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MAGIC IN THE DEAD SEA SCROLLS 

Florentino Garcia Martinez 

In the recently published Encyclopedia of the Dead Sea Scrolls, Philip 
Alexander begins the article on 'Magic and Magical Texts' as follows: 

Though the Qumran community knew of the biblical prohibition against magic, 
both sectarian and nonsectarian texts from the Judean Desert prove that, like 
most of their contemporaries, they believed in and practiced certain types of 
magic. These magic and magical texts concern two areas: exorcism, healing 
and protection against demons (44510-51 1, 44560 and 1141 I), and divina- 
tion, augury, and prediction of the future, specifically through physiognomy 
(441 86, 4Q561), zodiology and brontology (443 1 I), and astrology (441 86, 
4~318). '  

In relation to the subject of this volume it is tempting to analyse these magi- 
cal texts as witnesses of a process of change in the approach to magic with- 
in the Jewish world. 

A great distance indeed lies between the blanket condemnation of 
magic in all its forms in the Old Testament ('You shall not practice divina- 
tion' [Lev 19:26]; 'You shall not let a sorceress live' [Exod 22:17]) and the 
Jewish reputation, among Pagans, as practitioners of magic in the rnishnaic 
epoch. Juvenal, for example, laughs at the Jews' interpretation of dreams: 
Implet et illa manum, sed parcius; aere minuto qualiacumque voles Iudaei 
somnia vendunt.' And Lucian of Samosata mocks those fools who turn to 
Jewish incantations to be cured.3 The distance is even greater when we con- 
sider some Jewish magical manuals such as Sefer ha-Razim or Harba de 
Mosheh, not to mention the 'Hebrew Spell' of the Great Magical Papyrus of 
Paris (PGM iv), or the Testament of ~olornon.~ 

' Alexander, 'Magic and Magical Texts', p. 502. 
Juvenal, Saturae VI.542-547: 'She, too, fills her palm, but more sparingly, for a 

Jew tell you dreams of any kind you please for the minutest of coins' (Rarnsay, 
transl., Juvenal and Persius). 
' Lucian, Tragopodagra 171-1 73: 'Some purge themselves with sacred medicine, 
Others are mocked by chants impostors sell, And other fools fall for the spells of 
Jews' (Macleod, transl., Lucian). 

See the contributions of Sarah Iles Johnston and Jan R. Veenstra in this volume. 



Yet I will not use the paradigm of change, tempting as it is, for though I 
believe that it can describe the facts to us, it cannot help us explain the 
reasons for this changed view of magic, nor will it aid us in understanding 
the significant differences between the form used to express this magic in 
the Qumran texts, and the way it appears later in the Jewish Aramaic magic 
bowls, the amulets and magical texts of the Cairo Genizah, or the practices 
of the Hasidey Askenaz, who authored the Sefer ~aziel.' Furthermore, I am 
convinced that these Qumran texts offer us precisely the opportunity to 
understand the reasons for the change and for the development in Qumran 
of a magic perfectly integrated into the world-view of the community. 

The magic revealed by these texts is not the magic of the marketplace 
and cannot be dismissed as an accidental expression of popular religion. 
Both types of the magic Alexander discovers at Qumran are learned magic: 
the first type (exorcism) is clearly based upon the biblical text and is ex- 
pressed within the dualistic world-view of the community; the second (divi- 
nation) is a direct consequence of the community's determinism. Both 
forms are thus perfectly adapted to the needs of the community. 

The biblical, blanket interdiction of magic was very well known at 
Qumran. In the final section of the Temple Scroll (1 1419 60: 16-2116 we 
find a slightly reworked version of Deut 18: 10-1 1 : 

When you enter the land which I am going to give you, you shall not learn to 
do the abominations of those peoples. Among you shall not be found anyone 
who makes his son or his daughter pass through fire, anyone who practices 
divination, astrologers, sorcerers, wizards, anyone who performs incantations, 
anyone who consults a spirit or oracles or anyone who questions the dead; be- 
cause all those who do these things are an abomination to me. 

The biblical interdiction is somehow accentuated here, because it is presen- 
ted as a direct order fiom God, and is expressed in the first person. The 
Temple Scroll changes the indirect speech of the biblical texts - which is in 
the third person - into a direct speech in the first person, with God speaking 
directly, thus making the prohibition on all forms of magic a direct order of 
the divinity. In addition, this text, with its list of forbidden activities, gives 
us a practical definition of 'magic', including the two categories (divination 
and incantation) into which the texts indicated by Alexander fall. 

Or, for that matter, the magical rituals that contemporary Hasidim from Jerusalem 
put to practice (according to the Israeli newspapers) shortly before Yitzhak Rabin 
was killed. 

