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Divine and Angelic Humanity

Further Reflections on a Divine and Angelic Humanity in the Dead Sea Scrolls

Crispin H. T. Fletcher-Louis

In my book All the Glory of Adam: Liturgical Anthropology in the Dead Sea Scrolls,
 I have argued for a rethinking of some established interpretative judgements on the Dead Sea Scrolls from the caves behind Khirbet Qumran. I have tried to show that, all too often, the cosmological framework within which certain texts are interpreted, especially those having to do with liturgical matters, is anachronistic. In this paper I summarise briefly the principal theses of that book and present some further evidence that supports and clarifies the thrust of my argument.

The book contains two interlocking theses. First, in the Bible, and throughout late Second Temple Judaisms, the place of Israelite worship – the Jerusalem Temple and its rivals – is conceived as a microcosm of the universe and a restoration of Eden. In the Jerusalem Temple the roofed sanctuary is heaven, outside this sanctuary there is the earth – represented, in particular, by the altar of burnt offerings – and the once chaotic waters are present in ‘the sea’ (1 Kings 7:23), the large bronze laver in which priests were to wash (Exod 30:17-21; 2 Chr 4:6). The construction of this sacred space completes or recapitulates the perfect order of creation; it neutralizes and protects against encroaching chaos. The peoples of the ancient Near East took it for granted that temples functioned in this fashion. In the last few decades a plethora of studies have demonstrated the central significance of these ideas for the Hebrew Bible. Broadly speaking, this is not now contested, although an older generation dismissed their relevance for the pure ‘revealed’ religion of Israel.
 

This way of understanding sacred space was then, I contend, taken more or less for granted by the writers of the Qumran Scrolls,
 as it was for all Jews of the period. This means that as historians and interpreters of texts from the time, we now have a choice. Either it is through this temple cosmology lens that texts are to be read, in which case the temple-as-microcosm idea brings about a holistic interpenetration of heaven and earth, divine (with angelic) life and earthly, especially human, existence. Or, if this temple theology is not assumed by ancient Jewish writers then modern interpreters of the scrolls have been right all along to treat their cosmology as essentially dualistic; with heaven and earth clearly and sometimes sharply, separated realms. But if we assume this ‘traditional’ understanding of Second Temple cosmology then it is unlikely that the thrust of my argument, especially its second part, will be convincing.

Secondly, then, within this temple theology, there is a particular view of human identity that modern scholars perhaps have difficulty grasping because it has little direct contact with modern anthropologies.
 The purpose of entry into the pristine world of the temple – of access to the heavenly world that the inner sanctuary offers – is transformation. Worship makes possible not just proximity to God, but also conformity to his character, nature and modes of action. The liturgical anthropology of the temple tradition is essentially a matter of deification. This way of thinking has largely been lost in the Christian west; it is fundamental to Eastern theology, and, at least in the mystical tradition, was, I think, basic to Jewish theology in antiquity. As various recent studies have shown the belief in some kind of angelic or divine transformation for the true humanity is rather widely attested in Second Temple literature.

In the biblical material this theology is grounded in the opening statement in Genesis 1:26-27 that God made humanity betselem. It is now widely recognised that the use of tselem here means that humanity is more than just a concrete, physical likeness of God. In biblical texts a tselem is usually a cult statue, an idol of a god (Num 33:52; 1 Sam 6:5; 2 Kings 11:18; Ezek 7:20; 16:17; 23:24; Amos 5:26; Dan 2:31, 32, 34). So one point of Genesis 1:26-27 is to say that humanity is created to function as the creator god’s statue, his living, breathing idol. This provides a profound theological critique of false idolatry: humanity should not locate divine presence in a tree, the sun, moon, stars or something that humanity makes with its own hands – a statue to be worshipped – because it is humanity itself which is the supreme locus of divine presence. False idolatry means emptying our transcendence into that which cannot bear divine immanence. In the ancient world idols are the gods; they are believed to be the gods. At least that is, once a statue has been ritually vivified in a ritual called ‘the opening of the mouth’, and provided it is properly cared for – housed in an appropriate sanctuary, fed daily meals of the finest quality, dressed in glorious gold and jewel-encrusted garments and sung songs of worship – the god is present to serve its worshipers. The service provided by the gods in their statues is all encompassing: it means the provision of cosmic and ecological stability, national, social, political, military and personal welfare.

