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Were Second Temple era biblical pseudepigrapha like I Enoch, Jubilees,
and 7. Levi still available in Aramaic or Hebrew dress approximately
a millennium later within some gaonic and postgaonic Jewish com-
munities? If so, what were the cultural circumstances surrounding such
“survival”? If not, how can one explain the numerous echoes of pseude-
pigraphical material within later aggadic compendia, or the appear-
ance of works like the Damascus Document and Aramaic Levi amidst the
Cairo Genizah hoard? Were tannaitic and amoraic strictures against
the study and transmission of such literature’ deliberately flouted by
conventicles of heterodox scribes? Or did works like these re-enter
Jewish intellectual life after a long hiatus, due to a fortuitous manu-
script discovery or a simple borrowing of intriguing material from neigh-
boring religious communities? Is it possible to trace a continuous “paper

' The following essay represents a revised and expanded version of a “cyberlecture”
aired as part of an undergraduate course in “Old Testament Pseudepigrapha®” offered
during the spring of 1997 at the University of St. Andrews under the direction of Prof.
James R. Davila. Portions have been adapted from material previously published in my
Heralds of That Good Realm: Syro-Mesopotamian Gnosis and Fewish Traditions (NHMS 41;
Leiden: Brill, 1996), especially pp. 42-48 therein and the pertinent notes. I thank EJ.
Brill for graciously granting me permission to re-employ and expand that copyrighted
material in this new context.

? See m. Sanh. 10:1; y. Sanh. 10.1, 50a; b. Sanh. 100b; Qoh. Rab. 12.12(11). Note also
Abraham ibn Ezra to Exod 3:22, where he recommends that “one not rely” on writ-
ings that are non-prophetic or outside of recognized tradition. He names Sefer erubbabel,
Sefer Eldad ha-Dani, and Chronicles of Moses (this last work is singled out also in his com-
mentary to 3:20) as examples of such writings.
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trail” leading from Second Temple scribal circles down to the learned
aggadists and interpreters of medieval Judaism?

A couple of concrete case studies may serve to frame this series of
queries. In two recently published articles, Michael Stone demonstrates
convincingly that several textual and exegetical traditions found in an
eleventh-century midrashic compendium termed Bereshit Rabbati, attributed
to R. Moshe ha-Darshan of Narbonne, are genetically related to a Hebrew
fragment of the so-called Testament of Naphtali (4QT'estNaph; PAM
43.237) that was found among the Dead Sea Scrolls.® Items of partic-
ular import include the preservation of proper names in the Hebrew
texts which are garbled in the surviving Greek Testament of Naphtali
(Ahiyot/Ahotay; Hannah), their common employment of distinctive
vocabulary and locutions which cannot derive from the extant Greek
manuscripts, and a unique midrashic explanation for the name Bilhah
(although 7. Naph. 1:12 also knows this midrash). To quote the author
himself: “... it is possible to show that R. Moses must have had a
Hebrew or Aramaic source document and that, at a number of points,
his citation is closer to 4QTestNaph than it is to 7PN [i.e., the Greek
Testament of Naphiali].”* How are we to explain this circumstance? Was
R. Moshe ha-Darshan conversant with Qumran lore? Earlier studies
by Albeck and Himmelfarb have suggested that this medieval exegete
utilized interpretive traditions found in works like Fubilees, the Testaments
of the Twelve Patriarchs, and the Life of Adam and Ewe, all of which seemed
to be available to him in Semitic language versions.” Stone’s recent
discovery lends support to their suggestions and accentuates this likeli-

* ML.E. Stone, “Testament of Naphtali,” 77§ 47 (1996) 311-21; idem, “The Genealogy
of Bithah,” Dead Sea Discoveries 3 (1996) 20-36. For a fuller publication of the Qumran
remains of this work, see G.W. Nebe, “Qumranica I: Zu unversffentlichten Handschriften
aus Hohle 4 von Qumran,” AW 106 (1994) 315-22; B.Z. Wacholder and M.G. Abegg,
A Preliminary Edition of the Unpublished Dead Sea Scrolls: The Hebrew and Aramaic Texis from
Cave Four (4 vols.; Washington: Biblical Archaeology Society, 1991-96) 3.6; and now
Qumran Cave 4 XVII: Parabiblical Texts, Part 3 (DJD 22; ed. G. Brooke, et al.; Oxford:
Clarendcn, 1996) 73-82 and plate V.

* Stone, 7S 47 (1996) 312. Cf. also his remarks in DSD 3 (1996) 35-36.

* H. Albeck, Midrash Bereshit Rabbati (Jerusalem: Mekize Nirdamim, 1940), 17-18;
M. Himmelfarb, “R. Moses the Preacher and the Testaments of the Twelve Patriarchs,”
AFS Review 9 (1984) 55-78; idem, “Some Echoes of Jubilees in Medieval Hebrew Literature,”
Tracing the Threads: Studies in the Vitality of Jewish Pseudepigrapha (SBLEJL 6; ed. J.C. Reeves;
Atlanta: Scholars Press, 1994) 115-41. Himmelfarb nuances her positon by hypothe-
sizing that in certain instances “medieval Jewish works seem to reflect knowledge not
of the pseudepigraphic texts that have come down to us, but of works on which those
exts drew” (“R. Moses the Preacher,” 57; cf. also pp. 71-73). Stone’s new Qumran
fragment may be an example of such a source.
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hood, but does not unfortunately solve the problem as to how R. Moshe
would have acquired such singular knowledge.

Consider now a second intriguing example. The final lines of Pirge
de-Rabbi Eliezer §37 feature the following narrative sequence: After
wrestling the angel at the Yabboq, Jacob attempts to proceed across
the river, but is reminded by his opponent of his former binding vow
to dedicate “a tenth of all (52Y) that You grant me” to God (Gen 28:22)
in the event of his safe return to his homeland. The angel also points
out that the promised tithe should be exacted among Jacob’s sons,
since technically they also fall under the terms of the vow.® Several
opinions are now provided in the text which explain how Jacob deter-
mined which one of his sons would become a “tithe” to the Lord.” A
solution widely attested in classical rabbinic sources, and mentioned
first here, involves Jacob initially excluding from the group the four
sons who enjoyed “first-born” (7123) status; namely, Reuben, Dan, Gad,
and Joseph.? Among the eight sons remaining in the group from which
the tithe is to be designated, Jacob counted sequentially—i.e., in order
of birth-starting with Simeon as “1.” To reach “10,” the count must
move from Benjamin as “8” to Simeon again, now “9.” Levi thus occu-
pies the tenth position in this counting scheme, and “he (Jacob) des-
ignated Levi as a tithe, holy to the Lord, as it says, ‘the tenth will be
holy to the Lord’ (Lev 27:32).”° After recounting R. Ishmael’s dissenting

6 Pirge R. ElL §37 (ed. Luria 87a): Moy 8% o' 72 & KoM 2puh oot o8 T
> oM. The same tradition figures in Tg. Ps-7 Gen 32:25: R12'90 "5 2p0 WM
=5 R RM 72T D0 wES Mok RO SN D) MR TR KORDD RRonwY ’paYD
NP R KT KOO 123 0N “and Jacob remained alone on the far side of the
Yabboq. Then an angel in the guise of a human being attacked him, saying: ‘Did you
not commit to tithing all that belongs to you? You have twelve sons and a daughter
which you have yet to tithe....””

7 Gompare Ibn Ezra to Gen 28:22b: 0 N2 PR *D w7 T7 row "H M
RO KXY TPD ToRR P TID TOUD O ... to make Levi the tenth (ie., tithe) is
the way of derash, for it is not in the Torah that a man should tithe his sons; only that
ke should tithe herds, flocks, and produce.” It is obvious that Ibn Ezra is cognizant of
the specific way in which the phrase “of all” has been exegeted. Radaq attributes the
choice of Levi to the latter’s assiduous devotion to divine service, an interest which his
brothers did not share.

¥ Given their status as “first-born” and hence “holy” (Num 3:13), they are thereby
exempt from being designated as “tithe.” See b. Bek. 53b, as well as the general prin-
ciple @TP WX @TP M) enunciated in y. Sanh. 9a; Gen. Rab. 70.7.

¥ Pirge R. EL §37 (ibid.: 100D mnnw pah oA patw wren pir nwR Mo
Twpn Mo Tem M3 AN PEnEn YTNT T 08 DnIw AT D (Wwaoa ST nnw
5 @p T TRV R 25 wIp. The same solution is presented in 7g. Ps-F Gen
32:25; Gen. Rab. 70.7; Pesig. Rab Kah. 10.6 (ed. Mandelbaum 1.167); Tanhuma, Re'sh
§14; Tanhuma Buber, Re'eh §12.
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opinion regarding the “first-born” and tithing obligations, the text then
provides a different resolution to Jacob’s problem which is especially in-
teresting. It states: “He began his count with Benjamin, who was (still)
in the womb of his mother, and (thus) reckoned Levi as ‘holy to the Lord’
(Lev 27:32).”' In other words, instead of beginning with Reuben and
counting down to his tenth son, Zebulun, in accordance with their birth
sequence, Jacob counted his sons in reverse order, beginning with his
yet unborn youngest son, and wound up with Levi, his third-born, in the
tenth position.!! The archangel Michael accordingly snatches Levi up to
heaven and presents him to God as “Your lot and portion,”'? and Levi
is there accorded signal recognition as the ancestor of the priestly clan.'®

Interestingly, much of this latter version of the episode is precisely
paralleled in the Second Temple era book of Fubilees.'* According to
Jub. 32:2, Jacob prepared a tithe of “everything that had come with
him”'"® from Paddan Aram, including the human as well as the ani-
mal and inorganic goods which he had acquired during his sojourn
abroad. This expansive list of offerings therefore reflects the same
proof-text presupposed above by Pirge R. El §37 from Gen 28:22
(1> ek "ow % NN oK 52Y), although the narrative setting in Fubilees
is different—there is no enforcing angel, and Jacob has already success-
fully crossed the Yabboq.'® Fub. 32:3 then states: “And in those days

“ Pirge R. El §37 (ed. Luria 872): @7 0P " n2m wi 9w Povaan mni. The
text is also quoted by J. Theodor and H. Albeck, Midrash Bereshit Rabbak (repr. 3 vols.;
Jerusalem: Wahrmann, 1965) 804 nn.

