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Representing Yhwh

as the master of the stars in the context
of ancient Near Eastern astral cults:
Job, Amos, and beyond®

1/ INTRODUCTION

A cluster of passages from the biblical books of Amos
(4:13; 5:8; 9:5-6) and Job (chapters 9 and 38) represents
Yhwh as the “creator” of the constellations and the
“ruler” of the celestial laws. While the image of Yhwh as
a sovereign of the heavens is pervasive within the Hebrew
Bible, these passages are worth attention for several
reasons. In them, the regularity and the predictability
of the natural phenomena, represented by the course of
the stars, is explicitly expressed in terms of law. Such a
metaphor might be familiar to modern Western readers
but is quite rare in ancient texts, especially the biblical
traditions.! Moreover, while the representation of gods

* ] wish to express my thanks to the organizers of the MAGO
project for the invitation to present my research in this
context, and to Andrea Ravasco for his engagement with
my work. This paper is part of a broader project on the idea
of law of nature in Second Temple Judaism, which received
support from the European Research Council (ERC) under
the European Union’s Horizon 2020 research and innovation
program, grant agreement No. 833222. Quotations from the
Hebrew Bible follow K. ELLIGER & W. RUDOLPH, eds., Biblia
hebraica stuttgartensia, 5" ed., ed. A. SCHENKER, Stuttgart,
1997. Abbreviations of biblical books and other ancient
sources, as well as transcriptions from Hebrew follow the SBL
handbook of style, 2™ edition, Atlanta, 2014 (transcriptions
adopt the general-purpose style). Many thanks are due to
Julia Rhyder for revising my English.

1. Other biblical texts expressing similar notions are Jer 31:35-
37,33:25-26; Ps 19; 119; 148:6; Sir 43:9-10; Ps Sol 18:10-12.
In these passages, the Hebrew term is always pri, which serves
almost as a technical term. For a lexical study on this topic,
see provisionally ANGELINI 2024. On the relevance of juridical
metaphors in the description of cosmic phenomena in ancient
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as stars is well known in ancient Near Eastern contexts,
the Hebrew Bible pays little attention to the stars.” By
contrast, astronomy and its related science, divination,
are usually condemned by the Deuteronomic tradition
and prophets as foreign and idolatrous practices.> The
rationale behind this condemnation is that looking at
the stars necessarily means worshipping them. In this
regard, the passages from Amos and Job stand out; not
only do they provide some information about the state
of astronomical knowledge in ancient Israel, but they
also allow us to inquire into the way in which ancient
Israelites construed the relationship between their patron
deity and the knowledge of celestial phenomena. Against
this background, the aim of this paper is to reflect on the
historical and cultural circumstances that gave rise to the
emergence of the representation of the god of Israel as the
master of stars and the role such a representation might
have played in god making processes, i.e., both in ritual
practices and intellectual discourses regarding divinity
in ancient Israel. As these passages date presumably to
the post-exilic period, their interest pertains especially to
Judah’s post-exilic communities.

Near Eastern traditions see ABUscH 1987; RocHBERG 2016,
pp- 164-190 and RocHBERG 2024; ScumID & UEHLINGER 2016.
Unless otherwise stated, all translations are my own.

2. For an introduction to the topic see, among others,
ScHIAPPARELLI 1903; ZATELLI 1991; ALBANI 2001; SERANDOUR
2007; CooLEy 2013.

3. The most relevant passage is Deut 4:19-20, but see also
Deut 17:3; Jer 10:2. Jer 19:13 and Zeph 1:5 condemn ritual
for the stars conducted on the roofs. Harsh condemnation
of star divination is expressed in the Second Isaiah (e.g.,
Isa 47:13). See also further below.
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2/ YHWH AS THE CREATOR AND THE RULER
OF THE CELESTIAL LAWS IN JOB AND AMOS

The most famous among these passages is the speech
of Yhwh in Job 38. This chapter constitutes the opening
of the divine theophany in which Yhwh responds out
of the whirlwind to the accusations raised by Job and
challenges Job’s understanding of the world. Instead of
directly answering Job’s complaints or explaining his
suffering, Yhwh asks a series of rhetorical questions
that highlight Job’s limited knowledge and power. By
contrast, Yhwh asserts his uncontested sovereignty over
the world. Therefore, this theophany represents the god
in his function of creator and master of the cosmos and
depicts a perfectly ordered and functional universe,
the profound logic of which remains obscure to men.
The questions addressed by Yhwh to Job concern the
foundation and the creation of the earth, the control
of the natural elements like the sea, the morning light,
snow, hail, rain, and constellations. Chapter 38 contains a
double reference to the stars. An initial reference is placed
at the beginning, in verses 4-7. Here, the morning stars,
together with other celestial beings, occupy themselves
with the praise of Yhwh, celebrating the completion of
his task of founding the cosmos:
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4 Where were you when I laid the foundation of the earth?
Tell, if you have understanding!

5 Who established its measurements, do you know?
Or who stretched the measuring rope upon it?

¢ Upon what did its pedestal sink,
or who laid its cornerstone,

" when the morning stars rejoiced together,
and all the heavenly beings (lit. “Sons of Elohim”) shouted
for joy?

As has been noted, Yhwh'’s creational activity follows
the foundational model of a temple or a royal palace such
that the joy of the stars recalls the celebrations performed
during building dedications.* Mention of the stars
occurs again, and polemically, at the end of the chapter

4. E.g., by CLINES 2011, pp. 192-193, who mentions biblical
parallels for the foundation of the Second Temple in
Jerusalem (2 Chr 5:13; Ezra 3:10-11; 6:16, 22) and other
ancient Near Eastern parallels. A similar motif occurs in
Ps 148 and Bar 3:34.

(vv. 31-33). Here Yhwh’s sovereignty over the cosmos
is expressed through his ability to dominate celestial
and astral phenomena, and is contrasted with the human
inability to understand the logic of the universe:
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3ICan you tighten the chains of the Pleiades

or untie the chains of Orion?
32Can you make the Mazzaroth® appear at their time,

and guide Aldebaran (V¥ ‘aysh) together with its sons?
Do you know the decrees of heaven?

Do you regulate their course on earth?

