents. Instead, she is described as being
separated by God, which is different from Gen. 2:24, where it is the man who leaves his
parents to be with his wife (see Wold 2016, 344). The author(s) appears to rework
language from Genesis 2-3 to further assert the husband’s authority (Goff 2013, 127-28).
For example, the phrase “and they become one flesh” (7n& 9wa% rm) in Gen. 2:24 is
modified in 4Q416 2 iv 4 as “and she will becomel] for you one flesh” (Tnx qwa% 75 [am).
The preceding word n'nm is reconstructed by Goff. However, even without this
supplement, the prepositional phrase 75 suggests that this is not an equal union, but rather
the husband’s ownership over his wife is emphasised. This kind of language establishes
an intensely patriarchal relationship between husband and wife, which is reinforced by
instances where the husband is encouraged to “turn her spirit to your will” ( 7amm awn

na1¥1Y; line 8) and permitted to annul her vows should they displease him (line 9).

It is again important to point out that, like in the preceding columns, the addressee is
not once referred to as mevin in 4Q416 2 iv. The language used in reference to the
addressee is in keeping with his position as a husband and father in line 4. This column

thus reveals another type of individual who is identified as a recipient of advice in the

288 Tigchelaar has remarked on how 5"wni is used in the present composition to denote dominion in a variety
of relationships and settings, such as parents over their children (4Q416 2 iii 17), a farmer over the land

(4Q423 1_21 1-2), and a craftsperson over their craft (4Q418 81 + 81a 15; see Tigchelaar 2000, 74).
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present composition: the family man. This means that—in addition to those addressed as

2 «

mevin, maskil, or “poor,” “needy,” and “lacking”—there were also women and possibly
even children who made up some part of the audience. Women are not explicitly addressed

in 4Q416 2 iv. However, they are addressed in 4Q415 2 ii, which is examined in the

following section.

6.4.3. 4Q415 2 ii: Women Addressed in the Composition

In 1996, Daniel Harrington remarked on the fact that a woman is addressed in the text of
the present composition was “highly unusual in Jewish wisdom literature” (Harrington
1996a, 57). However, from an examination of the material thus far, the text does not
appear to be governed by any conventions associated with literary form. Rather the social
and vocational circumstances of the addressees appear to have given rise to the
particularities of the content of the present composition. In the case of 4Q415 2 ii, a wife
and daughter(-in-law) of a male recipient is addressed directly in this passage and given
instruction on how to participate in accordance with the values of those associated with

the document.

6.4.3.1.  Transcription and Translation

[ -- ]73[m]A 323 axo

[ -- 7 73350 "winn 58

[ -- ]33 3pnai orn 5o

[ -- w7]ip p™asynana

[ -- ]AT Twa15 navixg

[ -- 1957 nw R

[ -- ]ngn™ax]  Jan naa

A T B N
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[ - ]owIr 593 1500 .8
[—-1omomnan) -5 ] .9
Like a father honour your fa ther-in-flaw] ... ]
. Do not depart from his heart and [ ... ]
all the day long and in his bosom (is) [ your] cove[ nant?) ...]

. lest you neglect a ho[ /y] covenant [ ... ]

a wl 1]fe fore[ ver ... ]
. in the house of [ your origins?]. Rather in your covenant you ... ]

1

2

3

4

5. And one who is hostile to your soul and [ ... ]
6

7

8. an object of praise in the mouth of all men [...]
9

... from the house of (your) birth [...]

6.4.3.2.  Textual Notes

1. ]73[m]A 125 283, Understanding ™72 as a prel imperative feminine singular rather
than a second masculine plural form, the editors suggested that the object for the
imperative would likely be a father-in-law. They did not, however, include this
reconstruction in their transcription (DJD 34:48). Wold has suggested that the object of
*723 refers to the addressee’s husband, but the supplementary reconstructions of “your
husband” (qwx or 79p3) do not correspond with the extant traces (PAM 43.549; see Goff
2013, 32-33). Alternatively, the masculine singular imperative with a singular suffix 1722

is also possible (Rey 2009a, 140).
2. 7135n. Alternatively, 72253 is materially possible (DJD 34:47; Tigchelaar 2001, 33).

3. ]93. In keeping with the editors’ suggestions, Goff includes m]7a in his

reconstruction (D]JD 34:48; Goff 2013, 31).