! For an illuminating discussion of Jacob’s various “counting schemes,” see J. Kugel,
“Levi’s Elevation to the Priesthood in Second Temple Writings,” H7R 86 (1993) 13-17.

12 Pirge R. El §37 (Luria 87b): “WaR i2pi "85 woum "» ok San wonn Skom T
Tosn phm 1oma ot 25w S a7 vE>. Note that Michael is also present in Tg. Ps-F
Gen 32:25, where he is apparently identified as the angel who wrestled by the Yabbogq
with Jacob. Other rabbinic sources identfy this angel as the “archon of Esau”; cf. Gen.
Rab. 77.3.

" Note that here is an ascension tradition coupled with Levi’s selection as priest, a
motif reminiscent of 7. Lavi 2:2-5:7. For the exegetical background of Levi’s ascension
tradition, see Kugel, H7R 86 (1993) 30-36.

* The connection between Fub. 32 and Pirge R. El §37 was first noticed by B. Beer,
Das Buch der Fubiliden und sein Verhiliniss zu den Midraschim (Leipzig: W. Gerhard, 1856)
36-37. See also APOT 2.62; L. Ginzberg, The Legends of the Fews (7 vols.; Philadelphia:
Jewish Publication Society, 1909-38) 5.306-307 n. 251 (correct the misprint “PRE 27
to “PRE 37" and add it to the list compiled by B. Heller, “Ginzberg’s Legends of the
Jews,” FOR ns. 25 [1934-35] 42-45).

15 Ethiopic ’em-k™ellu za-mas’o meslehu; Latin decimavit universa quaecumque venerunt cum eo.
Texts cited from the edition of R.H. Charles, Mashafa Kufilz, or The Ethiopic Version of
the Hebrew Book of Jubilees (Oxford: Clarendon Press, 1895) 118-19.

16 Fub. 29:13. Fubilees is silent about any supernatural confrontation on that occasion,
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Rachel was pregnant with her son Benjamin. And Jacob counted his
sons from him upwards, and Levi fell to the lot of the Lord.”"’ Asto-
nishingly we note here a similar seemingly gratuitous statement regard-
ing the fetal status of Benjamin, an identical reverse enumeration of
sons, and the same designation of “lot” or “portion” (makfalt = P11, 5)
applied to Levi—the same concatenate sequence that we observed above
in the passage from Pirge R. El. §37. How can this congruence be
explained? Did Pirge de-Rabbi Eliezer “know” the book of Fubilees?'®
Questions such as these are increasingly coming to the fore in Jewish
pseudepigrapha scholarship during the final decade of the twentieth
century. Much of this renewed interest stems from the publication and
sustained study of a remarkable series of manuscript discoveries and
recoveries over the course of the past century, the most famous of which
is probably that of Qumran. Among the Qumran scrolls are the earliest
attested exemplars of works like 7 Enoch and Fubilees, as well as of a
host of other compositions associated with the names and careers of
prominent biblical characters (e.g., Levi, Moses, David, Ezekiel). Inter-
estingly, we can occasionally identify the possession and/or use of certain
Qumran-affiliated titles by various subsequent religious communities,
both Jewish and non-Jewish, even if we cannot satisfactorily reconstruct
the precise means by which that community acquired it. For example,
when the tenth-century Karaite polemicist Ya‘qib al-Qirqisani in his
Kitab al-anwar describes the Second Temple era sectarian activity of a
certain Zadok,'" he presents him as an early opponent of the Rabbanites
(i.e., Pharisees) and credits him with the production of “many books”

although it does state “and on that day (i.e., of his crossing) his brother Esau came to
him, and they were reconciled with one another,” perhaps hinting that the “man” (28)
of Gen 32:25 was in fact Esau.

1" Ethiopic wa-ba-we’eton mawda'el dansat ye'eti rahel benyamehd (sic) walda wa-x"alag®a
’emennchu yagob weludo wa-‘arge wa-warada lew: ba-makfalta *Egzi’abher; Latin ef in illo tem-
pore Rachel in utero habente Bemiamin filium suum, enumeravit Jacob ab ipso filios suos et ascendit,
et cecidit Lewus in sortem Dei. Texts from Charles, Ethiopic Version 118-19. Note also R.H.
Charles and C. Rabin, “Jubilees,” AOT (Sparks) 99 n. 2.

' Or alternatively, did Pirge de-Rabbi Eliezer “know” a discrete source that was also
exploited by the final redactor of the book of Fubilees? This source would situate the
location of Jacob’s tithe not at Bethel (as in Jubilees) but at the Yabboq (as in Pirge R.
El and Tg. Ps¥). Kugel offers some cogent reasons for viewing jub. 32:3 as a later
interpolation within this narrative episode; see his remarks in H7R 86 (1993) 49-51.

¥ This is apparently the same Zadok vilified in °Abot R. Natan A 5; ibid. B 10 (ed.
Schechter 13b) as one of two deviant pupils of the early teacher Antigonus of Sokho,
successor to Shim‘on ha-Saddiq as authoritative tradent of halakhic traditions (cf.
m. ’Abot 1:3). QirgisanT however considerably expands the notice provided by Abot R.
JNatan, provoking suspicion that he was privy to a richer corpus of information.
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wherein he challenged their interpretive positions.?” Qirqisani also notes
that this same Zadok derived a prohibition against the marriage of one’s
niece via analogy (gipas) with the scriptural proscription against mar-
riage with one’s aunt.?' A. Harkavy, the initial publisher and expositor
of Qirqisani’s testimony, thought it possible that Qirqisani was here
reliant upon one or more “Sadducean” books,?” a possibility strength-
ened by his contextual reference to Zadok’s authorial activity. Events
were soon to prove this suspicion correct, for at the time of Harkavy’s
writing (1894) neither the Cairo Genizah nor of course the Qumran hoards
had come to light. The argument reported by Qirqisani can now actu-
ally be found in the Damascus Document, a work recovered from the
Genizah and published in 1910 by S. Schechter.?”® Interestingly, there
too the name of a certain Zadok is invoked as a legal authority by that
text’s author.” One must conclude that Qjirgisani was cognizant of at
least this section of the so-called Damascus Document, portions of which
have since been recovered not only from the Cairo Genizah, but also
Qumran.?

2 For the Arabic text, see Ya‘qub al-Qirqgisani, Kigb al-anwdr wa-l-mardagib (5 vols.;
ed. L. Nemoy; New York: Alexander Kohut Memorial Foundation, 1939-43) 1.11.12-16,
reproduced in J.C. Reeves, Heralds of That Good Realm: Syro-Mesopotamian Gnosis and Fewish
Traditions (NHMS 41; Leiden: Brill, 1996) 62 n. 116. For a translation, see L. Nemoy,
“Al-QirgisanT’s Account of the Jewish Sects and Christianity,” HUCA 7 (1930) 326.

2 Qirqgisani, K. al-amwar (ed. Nemoy) 1.11.17-18: <Y1 &, é_‘JI LY s o5 gag darly o 3 VI
Uty Laall lo boguteds &3 o Juzat i . The interpretative tool of giyas, the derivation of
implicit rules by analogy or inference, is a popular technique in both Karaite and
Muslim exegesis. The method corresponds to the rabbinic exegetical principle of kegges
and may indeed be ultimately horrowed from Rabbanite argumentation. See D,J. Lasker,
“Islamic Influences on Karaite Origins,” Studies in Islamic and Fudaic Traditions 1I: Papers
Presented at the Institute for Islamic-Fudaic Studies, Genter for Fudaic Studies, University of Denver
(BJS 178; ed. W.M. Brinner and S.D. Ricks; Atlanta: Scholars Press, 1989) 32-33.

2 A. Harkavy, “Abf Yiisuf Ya'qib al-Qirgisani on the Jewish Sects,” Ya%ith al-Qirgisant
on Fewish Sects and Christianity: A Translation of “Kiiab al-amwar” Book I, with Two Introductory
Essays (ed. B. Chiesa and W. Lockwood; Frankfurt am Main: Peter Lang, 1984) 57.
Harkavy’s essay was originally published in Russian in 1894.

# 0D 5:7-11: 27pn 85 oK M 8 08 oD I 03 1 TS N2 08 ok ompi
MY 8 IR N2 TN OR OWIT QDY 2%0 R OO T mEumY KT TAR R
TR R 3R TR, Note that a portion of Qirqisani’s notice is almost verbally identi-
cal to CD 5:8. For the initial recognition that CD 5:7-11 could be connected with
Qirqisant’s “Zadokites,” see S. Schechter, Documents of Jewish Sectaries, Volume I: Fragments
of a Zadokite Work (repr., New York: Ktav, 1970) XVII-XIX, XXV. Compare also
HIQT 66:14-17.

2 CD 5:2-5: DR PRI0°3 N1 85 D 11IRI TN s DT T 02 K9P R? T

. PYIE T D 123 e MoET ok TTAY TIoN DpIm YoM Yo% A, This
“Zadok” is surely identical with the ones mentioned by ’Abot R. Natan and Qjirqisani.

® See M. Balllet “Fragments du Document de Damas: Qumrén, grotte 6,” RB 63
(1956) 5i3-23; M. Baillet, J.T. Milik, and R. de Vaux, Les “petites grottes” de Qumrin
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Prior to the recovery of the Qumran scrolls, perhaps the most signi-
ficant manuscript find of the modern era was Solomon Schechter’s re-
trieval of the bulk of the Cairo Genizah textual archive at the close of
the last century. A treasure trove of written documents that illuminates
the daily life of the Jewish community of Fatimid and Ayyubid Egypt,
it comprises hundreds of thousands of manuscript fragments ranging
in date from the tenth to the nineteenth centuries CE. Yet as scholars
soon discovered, the Genizah also preserved medieval copies of literary
texts that antedated their scriveners by more than a millennium. Among
the ancient documents recovered from the Genizah to date are six
fragmentary manuscripts of the original Hebrew version of Ben Sira;
some leaves of an Aramaic Levi apocryphon, the latter work previously
known only from its Christian redaction(s) in Greek in the so-called
Testaments of the Twelve Patriarchs; and a set of manuscript leaves repre-
senting two different copies of a sectarian manual that described the
formation of a “new covenant in the land of Damascus” (6:19); i.e.,
the Damascus Document. Some scholars would expand this list to include
a collection of pseudo-Davidic psalms? and a non-biblical wisdom com-
position.” The eventual discovery of Qumran exemplars of Ben Sira,
the Aramaic Levi work, and the Damascus Document demonstrated the
actual antiquity of at least those writings. There is thus tangible evidence
hinting at the post-Hurban survival of sectarian communities during the
succeeding centuries or, at the very least, of ideological positions or of
literature associated with such groups.