Both Job 38:4-7 and 38:31-33 highlight Yhwh’s sover-
eignty over the cosmos through his ability to dominate the
stars, the names of which rarely appear in the Hebrew
Bible. This theme occurs as well in chapter 9, which
describes Yhwh’s immeasurable power, exemplified by
the fact that he moves mountains, commands the sun,
stretches the heavens, and walks on the sea. Verse 8
contains a depiction of Yhwh as a storm god (“(He) alone
unfolds the heavens and tramples the highest waves of
the Sea”). To this traditional representation is added a
description of his activity as creator of the constellations
(v. 9: “(He) who makes the Aldebaran (¥y ‘ash)® and
Orion, the Pleiades and the chambers of the South,” i.e.,
possibly the southern sky), which are a paradigm of his
inscrutable and most extraordinary activity (v. 10: “He
(who) does great things, beyond understanding, and
marvelous things, without number”):
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8 (He) alone unfolds the heavens
and tramples the highest waves of the Sea,

5. On this term see below, § 3b.

6. WY ‘ash in Job 9:9 is usually considered an alternative form
of ¥y ‘aysh in Job 38:32. While the identification of 11
with Pleiads and %°05> with Orion is widely accepted, the
identification of w¥/Wy is more debated. The Septuagint,
followed by the Vulgate, identified it with Venus ("Eomepov),
while the rabbinic tradition considers ¥y to be the Great Bear.
I tentatively follow ALBANI 2001, pp. 204-205, who, based on
the parallels with Babylonian astrolabes, suggests identifying
the star with Aldebaran, the brightest of the Hyades group
within the constellation of Taurus.
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° (He) who makes the Aldebaran (Uy ‘ash)’ and Orion,
the Pleiades and the chambers of the South;

"He (who) does great things, beyond understanding,
and marvelous things, without number.

The representation of Yhwh as the creator of the con-
stellations takes the form of an actual onomastic attribute
in the book of Amos, 5:8. This passage shows intertextual
links with Job 9:9:
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He who makes the Pleiades and Orion
And changes the darkness into morning,
and darkens the day into night,

gathering the waters of the sea

and pours them on the surface of the earth,
Yhwh is his name.

Within the book of Amos, this theme is not isolated
but is part of the so-called doxologies. These are short
hymnic sections inserted at strategic points of the
prophetic collection with a focus on different aspects of
Yhwh’s creational activity. A second doxology is found
in Amos 4:13:
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Behold, he who forms the mountains and creates the wind,
He who reveals to man what his plans are

he who transforms the dawn into darkness®

walking on the heights of the earth

Yhwh, god of hosts, is his name.

A third doxology appears in Amos 9:5-6, which points
to Yhwh as an architect of the universe:
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7. Wy ‘ash in Job 9:9 is usually considered as an alternative
form of ¥y ‘aysh in Job 38:32. While the identification of
7> with Pleiads and 9°05 with Orion is widely accepted,
the identification of ¥"¥/¥y is more debated. The Septuagint,
followed by the Vulgate, identified it with Venus (“"Eomrepov),
while the rabbinic tradition considers ¥ to be the Great Bear.
I tentatively follow ALBANI 2001, pp. 204-205, who, based on
the parallels with Babylonian astrolabes, suggests identifying
the star with Aldebaran, the brightest of the Hyades group
within the constellation of Taurus.

8. The Septuagint has here a different reading: mol@v 6p6pov
xot opiyAny (“He who creates the dawn and the darkness™).
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5 The Lord Yhwh of hosts
is He who touches the earth, and it trembles,
all its inhabitants are in mourning,
it all rises up like the river
and lowers like the river of Egypt.
¢ He who has built his ladder in the sky
and rested its vault on the earth,
He who calls the waters of the sea
and pours them out onto the face of the earth;
His name is Yhwh.

As in the book of Job, the image of Yhwh setting his
ladders and the vault in the sky at verse 6 might again
suggest an underlying temple (or palace) model. These
three passages are characterized by a chain of onomastic
attributes in the present participle and by the expression
“Yhwh/Yhwh of hosts (Sabaoth) is his name.” In
Amos 9:5-6, this onomastic attribute takes the form of an
inclusio. Sabaoth is to be understood here in the meaning
of “heavenly hosts”: I shall return to this point in the
conclusions.

Scholars have long noted that these passages should
be read together and constitute later additions to the book
of Amos. They have also noted their similarities with the
formulations of Job 9:9-10, which might draw upon a
shared hymnic tradition. It is still debated whether the
doxologies were part of a pre-existing and independently
circulating hymn, whose content remains difficult
to reconstruct, or whether they have been composed
expressly for their actual context.” In their present form,
however, the doxologies probably belong to a post-
exilic stage of the book writing.!® As extensively noted
by commentators, most recently by Goran Eidevall,

9. See especially KocH 1974, followed by JEREMIAS 1998, pp. 76-
80, and KESsSLER 2021, pp. 27, 254-258. Kessler highlights
how, regardless of their ultimate origin, the doxologies as
they stand are embedded within the final form of the book
of Amos: they contribute to the book’s social criticism by
adding a universalistic perspective.

10. For a different view, see PauL 1991, pp. 152-156, and BEn-
Dov 2021. The idea that the doxologies might belong to the
original composition of the book or be assigned to early
editorial activity is in my view less convincing. These passages
clearly diverge from their immediate literary context. See also
EmEvALL 2017, pp. 148-151, who underlines the significant
intertextual references this passage shares with texts from the
post-exilic period, such as Isa 45:7, 19; 46:10; Ps 104; and
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the function of such doxologies in the book of Amos
is twofold. On the one hand, they aim to celebrate the
universality of Yhwh as the creator god, while on the
other hand, they emphasize the ambivalent or double
nature of the god, who can act as much to preserve the
cosmic order as to destroy it. This is also evident from
the formal characteristic shared by the doxologies of
Amos and Job, which has been recently highlighted by
Jonathan Ben-Dov.!! As Ben-Dov explains, they express
a continuous tension between pairs of opposites: light
versus darkness, day versus night; earth versus sea,
terrestrial versus celestial regions, and so on.

The passages of Amos and Job representing Yhwh as
a master of the stars not only present similar onomastic
attributes; they also share two important thematic
features. First, in both cases, the representation of Yhwh
as ruler of the stars is related to the theme of knowledge.
In Amos 4:13, Yhwh reveals his “plans” to man: the
rare word (n¥ Seh) is usually considered a by-form of
Syah, occurring with the meaning of “wish,” “thought,”
“plan” in 1 Kgs 18:27 and elsewhere.'? Although it is
not entirely possible to decide from the context whether
the plans to be revealed are Yhwh’s thoughts or man’s
destinies, it is always a matter of secret knowledge to be
disclosed. In Job 38 the theme of divine omniscience is
contrasted with the human inability to know the laws of
the cosmos. Secondly, both passages are set in the context
of judicial theophanies. In Job 38, Yhwh responds to
the indictment of the protagonist who had accused the
divinity of not being able to guarantee the proper conduct
of the retribution process on earth. Amos 5:8 stands at
the center of a prophetic polemic against social injustice,
which runs throughout chapter five and constitutes the
heart of the prophetic collection. One must therefore raise
the question of the relationship established between this
specific configuration of the divine and the traditional
function of the god as judge.