6. ]95. Goff and Rey reconstruct this word as 09y, with Goff providing the additional
supplement *awn &1 T at the end of line 6 as a possible transition into the opening text

of line 7 (Goff 2013, 31; Rey 2009a, 138).
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7. ]1an. The editors recommend 7°n17]121 as a possible reconstruction, which Goff has
implemented in his transcription (DJD 34:49; Goff 2013, 31). Tigchelaar, however, has
argued that this may be too long for the lacuna, and so proposed 7*1]121 as an alternative

(Tigchelaar 2001, 33).

6.4.3.3.  Analysis

4Q415 2 ii is a small and severely damaged fragment with no identifiable parallels among
the other extant fragments of the present composition. However, for the purposes of this
study, there is important information pertaining to another kind of addressee who is
distinguishable from those who are elsewhere characterised as mevin, maskil, or described
in any other way within the document: women. As seen in 4Q416 2 iv, the
author(s)/editor(s) of the document were exponents of a patriarchal worldview, which has
resulted in there being few identity markers for the women addressed in this section
beyond those that link them to a male counterpart; be that a husband or possibly a father-
in-law. Concerning the addressee’s identity as a wife of one of the males addressed
elsewhere in the document, there is continuity between the expressions “all the days in
his bosom” (1p'm21 orn 512) in line 3 and “the wife of your bosom” (72p'n NWR) in 4Q416
2 iv 5 and 13, which addresses a husband. It is also probable that the addressee in 4Q415
2 ii may be the daughter-in-law of someone within the gathering if one understands *722
in line 1 as a prel imperative feminine singular rather than the second masculine plural
(see Textual Notes §6.4.3.2. above). The present composition might therefore have been

significant for numerous generations of families associated with the document.

Based on what remains, the prescribed role of women does not appear to extend beyond

that of total devotion and subservience to the males in their lives. Not even the woman’s
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body is depicted as being fully her own. Her blemishes are to be recounted by a man before
she is given over to the groom (4Q415 11 6: 19 780 ' 9[2]), the words of her mouth
are silenced by her husband (4Q416 2 iv 8-9), and even her womb is described as
belonging to her husband (4Q415 9 2: 72302 M NY). Though Goff has optimistically
suggested that the text never explicitly states that the female addressee is not permitted
access to the raz nihyeh, leaving open the prospect that they too might have been allowed
to seek and study alongside those elsewhere addressed as mevin and maski/ (Goff 2013,
34). However, the lack of agency attributed to women and frequent reminders throughout
the text of their need to yield to the dominion of men attests against their inclusion in the
quest to understand the raz nihyeh, at least not to the same degree as the men addressed
in the composition. Goff has also suggested that, within the context of present
composition, the women addressed are held in higher esteem than outsiders and that they
too would have claimed a share of the promised inheritance by proxy of their connection
to the males in the gathering (Goff 2013, 34-35). It is feasible that the inheritance of a
male addressee would have extended to their wives and daughters, who are themselves
described as extensions of his own body. Yet this too is not explicitly stated in the
surviving text. The only verified reward for the woman’s subservience to man is that she
will be “an object of praise in the mouth of all men” (4Q415 2 ii 8). The success or failure
of the woman addressed in the document appears to be solely dependent on her servility.

This is her defining characteristic trait in the document.

6.4.4. 4Q418 103 ii (and Other Fragments): The Addressee as a Farmer

There are several fragments containing content that concerns agricultural matters in

present composition. The most substantially preserved fragment on the subject of
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agriculture is 4Q418 103 ii, in which a farmer is prompted to remember laws that prohibit

them from “mixing things” in a way that is deemed unkosher.

6.4.4.1.  Transcription and Translation

Parallels: 4Q418a 4 (underline)
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bottom margin

2. ... farmers until all ...
[ ... ] put into your baskets and in your storehouses, for{ ... your land ... ]
he will compare season after season, examining them. But do not be like ... his ... and you
shall not ...

5. for he will examine all of the seasons, and according to a person’s desire ... your ... and find
the paths of ...

6. like a spring of living water that provides re[ so]urces, ... do not mix your merchandise [ with]
that which [ belongs to your nejghbour,]

7. lest it be of diverse kinds like a mule, and you be like one who wea[ rs sha’atnez], with wool
together with flax, and your work like one who plo[ ws]

8. with an ox and a do[nkley [ to]geth[er]. Your produce will bec[ ome for you like] one who
sows mixed things, such as the seed, the ripened fruit, and the produce [ of]

9. the [vineyard|... set it apart [ together? ... ] Your wealth with your livestock [ ... in1] your life
they will be finished together, and in your life you will not find ...

bottom margin
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6.4.4.2.  Textual Notes
ii 2. -- ]R. Goff has reconstructed 8122 in the lacuna as a supplement to the beginning

of line 3 (Goff 2013, 263).