Only with this background in mind is the full force of Genesis 1:26-27 understood: humanity is created to be, ontologically and functionally (in being and action), divine. Humanity is to provide cosmic stability and the rest of creation should look to humanity with reverence, fear and, perhaps, worship. In fact, here is the origin of a widely attested tradition that the angels worshipped Adam when he was first created; they treat Adam as the creator’s cult statue, as God’s ‘tselem-bearing’ identity suggests he should be treated.
 

Reading Genesis 1 within this world of thought, Mayer Gruber has now suggested that the puzzling beth in Genesis 1:26-27 (‘Let us make ’adam betsalmenu … and God created the ’adam betsalmo, betselem of God he created him ….) is a beth pretii.
 This gives us an English translation: ‘And God said, ‘Let us make man in the place of our image, … And God created the ’adam in the place of his statue, instead of God’s idol he created him …’. Again, according to Genesis 1, false idolatry is a tragedy – it entails a denial of humanity’s vocation and privilege to be and act on behalf of God himself. 

It is this theological anthropology that is the conceptual bedrock of the material in the scrolls that I have discussed. I use the word ‘angelomorphic’ a good deal to refer to instances where it seems that human beings – the righteous – are ascribed angelic qualities, epithets and titles. But as my book’s title indicates, it is ultimately a particular anthropology that interests me. Because the sacred space and time experienced in worship entails a repristination of the cosmos and a return to the conditions in Eden before the fall, the worshippers recover the original divine glory intended for Adam (and Eve). This means we have here to do with a particular kind of liturgical anthropology that belongs within an overarching metanarrative according to which Israel recovers the original identity of humanity that was lost after the catastrophes of Genesis 3-11. Just as humanity was originally created to be the creator God’s physical presence and to do what God does, so Israel, reconstituted through proper worship, is to do what God does and be what he is.

Once these conceptual coordinates are properly grasped individual points of interpretation that otherwise seem arbitrary or tendentious make sense. For example, in my discussion of 4QDibHam I suggest that because Adam is clearly (in 4Q504 8 (recto)) created to embody God’s own Glory, when it says in 4Q504 1-2 iii 2-4 that God created Israel ‘for his Glory’ this should probably be taken not simply as a comment on God’s action – the act of creating Israel is a glorious one – but, also, as a statement about Israel’s own identity – Israel bears God’s Glory and reflects it to the rest of the world.
 And this takes place in particular in and through her liturgical life for which 4QDibHam provides specific content.

The two fullest extant explorations of this liturgical anthropology amongst the Dead Sea Scrolls are the Songs of the Sabbath Sacrifice and the War Scroll (discussed below). In the former case, the established view that this ‘angelic liturgy’ encapsulates a dualistic cosmology with the human community able only to view from a distance the worship of the angels is fraught with exegetical difficulties. A close examination of the Songs’ language suggests, rather, that much of (though not all of) what has been taken to refer to suprahuman angels, actually refers to the human worshippers, especially the priests in their heavenly, angelic or divine mode that they acquire in the liturgical space and time of the true temple. When it says that this liturgy takes place in the ‘exalted heights’ (מרומי רום: 4Q400 1 i 20; 4Q401 2 4) it should not surprise us that this means in fact the heavenly heights that are experienced in the cultic space. The righteous are expected to live in the heights (Isa 33:16) and because the temple is built as a microcosm, like both the earth and the heights (רמים: Ps 78:69), this expectation is naturally fulfilled where there is the true Zion and its place of divine encounter. There are dualities in the Sabbath Songs; between humanity in its state of mortality (4Q400 frag. 2) and its newly God-given state of exaltation; between the priesthood and the laity and (probably) between the inner-sanctuary that equates to heaven and the outer reaches of sacred space that equate to earth.
 But there are not the hard dualisms that older commentators have imagined.