To fully understand these aspects, the references to
the representation of Yhwh as lord of the stars and the
celestial armies should be analyzed in the light of three
parameters: 1/ the so-called process of “astralization”
of gods attested throughout the Levantine areca at least
from the Iron Age onwards; 2/ the sapiential traditions of
Second Temple Judaism that refer to the knowledge of

Job 9, which suggests an (at least) exilic or (more probably)
post-exilic dating for the doxologies.

11. Bex-Dov 2021, p. 696.

12. E.g., 2 Kgs 9:11; Ps 55:3, 64:2, 104:34; Prov 23:29. The
Septuagint offers a different rendering which provides no
text-critical or interpretative help in this regard (tov yptotov
ovtod, reading 1wn); Aquila, Symmachus and Theodotion
interpret nw with the meaning of “instruction” (6u.tAio),
“utterance” (pwvnua), “discourse” (Aéyov). See Bons &
DINES forthcoming, ad loc.

the stars and celestial laws; finally 3/ the growing interest
in the astronomical “science” of Aramaic tradition that
develops from the Persian age onwards. As we shall see,
these parameters prove particularly useful in highlighting
the cultural, religious, and intellectual significance of this
specific construction of the divine in post-exilic Israel.

3/ THE ASTRALIZATION OF DIVINE POWERS
IN THE LEVANT

By the term “astralization,” I am referring here to
a double notion, encompassing both the recognition
of an astral nature attributable to the gods, which can
be understood as celestial bodies, and its counterpart,
namely the representation of the gods in the form of
heavenly bodies, especially the nocturnal ones, the stars
and the moon. Such a representation implies, in turn, the
idea that the stars are images or symbols of the gods and,
by consequence, might acquire a divine nature. Thus,
the stars and the gods develop an indexical relationship.'3
In her discussion of divinities of the heavens in ancient
Mesopotamia, Francesca Rochberg points out that this
conceptualization involves three perspectives, each with
a different focus, which correspond to three literary
genres attested in Mesopotamian literature. The first
perspective (gods as celestial bodies) has the gods as its
main focus and is prominent in mythological texts; the
second (celestial bodies as images of the gods) is found in
omens and astronomical texts, while the third (heavenly
bodies as divine beings) would be the perspective of
prayers.'* While the literary evidence from ancient Israel
does not allow such a clear-cut distinction, material
culture might assist us in retracing the main aspects of
the conceptualization of the gods as astral bodies in the
Levant. In this regard, the research of Othmar Keel and
Christoph Uehlinger has shown that a growing tendency
towards the astralization of divine powers is attested in
the material culture of the Syro-Palestinian area from
at least the end of the eighth century. Levantine glyptic
between the late eighth and early sixth centuries offers
various examples of this process,”® which is probably

13. I intend here indexicality according to the semiotic model
suggested by Charles Pierce. In this view, divine attributes,
such as for example astral bodies, but also divine names,
animals, or images, are not merely “signs” or “symbols” for
the gods, but stand at the centre of a bidirectional relationship
between the attribute and its referent. See on this ANGELINI
2022, pp. 304-305.

14. ROCHBERG 2009, pp. 45-46.

15. See the examples in KEEL & UEHLINGER 2001, § 182-188
and KEEL, SHUVAL & UEHLINGER 1990, no. 17, figs. 44-47,
pp- 222-225. Compare also the early examples from Gezer 92
(KEEL 2025a), Tell Keisan 15 (KEeL 2025b), while Tell
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to be interpreted as the result of a mixture between
Mesopotamian, especially Assyrian, influences and
indigenous elements.!® The significance of each of these
components might be difficult to establish with precision.
On the one hand, the maximum spread of astral elements
corresponds to the height of the Assyrian domination of
the Levant. On the other hand, there might be a Levantine
tradition of associating gods with astral bodies, that is
already documented in Ugarit, as suggested by Mark
Smith.!” The military aspect of the heavenly assembly is
one of the indigenous elements in this representation:
it corresponds to the description of the divine assembly
as the “host of heaven” (seba’ Samaym) occurring in
several biblical texts. The army of heaven is a polemical
topic in the so-called Deuteronomistic tradition, owing
to its association with astral religion.'® The chief text to
denounce astral worship is Deuteronomy 4:19-20:

And when you look up to the heavens and see the sun, the
moon, and the stars, all the host of heaven, do not be led
astray and bow down to them and serve them, things that
Yhwh your God has allotted to all the peoples everywhere
under heaven. But Yhwh has taken you and brought you out
of the iron-smelter, out of Egypt, to become a people of his
very own possession, as you are now.

Keel and Uehlinger also emphasize the role of the
Aramaic component in the spread of astral motifs. The
Aramaic element associated with this divine imagery
appears in the glyptic evidence, as is shown by the
onomastics of a scarab depicting a crescent moon and
a multiplicity of stars (Figure 1)." The seal is engraved

Keisan 32 (KEEL 2025¢) is dated to Iron Age III. On the
astral elements in the gylptic from Tell Keisan (Galilee),
and their parallels from North Israel and North Syria, see
also UEHLINGER in KEEL, SHUVAL & UEHLINGER 1990, figs. 98-
110, pp. 322-330.

16. KeEeL & UEHLINGER 2001, § 183-188.

17. SmitH 2003a; 2003b. Smith argued the god El and his family
were invested with astral connotations, which would have
faded once El was replaced by Ba‘al as chief of the pantheon.
A mention of the “assembly of the stars” (phr kbbm) and the
“circle of those in heaven” (dr dt Smm), possibly in relation
with the sons of El, occurs in KTU 1.10 I 3-5, although
the text is broken (SmiTH 2003a, p. 192). On a possible
identification of the god El with the moon god Haran see also
KEEL & UEHLINGER 2001, § 189. On the iconographic motif
of knights as an indigenous interpretation of the motif of the
heavenly army in southern Levant see KEEL & UEHLINGER
2001, § 200-201.

18. See, e.g., 2 Kgs 21:3-5; 23:5, 12; Jer 7:17; 19:13; 44:17;
Zeph 1:5.

19. See also KeeL & UEHLINGER 2001, fig. 316. The scarabs
comes from the antiquities trade and is now conserved at
the Bible Museum in Fribourg, Switzerland (Sammlung Keel,
VS 1978.19, full image with photograph at https://bodo.unift.
ch/bodo/id/128, accessed on 24/04/2025). It can be compared

Figure 1 - Seal Bible Museum, Fribourg (Switzerland).
Drawing: KeeL, in KegL, SHUVAL & UEHLINGER 1990, fig. 47,
p. 223.

with an inscription, probably added later, which reads /y/™:
this is probably indicating the owner (“to Ila”), which
could be an Aramaic name®.