How could Second Temple compositions such as the Damascus Document
and Aramaic Levi eventually surface amidst the fragmentary remains of
the Cairo Genizah? Explanations have tended to cluster around two
options: (1) such writings were continuously transmitted among cer-
tain groups within oriental Judaism for an extended period of time; or

(DJD 3; Oxford: Clarendon, 1962) 128-31 (6Q.15); 181 (5Q12); J.M. Baumgarten, Qumran
Cave 4, XIII: The Damascus Document (4Q266-273) (DJD 18; Oxford: Clarendon, 1996).

% D. Flusser and S. Safrai, “Shirey Dawid ha-hisoniyyim,” “Byunim ba-migqra™: Sefer zikkaron
li-Yehoshua Meir Griniz (ed. B. Uffenheimer; Tel Aviv: Ha-kibbutz ha-meuhad, 1982)
83-109.

7 A. Harkavy, “Contribution & la littérature gnomique,” REjF 24 (1903) 298-305;
S. Schechter, “Genizah Fragments I: Gnomic,” 7R o.s. 16 (1904) 425-42; K. Berger,
Die Weisheitsschrift aus der Kairoer Geniza (Tiibingen: Francke, 1989); idem, “Die Bedeutung
der wiederentdeckten Weisheitsschrift aus der Kairoer Geniza fiir das Neue Testament,”
NTS 36 (1990) 415-30; idem, “Die Bedeutung der wiederentdeckten Weisheitsschrift aus
der Kairoer Geniza fiir das Alte Testament,” AW 103 (1991) 113-21; H.P. Riiger, Die
Weisheitsschrift aus der Kairoer Geniza (WUNT 53; Tiibingen: J.C.B. Mohr, 1991).
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(2) such writings “re-entered” Jewish culture via an accidental discovery
of a manuscript deposit or a conscious borrowing from writings hus-
banded by non-Jewish circles.

One current of interpretation posits the continuous, largely subterra-
nean, survival of Qumran-affiliated sectarian cells within classical Judaism
until the Gaonic period, when this ideology re-erupted in the guise of
Karaism. Proponents of this view point to the undeniable similarity in
terminology and cultural critique displayed within the sectarian scrolls
and Karaite literature, suggesting that the sectarian perspective per-
sisted as a living tradition at the fringes of Tannaitic and Amoraic for-
mulations and developments. This explanation is actually an updated
version of A. Geiger’s nineteenth-century theory regarding the origins
of the Karaite movement.® Geiger argued then that Karaism was
directly indebted to the continuing survival of Second Temple Sadducean
ideology—namely its alleged antipathy to Pharisaic oral Torah—within
late antique and early medieval Judaism.” Modern scholars simply sup-
plement Geiger’s hypothesis with the new evidence provided by the
Qumran finds, particularly with regard to the importance of the figure
of Zadok, in order to bolster this possibility.

Some support for this position might possibly come from Rabbanite
polemic against the Karaite movement. A term of opprobrium frequently
wielded against Karaite arguments is the appellative “Sadducee.” For
example, the Andalusian chronicler Abraham ibn Daud notes in his Sefer
ha-Qabbalak: “after the (Roman) destruction of the Temple, the Sadducees
languished until the advent of ‘Anan, who reinvigorated them.”* Here
the designation “Sadducee” is apparently used to identify an actual
group who maintained a tenuous presence among eastern Jewish com-
munities from the First Roman Revolt until the eighth century CE,
when ‘Anan, the putative “founder” of Karaism emerged as an articulate

* See, e.g., A. Geiger, Fudaion and its History (2nd ed.; New York: Bloch, 1911)
260-69.

» According to J. Mann, the midrashic compilation known as Seder Eliyahu Rabbah
reveals that “as late as the second half of the fifth century” [which is where Mann
dates SER] there were Jews in Babylon “who opposed the Oral Law”; see the edition
of M. Friedmamm, Mao 93-98 for a convenient collection of pertinent passages. Mann
further speculates that such groups may have persisted “surreptitiously” until eventually
emerging under the banner of Karaism. See J. Mann, “Changes in the Divine Service
of the Synagogue Due to Religious Persecution,” HUCA 4 (1927) 309.

0 OpIm W e T opren 79T 12 1370 9 "D, Note the similarity of expres-
sion to CD 5:5, with regard to the advent of Zadok. Text cited from A. Neubauer,
Mediaeval Jewish Chronicles and Chronological Notes (2 vols.; reprinted, Amsterdam: Philo
Press, 1970} 1.64.



156 JOHN C. REEVES

spokesperson for their program.?’ The force of this aspersion depends
upon Second Temple and Tannaitic testimonies regarding a series of
halakhic disputes with a shadowy group bearing this name. The same
group occasionally is termed “Baytusi,” a designation which in the six-
teenth century was brilliantly connected with the name “Essene.”® Ac-
cording to rabbinic sources, the “Sadducees/Baytusin” are a religious
group who are frequently at odds with the Sages with regard to two
major issues: 1) the proper determination of festival dates, or, calen-
drical issues; and 2) the proper maintenance of ritual purity.*® Both of
these topics, interestingly enough, are major foci of a number of Qumran
scrolls. Some have argued that in these recorded disputes we possess
historical reminiscences of dialogues between Pharisaic exegetes and
Qumran adherents. Perhaps, so the argument runs, the Rabbanites per-
ceptively recognized in the Karaite schism the latest physical renascence
of their centuries-old adversary.

Other evidence also points to the possibility that “Sadducees,” or per-
haps better “Zadokites,” persisted as an identifiable religious sect dur-
ing late antiquity. A curious passage found in the Syriac Vita Rabbila,*
an early hagiographic recountal of the episcopal career of Rabbula
(411-35 cE), the eastern church leader often credited with the establish-
ment of orthodoxy in Edessa, identifies the names of a number of here-
sies which the bishop aggressively suppressed upon his arrival in that
city. Among the roster of familiar labels occurs one interesting collo-
cation—"“the heresy of the ‘Audians and the Zadokites.”* The stand-
ard lexica identify the ~Zasom as “Sadducees,” although it is unclear
(1) why “Sadducees” as a distinct Jewish party would be present as a
viable community in fifth-century Edessa, or (2) why this particular
Jewish sect should merit special attention from Rabbila—mno other

' There is some confusion in both the ancient sources and the modern scholarly
reconstructions regarding the role of ‘Anan and the ‘Ananites in the formation of
Karaism. For recent discussions of the issue, see H. Ben-Shammai, “Between Ananites
and Karaites: Observations on Early Medieval Jewish Sectarianism,” Studies in Muskim-Fewish
Relations: Volume 1 (ed. R.L. Nettler; Oxford: Oxford Center for Postgraduate Hebrew
Studies, 1993) 19-29; Y. Erder, “The Karaites’ Sadducee Dilemma,” I0S 14 (1994)
195-226.

2 Azariah di Rossi, Me’or ‘Enayim (3 vols.; Vilna, 1866; reprinted, Jerusalem: Magor,
1970} 1.90-97. See also the references supplied by Beer, Buch der Fubilien 9-13.

% For a recent discussion of these issues, see Y. Sussmann, “Appendix 1: The History
of the Halakha and the Dead Sea Scrolls,” in E. Qimron and J. Strugnell, Qumran Cave
4, V: Migsat Ma‘ase Ha-Torah (DJD 10; Oxford: Clarendon, 1994) 187-96.

¥ 8. Ephraemi Syri . . . Opera Selecta (ed. J.J. Overbeck; Oxford: Clarendon, 1865) 159-209.

% Overbeck 194.9-10: aoa;ien rasiona @i n&ads.,
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Jewish group is singled out here in this way, or (3) why the Sadducces,
if they are indeed the Sadducees, would be grouped with the ‘Audians,
a gnostic sect known to us from other sources.® I think that there are
at least two possible solutions to this crux.

First, the name “Zadokite” and its related cognate derivatives (“right-
eous,” “righteous one,” “children of righteousness,” “righteousness,” etc.)
were the standard Semitic Manichaean designations for the Manichaean
religion itself and its adherents, particularly those who were numbered
among the so-called “Elect.” Moreover, scholars have been accumu-
lating an impressive amount of evidence that points to a literary nexus
between the scribal circles of Second Temple Judaea, including most
importantly Qumran, and subsequent Syro-Mesopotamian gnostic move-
ments, including Manichaeism. Pseudepigrapha allegedly attributed to
or associated with biblical forefathers like Adam, Seth, and Enoch form
an important part of this cultural transmission, especially those featur-
ing angelophanic interviews and ascent experiences. The author of Vita
Rabbila states that the ‘Audians and Zadokites “wandered astray after
false visions . . .,”* an allusion perhaps to these sects’ utilization of apoc-
ryphal apocalypses of this sort. We in fact have confirming evidence
that at least the ‘Audians cultivated the study of this sort of literature—
Theodore bar Konai’s description of that sect provides both titles and
brief quotations from their library of biblical pseudepigrapha.* We also

2 <

% See H.-C. Puech, “Fragments retrouvés de '«Apocalypse d’Allogene»,” Annuaire de
Uinstitut de philologie et d’histoire orientales et slaves (Bruxelles) 4 (1936) 935-62; Reeves, Heralds
115-17.