The true-humanity-as-God’s-idol theology is, I estimate, rather widely attested in ancient Judaism.
 It can be found in parts of Exodus, Ezekiel and Daniel. It was known to Josephus, Philo and, according to the author of Acts 17 (vv. 26-29), Paul was known to start his preaching to Gentiles by outlining this basic Jewish critique of idolatry. In some texts this theological anthropology is combined with biblical temple cosmology so that it is the priesthood, dressed in gold and jewel-encrusted garments, officiating in the temple-as-microcosm that is Israel’s true Adam, that fulfils humanity’s vocation to be the creator God’s cult statue. This, I have argued, is the way Aaron is imagined in Exodus 25-31,
 and certainly this is the way that material is read in Ben Sira (esp. ch. 50), Josephus (Ant. 11:326-338) and Pseudo-Philo’s Biblical Antiquities (ch. 25-26).

Did the Dead Sea Scroll community know and agree with this humanity-as-God’s-idol theology? In All the Glory of Adam I suggest that the tradition according to which Adam is worshipped by the angels is attested in the first fragment of 4Q381 – (4QNon-Canonical Psalms B). Unfortunately, the text is badly damaged at the key point and we cannot be sure that that text does record the angels worshipping Adam in the manner described elsewhere. There is, however, other evidence that the writers of the scrolls took this theology for granted. This is provided by the War Scroll.
The War Scroll from Qumran

It has usually been thought that the War Scroll (1QM) contains several clear dualisms, including an absolute qualitative difference between God (and his angels) and humanity. Whilst the scroll contains an imaginative and highly stylised account of the future battle between the sons of light and the sons of darkness, the prominent role of angels (including, for example, Michael, Gabriel, Raphael and Uriel [9:15-16]) has led some to conclude that in this vision for Israel’s holy war human combatants are passive bystanders, lacking a military messiah, and all responsibility for the defeat of the enemy is in the hand of God and his supernatural agents.

However, recent work has shown that this dualistic reading of the scroll is overdrawn. The royal messiah is expected to lead the combatants on the battlefield (5:1; 11:1-7; 12:10-12) and the human fighters – ‘the perfect of way’ (1QM 14:7), ‘the poor ones’ (11:9), not the angels, are responsible for the shedding of the enemies’ blood. And I have argued that rather than a fantastical vision of a war conducted by (suprahuman) angels, the scroll contains a thoroughgoing meditation on Israel’s own responsibility to act as God’s agent in the company of the angelic forces of creation.
 

The War Scroll can be divided into two halves: columns 1-9 contain instructions for the timing of the war’s phases, for the dress and military arrangements of the forces and for the conduct of various stratagems. Columns 10-19 comprise material which commentators have found harder to assess. This part of the scroll is usually judged to be composite and lacking in thematic structure. I have tried to show that whilst the second half of the scroll is theologically dense and highly allusive in its use of scripture, it is a conceptual unity and it contains a developing argument that gives a theological account of, and justification for, Israel’s cultically-centred war machine. 

 Briefly, I read these later columns like this: in column 10 a priest is to address the troops and to remind them that as the true Israel, God’s chosen people, they are peculiarly like him and that they have a privileged position in coming history which is grounded in their privileged position, as the true Adam, in the cosmos. That position is nurtured in their cult, which is finely tuned to the order of the cosmos and the activity of the creator-redeemer. In two ways this energises the combatants in the field of conflict. On the one hand, the true Israel, from its centre in the temple-as-microcosm, acts in accordance with the structure of creation so that in the end all of creation becomes filled with the Glory of the creator that first fills the sanctuary (see esp. column 12 and its reuse of Isa 6). In the process the Endzeit is a return to the Urzeit; the land becomes a new Eden (12:7-16), Israel recovers the ‘form of Adam (tabnit adam)’ (10:14), ruling forever throughout the world (12:15-16), the nation’s daughters decked in ‘ornaments of Glory’ (12:15) – the attire that Adam and Eve would have worn had they been obedient to their vocation. In column 17 the forces of the enemy that would drag Israel back to pre-creation tohuwabohu, are overcome by God’s everlasting light (cf. Gen 1:2-3).