We can also compare a more recently published
seal from excavations in Jerusalem, dated to the late
Iron Age or the early Persian period (Figure 2).2! Ariel
Winderbaum?? attributes the seal to a local workshop:
it shows two praying men in front of a censer under a

Figure 2 - Seal from Jerusalem, Jerusalem 351 (KEtL 2025d).

with a similar piece from Bet Shean (KEeL & UEHLINGER
2001, fig. 315 b). For other Aramaean parallels, see HomEs-
FREDERICQ 1976, especially p. 60. The iconographic motif
of the stars, usually considered a variation on the theme
of the Mesopotamian Sibitti, has not yet been found in the
Judean glyptic, which nonetheless attests other astral symbols
(especially the moon and the six-pointed star, see KEEL &
UEHLINGER 2001, § 187).

20. KEEL, in KEEL, SHUVAL & UEHLINGER 1990, pp. 224-225; see
also StausLi 2003, p. 85 no. 95.

21. Jerusalem 351 (KEEL 2025d), CSAPI/OBO, SSSL (courtesy
of Benjamin Sass, photographed by Silas Klein Cardoso),
SSSL (drawn by Ulrike Zurkinden).

22. WINDERBAUM 2015, pp. 366-368, no. 2.
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crescent moon. The name §/m¢ (Shlomit) is written on it,
epigraphy of which again shows an Aramaic influence.

In the transition from Iron II to the Persian period, the
astralization of the gods finds new forms of expression.
This period witnesses the emergence of celestial or
“uranic” qualifications for Yhwh, conveyed by attributes
such as Elyon, “the Most high,” or “Lord of the heavens.”
This phenomenon has been studied in detail by Herbert
Niehr and James Aitken.® The passages from Amos and
Job discussed above fit this context particularly well. They
are echo with other texts from the Persian period, that
make strong political use of the mastery of the stars and
their science, divination. Second Isaiah and its celebration
of the sovereignty of Yhwh are the best example of this
phenomenon. Isaiah 40:26 attributes to Yhwh not only
the creation of the stars, but also the ability to count them
and summon them into battle:
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Lift up your eyes and look:

who created them?

He who brings forth their army in numbers,
who summons them all by name.

So great is his energy,

so mighty is his power,

that not one of them is lacking.

In his capacity as master of the stars, Yhwh is the
one and only lord of destiny. In Second Isaiah, such
a representation is probably intended as a polemical
comparison with the Neo-Babylonian theology of the
Enuma Elish.** In the Babylonian poem, the god Marduk,
as ruler of the gods, determines for them the course of the
stars and their stations.? His ability to move the celestial
courses at will, making them appear and disappear, is the
main proof of his established and undisputed kingship.?

23. NIeHR 1990; A1TKEN 2007.

24. See on this ALBANI 2000, pp. 124-255.

25. Tablet V 1-8: “He fashioned heavenly stations for the great
gods, | and set up constellations, the patterns of the stars. | He
appointed the year, marked off divisions, | and set up three
stars each for the twelve months. | After he had organized
the year, | He established the heavenly station of Néberu to
fix the stars’ intervals. | That none should transgress or be
slothful | He fixed the heavenly stations of Enlil and Ea with
it.” (transl. LAMBERT 2013).

26. Tablet IV 19-28: “They set up among them one constellation,
| and said to him, to Marduk their child: | ‘Your fate, Lord,

3a/ Yhwh and the Pleiads

In this context, the mention of the Pleiades in Amos 5:8
and Job 9:9 is certainly not accidental and deserves further
comment. A detailed study by Matthias Albani investigated
the historical-religious value of the Pleiades in ancient
Israel in comparison with Mesopotamian traditions.?’
Albani has shown that mentioning the Pleiades with
Orion does not simply aim at celebrating Yhwh’s universal
sovereignty, but carries a more profound meaning. In
Mesopotamia, the Pleiades have a fundamental value in
the agricultural calendar (and as such are often mentioned
in the divinatory series). Moreover, they are seen as deities
receiving cults and prayers, while at the same time they can
be threatening and demonic powers, astral representations
of the dangerous “Seven” or Sebettu. The Sebettu appear
in various episodes in Mesopotamian mythology and
numerous enchantments. The set of myths and rituals
relating to the “Seven” has been explored recently by
Lorenzo Verderame and Gina Konstantopoulos.?® Several
points can be drawn from these studies, which are relevant
for our inquiry. First, in the myth of Erra, the Sebettu are
created by Anu and given as weapons to the war god Erra.
Through them, the latter deceives Marduk and convinces
him to leave his throne, which is taken up by Erra, an act
which entails catastrophic consequences on the cosmic
level.” Second, in other texts, the Pleiades may also serve
as Marduk’s helpers in the administration of justice, and
may be placed at the service of other deities, especially
in warlike contexts.’® They might also be appealed to as
guarantors for treaties.?! Frequently called the “weapons”
of the god Marduk,* they are often represented as fierce

shall equal the gods: | command destruction or creation,
and it shall be done. | At the working of your words, let
the constellation be destroyed, | command again and let the
constellation be made whole.” | He commanded, and at his
word the constellation was destroyed, | He commanded again
and the constellation was created anew. | When the gods his
fathers saw the effect of his utterance, | they rejoiced and
acclaimed: ‘Marduk is king!”” (transl. LAMBERT 2013). On
the relationship between Marduk and the heavenly bodies in
the Enuma Elish, see RocHBERG 2024. Fort the astronomical
knowledge reflected in the poem, the reference is Horowitz
1998.

27. ALBANI 1999.

28. VERDERAME 2016; KoNsTANTOPOULOS 2023.

29. On this poem see KonstanTOPOULOS 2023, pp. 106-118, esp.
pp. 108-109.

30. KAR 25 ii 13, quoted by ALBANI 1999, p. 169, n. 122.

31. Examples in VERDERAME 2016, p. 115.

32. In an acrostic hymn to Marduk dating to the Neo-Assyrian
period the Pleiads go on to march as part of Marduk’s cortege:
“Onyour left is Erragal, the strongest one of the gods, in front
of [you go] the valiant Pleiades!”, quoted by VERDERAME
2016, p. 115; KonstantorouLos 2023, p. 286.
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warriors in the Neo-Assyrian age. Third, an Assyrian
commentary on a cultic calendar affirms that the Sebettu
are subjugated by Marduk: “The 19" day, which they
call the silence, is when he vanquished Anu and the
Pleiades, the sons of EnmeS$arra.”*® This information
makes it plausible to read the passage from Job 38:31,
“Can you tighten the chains of the Pleiades or untie the
chains of Orion?” in the context of a widespread motif
related to binding the Pleiades, that might have served
as an etiology of their celestial mode of appearance as
a cluster. Against this religious background, where the
establishment of the astral orders and the annihilation of
chaotic powers are two sides of the same coin, Albani is
right in asserting that the representation of Yhwh as the
creator of the Pleiades replaces and surpasses Marduk,
who was merely ruler of the Pleiades. This interpretation
might be especially relevant concerning the doxologies of
Amos, as the composition of several sections of this book
spans the period of the Babylonian exile.