ii 3. 7ANNTR -- Jo™. The traces of ©73 could also be interpreted as 513 (cf. DJD 34:329;

Goff 2013, 263). Goff has also reconstructed "5 before 7onnIX in the lacuna.

ii 6. nomnon[a. The editors speculated that this could be read as a scribal error for the
more common onn (“lack, need, poverty”; DJD 34:332). However, within the context of
the fragment, the farmer appears to be regarded as one who provides rather than one who

lacks (see Analysis below).

ii 9. [17m» w]Tp. The editors reconstructed o after 171 in the lacuna. However, there
does not appear to be enough space to facilitate this reconstruction (PAM 43.475; see Goff

2013, 264).

ii 9. N27wa. Goff interprets the second half of line 9 as the beginning of a new topic
that concerns the wealth and well-being of the addressee, and so he has translated n27wa

as “your flesh” rather than “your livestock” (Goff 2013, 264, 272).

6.4.4.3.  Analysis

The opening fragmentary lines of 4Q418 103 ii explicitly introduces a “farmer” (2™2R)
who—from what can be understood from the surviving text—was very likely the recipient
of the advice given in this passage.>* In lines 4-5, the addressee is prompted to take note

of the changing seasons to ensure they will yield a generous produce and so become a

249 See also 4Q423 5 5: MNTR W& NNk o8 (“if you are a person of the ground”).
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“spring of living water” for those who require sustenance. The second half of line 6 begins
a new section wherein the addressee is urged to carry out their farming work in accordance
with laws that pertain to “mixed things” (0'%53).25° In the Hebrew Bible, laws on mixed
things range from prohibiting the breeding of animals of different species, ploughing the
fields with mixed animals (oxen and donkeys), sowing different kinds of seeds, and
wearing garments made from different materials (Lev. 19:19; Deut. 22:9-11). In 4Q418
103 ii, each of these laws are referenced, though the order of the material does not match
either biblical text. Moreover, different terms are used, such as in lines 6—7, which forbids
the addressee from mixing his “merchandise” (11bn) with another person’s goods “lest it
be of diverse kinds like a mule.”?>' The passage therefore appears to reapply laws known
to modern readers from texts like Deuteronomy and Leviticus in a way that corresponds
with the addressee’s present context, while utilising language that the recipients were
perhaps more accustomed to using based on their common appearance throughout the
surviving text (e.g., 1Mnon; ViR). The incomplete final line of the fragment is difficult to
understand. However, references to the addressee’s wealth (1371) and cattle (qw3) sets them

well apart from others in the document who are identified as poor, needy, and lacking.?5*

Use of agricultural language can be found in other fragments that further broadens our
understanding of the farmer addressed within the document. For example, in 1Q26 1 (par
4Q423 4), the raz nihyeh is mentioned in close proximity to fragmentary references to the

addressee’s “produce” (72n&1an) and before a warning: “and you will be cursed in all your

250 For broader analysis of the law of mixed things in the present composition and other texts within the
Scrolls corpus, see Schiffman (2004, esp. 94-97).

25! Tigchelaar has suggested that m1mon refers to the farmer’s crops. However, the opening clause in line 7
would suggest that 9imon likely included the farmer’s livestock (Tigchelaar 2000, 35). See also its use in
4Q418 107 4;4Q418 12215, 7.

252 For an alternative reading of w2 in this passage, see Goff (2013, 272; Textual Note ii 9).
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produce and hu[ mifia]ted in all your work” (na"wpn 5122 nn[52]3 nansian Maa nnrwai).
This suggests that those identified as farmers likely had some understanding of the raz
nihyeh, though the degree to which they would have been able to devote themselves fully
to unravelling its secrets is difficult to determine. Realistically, a person with such
demanding work responsibilities would not have had time to commit to the level of
persistent study and discipline that is demanded of those addressed as mevin and maskil
in 4Q417 1 i-ii. Is it plausible—like those who are elsewhere addressed as “skilled handed”
individuals in 4Q418 81 + 81a 15-20 and in cognate manuscripts (see §6.3.5. above)—that
the farmer would have been counted among those “providers” to support the “seekers”
who were fully dedicated to understanding the raz nihyeh? The reference in 4Q418 103 ii
6 to the farmer as being “like a spring of living water that provides re[ soJurces” may attest

to this identification (4Q418 103 ii 6).