On the other hand, by virtue of her priestly service, Israel acts in imitation of and in the power of God himself. For example, she acts ‘in [his] truthful works’ and ‘in his mighty deeds’ (14:12-13) because in her liturgical calendar she celebrates and re-enacts his great works of creation. In the Tamid offerings (14:13-14) Israel marks the separation of the boundary between darkness and light that God originally established at the evening and morning in Genesis 1:3-5. Whilst the priesthood re-enacts that primal moment of divine creativity in the tending of the temple lampstand, the nation’s warriors – the sons of light - bring about the ultimate separation of light and darkness through their vanquishing the enemy – the sons of darkness. 
 Their action is God’s action and so, we are told in column 11, that like the divinely empowered David of old, the future royal messiah and his troops will strike the enemy by the hand of God. On the face of it, they will strike with their own hands and weapons, but this, in fact, is God’s own hand since they are his agents. The first five lines of column 12 describe how when the troops go to war they are mustered and directed by the priesthood from the sanctuary that manifests the heavenly abode on earth. The priests do not themselves get their hands dirty with the blood of the slain. But their liturgy – their cursing of God’s enemies, their blessing of the elect that is described in column 13 and their completion of the nation’s sacrificial duties – provides a sacramental power (what the scroll calls a “help” 12:7; 13:8, cf. 17:6) for the nation’s soldiers in the theatre of conflict.

In all this there is a strong sociological dualism between the lot of God – the sons of light, on the one side, and the lot of Belial – the sons of darkness, on the other. But there is no wooden dualism between God (with his angels) and humanity. Neither is there a flat and rigid dualism between heaven and earth, in which angels are confined to the world above and earthly actors watch passively here below. The world of the War Scroll is holistic. This is possible because the temple and its worship binds together heaven and earth; bringing heaven down to earth and raising up the righteous to the heavenly heights. The Scroll is only properly understood once the reader has a proper appreciation of the text’s worldview in which temple-as-microcosm and humanity’s vocation to bear divine being and action is appreciated. 

At various points in columns 12-19 the righteous are described in language that is customarily taken only to refer to God and his angels. In 12:1-5, through a subtle evocation of Malachi 2:5-7 the priests are called a ‘host of angels’, the people are a ‘congregation of holy ones’ (12:7) who embody the glory which Isaiah saw filling the earth in Isaiah 6:3 (1QM 12:7-10).
 And the royal messiah is a star – the heavenly body predicted in Numbers 24:17 (1QM 11:6).

All this follows a striking example of the true-humanity-is-God’s-idol theology in the first half of the scroll to which I now turn. The first half of the scroll, with its detailed instructions for the attire, accoutrements and strategies of Israel’s soldiers, contains an apparently puzzling theme. Columns 3-6 describe how the trumpets which the commanders use to communicate with the troops, the standards of the whole army and its subdivisions, and the javelins thrown by the skirmishers, are all to be inscribed with various slogans and declarations: “summoned of God,” “princes of God,” “rule of God,” “from God a hand of war against all flesh of deceit,”  “truth of God,” “righteousness of God,” “Glory of God,” “clans of God,” “hosts of God,” “strife of God,” “victory of God,” and so on. This theme raises a number of questions. Why, given that there is no obvious precedent for this practice in the Hebrew Bible, is it expounded at such length in the War Scroll?
 Some of the inscriptions – particularly those on the banners of the military divisions which record the names of the twelve tribes and smaller tribal divisions of combat – obviously perform an important practical purpose in communicating the position of individual fighting units on the battlefield. Some of the slogans stimulate the right esprit de corps, instilling in the troops a triumphalistic enthusiasm in the way they celebrate God’s action and wrath in their military endeavour. But other inscriptions are less straightforwardly a matter of practical military organisation. Neither, it seems, are they obviously designed to motivate by directing combatants to trust in the god who fights for them. The “great standard which is at the head of the whole people” has written on it the words “People of God” and the names “Israel” and “Aaron”, and the names of the twelve tribes of Israel (3:13). Whilst a principal standard at the head of the army would play an important role in maintaining the cohesion and direction of the fighting, it is hard to see what practical purpose its inscription can have since it is not carried by a particular unit within the army but names the whole army. It is hardly designed, like a ship’s ensign, to identify the army to an oncoming opponent who would need unusually good eyesight and linguistic competence to read the identifying label. How does it motivate Israel’s own fighters by directing their attention to their god and his power?