3b/The Mazzaroth in Job 38:32

The book of Job, for its part, moves beyond anti-
Mesopotamian polemics. Job 38 shares with Amos the
reference to the names of the constellations, while it shares
with Isaiah 40 the use of rhetorical questions. At the same
time, it differs from these texts in several ways. To begin
with, the political dimension associated with the cult of the
stars and the military representation closely connected to it
are absent from this text. The representation of the stars as
warriors, which is operational in Amos through the epithet
“Yhwh of hosts” (Amos 4:13; 9:5) has been replaced in
Job by a completely pacified imagery. The agency of
the stars is no longer exercised at the level of military
power, but rather that of praise: in other words, the stars
are represented as authentic liturgical powers. Second,
the vocabulary raises the question of the correspondence
between celestial and terrestrial events. The ability to
retrace on earth the celestial orders is expressed by the
hapax mistaru in Job 38:33. As several scholars point
out, this word is to be related to the Akkadian expressions
Sitirti Samani | Sitir Same | Sitir burume, literally “writing
of the heavens.”* This expression occurs in different
types of Mesopotamian texts where it refers to the stars
and implies an understanding of celestial bodies as signs
that can be read and reproduced. The mention of the
mazzaroth,* which are brought forth “in their own time”
seems to point in the same direction. In this regard, Albani

33. VAT 9947 = SAA 3 No. 40:5 in KonsTaNTOPOULOS 2023,
p- 226, 269. See also VERDERAME 2016, p. 115.

34. See already Tur SiNar 1949; CLINES 2011, pp. 127-128.

35. The form is a phonetic variant of mazzaloth in 2 Kgs 23:5.
This word means both “planet” and “zodiacal sign” in the

has suggested that this term does not denote the zodiac,
as is sometimes proposed, but its predecessors, i.e., the
celestial stations occupied by the main constellations of
the month according to the subdivision of the Babylonian
astrolabes.* The main function assigned to the astrolabes
was to calculate the movements of the stars in relation
to the months of the lunar calendar. To this effect, they
divided the sky through complex calculations into
sections associated respectively with the deities Ea, Anu,
and Enlil, and identified three main stars for each section,
for each month.”” By consequence, the term mazzaroth
refers to constellations capable of influencing life on
earth. Finally, the polemical questions addressed by
Yhwh to Job regarding his incapability of understanding
the logic of the universe, exemplified by the course of
the stars, raise an epistemic issue. It touches upon the
problem of the accessibility of knowledge concerning the
heavenly bodies. To fully understand this text, I suggest
that we should look at the sapiential traditions and the
divinatory knowledge derived from the Aramaic tradition
both which pertain to a cultural and religious horizon that
is “Levantine,” rather than Mesopotamian.

4/ JoB 38: LEVANTINE WISDOM
AND ARAMAIC MANTIC

The theme of the knowledge of the names of the
stars as a sign of extraordinary wisdom is known in the
Levantine sapiential traditions. In the Ugaritic legend of
Danel and Aghat, Aghat’s sister, Pugat, is defined as “the
one who knows the course of the stars.”® One passage in
the Aramaic version of Ahiqar’s sayings speaks of “many
stars in the sky whose names no one knows.”* This
motif is salient in the biblical traditions of the post-exilic
period. As it has been illustrated above, in Second Isaiah
Yhwh is considered to be the only one who is capable of
counting the stars (Isa 40:26). A similar idea occurs in
other late biblical traditions, for example at the end of
the Psalter.*® Such a capacity contrasts with the human
inability to count the stars.* However, some traditions
of the Second Temple Period move from the traditional
motif of the uncountability of the stars to a broader
discussion regarding access to celestial knowledge. This

Talmud. Subsequently the root mz/ came to mean “luck,” as
noted by ZATeLLI 1991, pp. 94-95.

36. ALBANI 2001.

37. On the Babylonian astrolabes see Horowitz 2014.

38. KTU 1.1911.

39. Ahiqar XII, 6, 164.

40. See Ps 147:4.

41. See, e.g., Gen 15:5-6; Jer 33:22. On this aspect, see
HARTENSTEIN 2023.
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can be seen in chapter 30 of the book of Proverbs, which
opens with the question of knowing “who went up to
heaven and came down from it?**? This question suggests
that part of the sapiential debate of the time involved a
tension between two opposite dimensions of wisdom. An
“esoteric,” secret and confidential aspect of wisdom is
opposed to an “exoteric” one, in other words, to an idea
of wisdom which is accessible, public, and shared. In this
regard, one of the issues at stake is to know the extent
and the conditions in which wisdom, exemplified at its
highest level by the knowledge of the heavenly laws, can
be acquired by human beings or whether it is reserved
for superhuman powers. The book of Job is pessimistic
that the secret of creation and the heavenly rules can be
accessed by humanity. However, several clues suggest
that this was not the only possible answer.

In this regard, it is worth scrutinizing another dialogi-
cal referent subtended in Job 38; specifically, the mention
of celestial ordinances and the constellations of the month
(mazzaroth) could also refer to Judeo-Aramaic mantic
traditions. Such traditions represent the beginnings of a
Jewish astronomy that draws on the astral sciences from
the Babylonian scribal literature and develops them in
Aramaic.” One of the main products of these traditions is
the so-called “astronomical book of Enoch,” known from
its Ethiopic version (1 Enoch 72-82) and some fragments
found among the Dead Sea scrolls.* Such fragments, older
than the Ethiopic textual tradition of 1 Enoch, preserve
calculations for the synchronization between the solar
and lunar calendar, as well as astronomical observations.*
They date back to the third century BCE and belong to a
priestly milieu close to the Temple of Jerusalem, which
must have had access to specialized training in this
field.* Although the Hellenistic period remains the best
documented era for understanding Hebrew astronomical
knowledge, the beginnings of these interests may
date earlier, not least because of the role played by the
Aramaic component in the processes of astralization of
the gods. Such a process, as it has been shown above,
is well documented in the material culture from Iron II
onwards. In any case, it is unlikely a coincidence that one
of the Qumranic fragments, which describes the order of
appearance of the stars “according to their times, their
months, their signs”, refers to celestial stations:*’

[ - ] .2t pewTn a2 -- |
[ -- n¥a] X .panion 932 Nah[wo -- |

42. Prov 30:4.

43. See on this DRAWNEL 2010; YosHiko REep 2017; BEN-Dov
2022.

44. The best treatment of the topic is provided by ALBANI 1994.

45. See especially 4Q208-209.

46. See Hamiovic¢ 2020.

47. 4Q209 fr. 28 (ed. and transl. DRAWNEL 2011)=1 Enoch 82:9-12.