Finally, not all examples of agricultural language are used in a seemingly practical
setting as in 4Q418 103 ii (see also 4Q423 5 5-6). The fragmentary remains of 4Q423 1
includes a notable section wherein the addressee is given the responsibility of “working”
(72p) and “maintaining” (9nWw) an Eden-like garden that is depicted as fertile grounds for
making one insightful (52wn%; 4Q423 1 1-2). The use of agricultural language in this
passage may have served to encourage the farmer-addressee to walk on the path towards

understanding the raz nihyeh, which seems to be the primary goal of the document.
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6.4.5. 4Q418 81 + 81a 1-14 (and Other Fragments): The Addressee as a

Priest

More interesting are the specific tasks of the sage (or an) and especially intriguing are the
statements in 4Q418 81 implying that he had a priestly or quasi-priestly authority (DJD

34:20).

There are several surviving segments of the present composition that suggest some of
those addressed in the document might have had a priestly background. One of the most
significant sections that points to the priestly authority of a type of addressee in the

present composition can be found in 4Q418 81 + 81a 1-14.

6.4.5.1.  Transcriptions and Translation

4Q418 81 + 81a 1-14. Parallels: 4Q423 8 (underline); 4Q423 23 (double underline)
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1. Your lips he has opened as a spring to bless the holy ones and so you, as an eternal
spring, praise ... he has separated you from every

2. fleshly spirit. And you, separate yourself from all that he hates and keep away from all
abominations of the soul, [ beca]use he has made everyone

3. and has bequeathed to each person their inheritance. And he (God) is your portion and
your inheritance among humankind, [and over] his [in]heritance he has give you
authority. So you

4. in this way honour him, by making yourself holy to him, as he has established you as
most holy [ to all] the world. And among all the [a]n[gels]

5. he has cast your lot and your glory he has greatly magnified. He has established you for
himself as a firstborn son among ...

6. and my goodness I will give to you. And you, is not his goodness for you? So in his faith
walk constantly ...

7. your deeds. So you, seek his judgments from every opponent of yours in all ...

8. love him, and with {eternal} kindness and compassion towards all who keep his word.
And zeal for him ...

9. And you, he has [op]ended up insight for you and over his treasury he has given you
dominion, and a measure of truth is entrust[ ed ... ]

10. they are with you and it is in your hand to turn away wrath from the men of (God’s)
pleasure and to visit upon ...

11. are with you. Before you receive your inheritance from his hand glorify his holy ones.
And befo[ re ...]

12. open [a sp]ring (for) all the holy ones, and everyone who is called by his name, holy ...

13. with all periods (is) his splendour, his grandeur (is) with the eter[ na/] planting...

14. ... the wor[/d]. In it all those who inherit the earth shall walk to and fro, for in heav| en

woe]

6.4.5.2.  Textual Notes

1. o[ -- ] %5n. Various reconstructions of the lacuna have been proposed, such as 1[& ]
(DJD 34:300), 1[&n ] (Tigchelaar 2001, 230), &[*2 mw] (Goff 2013, 239), and W[Tp MN]Y

(Qimron 2013, 166).
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12. %%p[n ] nna. This reconstruction mirrors the expression found in line 1: Mpn Nna
(Goff 2013, 230; Stuckenbruck 2004, 63; Wold 2005, 162) Alternatively, reading shin

instead of goph, the editors have suggested [ ] (DJD 34:308).

13. 7971 0’¢p. Tigchelaar does not include these words in his reconstruction (Tigchelaar
2001, 231). However, with the exception of zsade and yod, traces of these letters are clearly

visible in PAM 43.479.

6.4.5.3.  Analysis

The preserved passage opens with a call for a recipient—addressed frequently by second
masculine singular forms—to bless the “holy ones” (2w1Tp) and to praise God for
separating the addressee “from every fleshly spirit” (7wa M7 9131).253 Prompted by the
second masculine singular vocative nn§y, the addressee in lines 1-2 is likened to “an
eternal spring” and informed that they have been made separate from all that God hates

and all abominations.

Line 3 provides information about the inheritance of the addressee. Each person is
assigned a portion of inheritance that is appropriate to them, but the inheritance of the
addressee in this passage is distinct in that God is identified as their inheritance. Many
have noted how this utilises language known from Numbers 18:20 (DJD 34:305; Goff 2013,

246-47; Rey 2009a, 317).

253 There has been some debate with regards to whether the term ©'w1Tp in line 1 can be understood as
referring to those associated with the document (Fletcher-Louis 2002, 178; Puech 2005, 110-11) or to angels
(Goff 2013, 243-44; Macaskill 2007, 87).
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4Q418 81 +81a 3 4Q418 81 + 81a 3 (Hebrew)

And he (God) is your portion and DTN "33 TINA 7an5Nn 73PN XM

your inheritance among humankind.