The inscription on the great standard is all the more remarkable when the War Scroll is read in the context of contemporary Roman military conventions.
 The Roman army attached great significance to its standards (signa, σημεία).
 The most prominent of these, the aquilae, the “eagles” who represented the god Jupiter Optimus Maximus, were carried, like the War Scroll’s great standard (ha'ot haggedolah), at the head of the army.
 Along with lower ranking signa (vexilla), which accompanied the smaller units of soldiers, these standards played a vital religious role in Roman warfare. They were the armies’ numina; the divine powers which accompanied the forces and gave them their victories.
 Besides the image of the eagle and other zodiacal signs (some of which were associated with the dies natalis of the individual legion), the signa would be adorned with images of the emperor and, presumably, words that made explicit the dedication.
 On festival days (Pliny Nat. Hist. 13.4.23), perhaps in particular on the legion’s birthday or in commemoration of its famous victories, the standards were washed, anointed and adorned in the manner in which the images of the gods were worshipped.
 After a victory the standards would be set up on conquered sanctuary and worshipped (as Josephus says was done in the Jerusalem temple in 70 C.E. - B.J. 6:316). When not in use on the field of combat the standards and their associated images were stored in a specially built sanctuary (sacellum) in the praetorium of the army’s camp or fortress.

For the Jews this was all blatant idolatry. The practice is explicitly attacked in the Habakkuk Pesher (1QpHab 6:4). Presumably, it is the kind of religious activity that the War Scroll has in mind when it talks of the other nations as creatures of vanity (hebel) (6:7; 9:9; 14:12), with impure cultic practices (13:4-5; 17:1-3), whom God’s wrath will destroy “like the fire of his outburst against the idols (elilim) of Egypt” (14:1). On more than one occasion the presence of the Roman army’s signa on Israel’s holy land and, especially, inside her holy city in close proximity to her temple, was the cause of religious offence and political disturbance.
 So, if Roman veneration of its military accoutrements was so well known, is not the author of the War Scroll itself risking idolatry by having in Israel’s army standards apparently dedicated to the people of God, Israel, Aaron and the twelve tribes?
 The War Scroll, of course, avoids the use of zoomorphic images on its military equipment, it does not have any adornment or sacrifices offered to its standards and has such statements as “battle of God” (4:12), “truth of God,” (4:6) “greatness of God” (4:8) on those standards; all of which is in accord with Israel’s monotheistic desire to ascribe to its creator and redeemer responsibility for its salvation. However, the words on the great standard itself do not at first appear to direct attention to Israel’s god. Quite the reverse; they direct attention to God’s people, giving them pride of place at the front of the army where otherwise there would stand the images of pagan gods.