% See Ephrem Syrus, Prose Refutations (ed. Mitchell) 1.30.12-30, 1.127.44-128.8; LM.F.
Gardner and S.N.C. Lieu, “From Narmouthis (Medinet Madi) to Kellis (Ismant el-Kharab):
Manichaean Documents from Roman Egypt,” 7RS 86 (1996) 166, and passim in the
Coptic Manichaica, which we now know were translated directly from Syriac into
Coptic; Ibn al-Nadim, Fihrist (ed. Fligel, Mani; see below) 61.11; al-Birini, al-Athar
(Chronologie orientalischer Volker von Albérint [ed. G.E. Sachau; repr. Leipzig: O. Harrassowitz,
1923]) 207.17, 208.4. For discussion, see G. Fliigel, Mani: seine Lehre und seine Schrifen
(Leipzig, 1862; reprinted, Osnabriick: Biblio Verlag, 1969) 271; A.A. Bevan, “Mani-
chaeism,” ERE 8.398-99 n. 5; H.H. Schaeder, Jranische Beitrdge I (reprinted, Darmstadt:
Wissenschaftliche Buchgesellschaft, 1972) 282-85; H.-C. Puech, Lz manichéisme: son fon-
dateur—sa doctrine (Paris: Civilisations du Sud, 1949) 143-44 n. 238.

% Overbeck 194.12-13: <hron o2 gowe a0l X 3 ado Ahs wSexan “for they wan-
dered astray after false visions and were blind to the truth.”

¥ Theodore bar Konai, Liber Scholiorum (CSCO scrip. syri, ser. 1L, t. 65-66; 2 vols.;
ed. A. Scher; Paris: Carolus Poussielgue, 1910-12) 2.319.6-320.26. Theodore states: “He
{i.e., “Audi) accepted with the Old and the New Testaments also (certain) apocalypses
(rstaln).” Identified by name are an apocalypse of Abraham, an apocalypse of John
(now recovered from Coptic gnostic literature as the Apocryphon of Fohn), a “Book of the
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know that Mani was extremely interested in this type of literature, par-
ticularly writings associated with the figure of Enoch, so much so that
the Qumranic Book of Giants is eventually adapted to form a part of
the official Manichaean scriptural canon.* However, despite the attrac-
tiveness of this particular solution to the aforementioned identity prob-
lem (i.e., Vita Rabbula’s Zadokites = Manichaeans), there does remain
a significant difficulty. The adherents of Mani have in fact already been
named earlier in the list of heresies!*! Unless the writer of the Vita is
deliberately distinguishing the Manichaean ¢lecti from their auditores
(“hearers”), it seems unlikely that Manichaeism would be mentioned
twice in the same list.

A second possibility for interpreting the elusive “Zadokites” of Vita
Rabbila is even more speculative than the one just outlined. I wonder
if this designation might not encode a reference to a group of fifth-
century Mesopotamian “descendants” of the Second Temple era Zadokites.*?
Given their present association with the ‘Audians, along with the absence
in this list of any other reference to specific Jewish movements, they

Strangers,” a “Book of Questions,” and an “Apocalypse of the Strangers.” See Reeves.
Heralds 116.

# 1.C. Reeves, Jewish Lore in Manichaean Cosmogony: Studies in the Book of Giants Traditions
{Cincinnati: Hebrew Union College Press, 1992).

1 Overbeck 193.25-194.9; i.e., immediately preceding the notice about the ‘Audians
and Zadokites. The Manichaeans are here termed recaas “the adherents of Mani.”

* Both al-Jahiz (ninth-century) and Ibn Hazm (eleventh-century) refer to a Jewish
sect termed Sadiqiyya; i.e., “Zadokites.” The former authority situates members of this
sect in the Yemen, Syria, and Byzantine territory; for the references, see C. Adang,
Mustim Writers on Judaism and the Hebrew Bible: From Ibn Rabban to Ibn Hazm (Leiden: Brill,
1996) 98 n. 130. Ibn Hazm states that their name stems from “a man whose name was
Zadok,” that they could be found in the region of the Yemen, and that they held that
‘Uzayr was the son of God; see S. Poznaniski, “Ibn Hazm iiber jiidische Secten,” 7QR
o.s. 16 {1904) 766.7-767.2 (text). Both scholars’ placement of this sect in the Yemenite
sphere is highly suggestive, given that region’s reputation as a haven for both Jewish
and non-Jewish sectarians. See, e.g., L. Massignon, “The Origins of the Transformation
of Persian Iconography by Islamic Theology: The Shi‘a School of Kiifa and its Manichaean
Connections,” A Survey of Persian Art: From Prehistoric Ttmes to the Present (15 vols.; ed. A.U.
Pope and P. Ackerman; London: Oxford University Press, 1938-39) 5.1928-36; DJ.
Halperin and G.D. Newby, “Two Castrated Bulls: A Study in the Haggadah of Ka®b
al-Ahbar,” 7405 102 (1982) 631-38; Y. Erder, “The Origin of the Name Idris in the
Quran: A Study of the Influence of Qumran Literature on Early Islam,” FNES 49
(1990) 339-50. The idea of belief in “Uzayr (i.e., Ezra) as the “son of God” goes back
to Qur’an S. 9:30, although here Ibn Hazm limits this. enigmatic charge to the “Zadokites.”
If one accepts P. Casanova’s attractive solution to this longstanding crux (a confusion
between ;¢ “‘Uzayr and J,;¢ “Uziel), Ibn Hazm’s ascription of such a belief to “Zadokites™
becomes more intelligible. See Casanova, “Idris et “‘Ouzair,” 74 205 (1924) 356-60, as
well as the important remarks of S.M. Wasserstrom, Between Muslim and Few: The Problem
of Symbiosis under Early Islam (Princeton: Princeton University Press, 1995) 183 n. 67.
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are apparently no longer “Jewish” in identity or orientation (at least
to an outsider’s eye), but they might perhaps retain certain customs or
exotic literary heirlooms from their sectarian past, textual and/or behav-
ioral merchandise which other religious communities might borrow and
exploit. One recalls in this connection the intriguing notice in the here-
siologist Marata of Maipherqat that the ‘Audians prohibited laughter
during their assemblies,® a stricture reminiscent of the similar pro-
scription against public mirth in the Qumranic Serekh ha-Yahad or Com-
munity Rule,** as well as among the mysterious Maghariyya sect, a group
whom we will examine in more detail below.* It is perhaps also note-
worthy that the ‘Audians resisted the Nicene strictures regarding the
separation of the date of Easter from that of the Passover celebration,
an attitude indicative of their close ties to Jewish observances.®® One
wonders whether the ‘Audian sect did not in fact originate as a “Chris-
tianized” version of an older “Zadokite” Jewish community.* Their
peculiar pairing n this source may then preserve an ancient recogni-
tion of a derivative link between them.

It is however not necessary to postulate the persistent survival of the
“Sadducee” sect in order to explain the eruption and spread of Karaism,
nor is it required to explain the continued survival of Second Temple
pseudepigraphical literature among later scribal circles, both Jewish and
Gentile. Scholars have called attention to sporadic notices reporting the
discovery of ancient manuscripts, both biblical and non-biblical, within

¥ Voobus 25.10-11: et o0 (0 o) pin wn\(0 o_oms toamareuda. Text cited
from the editon of A. Vodbus, The Canons Ascribed to Mariita of Maipherqat and Related
Sources (CSCO vol. 439, scrip. syri t. 191; Louvain: Peeters, 1982).

4 I0QS 7:14-15: or ow'w wwn Yp rawt> mbooa pwr R, The same pro-
scription is now found in the Cave 4 fragments of the Damascus Document. Note 4Q266
10 i 12-13; 4Q269 10 i 1-2; and 4Q270 7 i 4, as found in Baumgarten, D7D 18
74-75; 135.

# Qirqisani, K. al-anwar (ed. Nemoy) 1.42.2-3: | , Souay 3f 022 Y508 teed O W ot Sy
“It is said that there are among them some who think that laughter is unlawful”; trans-
lation from Nemoy, HUCA 7 (1930) 363.

6 According to Epiphanius, the ‘Audians cited a Sidrofig drootédav in support of
their position: bpeig uh yneilnte, GAld moieite Srav ol ddeApol dudv ol &k mepriopfc,
pet’ ovtdv Gpa motelte (Panarion 70.10.2). See also Theodore bar Konai, Ssholion (ed.
Scher) 2.319.8-11: “When the Nicene Council decreed the regulation that members of
the Church would not celebrate the paschal festival with the Jews, he (continued) to
follow the ancient customs, and contended that their rite was the proper one to hold,”
Note too S. Lieberman, “Palestine in the Third and Fourth Centuries,” QR n.s. 36
(1945-46; 333-34.

# This possibility is not as far-fetched as it might seem. For an illuminating discus-
sion of the presence of “Christianizing Jews” in the Near East during the first millen-
nium CE, see Wasserstrom, Between Muslim and jew 38-41.
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the caves dotting the Judaean wilderness during the course of the first
millennium cE. Eusebius, for example, mentions that Origen employed
for his Hexapla a manuscript of the biblical book of Psalms that had
been “found at Jericho in a jar during the reign of Antoninus son of
Severus” (Hist. eccl. 6.16.3),* a clear reference to a manuscript find in
the Dead Sea region predating that of the modern Qumran discover-
ies. Several centuries later the Nestorian patriarch Timothy of Seleucia
speaks of the recent discovery of a large number of manuscripts, both
biblical and non-biblical, in a cave near Jericho.* These were report-
edly transported to Jerusalem for careful study, and among this find
were “more than two hundred Psalms of David.”® The eventual fate
of this group of texts remains unknown,” although one must recog-
nize that a sizeable recovery of manuscripts from this particular loca-
tion possesses important implications for explaining why non-biblical
works of Second Temple provenance like the Damascus Document are
present in the Cairo Genizah scant centuries later.> Moreover, the

# Fusebius, Hist. eccl. 6.16.3: év Tepiyol ebpnuévng év nifp xozdt T00g xpdvoug "Aviavivoy
70D viod Zevfipov. Text and translation cited from Eusebius: The Ecclestastical History (LCL;
2 vols.; ed. J.E.L. Oulton and HJ. Lawlor; repr. Cambridge, MA: Harvard University
Press, 1964) 2.52-53.

1 0. Braun, “Ein Brief des Katholikos Timotheos I iiber biblische Studien des 9.
Jabrhunderts,” OrChr 1 (1901) 138-52; 299-313. The description of the find, as well as
Timothy’s explanation for the manuscripts’ presence in the wilderness, is found on
304.11-308.15 (text). See Appendix Three below.

" Braun 306.15-16: Lhette @ tad o cam E5has adl @aavy rdtan, om @l ) iserd
oiamuen “A Hebrew (informant) told me: ‘We found ascribed to David in those man-
uscripts more than two hundred psalms.’”