[ Prlrwsal--]
[ == o2 pwaon -]
[ - Inmaw 2[R L -]
... According to their time, their month, their signs [
[... according to] their rules, and all their stations. The fo[ur...
And sixty heads of [...
Divide [the days...
[And here are ] the names...

The term NNI0N, “in all their stations,” is an Aramaic
version of the celestial mistaru of Job 38. Taking these
traditions into account allows us to set the book of Job
within a broader debate regarding the conditions for
accessing celestial knowledge, in which Job 38 does
not have the last word on the matter. The book of Enoch
offers an alternative solution. Through his visionary
travels, Enoch explores the extent of the earth and reaches
the ends of the cosmic geography that were inaccessible
to Job, in a sequence that seems to directly answer the
questions raised by Yhwh in Job 38. If Yhwh asks Job:

1Have you entered into the springs of the sea, or walked
in the recesses of the deep? '"Have the gates of death been
revealed to you, or have you seen the gates of deep darkness?
¥ Have you comprehended the expanse of the earth? Declare,
if you know all this. ' Where is the way to the dwelling of
light, and where is the place of darkness? [...] * Have you
entered the storehouses of the snow, or have you seen the
storehouses of the hail? Job 38:16-22

Enoch, in the book of Watchers, declares:*®

173 And I saw the place of the luminaries and the treasuries
of'the stars and of the thunders, and to the depths of the ether
[...]1°And I arrived at the great river and the great darkness.
And I departed (for) where no human walks. "I saw the
wintry winds of darkness and the gushing of all the waters of
the abyss [...] "1 saw the treasuries of all the winds. I saw
how through them he ordered all created things. 2T saw the
foundation of the earth and the cornerstone of the earth.
I saw the four winds bearing the earth and the firmament
of heaven... *I saw the winds of heaven that turn and bring
to (their) setting the disk of the sun and all the stars. 3T saw
the winds on the earth bearing the clouds. I saw the paths
of the angels. I saw at the ends of the earth the firmament
of heaven above.

This debate gained momentum during the Hellenistic
period, which saw the emergence of Wisdom as a
full-fledged divine power, acting as a mediator of
knowledge of the secrets of the cosmos. Ben Sirach
offers an illustration of this role assigned to Wisdom,
who “traverses the circle of heaven and walks in the

48. 1 Enoch 17:3-18-5, transl. NICKELSBURG & VANDERK AM 2012.
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depths of the abyss,” before finding her resting place
among humans. Among human beings, King Solomon
is the one who receives exceptional knowledge. In the
book attributed to him, Solomon receives from Wisdom
all the knowledge that was forbidden to Job, a “truthful
knowledge of reality” (t@v Gvtwy yvdol adevdi)
which includes the cycles of the year and the position
of the heavenly bodies (évtowtod xOxAovg %ol GoTEWY
Béoeic).>’ From this perspective, the book of Job stands at
the edge between late biblical traditions and the beginning
of Hellenistic scriptural traditions, and plays a propelling
role in triggering such a debate about wisdom.

CONCLUSIONS

The inquiry conducted so far concerning Job and
Amos allows us to draw several conclusions concerning
the potential of the representation of Yhwh as master of the
stars in a historical-religious perspective. Three aspects
strike me as particularly relevant to the research approach
of the MAGO project. First, the representation of Yhwh
as the creator of the stars is inscribed within the religious
developments of the Persian and of Second Temple
Periods, and reveals much about how the astralization
of divine powers was conceived in these periods. Hence,
the question arises on how we should interpret this
phenomenon. It is often considered that the astralization
of deities in the Hebrew Bible is the fulfilment of a
process of depotentialization or demythologization of pre-
existing or neighbouring deities. The doxologies of Amos
would constitute a first example of such processes, the
polemics against the Babylonian gods of Second Isaiah
would be the second step, and a full demythologization
would have its fulfilment in Job 38. This process would
thus imply a major rupture in the indexical relationship
that characterizes the relationship between divinities and
heavenly bodies in the ancient Near East. From this per-
spective, Job 38 would function according to a logic
similar to Genesis 1, especially verses 16-18, where
Elohim creates the sun and moon and suspends them as
mere “lamps” in the firmament.>! However, despite the
presence of important parallels with Genesis 1, several
clements suggest that Job 38 operates in a different
interpretative register. The description of the foundation
of the cosmos on the model of a temple, the liturgical
activity associated with the stars and heavens to celebrate
the creation, and the references to the reflection of the
writing of the stars on earth invite us to think in terms of
the “liturgization” of the divine powers. This liturgical

49. Sir 24:5.
50. Wis 7:17-20, here verses 17 and 19.
51. Gen 1:16-18. See on this ANGELINI 2025.

reinterpretation should be considered in the broader
context of a redefinition of the relationship between
earthly and heavenly sanctuaries. This relationship in
this period increasingly develops in the direction of
mutual homology. From this point of view, Job 38 also
opens new perspectives on the epistemic potential of
worship. Other traditions of the Second Temple Period
will further exploit this potential, first and foremost
(albeit not exclusively) at Qumran. Here, the epithet “God
of knowledge” occurring in the Songs for the Sabbath
sacrifice may have a background in the celestial worship
in which the community engaged.>

Moreover, the representation of Yhwh as the creator
and the ruler of the heavenly bodies might assist us
in accounting for a semantic shift often observed by
scholars, but which still awaits satisfactory elucidation,
concerning the onomastic attribute Sabaoth. This epithet,
“god of hosts/armies,” probably originated as a military
attribute of Yhwh in the context of the Jerusalemite
cult and is therefore associated with his enthronement
as a patron deity of the city. Beloved by the prophets,
Sabaoth becomes thus a founding component of the so-
called Zion theology: it represents Yhwh in the guise of a
warrior and protector of Jerusalem and its territory, hence
justifying the supremacy of this territory over all Israel.>
Exegetes have long wondered about the conceptual shift
that is manifest in the Greek translation, where Sabaoth
corresponds to Tovtoxpdtwp, “all powerful.”>* The
Septuagint thus emphasizes the aspects of universality
and Yhwh’s creative activity at the expense of the
military sphere. However, the doxologies of Amos in
which Yhwh Sabaoth is represented as the universal
creator of the cosmos and the constellations show that
this deterritorialized aspect of the god is already largely
operational in the Jewish traditions of the post-exilic
period. Moreover, it is fully justified in the context of the
astralization of divine powers discussed above. I would
advance the hypothesis that it is precisely this historical-
religious context that helped trigger such a semantic shift.