Num. 18:20 (NRSV) Num. 18:20 (Hebrew)

I am your share and possession ORI 113 TINA TNONN TRYN 1IN

among the Israelites.

At this point in the fragment, one finds strong indicators that the addressee in this passage
is to be identified as a priest, or at least as someone of similar status. The addressee is
granted authority over his/God’s(?) inheritance and established as a “most holy” ( w1Tp5
D'wTP) and as a “firstborn son” (7122) whose glory is comparable to the angels in lines 4-
5. In lines 6-8, the addressee is called to walk faithfully, to seek his righteousness, and to
show compassion to those who keep God’s word and show zeal for him, indicating that
the addressee has some measure of influence and authority over other pious figures
associated with the document. Moreover, the addressee in line 10 is also given the power
to turn away God’s anger from his people, a feat performed by renowned figures such as
Abraham (Gen. 18:23-33) and Moses (Exod. 32:11-14; Num. 14:13-19). In lines 11-14,
attention shifts once more to the inheritance of the addressee, who is brought close to the

angels to glorify them and to be made holy.

The priestly language in 4Q418 81 + 81a strongly attests to the priestly identity of the
addressee in this passage. Yet scholars have been divided with regards to whether this

language is to be interpreted literally or symbolically.?>* Use of priestly language in other

254 Arguments for the priestly identity of the addressee in this passage have been made by Fletcher-Louis
(2002, 175-87), Lange (2004, 39-48), and Tigchelaar (2001, 232-36), while arguments for the symbolic use
of priestly language have been made by Angel (2015, 67-68), Elgvin (2004, 82-83); and Goff (2013, 246—
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parts of the composition are indicative of the possibility that a priestly authority were part
of the broader audience of those addressed. We have seen already that certain laws known
from the biblical text are weaved into the general advice given to the relevant addressee at
different points in the document. For example, the husband in 4Q416 2 iv 8-9 is reminded
of his right to annul his wife’s vows (cf. Num. 30:6-15), and the farmer in 4Q418 103 ii
2-9 is reminded of laws that prohibit them against mixing different kinds of seeds and
animals (cf. Lev. 19:19; Deut. 22:9-11). Also significant is a direct reference to “Levi the
prie[st” ([1]m3 %%) that was later written by a different scribal hand above the first
preserved line in 4Q423 5 1a (PAM 43.535). The text in this small fragment continues by
referring to the “judgement of Korah” (np vawn nK; 4Q423 5 1), which likely served as
a warning not to oppose the priestly authorities (Elgvin 2004, 80). Moreover, in 4Q423 5
2—4 a figure is established as a “leader of your people” (n2np 8'wi; 4Q423 5 2) who is
responsible for “judgi]ng(?) all of them in truth” (nnRa 0912 B[1BWM; 4Q423 5 4) and who
appoints duties to the people based on an evaluation of their qualities. Direct references
to Levitical priests and to various laws that would have required enforcement points to

the likelihood that literal priestly authority was addressed in 4Q418 81 + 81a 1-14.

The question of whether the priestly addressee in 4Q418 81 + 81a 1-14 can be identified
as the same kind of recipient as those elsewhere addressed as mevin is difficult to
determine. On the one hand, the beginning of 4Q418 81 + 81a 15 introduces a new section
that starts with the typical form of address: 1an nn&1 (“but you who understands”), which
may indicate that a different kind of person other than those characterised by their

understanding is being addressed in the preceding lines (see §6.3.4.). Yet it is also possible

47). Alternatively, Shirav has recently argued that those addressed in this portion of the composition are to

be initiated into an elevated tier within the community associated with the document (Shirav 2022, esp. 98).
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that those addressed as mevin had a similar kind of authority and status as the Levites
who are described as “imparting understanding” in the books of 1-2 Chronicles and
Nehemiah (Neh. 8:9; 1 Chr. 25:8; 2 Chr. 26:5, 35:3). A comparative study on the uses of
mevinin 1-2 Chronicles, Nehemiah, and the present document may yield interesting finds
and contribute towards a new perspective that informs our current understanding of the
use of mevin in the present composition. In any case, use of priestly language and
attestations to priestly laws throughout the composition strongly indicates that Levitical
priests made up a portion of the audience addressed in the document, adding further

layers of diversity and complexity to the social background of the recipients.