" Some have speculated that the manuscript hoard came into the possession of the
initial Karaite emigrants to Eretz Israel; cf. M. Gil, 4 History of Palestine, 634-1099
{Gambridge: Gambridge University Press, 1992) 784-86. Note especially the intriguing
testimony of the thirteenth-century Rabbanite Moshe Taku: 139 *2 Wman wwnw 720
DM TR PRI T 7D TR IpTpA DYIm TR MR I3 PAImD v TTam pan
OATp DMID03 MR¥D O “we have learned from our teachers that “Anan the heretic
and his party used to write heretical and false treatises and hide them underground,
and after a time would bring them out and say, “Thus have we found (it attested) in
ancient books!”” See S. Lieberman, “Light on the Cave Scrolls from Rabbinic Sources,”
PAAFR 20 (1951) 402-3; S. Spiegel, “Le-parashat ha-polemos shel Pirkoi ben Baboi,”
Harry Austryn Wolfson Jubilee Volume (Hebrew and English vols.; ed. S. Lieberman, et al.;
Jerusalem: The American Academy for Jewish Research, 1965) 256 (Hebrew).

 For further discussion of this particular find, along with its implications for mod-
ern manuscript discoveries, see O. Eissfeldt, “Der gegenwiirtige Stand der Erforschung
der in Paldstina neu gefundenen hebriischen Handschriften: 7. Der Anlass zur Entdeckung
der Hohle und ihr hnliche Vorginge aus ilterer Zeit,” TLZ 74 (1949) 597-600; R. de
Vaux, “A propos des manuscrits de la mer Morte,” RB 57 (1950) 417-29; A. Paul,
Eerits de Qumran et sectes juives aux premiers siécles de Plslam (Paris: Letouzey et Ané, 1969)
94-96; Wasserstrom, Between Muslim and Few 39-40. Note also Baumgarten, D7D 18 6:
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explicit mention of an expanded Davidic psalter (“more than two hun-
dred”) suggests one likely source for the presence in Syriac ecclesiasti-
cal tradition of five apocryphal Psalms of David—the so-called Psalms
151-155.%

Furthermore, and perhaps most intriguingly, Karaite and Muslim
heresiologists are cognizant of a Jewish sect which supposedly flourished
around the turn of the era whom they termed Maghariyya (“Cave
Men”), “so called because their writings were found in a cave.”
Information about this sect can be found in four medieval writers:
al-Qirqisani, al-Biriini, al-Shahrastani, and Judah Hadassi,®® who are
in turn reliant upon at least two earlier, now largely lost sources—
those of Da’ad b. Marwan al-Muqammis, a ninth-century exegete who
flirted with Christianity before returning to the Jewish fold,® and Abt
Isa al-Warraq, an alleged “heretic” (zindig)"" occasionally accused of
harboring Manichaean sympathies.”® Qirqisani’s description of the
Maghariyya, perhaps the fullest of those available, situates them in a
pre-Christian temporal setting, between the figures of Zadok (see above)

“In the approximately 326 lines, complete or partial, [of the 4Q) fragments] which par-
allel the Genizah text there are less than thirty significant variants. In view of the
absence of any known continuous textual tradition during the millennium which sepa-
rates the medieval copy from its ancient forerunners, the reports of manuscript finds
in the Dead Sea region in medieval sources will very likely gain added attention.”

* Excepting Ps 151, “the other four Psalms preserved in Syriac and associated in
much of the MS tradition with Ps 151 certainly derive directly from a Hebrew text.”

This judgment stems from the extremely valuable study of J. Strugnell, “Notes on the
Text and Transmission of the Apocryphal Psalms 151, 154 (= Syr. II) and 155 (= Syr.
III),” HTR 59 (1966) 259.

* Qirqisani, K. al-anwdr (ed. Nemoy) 1.12.1; Arablc text also reproduced in Reeves,
Heralds 62 n. 115.

% The references are provided in Reeves, Heralds 61-62 n. 114.

" See Qirqisani, K. al-emwar (ed. Nemoy) 1.44.9-15, translation by Nemoy, HUCA 7
(1930) 366. For a discussion of this thinker, see Harkavy, “Qirqgisani on the Jewish
Sects,” 62-64; S. Stroumsa, Dawid ibn Marwan al-Mugammis’s Twenty Chapters (Ishriin
Magala) {Leiden: Brill, 1989) 15-35.

" The etymology of this designation for “heretics” (usually Manichaean) in the
Islamicate realms has been much disputed. For a representative discussion of the options,
see Schaeder, Jranische Beitriige I 274-91. See also G. Vajda, “Les zindigs en pays d’Islam
au debut de la période abbaside,” RSO 17 (1937-38) 173-229; F. Gabrieli, “La «zan-
daqa» au I si¢cle abbasside,” Lélaboration de I'Islam: Collogue de Strasbourg 12-13-14 juin
1959 (Paris: Presses Universitaires de France, 1961) 23-38; M. Chokr, {andaga et zindigs
en Islam au second siécle de PHégire (Damas: Institut frangais de Damas, 1993).

® With regard to this intriguing figure, see especially C. Colpe, “Anpassung des
Manichéismus an den Islam (Abt Tsa al-Warriq),” ZDMG 109 (1959) 82-91; D. Thomas,
Anti-Christian Polemic in Early Islam (Cambridge: Cambridge University Press, 1992) 9-30;
idem, “Aba ‘Isa al-Warrdq and the History of Religions,” 75§ 41 (1996) 275-90.
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and Jesus. His notice emphasizes their prolific literary activity, and
speaks as if the bulk of their writings were still available for contem-
porary inspection: “One of them (i.e., of the sect) is the Alexandrian
whose book is famous and (widely) known; it is the most important of
the books of the Magharians. Next to it (in importance) is a small
booklet entitled “The Book of Yaddua,’” also a fine work. As for the
rest of the Magharian books, most of them are of no value and resem-
ble mere tales.” Whether these statements represent the judgment of
Mugammis or of Qirqgisani himself remains opaque; what is clearly evi-
dent though is the continued physical existence and availability of this
sectarian literature during the late first millennium ck. Two works are
remarked as especially noteworthy: that of “the Alexandrian,” whom
Harkavy (among others) identified as Philo,* and the mysterious Sefer
Yduw 5 Unfortunately these two writings seem to have perished, at least
with regard to their aforementioned cognomens.®?

All of these “archaeological” notices would seem to possess some rel-
evance for the presence of ancient “sectarian” texts in the Cairo Genizah,
not to mention the eventual twentieth-century Qumran-area discover-
ies, although it is difficult to integrate and synthesize the various accounts
into a consistent sectarian profile. However it is to be explained, it is
manifestly clear that Second Temple Jewish writings of a sectarian hue
remained available among certain groups of Islamicate Jewry, and hence
potentially accessible to Western Jewish communities, as well as non-Jewish

® Qjrqisani, K. al-anwar (ed. Nemoy) 1.12.1-4: Jat yay gm0 5 paks edSy 1l ogin
J =S Lgd el Dkl 38 ST Ll s S L g DT IO & Uy s oD by 4 pliedl LS
Sl 3l e st W28 Lty ias. Translation is that of Nemoy, HUCA 7 (1930) 327.

0 A. Harkavy, “Qirgisan on the Jewish Sects” 78; W. Bacher, “Qirgisani, the
Karaite, and his Work on Jewish Sects,” 7QR o.s. 7 (1895) 703; S. Poznanski, “Philon
dans I'ancienne littérature judéo-arabe,” REF 50 (1905) 10-31, esp. 23-31. Nemoy is
skeptical of this identification (HUCA 7 [1930] 327 n. 24), as are most later scholars.
For recent discussions of this issue, see J. Fossum, “The Magharians: A Pre-Christian
Jewish Sect and its Significance for the Study of Gnosticism and Christianity,” Henoch 9
(1987) 303-344, esp. 316-21; D. Winston, “Philo’s Nachleben in Judaism,” Studia Philonica
Annual € (1994) 103-110, esp. 106-107; E.R. Wolfson, “Traces of Philonic Doctrine in
Medieval Jewish Mysticism: A Preliminary Note,” Studiz Philonica Annual 8 (1996) 99-106,
esp. 100-104.

 As Harkavy noted (“Qirqisani on the Jewish Sects” 60), the title would suggest
that this is a Hebrew work, although the title’s meaning (Book of Yaddua? Book of
Knowledge?) remains unclear. See especially the remarks of N. Golb, “Who Were the
Magariya?” JA0S 80 (1960) 357.

% For an exemplary fresh discussion of the Magharfyya which accents the esoteric
resonances of their peculiar cognomen, see S.M. Wasserstrom, “Shahrastani on the
Maghariyya,” Israel Oriental Studies (forthcoming).
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antiquarians, intellectuals, and religious fanatics, insofar as such writings
(or oral reports of them) may have circulated in a convenient vernac-
ular format.®® However, to judge from the extant manuscript evidence,
the number of such texts was relatively small, especially when com-
pared to the rich corpus of Second Temple and Roman era Jewish
texts preserved and transmitted among certain Christian communities,
particularly within the eastern churches. Our knowledge of the Jewish
pseudepigraphic corpus would be much poorer were it not for eastern
Christendom’s fascination with biblical legendry. Oftentimes recensions
of pseudepigraphic works survive in several versions and linguistic tra-
ditions, attesting a lively scribal interest in the transmission and even
embellishment of received wisdom.®

Syriac literature is especially rich in Jewish pseudepigraphical “sur-
vivals,”® a circumstance due in no small part to the sustained presence
of substantial Jewish communities in Syria and Mesopotamia throughout
the late antique and Islamicate periods. This same cultural sphere was
also a hotbed of heterodox religious activity, both Jewish and non-Jewish,
during the same timeframe. Much of this social ferment bubbles out of
the dissemination of radical ways of reading and interpreting the scrip-
tural substrate shared by Jews, Christians, gnostics, and Muslims, and
there exists substantial evidence for the transmission of narrative motifs,
exegetical traditions, and even entire works across formal religious
boundaries.® Thanks to the widespread phenomenon of “prophetization,”®’

8 The MNachleben of a composition like the Qumran Book of Giants illustrates one aspect
of such vitality. The Book of Giants achieves its greatest popularity within Manichaeism,
where it comes to be ranked as one of that community’s authoritative scriptures.
Interestingly, Manichaean traditions also supply us with our sole evidence for the exist-
ence in Mesopotamia of Semitic language (undoubtedly eastern Aramaic) archetypes of
the “Similitudes of Enoch” (! Enock 37-71) and 2 Enoch—see Reeves, Heralds 191-98;
idem, “An Enochic Motif in Manichaean Tradition,” Manichaica Selecta: Studies Presented
to Professor Julien Ries on the Occasion of his Seventieth Birthday (ed. A. van Tongerloo and
S. Giversen; Louvain: International Association of Manichaean Studies, 1991) 295-98;
idem, “Jewish Pseudepigrapha in Manichaean Literature: The Influence of the Enochic
Library,” Tracing the Threads 173-203, esp. 181-91.