Finally, in both Amos and Job, we witness a
significant shift in the function assigned to the supreme
god. The representation of Yhwh as an astral and
creative power in the context of two judicial theophanies
replaces Yhwh as a solar and royal power, the god type
traditionally involved in the administration of justice,
according to a model widespread throughout the ancient
Near East. Is this an occasional, one-off configuration of
the divine, justified by the distinctly pessimistic attitude
of the discourse on justice and knowledge found in
the respective collections, or are we confronted with a

52. See on this aspect, the essay by Andrea Ravasco in this issue.
53. See on this METTINGER 1982; 1999.
54. On this notion, see DoGNIEZ 1997.
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change that reflects more general trends within the post-
monarchic Israel, or within the new intellectual horizon
that sees a growing interest in astronomy? Or should we
seek still yet another explanation? Clarifying the deeper
reasons that stand behind this functional shift constitutes
a promising avenue for further research.

anna.angelini@unisi.it
University of Siena
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Discussion

“God of knowledge™ in the Songs for the Sabbath sacrifice:

an epithet of liturgical origin?

ANDREA RAVASCO

The epithet ny7 M7, “God of knowledge,” appears
only once in the Hebrew Bible, but occurs more frequently
in the Second Temple Period, particularly in the Dead Sea
scrolls.

As Anna Angelini suggests, Second Temple traditions
fully exploit the epistemic potential of worship.! The
scope of this article is to analyze the epithet in Qumran
writings. In particular, I explore whether the epithet “God
of knowledge” in the so called Shirot ‘Olat HaShabbat,
the Songs of the Sabbath sacrifice, finds its background
in the celestial worship described in these manuscripts.
This in order to answer to Anna Angelini’s suggestion
and verify that during Second Temple Judaism—first and
foremost at Qumran—ritual practice offered insights into
the vision of the one God of Israel and his epithets.

In the Hebrew Bible, we find nmv7 X only once in
1 Sam 2:3, the “Song of Hannah™?; a parallel can be found
in Ps 73:11, where the psalmist writes that the wicked say:
“How can God know? Is there knowledge in the Most
High?,” thus indirectly affirming God’s omniscience.’

In Qumran writings, the epithet—clearly referred to
God, though it also appears in reference to angels*—

1. See Anna Angelini’s article in this issue.

2. The verse is generally translated into English: “For the Lord
is a God of knowledge”; The new American Bible (revised
edition) translates: “For an all-knowing God is the Lord”;
the New English translation: “For the Lord is a God who
knows.”

3. Paolo Sacchi suggested that the expression My 2%, “God
of knowledge,” indicates the divine ability to govern
history; on the basis of the attestation in the Qumran scrolls
1QS II1,15 and 1QH* IV,15 and VIIL9, he translated 1Sam
2:3 as follows: “Non moltiplicate le parole altezzose, non
esca violenza dalla vostra bocca, perché Yahweh ¢ un dio
provvidente, e la storia non ¢ stata come avrebbe dovuto
essere: 1’arco dei forti ¢ spezzato, i deboli si sono cinti di
forza...”; P. Sacchr, “1 QS, 111, 15 sgg. e 1 Sam., I1, 3”, Rivista
degli studi orientali 44 (1), 1969, pp. 1-5.

4. For discussion see N. MizraHi, “God, gods, and godhead
in the Songs of the Sabbath sacrifice”, in The religious
worldviews reflected in the Dead Sea scrolls : proceedings of
the fourteenth international symposium of the Orion Center
for the study of the Dead Sea scrolls and associated literature,
ed. by R. A. CLEMENS, M. KiSTER & M. SEGAL (Studies on
the texts of the Desert of Judah 127), Leiden — Boston, 2018,
pp. 161-192.

occurs in 4Q400, 4Q401,° 4Q402, 4Q405, all part of
the Songs for the Sabbath sacrifice; in 4Q510, 4Q511,
1QS 111,15, and in the Hodayot.® In these later works and
in 4Q402 the epithet can be understood in the light of
the predeterminism typical of the Qumran community.’
However, two recurrences in the Songs suggest a different
context for interpreting the “knowledge of God.”

Let us consider the attestations in the Songs for
the Sabbath sacrifice. Nine manuscripts were found
containing thirteen songs to recite on Saturdays, invoking
and describing the praise of angelic priests in the heavenly
temple.®

404002 8

This is the second song, probably recited in the
second Saturday. The epithet appears in 2 8. However, it
is important to note that in 1 1 4-6° we read:'°

5. The fragmentary condition does not allow us to take into
consideration this occurrence.

6. Cf. CD I1,3: “God loves knowledge.” One of the most
difficult aspects for scholars is to recognize, among the Dead
Sea scrolls, the works certainly composed by the Qumran
community and those that, although found in the caves,
are not attributable to it. These works mentioned by us are
however attributable to the Qumran community.

7. The nature of this short article does not allow further
investigation. See e.g. C. MARTONE, [ rotoli di Qumran. 1, Gli
scritti. 1, Dallo scisma alla comunita angelica, Torino, 2023,
p- 194, n. 4; about the epithet in 1QH?® IX,28 Martone writes:
“[...] nell’ottica qumranica il Dio di conoscenza ¢ il Dio
onniscente, il Dio del predeterminismo [...]”.

8. C. A. NEwsoM, “Songs of the Sabbath sacrifice”, in Encyclo-
pedia of the Dead Sea scrolls. 2, ed. by L. H. SCHIFFMAN &
J. C. VanperKam, Oxford, 2000, pp. 887-889. About these
manuscripts see: E. ESHEL et al., Discoveries in the Judaean
Desert. 11, Qumran Cave 4. 6, Poetical and liturgical texts.
1, Oxford, 1998 (from now: DJD 11). Scrolls are dated
between 75-50 BCE (4Q400) or slightly later (4Q405) and
around 25 BCE (4Q401).

9. This is the first song, thus probably recited in the first
Saturday.

10. Texts and translations follow F. GARCiA MARTINEZ &
E. TIGCHELAAR, The Dead Sea scrolls study edition, Leiden,
1997-1998. 1 follow this translation and not DJD 11 as in
DJD 11 lacunae are not reconstructed. I agree that we can
never be sure about reconstructions, so it is always better
to be cautious. However, the reconstructions in this case

passim pour Q
dans ce texte :
virgule ou
deux-points ?
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In the assembly of all the divinities ° [of knowledge, and in
the council of all the spirits] of God, he has engraved his
ordinances for all spiritual creatures, and [his] ¢[glorious]
precepts [for those who establish] knowledge, the people of
the intelligence of his divine glory, blank for those who are
close to knowledge.