However, this striking feature of the battle preparations now makes perfect sense. Later columns of the War Scroll contain sophisticated and highly allusive biblical interpretation. Here too, this is a subtle but deliberate and polemical subversion of Roman military religion that claims that Israel is the one true god’s image, his idol. This is entirely in accord with the theology of columns 10-19 where Israel is peculiarly like the one creator god in all creation, her action and presence in eschatological history manifesting God’s action and presence. Israel is the one who will cleanse the earth of its defilement, returning the world to its pre-lapsarian edenic state (col. 12, esp. lines 7-16);
 not the man-made images of the emperor and the Roman gods. And so, she is the one who will rightfully be clothed, as was Adam, with God’s Glory (12:13, 15; 19:7), receiving the worshipful prostration of the nations, who submit to her divine rule (12:14-16; 19:6-8). Whereas the Roman signa are washed, anointed with oil and garlanded, it is God’s chosen people, his “anointed” (11:8), who are to be washed after battle (14:2-3) and are decked out with garments of Glory (12:15). In fact, already now, as she proceeds to war, Israel claims for herself the “Glory of God” (4:6, 8). The slogans on her military paraphernalia proclaim her claim to be God’s real presence on the battlefield. So, for example, in 4:11-13 “when they draw near for battle they shall (both) write on their standards “battle of God,” “vengeance of God,” “strife of God,” “requital of God,” “power of God,” “retribution of God,” “might of God,” “destruction by God of all the nations of vanity,” and the whole list of their [i.e. the Israelite combatants’] names.” The human soldiers embody the character of God – his “truth,” “righteousness,” “greatness” (4:6, 7) – and, as an extension of his personality, manifest his action; the “judgement of God,” the “right hand of God” (4:6, 7), the “mighty hand of God” (3:8) and the “wrath of God in outburst towards Belial and against all the men of his lot” (4:1-2). Accordingly, we also find on the standards inscriptions which ascribe to the army overtly angelic language: they are the “camps of God” (cf. Gen 32:3 and 4Q400 2 line 2) and the “hosts of God” (4:9, 10).

Whilst the people of God take the place of the divine images on the Roman standards, there is not, it should be stressed, a complete symmetry between the Jewish and the Roman religious use of the standards. In the Roman army the standards have a numinal power in themselves. They provide security and, at times of distress, could be clung to for safety.
 By contrast Israel’s standards are signs ('otot), which point away from themselves. They point, of course, to Israel’s creator and redeemer, but also to the image of that god, Israel herself.

So the War Scroll espouses a thoroughgoing image-of-God-in humanity theology. In order to cleanse the world of idolatrous man-made images and gods who are no gods, God intends to use his true image, Adam-in-Israel, to fill creation with his Glory. The destruction of the idolatrous humanity by the “sword of God” (15:3; 19:11) in Israel’s hand is a necessary and appropriate means to that end; appropriate because in so acting, Israel demonstrates that she is the nation that truly embodies God’s truth, righteousness, greatness and peace. With the name of the nation, its tribes and individual fighters, on the standards, columns 3-6 anticipate in symbolic gesture the theology that is worked out in the later columns of the scroll (10-19).
 In turn, this part of the War Scroll provides vital evidence that the Qumran community took for granted a particular theological anthropology which only very recently has come to our attention in biblical and other post-biblical literature.
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� Before the Romans, similar practices were adopted in Egypt and in Mesopotamia. (For the Egyptians see Diodorus Siculus 1.86.4-5; Plutarch Is. et Os. 72 [379F-380A] and R. O. Faulkner, “Egyptian Military Standards,” JEA 27 [1941]: 12-18). The fact that this practice was well known to Jews in the third century B.C. (see Artapanus in Eusebius Praep. Evang. 9:27:35) means the image-of-God-in-Israel polemic of 1QM 3-6 could very well be much older than the War Scroll itself.


� See Josephus B.J. 2:169-174 = Ant. 18:55-59; Ant. 18:120-22 and Philo Legatio Ad Gaium 299-300.


� Yadin (Scroll of the War, 64) senses the problem but does not fully address it.


� For the restoration of Eden and the recapitulation of creation in column 12 see Fletcher-Louis, All the Glory of Adam, 435-442.


� For the human community as God’s angelic host at Qumran see 4Q511 35 line 4 (“His righteous people, His host and servants, the angels of His Glory”), Fletcher-Louis, All the Glory of Adam, 162-168 and 423-449 on 1QM 12.


� See e.g. Tacitus Ann. 1.39.


� Entirely consistent with this image-of-God-in-humanity theology is the fact that in 7:4-5 all those in whom the image of God is marred – the lame, the blind, the crippled and any man “in whose flesh there is a permanent blemish” or “a man stricken by some uncleanness in his flesh” –  are excluded from fighting. All the fighters shall be “perfect in spirit and flesh”. 