# For example, the two distinct Old Slavonic versions of 2 Enock; the numerous
oriental versions of 4 Ezra; Syriac and Arabic versions of 2 Apoc. Bar.; the polyglot
Adamschrifien corpus. Such examples could easily be multiplied.

“ An excellent guide to this material is supplied by D. Bundy, “Pseudepigrapha in
Syriac Literature,” Society of Biblical Literature 1991 Seminar Papers (Adanta: Scholars Press,
1991} 745-65. See also S. Brock, “Jewish Traditions in Syrac Sources,” 77S 30 (1979)
212-32, esp. 223fL.

% See especially Wasserstrom, Between Muslim and Few.

“ I mean by this term the seemingly arbitrary bestowal of prophetic rank upon a
number of literary characters who do not normally enjoy such status within the traditional
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works associated with biblical (and some postbiblical and even non-
biblical [i.e., pagan!]) forefathers and worthies generated particular inter-
est for the light they could shed on questions relating to cosmogony,
cosmology, chronography, and eschatology, irregardless of whether their
alleged authors enjoyed such status in their original narrative contexts.
Adam, Seth, Enosh, Enoch, Noah, Shem, Nimrod, Abraham, Isaac,
Jacob, the sons of Jacob, Moses, David, Solomon, Baruch, Ezra, Daniel,
Zerubbabel, R. Shimon b. Yohai—these figures, among others, were
elevated (if need be) to the office of “prophet,” and their pronounce-
ments, now largely if not wholly pseudepigraphical, were carefully scru-
tinized for their present relevance by followers of “later” prophetic
figures like Mani, Muhammad, or Abw “Isa al-Isfahani.® Such inten-
sity of interest in the “writings” of the forefathers emanating from a
diverse array of Near Eastern religions and sects goes a long way, in
my mind, toward explaining the remarkable survival and eventual sup-
plementation and expansion of authentic Second Temple era Jewish
writings in the Middle Ages.®

Finally, to address our remaining loose ends: the two examples of
what appear to be “survivals” of Fubilees and a Hebrew Testament of
Naphtali in. Pirge de-Rabbi Eliezer and R. Moshe ha-Darshan, respectively.
Given the probable Islamicate provenance of Pirge R. EL™ and the
growing documentation for the knowledge of Fubiles in medieval Hebrew,
Syriac, and Arabic literature, it does not seem unusual (at least to me)
that Pirge R. El. would have, and sometimes use, fubilees as a source
of aggadic lore. R. Moshe ha-Darshan presents a more difficult case.
If Albeck, Himmelfarb, and Stone are justified in their suspicions that
he exploited ancient pseudepigraphical literature (and I think they are),
where or how did he gain access to it? Some type of literary transmission

scriptures. This phenomenon however is not arbitrary. “Prophetization” is in fact closely
tied (it would seem) to the process of “scripturalization” i.e., the gradual, yet formal
establishment of a “sacred” corpora of scriptures.

% Along with “prophetization” develops a revised definition of the credentials required
for broad interreligious recognition of one’s status as “prophet.” These are preminently
twofold: an angelophany via which the divine message is imparted, and the authorship
of a “book” which records the message for posterity.

% At least among those religious communities for whom the office of “prophet”
retained an inherent authority. Interest would naturally be taken in the preservation
and transmission of writings allegedly penned by an authoritative “prophet.”

™ G. Friedlander, Pirge de Rabbi Eliezer (London, 1916; reprinted, New York: Sepher-
Hermon Press, 1981) liii-lv; M.D. Herr, “Pirkei de-Rabbi Eliezer,” Encjud 13.558-60;
H.L. Strack and G. Stemberger, Introduction io the Talmud and Midrash (Edinburgh: T. & T.
Clark, 1991) 356-58.
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has undoubtedly taken place, a process involving textual movement
generally from eastern to western sites of intellectual activity, perhaps
via Byzantine Italy’' or North Africa and Andalusia’ to Provence. One
should not underestimate the possible role of Arabophone literature,
subsequently translated into Hebrew, in this connection; the gisas al-anbiya’
(“tales of the prophets™) collections were extremely popular and constitute
a rich depository of all sorts of curious lore, some of which is indebted
to Jewish pseudepigraphical legend.” It has, for example, not been
noticed by scholars of Second Temple era Jewish literature that the
ninth-century Arabic chronicle of al-Ya‘qubl incorporates a paraphrastic
rendition of apocryphal Psalm 151 amidst its presentation of the career
of David.”* Genizah documents illustrate that transcontinental travel
and trade did effectively link widely separated Jewish communities.”
One might also recall the relatively rapid dissemination within occidental
Jewish circles of the Sgfer Yetsira, a pseudepigraphon which is almost
certainly of Islamicate origin,”® or Scholem’s hypothesized “oriental

" Himmelfarb, “R. Moses the Preacher” 73-77; idem, “Some Echoes” 115-18.
Moreover, as Himmelfarb rightly notes, both Sgfer Yosippon, a work probably produced
in southem Italy during the mid-tenth century CE, and the extant writings of Shabbetai
Donnolo, a Jewish physician who dwelt in the same region at the same time, display
knowledge of extracanonical books and/or traditions.

2 Such, for example, seems to be the path of transmission for Sefer Nestor ha-Komer,
an early Jewish polemical treatise attacking Christianity. See D,J. Lasker and S. Stroumsa,
The Polemic of Nestor the Priest: Introduction, Translations and Commentary (2 vols.; Jerusalem:
Ben-Zvi Institute, 1996) 1.28-29.

" See T. Nagel, “Kisas al-anbiya’,” EI” 5.180-81; N. Abbott, Studies in Arabic Literary
Papyri I Historical Texts (Chicago: University of Chicago Press, 1957) 38-56; H. Schwarz-
baum, Biblical and Exira-Biblical Legends in Islamic Folk Literature (Waldorf-Hessen: Verlag
fiir Orientkunde Dr. H. Vordran, 1982) 50-75; S.M. Wasserstrom, “Jewish Pseudepigrapha
in Muslim Literature: A Bibliographical and Methodological Sketch,” Tracing the Threads
87-114; idem, “Jewish Pseudepigrapha and the Qisas al-Anbiya>,” William M. Brinner
Festschrifi (forthcoming); Adang, Muslim Writers 8-22.

" al-Ya‘qibi, Ta’rikh al-Ya'qibi (2 vols.; Beirut: Dar Sadir, 1960) 1.55.10-15; Adang,
Muslim Whiters 119; R.Y. Ebied and L.R. Wickham, “Al-Ya%kiib?’s Account of the Israelite
Prophets and Kings,” FNVES 29 (1970) 82 and 90 n. 70. See also Appendix One below.

 One can also cite the example of the intriguing Ab@i Aaron, a ninth-century
wonder-working Jewish immigrant to southern Italy who hailed from a prominent fam-
ily in Babyloma and who supposedly transmitted to Europe certain esoteric traditions.
See G. Scholem, Mgjor Trends in Jewish Mysticism (3d ed.; reprinted, New York: Schocken,
1961) 41, 84-85, 102; idem, Kabbalah (Jerusalem: Keter, 1974) 33; A. Sharf, The Uni-
verse of Shabbetpi Donnolo (New York: Ktav, 1976) 79-80; Y. Dan, “Aaron of Baghdad,”
Encfud 2.21.

™ According to §§61 and 64 (I am using the edition of I. Gruenwald, “A Preliminary
Critical Edidon of Sefer Yezira,” I0S 1 [1971] 132-77) of Sefer Yesirah, the existence of
the book is attributed to Abraham, who experienced a vision of the “Lord of AlL” He
thus fits the parameters of the “prophet” as outlined above. With regard to the Islamicate
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sources” underlying what becomes among European savants the Sefer
ha-Bahir.”" In sum, the evidence points to an incredible vitality for the
Jewish pseudepigrapha in a variety of subsequent religious and temporal
contexts, even though at present we cannot precisely reconstruct how
it was sustained in each and every instance.

APPENDIX ONE:
SOME SEMITIC VERSIONS OF PSALM 151

1. 11QPs* xxviii 3-14 (Ps 151 A, B):”®
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provenance of this work, see especially S.M. Wasserstrom, “Sefer Yesira and Early
Islam: A Reappraisal,” Fournal of Jewish Thought and Philosophy 3 (1993) 1-30.

7 G. Scholem, Orgins of the Rabbalah (Princeton: Princeton University Press, 1987)
49-198, esp. pp. 81-97 and note p. 197: “The affinity with the language, terminology,
and symbolism of Gnosticism suggests an Oriental origin for the most important among
the ancient texts and sources of the Bahir. . ..” Some important observations and warn-
ings with regard to Scholem’s hypothesis have been supplied by M. Idel, “The Problem
of the Sources of the Bahir,” Ferusalem Studies in Fewish Thought 6.3-4 (1987) 55-72
(Hebrew); E.R. Wolfson, “The Tree That is All: Jewish-Christian Roots of a Kabbalistic
Symbol in Sefer ha-Bahir,” in idem, Along the Path: Studies in Kabbalistic Myth, Symbolism,
and Hermeneutics (Albany: State University of New York Press, 1995) 63-88, 187-223;
M. Verman, The Books of Contemplation: Medieval Jewish Mystical Sources (Albany: State Uni-
versity of New York Press, 1992) 165-78; J. Dan, “Jewish Gnosticism?,” Fawish Studies
Quarterly 2 (1995) 309-28; D. Abrams, The Book Bahir: An Edition Based on the Eariiest
Manuscripts (Los Angeles: Cherub Press, 1994) 14-26 (Hebrew).