6.4.6. 4Q418 69 ii 10: The Addressees as “Chosen Ones of Truth”

Significantly, 4Q418 69 ii contains the only preserved examples where the plural form of
address onX is used within the document; once in reference to the “chosen ones of truth”
(PR ™2 onKY; 4Q418 69 ii 10) and once in reference to those who are “fashioned for
the eternal pit” (0% WS 0N ... onR; 4Q418 69 ii 6). In Chapter 4, this study provided
an examination of the formal features of 4Q418 69 ii. However, this section will focus on
the identity of the addressees as “chosen ones of truth,” which appears to be a

characteristic trait that was attributed to all those addressed in the composition.

What does it mean to be a “chosen one of truth”? In 4Q418 69 ii, this question is
partially answered through use of poetic symbolism and by contrast with the disposition
and fate of those who are not regarded as “chosen ones of truth.” The opening lines are
extremely fragmentary. However, from what can be understood from the textual remains,

the passage appears at first to address a recipient who is regarded in a positive light. It is
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explained in the form of a rhetorical question that this addressee should give attention to
the waves and observe how they “move to and fro in truth” (19570 nKR3a; 4Q418 69 ii 3).
Through use of poetic imagery regarding the natural movements of the ocean, to be “in
truth” is illustrated as being in accord with the natural order of creation and so with God’s
intended pattern of arrangement for the cosmos. Following a vacat in line 4, the passage
continues by addressing new recipients who are regarded in a negative light: “and now,
foolish ones of heart” (2% "> nnp1). The ultimate fate of these ill-regarded addressees is
unpleasant. They are described as being “fashioned for the eternal pit” (05w nnw% onw;
4Q418 69 ii 6) and destined to be judged and destroyed by the “eternal ones who seek
truth” (N8 w7 09; 4Q418 69 ii 7, i.e., the angels). The characteristic features of these
negative recipients are described in line 8. They are “foolish ones of heart” (25 *»MR),
“characterised by iniquity” (75 13), and “clinging to wickedness” (nyw *pmnn). In short,
contrary to the to-ing and fro-ing of the waves which move in harmony with the natural
flow of creation, the thoughts and actions of the negative recipients go against the natural
order of God’s intended desire for those who live as humans. Thus, these negative
addressees stand in antithesis to those who exist “in truth.” In line 10, the positive
recipients are again reintroduced: “but you chosen ones of truth” (nnx *'na onx). In
distinction with the negative addressees in lines 4-9, the positive addressees have their
minds set on the pursuit of righteousness, seeking understanding, and watching over all
knowledge (4Q418 69 ii 10-11). Though their temperament and actions are clearly
preferred over those who are described as “foolish ones of heart”, their resolution to
pursue knowledge and understanding is brought into contrast with the angels who delight
in truth and knowledge forever and without grievance (4Q418 69 ii 11-12; cf. 4Q418 55
8-11). The exclamation “we are weary” (1px) is an intriguing complaint, though not

altogether unsurprising in light of the social background of the addressees considered thus
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far. An audience that consisted of mostly working members of society (farmers,
craftspeople), as well as those who may have fallen into debt or who simply need to
support their family would likely have struggled to keep up with the demands of a
community that called for its members to continual seek knowledge, understanding, and
unravel the mysteries of the raz nihyeh. Yet no circumstance, however grim, is deemed a
worthy excuse to neglect these core obligations (cf. 4Q416 2 iii 12-13). Set apart from the
rest of humanity, those associated with this document are held to the highest standards
set by the angels who delight in pursuing knowledge and truth and whose inheritance is
eternal life (4Q418 69 ii 13). The angels in this passage therefore serve as the ultimate
pedagogical role models that the positive addressee is to aspire to emulate, as Goff and

Bakker have discerned (Bakker 2023, 73; Goff 2013, 236).

In broader consideration, the word nnx (“truth”) is used as a descriptive quality in
reference to various figures within the composition. For example, at the presumed
beginning of the composition (4Q416 1), God is described as a “God of truth” ( nnR 58
81715 4Q416 1 14; cf. 4Q417 11 8), and “all those characterised by his truth” (1nnx 13 53)
are identified as being favourably accepted by God over those who commit wicked deeds
(4Q416 1 10). Elsewhere, the poor addressee in 4Q416 2 iii 14 is admonished to
“understand all the ways of truth” (nnx& *377 922 111201). The addressee who is described
as mevin is urged to “rejoice in the inheritance of truth” (nnx nNYn13 ANPW Pan ANK;
4Q416 4 3). The priestly figure is granted “a measure of truth” (nnKR Na'R; 4Q418 81 + 81a
9) and admonished to “judg]e all of them (the people) in truth” (nnxa o913 B1BY; 4Q423
5 4). And those with skilled hands is urged to utilise their talents “in truth” ( 912 7' nnK2
A3{opT nnan; 4Q418 102 a+b 3) and to “walk in truth with those who seek” ( 79nnn nnKa

WAT 55 op; 4Q418 126 ii 11). Truth is also closely connected with other significant
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concepts within the document, such as understanding (4Q418 55 6, 9) inheritance (4Q418

88 ii 8) and the raz nihyeh (4Q416 2 iii 14; 4Q417 11 6, 8).