Although reconstructed, this passage clearly empha-
sizes the word ny7, “knowledge,” and its parallelism
with the Torah. In fact, the “engraving” of ordinances or
statues inscribed in heavenly tablets is also mentioned
in the book of Jubilees.!! The reference to spiritual
beings immediately reinforces a heavenly context where
knowledge in closely connected to divine law and glory.

Here is 2 8. It addresses the relationship between
angelic and celestial priesthood. I quote lines 6-8 for a
better understanding of the context:

[...]py omwna an unima ofa] awnni an
[...2°]7% ny72a Y WS nan (] anlwnp]
[... 107 2mM2KR7 a1 una[]7[...]

And[...]*how will it be regarded [amongst] them? And how
our priesthood in their residences? And [...] 7 their holiness?
[What] is the offering of our tongue of dust (compared) with
the knowledge of the divinit[ies?...] *[...] for our [s]ong.
Let us extol the God of knowledge [...]

The context is clearly priestly and liturgical. The
previous part of the fragment (11. 1-5) exalts the ny7 "X,
the “angels of knowledge,”'? who “are honoured in all the
camps of the gods and revered by the councils of men”
(1. 2). Although the precise meaning of “knowledge” is
unclear, its liturgical function is evident, particularly in
a celestial context. The Songs deal with the theme of the
archetypal temple, and their purpose “is best understood
not as cultic but as the means for a communion with
angels in the act of praise, in short, as a form of communal
mysticism,”"* a motif already present in biblical and
Second Temple literature. However, “The Songs of the
Sabbath sacrifice differs from many other expressions of
common praise with the angels [...] in its preoccupation
with the specifically priestly function of the angels.”!*

are based on parallel texts and certainly help us to better
understand the meaning of the Songs we are examining.

11. E.g. Jub 3:8-14; 5:13; 6:17; 24:33. See DID 11, p. 180.

12. The designation is complicated, as the term X can indicate
both gods and angels, but in my opinion the context seems
to indicate the latter. Discussion in N. MizraHI, “God, gods,
and godhead” (supra, n. 4), pp. 169-172.

13. C. A. NEwsoM, “Songs of the Sabbath sacrifice” (supra, n. 8),
p. 888.

14. Ibid.

Thus, the meaning and background of the epithet >mx
ny7T must be understood within this particular context of
priestly and angelical worship.
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I quote lines 11-13 restored on the basis of the parallel
manuscript Maslk,'" a fragment of the Songs for the
Sabbath sacrifice found at Masada.

[...22v70m Nt R]9D WY 798 21]D
[nyTmY 7Y A 210 101 YT MR X03[ nyT 0N27 910 ...
[MAARY 3 MNY?] MW PRI 7Y D[22 MTIN 210 17 PMmnmi]

"He has done a[l]l these things wondr[ously through his
gracious plan, not] 2[... all the words of knowledge;]
because from the God of knowledge comes all [that existed
for ever. And through his knowledge] "*[and through his
decisions all the predestined things exist for eve]r.

This is the conclusion of the fifth song. The context
is more closely related to predeterminism, with a parallel
found in the Hodayot for example.'® One can argue that,
in this context, the epithet “God of knowledge™ aligns
with 1 Sam 2:3, referring to an omniscient God, similar
to 1QS IIL,15.7

40405 23 ii 12

This fragment belongs to the thirteenth song'® and
describes the angelic high priesthood.

17120 "wYn 2152 NYT IR 107201 JNYT 1w nvan cwRaa

In the chiefs of the praise-offerings are tongues of
knowledge. They bless the God of knowledge in all the
works of his glory.

The fragment describes the appearance of high-
priestly angels in their vestments. The “tongues” refer to
angelic princes.!® The context is clearly priestly, liturgical
and celestial, like that of 4Q400.

The mention of the “tongues of knowledge” highlights
different meanings of n¥7 in these texts: in 4Q402 it aligns
with God’s omniscience, as in 1 Sam 2:3, 1QS, and the
Hodayot. However, in 4Q400 and 4Q405, it is linked to
the Torah (4Q400 1 14-6) and priestly worship (4Q400 2 8
and 4Q405 23 ii 12).

According to Francesco Zanella, in Qumran writings,
“knowledge” has a broader semantic spectrum than

15. 1,1-4.

16. 1QH® IX,10-20.

17. Cf. n. 3.

18. DID 11, p. 361.

19. DID 11, pp. 364-365.
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in the Bible.?® In one of the Songs (4Q403 1 ii 27) it is
connected to knowledge of secrets, possibly referring to
divine and secret realities reserved for the elects.?! One
can suggest that the epithet “God of knowledge” refers to
the mysteries revealed to the Qumran community. This
implies that God non only “knows,” but also “transmits
or reveals knowledge” to his elects.

This interpretation aligns with the community’s
self-image and the concept of “angelic liturgy.” Why?
Scholars generally agree that the Qumran community
originated around 153 BCE when Jonathan Maccabean
became the High Priest in Jerusalem. Jonathan was not
only a priestly successor of Aaron, but also a political and
religious guide at same time. This fact was considered
a usurpation by the supporters of the line of descent of
the High Priest from Zadok, and of separation between
political and religious power. According to the Zadokite
supporters, the last legitimate High Priest was Onias 111,
death in 175 BcE. The Qumran community would be born
with the exile in the Judean Desert of the “Teacher of
righteousness,” the leader of the community, who left
Jerusalem and its “Impious Priest” around this date.

20. F. ZANELLA, “de‘@ah”, in Theologisches Worterbuch zu den
Qumrantexten. I, hrsg. von H.-J. FABRY & U. DAHMEN,
Stuttgart, 2001, cols. 708-716. The nature of this short article
does not allow further investigation.

21. Ibid., col. 713.

Consequently, the leader of the Qumran community
and his followers considered themselves the “true” Israel,
faithful to the Temple and Torah. Since the Jerusalem
Temple was inaccessible for them, and earthly worship
was no longer viable, the idea of celestial worship gained
prominence.?

After this quick review, we can draw the following
conclusion. Although the meaning of “knowledge” fluc-
tuates in the scrolls and is not always clear, we can suggest
that in 4Q400 and 4Q405, the epithet “God of knowledge”
finds its background not in 1 Sam 2:3 but in the celestial
worship described in the Songs for the Sabbath sacrifice.

Is it possible that in these texts, the epithet acquires a
new meaning influenced by a heavenly, angelic priestly
worship developed in contrast with the earthly worship of
the Jerusalem Temple.

email
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22. The idea of a celestial worship is not a novity, it is ce mot existe ?

already present in more ancient Jewish texts; among the
numerous works on this subject, I point out the recent
article of N. J. MoorE, “Heaven and temple in the Second
Temple Period : a taxonomy”, Journal for the study of the
pseudepigrapha 33 (1), 2023, pp. 75-93. This idea in the
Dead Sea scrolls undoubtedly found fertile ground and
further development.