™ J.A. Sanders, The Psalms Scroll of Qumran Cave 11 (11QPs*) (DJD 4; Oxford: Clarendon,
1965) 49, 60-61, and plate XVII.
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Hallelujah of David b. Jesse:

I was smaller than my brothers, the least among the sons of my father.

He appointed me shepherd to his flock, and ruler over his goat-kids.

My hands fashioned a flute, and my fingers a lyre, and I glorified the
Lord.

I said to myself:

The mountains cannot bear witness to Him, nor the hills declare (His
glory);

The trees have tallied my words, and the flock my deeds.

But who can declare and who can express and who can number the
deeds of the Lord?

Everything God has seen, everything He has heard and understood.

He sent His prophet to anoint me, Samuel to magnify me.

My brothers went out to meet him, handsome in form and appearance.

{While) tall in height and having comely hairstyles, the Lord God did
not choose them.

He sent and took me from following the flock and anointed me with the
holy oil

He appointed me to be a prince for His people, a ruler over the mem-
bers of His covenant.

Beginning of the power (granted) to David, after the prophet of God
anointed him:

Then I saw a Philistine blaspheming from [their ranks...]....

2. MS BM Add. 14568:"
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™ Strugnell, HTR 59 (1966) 270-71.
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#151. This psalm is a Writing of David and is outside of the (estab-

lished) reckoning. (It was uttered) after he singlehandedly fought with
Goliath:

I was the youngest of my brothers: a mere child in my father’s house.

I tended the flock of my father.

My hands constructed (a musical) instrument;

My fingers tuned the lyre.

Who is the one who revealed (me) to the Lord?

(He is the Lord: He is my God).

He sent His messenger and removed me from my father’s sheep

And anointed me with the oil of anointment.

My brothers were handsome and mighty, but the Lord did not choose
them.

I went out to engage the Philistine, and he cursed me by his idols.

But after I unsheathed his sword, I cut off his head

And (thus) I removed shame from the Israelites. Finis.

3. Elijah of Anbar:®
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A thanksgiving of Dawvid:

I was the youngest of my brothers; a mere child in my father’s house.
I tended the flocks of my father.

8 Cited from the separately bound pamphlet of Hebrew and Syriac texts accompa-
nying the commentary of M. Delcor, Les Hymnes de Qumran (Hodayot) (Paris: Letouzey
et Ané, 1962).
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I found a lion, also a bear, and I killed them; I tore them to pieces.

My hands constructed {a musical) instrument;

My fingers tuned the lyre.

Who is the one who revealed me to my Lord?

(He is my Lord; He is my God).

He sent His messenger and removed me from my father’s sheep

And anointed me with the oil of anocintment.

My brothers were handsome and mighty, but the Lord did not choose
them.

I went out to engage the Philistine, and he cursed me by his idols.

But I unsheathed his sword and cut off his head

And (thus) I removed shame from the Israelites.

4. al-Ya‘qubi, Tarikh:®'
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Then David said in the last psalm:

Behold, I was the last of my brothers, and a servant in my father’s house,

I was tending the sheep of my father.

My hand(s) made the drum, and my fingers trimmed wind-instruments.

Who is the one who spoke of me to my Lord?

(He is my Lord, and He is the one who has heard of me),

And He sent to me His messengers and removed me from my brother’s
sheep.

They were greater and more handsome than I, but my Lord did not
desire them.

Then He sent me to take on the soldiers of Jalit (i.e., Goliath).

When I saw him worshipping his idols, He granted me victory over him.

I seized his sword and cut off his head.

8 Ya‘qubi, Ta’rtkh (Ibn Wadih qui dicitur al-Ja‘qubi historiae . . .) (2 vols.; ed. MLT.
Houtsma; Leiden: Brill, 1883) 1.59.1-7.
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Comparison of these Semitic versions of Psalm 151 demonstrates that
the Arabic text cited by Ya‘qubi exhibits a close relationship to the
Syriac versions of this psalm, particularly that of the shorter rendition
preserved in the British Museum manuscript. This is hardly surprising,
given the recognized role of Syriac intermediaries in the transmission
of Western intellectual and literary traditions to the Islamic world.
There is, however, one glaring discrepancy between the Syriac and
Arabic versions of Psalm 151 which suggests that the process of trans-
mission may have been more complicated. The verse which preserves
David’s mental musings while shepherding his father’s flocks reads in
its Syriac forms “He is the/my Lord; He is my God,” a severe trun-
cation of the original Hebrew wording as preserved in its Qumranic
archetype. Ya‘qubl’s version states: “He is my Lord, and He is the one
who has heard of me.” Neither Syriac rendition can be the source for
this latter clause in Ya‘qiubD’s text. However, God is depicted as the
One who has “listened” or “heard” in both the Hebrew and Septuagint
versions of Psalm 151 (obtog xUprog, odtog mavtev gioakoder). Since the
Septuagint has abbreviated this section of the Hebrew psalm in an
almost identical manner to that of Ya‘qubT’s text, it would appear that
the version of Ya‘qiibi is indebted to the Septuagint at this point.®?

Finally, it should be noted that only Psalm 151 B (Hebrew) and
Ya‘qibl’s Arabic version share the motif of David’s personal observa-
tion (“I saw...”) of the Philistine giant’s blasphemy. Neither the
Septuagint nor the Syriac versions portray their duel using visual imagery;
instead, it is described as auditory—David hears Goliath cursing him
by his idols. This unique linkage of the Qumranic and Arabic rendi-
tions is quite intriguing and merits further study.

APPENDIX TWO:
AN ECHO OF THE DAMASCUS DOCUMENT IN
AL-SHAHRASTANI?

When Schechter published the editio princeps of the Cairo Damascus
Document in 1910 under the title Fragments of a Jadokite Work, he intro-
duced his transcription of the manuscripts with a valuable exposition
and analysis of its possible sectarian affinities. Therein he suggested
“that the only ancient Sect which comes here into consideration is the

# Ya‘qibi almost certainly is indebted to a manuscript version which has been “cor-
rected” to accord with the Septuagint. See Adang, Muslim Whriters 120.
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Dosithean, for our Sect has left so many marked traces on the accounts
which have come down to us about the Dositheans that we may con-
clude that they were in some way an offshoot from the schism which
is the subject of our inquiry.”® Schechter went on to catalog several
points where ancient testimonia about the Dositheans from Samaritan,
Christian, and Muslim sources®* would seem to bolster such a nexus.
One of these purported correspondences forms the subject of the pre-
sent excursus.

Shortly after beginning his exposition of Samaritan Judaism, the
twelfth-century Muslim heresiographer al-Shahrastani provides the fol-
lowing information about the origin of a curious Dosithean sub-sect
termed the Alfaniyya:*
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They (the Samaritans) affirm the prophetic stature of Moses, Aaron, and
Joshua b. Niin (peace be upon them!), but deny prophetic status to the
prophets after them, except for a single prophet. For they (the Samaritans)
say that the Torah announces that only one prophet will come after
Moses: he will certify what is before him from the Torah, and adjudi-
cate using its (the Torah’s) verdict, and will definitely not replace it (with
another Torah).

There appeared among the Samaritans a man who called himself

3 Schechter, Documents XXI-XXII. With the exception of Kohler (sece below), most
subsequent students have discounted such an affiliation. For useful discussion about the
Dositheans, “the arch-heresy of the Samaritans,” see J.A. Montgomery, The Samaritans:
The Earliest Jewish Sect (Philadelphia, 1907; reprinted, New York: KTAV, 1968) 252-65;
SJ. Isser, The Dosithcans: A Samaritan Sect in Late Antiquity (SJLA 17; Leiden: Brill, 1976);
M. Black, The Scrolls and Christian Origins: Studies in the Jewish Background of the New Testament
(BJS 48; reprinted, Chico, CA: Scholars Press, 1983) 55-74; J. Fossum, “Sects and
Movements,” The Samaritans (ed. A.D. Crown; Tiibingen: J.C.B. Mohr, 1989) 293-389.

8 A lengthy extract from the Arabic chronicle of the Samaritan historian Abu’l Fath
relating a number of peculiar customs of the Dositheans is contained in A.L Silvestre
de Sacy, Ghrestomathie arabe (2d ed.; 3 vols.; Paris: Imprimerie royale, 1826-27) 1.334-36.
For a convenient assemblage of Arabic language testimonia on Samaritan sects, see
ibid. 1.333-45 nn. 71-76.

% Citing as his source the Kit#b al-magalat of Abi Isa al-Warraq, Birtni reports that
the Fewish sect (s34} 5o) known as the Alfaniyya (isWNl) “repudiate all of the fesavals
and allege thart (their observance) is unauthorized without prophetic direction and retain
only (observance of ) the Sabbath” (al-Athar [ed. Sachau] 284.23-285.1). For yet more
references to this sect, see especially Wasserstrom, “Shahrastani” (ms. p. 9 n. 30).
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al-Iifan. He pretended to be a prophet, and claimed that he was the one
whom Moses had announced, and that he was the “brilliant star” men-
tioned in the Torah which moonlight illuminates, His appearance pre-
ceded that of Christ by about one hundred years.?

Of initial interest is the peculiar self-designation for this person who
claimed to fulfill the oracle of the advent of a single post-Mosaic prophet
(presumably Deut 18:15-18).” Shahrastani goes on to demonstrate how
the name “Ilfan” (“Alfan”?) served as an eponym for his followers: “the
Samaritans are divided between the Dustaniyya (i.e., Dositheans)—these
are the Alfaniyya—and the Kaustaniyya.”®® In other words, al-Shahrastani
equates the Alfaniyya with the Dositheans. The curious epithet, how-
ever, antedates the taxonomic efforts of al-Shahrastini; as we have
already seen, the polymath al-Birtni is aware of the existence of a
Jewish group bearing this name, although he does not identify them
as Samaritans, much less Dositheans.® Sachau simply glossed the name
“Alfaniyya” as “Millenarii” in his translation of al-Birtini’s brief notice
about this sect.®

According to some scholars, the word “IlIfan” may be a transcrip-
tion of an Aramaic nominal form derived from the stem ']'7& “teach,
instruct”—hence “Teacher” or “Guide.”" This title, if it is indeed such,

8 al-Shahrastani, Kitzb al-milal wa-al-nikal (2 vols.; ed. ML.S. Kilani; Beirut: Dar
el-Marefah, n.d.) 1.218.9-15. Compare Silvestre de Sacy, Chrestomathie 1.363.