In short, while it is difficult to know with any certainty about the purpose, role, and
precise relations between certain figures addressed within the composition, the textual
remains appear to denote that all those positively addressed within the document—be
they financially deprived, priests, skilled-handed, or chiefly characterised by their

understanding—were regarded as chosen ones of truth.

6.5. Conclusion

This chapter has sought to question the inclination of modern readers to identify the
addressee(s) within the present document as mevin or mevinim. The widely held notion
that these participle forms and the vocative phrases {"an nn&1 and an ja AnK are catch-
all terms and expressions that refer to all those addressed throughout the composition fits
well within the context of a work that has been chiefly identified as a wisdom instruction.
However, the textual remains indicate that the various uses of mevin are not necessarily
applicable or attributed to all those addressed in the work. Upon reading the surviving
fragments, one encounters a variety of figures addressed in different ways that accord with
a specific situation or correspond with the vocational role of the recipient. Husbands and
fathers are informed of their responsibilities over their wives and daughters (or in-laws),
wives and daughters are told to be faithful and subservient to their husbands and fathers
(or in-laws), skilled-handed workers (farmers, craftspeople) are urged to share their hard-
earned provisions with those around them who are in need of sustenance, and those on
the verge of destitution are advised on how to maintain their conduct during what is

portrayed as a financially challenging phase of their lives. In addition, parts of the text
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appear to address a figure (or figures) with priestly status and authority who were
responsible for upholding and enforcing common Jewish laws and regarded as community
leaders within the document. It is unclear from the surviving material whether these other
figures can be identified with those addressed as mevin in other parts of the text. There is
only one example where the participle mevin is found in reference to those identified as
having “skilled hands” (o*1° nnan; 4Q418 81 + 81a 15). Crucially, the participle mevin is
not once found in the well-preserved columns of 4Q416 2 i-iv and parallel manuscripts,
wherein most of the admonitions are found (see Table 4.2.). Reflecting on the content of
4Q416 2 i-iv, the editors in DJD 34 initially claimed that “the material here takes the form
of a wisdom instruction that moves from topic to topic” and that within this part of the
text “the instructor addresses the one being instructed (i.e. the pan)” (DJD 34:11).
However, the absence of mevin prompts us to consider whether a different kind of figure
is being addressed, or whether a different aspect of an addressee’s disposition, social
status, or societal responsibilities are being emphasised in this significant portion of the

surviving text.

Most significant for our understanding of all the recipients addressed in the text are
instances where plural forms are found, as well as expressions that explicitly identify the
addressees as “chosen ones of truth” (nnK *™Ma onRY; 4Q416 69 ii 10) and “children of his
(God’s) truth” or “those characterised by his (God’s) truth” (ynn& *13; 4Q416 1 10). In
Chapter 4, it was observed that plural forms are typically found in fragments that discuss
broader and grander themes of cosmology and eschatology (4Q416 1; 4Q418 55; 4Q418
69 ii; 4Q418 126 ii 1-10). In these parts of the text, the addressees are urged to reflect
collectively on their place and purpose within the created order, standing above the foolish

and the wicked while looking up to the angels as models of truth, zeal, understanding,
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and righteous conduct. These are the chosen ones of truth who await God’s final

judgement and rejoice in their promised inheritance of glory.

Based on a comprehensive examination of the different forms of address within the
surviving text, mevin does not appear to be a term that was universally applicable to all
those addressed in the present composition. Rather, when plural forms are found and
when the subject matter shifts to broader themes of creation and eschatological
judgement, the addressees are collectively referred to as “chosen ones of truth.” This
appears to be the collective identity shared by all those who are addressed in a positive

manner within the present composition.
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Conclusion

This dissertation has examined how the names and genre labels assigned to the present
composition have deeply influenced the way contemporary scholars read and understand

this work. This was investigated in two parts.

The first part examined how the biblical category of wisdom literature was adopted and
utilised by Dead Sea Scrolls researchers to help reconstruct and subsequently make sense
of the present composition. It has sought to demonstrate that the wisdom labels initially
assigned by early editors to previously unknown fragmentary works inevitably provided a
framework for interpretation that remains effective to the present day. Moreover, it has
shown how many of the names currently used by contemporary scholars align with the
sapiential identity attributed to the present composition by the early editors, thereby

reinforcing its identity as a wisdom text and instructional work.