8 The explicit statements affirming the non-abrogation of the Mosaic Torah display
a curlous affinity with the rabbinic traditions regarding the future advent of the prophet
Elijah and his pronouncements at that time. See m. ‘Ed. 8:7 with the comments of
Rambam ad loc. (7702 27 81 5707 N7); also his Hilkhot melakim umilhamoleyhem 12.2. Note
also Sifra, Behuggotay §13 (Weiss 115d): nom 927 T @12 Ko7 X022 PR M0 o8
with b. $abb. 104a; Meg. 2b; Yoma 80a; Tem. 16a; Rambam, Hilkhot yesodey ha-torah 9.1.

® Shahrastani, Milal (ed. Kilani) 1.218.16: J)s &V gay Lolzuga ) 5 peldl 25 il
iz ,S These two subdivisions of Samaritan Jewry already appear in the tenth-century
mstory of al-Mas“GdT: see Muriyj al-dhahab wa-ma'adin aljmwhar: Les prairies d’or (9 vols.;
ed. C. Barbier de Meynard and P. de Courteille; Paris: Imprimerie impériale, 1861-77)
1.115. Note also al-Qirqgisani, XK. al-anwar (ed. Nemoy) 1.40.17, or Nemoy, HUCA 7
(1930) 362, with the observations of 5. Lieberman, Shkiz (2d ed.; Jerusalem: Wahrmann,
1970) 25-26. Given the discernible connections among these several testimonies, it seems
likely that all are ultimately indebted to the K. al-magalat of Abi ‘Isi al-Warraq for
their information on Samaritan Judaism.

¥ The fourteenth-century historian Abi al-Fida also equates the Alfiniyya with the
Dositheans (see Silvestre de Sacy, Chrestomathie 1.344), but his information probably stems
from al-Shahrastant.

% G.E. Sachau, The Chronology of Ancient Nations (London: W.H. Allen, 1879) 279. He
apparently accepted here the interpretation of E. Vilmar, Abulfathi annales Samaritani
(Gothae: F.A. Perthes, 1865) Ixxii.

K. Kohler, “Dositheus, the Samaritan Heresiarch, and his Relations to Jewish and
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when combined with his alleged period of activity—the final century
of the pre-Christian era—immediately calls to mind the figure of the
sectarian PTIX() 7MW, the so-called “Teacher of Righteousness” who
plays such an important role in a number of Qumranic works. This
impression is strengthened by the occurrence in this passage of yet
another sobriquet employed in the Damascus Document for the “Teacher”:
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In accordance with what Scripture says (see Amos 5:26-27): “I will ex-
ile the tabernacle of your king and the bases of your statues from my
tent (to) Damascus.” The books of the Torah are the tabernacle of the
king . .. and the star is the Interpreter of the Law who came to Damascus; as
it is written (Num 24:17): “A star shall come forth out of Jacob and a
scepter shall rise out of Israel.”™*

In other words, the Damascus Document also features a “teacher” des-
ignated by the epithet “star” who belongs to the same pre-Christian
period of history as al-Shahrastani’s pseudo-prophet!” If the afore-
mentioned correlations are indeed correct, it seems possible that the
Muslim heresiologist’s sources may have confounded one strand of
Samaritan heterodoxy with at least one additional Jewish sectarian
movement; namely, the one responsible for the production of the
Damascus Document, a tractate intimately linked with the scrolls discov-
ered at Qumran.

However, there remain several problems with this proposed corre-
lation. Aside from the dubious philological derivation of the meaning
“teacher” from the word “Ilfan,” there is no other evidence that the

Christian Doctrines and Sects,” Studies, Addresses, and Personal Papers (New York: Bloch
Publishing Co., 1931) 46; Fossum, “Sects and Movements” 301-302 n. 34; 305 n. 42.
However, 197()8 in Aramaic is not “teacher,” but “learning, doctrine.”

" CD 7:14-20. Text is cited from the photographic plates and transcriptions pro-
vided in The Damascus Document Reconsidered (ed. M. Broshi; Jerusalem: The Israel
Exploration Society, 1992) [22]-[23]; the translation is adapted from that of G. Vermes,
The Complete Dead Sea Scrolls in English (New York: The Penguin Press, 1997) 133. The
occurrence of the word “star” in the biblical text of Amos 5:26, although uncited in
the lemma, undoubtedly serves as the verbal bridge to Num 24:17 and its sectarian
exegesis.

" Kohler enthusiastically endorsed their identity; Fossum cautiously advances this
possibility. See also Schechter, Documents sxiv. This possible correlation was unnoticed
by J. Bowman, “Contact between Samaritan Sects and Qumran?,” V7T 7 (1957) 184-89.
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Qumranic “Teacher of Righteousness” bore an Aramaic cognomen.
Indeed, given the biblical resonances of the corresponding Hebrew des-
ignation (cf. Hos 10:12; Joel 2:23) along with the obvious play in the
same phrase on the proper name “Sadoq” (cf. CD 5:5),** it is difficult
to conceive why such a colorless rendering (an unqualified “teacher”)
would have won cross-cultural recognition. As Fossum observes, there
are plausible alternative explanations for the term “Ilifan,” perhaps the
best of which see in the mysterious title the garbled remains of a proper
name like “Philip” or “Falfuli.”®

Moreover, it is by no means certain that the “brilliant star” of Shah-
rastani and the messianic “star” of Num 24:17 are the same image.*
Shahrastant’s pseudo-prophet claimed “he was the brilliant star men-
tioned in the Torah which moonlight illuminates”; nothing is said in
Balaam’s oracle about a lunar source for the star’s incandescence, nor
is the star described there as “brilliant.” The phrase “brilliant star”
(7wl S 1) appears to be a quotation, but it is unclear from whence
the phrase derives.” Muslim sources generally employ the term “Torah”
in an expansive sense to embrace the entire Jewish biblical corpus, but
even when we assess this larger pool of sources, no text emerges as a
plausible solution for this enigmatic reference.

APPENDIX THREE
TRANSCRIPTION AND TRANSLATION OF BRAUN, OrChr 1
(1901) 304.11-308.15:
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# See J.C. Reeves, “The Meaning of moreh sedeg in the Light of 11QTorah,” ReQ
13 (1988) 289-90.

% For a near comprehensive listing of such solutions, see Isser, Dositheans 73-74 n. 114.
An evaluation of the pre-Qumranic explanations can be found in Montgomery, Samaritans
259-60.

* Contra L. Ginzberg, An Unknown Jewish Sect (New York: The Jewish Theological
Seminary of America, 1976) 35; also Fossum, “Sects” 302 n. 34.

¥ Cf. Quran 8. 24:35 for an almost identical phrasing.
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We have learned from some trustworthy Jews who recently con-
verted to Christianity that some manuscripts were discovered about ten
years ago in a chamber within a mountain in the vicinity of Jericho.
They say that a dog belonging to a certain Arab who was hunting
went into a cave while pursuing an animal and did not come out. His
owner went in after him and found a chamber within the mountain
containing numerous manuscripts. The hunter then went to Jerusalem
and informed the Jews of this (discovery). A large group came out
(from Jerusalem) and went and found both biblical manuscripts as well
as non-biblical Hebrew (works). Since my informant was knowledge-
able about literature and a learned man, I asked him about various
passages which are quoted in our New Testament as occurring in the
Old Testament, but whose record is completely missing from the Old
Testament, both our Christian one and their Jewish one. He informed
me that they are extant and can be found in the manuscripts which
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were discovered there. When I heard this from this student (of Scripture),
as well as from others I asked in addition to him, and discovered that
their story did not vary, I wrote about these matters to the illustrious
Gabriel and also to Shubhalmaran, Metropolitan of Damascus, (to see)
whether they could investigate regarding these manuscripts and see if
there is contained in the Prophets the text “he shall be called a Nazarene”
(Matt 2:23), or “(What) no eye has seen, nor ear heard” (1 Cor 2:9;
Isa 64:37), or “Cursed are all those hung on the tree” (Gal 3:13; Deut
21:23?7), or “He has restored the boundary of Israel” (1 Kgs 14:25), as
in the message of the Lord which He spoke through Jonah the prophet
from Gath Hepher, or others like these which are quoted in the New
Testament, but completely lacking in the Old Testament now in our
possession. And I asked them that if they found these words in those
manuscripts, they must by all means translate them—it is written in
the Psalm beginning “Have pity on me, O God, in accordance with
Your goodness” (Ps 51:1): “Sprinkle me with the hyssop of the blood
of Your Cross and purify me” (Ps 51:9). This passage is not in the
Septuagint, nor in the other versions, nor in the Hebrew (text). But a
Hebrew (informant) told me: “We found ascribed to David in those
manuscripts more than two hundred Psalms.” (Therefore) I have writ-
ten to them on account of these things.

I think that these manuscripts were deposited either by the prophet
Jeremiah or by Baruch or by some other person who obeyed the word
of God and feared him. For when the prophets learned via divine rev-
elations (of the) captivity, pillage, and destruction destined to come
upon the people due to their sins, it became as if they were firmly
convinced that none of the words of God could fall to the ground.
They (therefore) hid the manuscripts among the mountains and in caves
and concealed them so that they would not be consumed by fire nor
pillaged by despoilers. Those who concealed them died during the
period of the seventy years (of Exile) or less, and when the people
returned from Babylon, no one remained of those who had deposited
the manuscripts. This is why Ezra and others were forced to seek out
and find what (works) the Hebrews retained. That (which remained)
among the Hebrews consisted of three parts. One was that (section)
which after a time the seventy translators translated for the king esteemed
worthy of the crown of glory; namely, Ptolemy; another was that (sec-
tion) which after a time was translated by others; and the last was that
which was preserved among them. If those words are found in those
manuscripts which were mentioned, it is certain that they are more
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reliable than those (manuscripts) preserved among the Hebrews or
among us. However, what I have written about this (matter) has gen-
erated no response from them, and I have no competent envoy whom
I can send. This (matter) is in my heart like a fire which burns and
consumes my bones. . ..
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