In the second part, this study raised questions that challenge conventional assumptions
concerning the composition’s genre (musar, instruction, wisdom), its purported speaker
(maskil, teacher, sage), as well as the proposed identity of the addressee(s) as
mevin/mevinim (understanding one/ones). The notion that the surviving text is best
generically classified as musar, instruction, or wisdom was contested on the basis of form-
critical analysis of several significant fragments which contain literary features that attest
to other genres (chiefly apocalyptic). Moreover, consideration of the pervasiveness of the
concept of the raz nihyeh over the comparatively limited use of nnan (typically translated
as “wisdom” in the books of Proverbs and Sirach) suggests that wisdom is not the central
focus of the present composition. In search of evidence for a teacher in the text, Chapter
5 analysed the use of the participle maskil throughout the textual remains. From its four

occurrences, it was found that the participle appears to mean different things depending

269



on the context of its usage. Crucially, this study found no explicit examples where maski/
is used in reference to a sage or teacher of wisdom, and that evidence of first-person speech
which can be attributed to a teacher or sage within the document is scarce at best, if not
completely absent. Finally, analysis of the participle mevin (and its rarer plural form
mevinim) in Chapter 6 confirms that the recipient identified as mevin—usually by the
vocative phrase ™am nNX1 or AN 2 NNR1—is an important figure within the present
composition. However, various kinds of figures emerge in other parts of the text that
emphasise different characteristics of those addressed (farmer, craftsperson, priest, debt
slave, husband, father, wife, daughter). Though it is uncertain whether all members of
this eclectic audience were regarded as mevinim, it is clear that all figures positively
addressed within the textual remains are regarded as a “people of truth” with claims to a
glorious inheritance. This is indicated by several fragments that use plural forms in
reference to the addressees: “children of his (God’s) truth” or “those characterised by his
(God’s) truth” (\nnR *13; 4Q416 1 10) and addressed in the plural as “you chosen ones of

truth” (nnK ™2 onR; 4Q418 69 ii 10).

Until now, no study has questioned whether the present composition should be
regarded as a wisdom text. Yet the goal of this study is not simply to discourage scholars
from referring to or thinking of this composition as a wisdom text, and neither does it
seek to deny the sapiential elements that are clearly discernible within the surviving
material. The main issue that this thesis addresses is the way scholars have exclusively
regarded the present composition as a wisdom text, which has resulted in readings being
funnelled through the interpretative filters of “wisdom” and “instruction.” Studies in
cognitive linguistics and in the cognitive development of semantic categories inform us

that the way we organise and label a thing has a profound impact on our understanding
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of that thing, creating a “system of expectation” that shapes the way we interpret it
(Sinding 2002, 194). This means that once we assign a genre label and a name to
something—in this case, a fragmentary and ancient composition—it becomes difficult to

detach that identity from the text and to think about it in different ways.?>5

In order to disentangle the sapiential identity assigned to the present composition, one
of the primary goals of this thesis has been to identify the root cause of this identification
through meta-critical reflection on the reconstructive practices exhibited by members of
the Scrolls Team. Crucially, it was shown in Chapter 2 that some editors had begun to
label certain fragments as “wisdom” or “sapiential” even before manuscripts had been
formally identified and reconstructed. Moreover, it was shown how these handwritten
labels were influential in both the naming and eventual textual analysis of the present
composition. In a way, the wisdom labels have contributed as much to our general
understanding of the present composition as the extant text itself. Yet it must be realised
that these labels are not an intrinsic part of the text. Rather, these labels function as lenses
that readers have instinctively placed upon themselves when examining the present
composition. Thus, the main goal of this study is to highlight the interpretative influence
of these labels and encourage researchers to remove this particular reading lens when
engaging with the present composition. In doing so, one hopes that future studies will
contribute new perspectives and stimulate new discussions that help us better understand

this rich and diverse collection of manuscripts.

255 This is not only relevant to wisdom compositions. It is also found in any other kind of writing in the
Dead Sea Scrolls corpus (and beyond) that has been assigned a name or genre label. This is point emphasised
by the ever-growing number of scholarly writings that have sought to revise, rethink, or reflect on the
designated names and generic categories used in Dead Sea Scrolls research (Brooke 2011; Darby 2022;

DiTomasso and Goff 2023; Garcia Martinez 2000; Najman and Tigchelaar 2014; Zahn 2008; 2011; 2012).
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