Yadin, The Temple Scroll, vol. 3,  plate 75. Hebrew text and translation in Garcia 
Martinez and Tigchelaar, DSSSE 2, p. 1283. 
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Equally well known at Qumran was the Enochic tradition's interdiction 
of magic, where the origin of evil is attributed to the fallen angels, who not 
only consorted with the daughters of men but taught them all sorts of magic. 
No less than ten fragmentary copies of the different parts of 1 Enoch have 
been found at Qumran, including five that contain remnants of the Book of 
the Watchers (4Q201-202, 204-206).' On 44201 ii 13-15 and iii 1-5' we 
can read: 

They and their chiefs all took for themselves women, from all they chose, and 
they began to penetrate them, to be defiled by them, and to teach them sorcery, 
incantations and the cutting of roots and to explain herbs ... Semihaza taught in- 
cantations, and (how) to cut roots; Hermoni taught (how) to undo magic spells, 
sorcery, magic and skills; Baraq'el taught the signs of the shafts; Kokab'el 
taught the signs of the stars; Zeq'el taught the signs of the lighting; 'Ar'teqof 
taught the signs of the earth; Shamshi'el taught the signs of the sun; Sahari'el 
taught the signs of the moon. And all began to reveal secrets to their wives, and 
because of this doing men expired from the earth, and the outcry went right up 
to the heaven. 

Aside from the emphasis on the biblical interdiction against all 'magic', and 
in spite of the use of the Watchers' story to explain the origin of evil on the 
earth, a good number of other texts - both sectarian and nonsectarian - 
show us how this forbidden 'magic' was adapted to the needs of a group: 
Incantations, exorcisms and apotropaic prayers were used to defend the sons 
of light from the forces of darkness within the cosmic conflict in which they 
were locked. In this group, the predetermined future had to be ascertained 
before the aspirant-member was allowed to join it. 

The main Qumran texts which attest to one or another form of magic 
are presented here serially, without regard to the chronological date of the 
manuscripts, and are grouped in two general categories: literary texts with 
positive allusions to magical practices, and magical texts in the strict sense. 

AZlusions to magical practices in literaly texts 

We begin our inquiry by listing some allusions to these practices (exorcisms 
and divination) in literary texts that have nothing to do with magic, but 
which en passant allude to the activities directly condemned by the biblical 

' Edited by Milik, The Book ofEnoch, plates I-XXIV; Garcia Martinez and Tigche- 
laar, DSSSE 1, pp. 398-429. 
* Completed with 44202 ii 18-20 and iii 1-6; the text closely corresponds to I Enoch 
7: 1-2 and 8: 3-4. 



text quoted in the Temple Scroll, or to those activities which were thought 
to be the result of the Watchers' insiruction to the women. These allusions 
are not overtly clear, but they form a first indication of what we can expect 
to find in more explicit texts. 

I will not comment on the book of Tobit - which provides the most 
complex and interesting example of magical practices in a narrative context 
- because the four Aramaic (44196-199) and one Hebrew (44200) frag- 
mentary copies found at Qumran do not add details to the story as it is 
h o w n  from the two Greek and the Old Latin  version^.^ In this text, the pro- 
tagonist, aided by the angel Raphael, expels the demon Asmodeus from the 
bridal chamber through a combination of prayer and magical practice (the 
burning of parts of the fish's heart and liver on incense, using the smoke of 
the fish to chase the demon); later he uses the gall of the same fish to cure 
his blind father." 

A clear reference to some sort of 'magic' is made in the composition 
known as the Prayer of Nabonidus. This is an Aramaic composition found 
in Cave 4 (4Q242). It is closely related to the stories told in the biblical 
book of Daniel, yet it lacks many of the legendary elements which colour 
Daniel 4, while it preserves some authentic elements of the original story, 
such as the name of Nabonidus and the name of the oasis of Teiman in the 
Arabian desert, the location of the King's exile." The first four lines of the 
text read: 

Words of the prayer which Nabonidus, King of the land of Babylon, the great 
king, prayed when he was afflicted by a malignant inflammation, by decree of 
the God Most High, in Teiman. I, Nabonidus, was afflicted by a malignant in- 
flammation for seven years, and was banished far from men, until I prayed to 
the God Most High and an exorcist forgave my sin. He was a Jew from the 
exiles, who said to me . . . (44242 1-3 1-4) 

Following the incipit of the composition, we have a summary of the facts in 
autobiographical form: sichess of the king, retreat to Teiman, prayer to the 
true God, and forgiveness of sin by an exorcist. The text further specifies 
that for seven years the king prayed to all sorts of gods to no avail, and that 
the action of the exorcist - the forgiveness of his sins - also signified the 

Edited by Fitzmyer, DJD 19, pp. 41-76, plates I-X; Garcia Martinez and Tigche- 
lax, DSSSE I, pp. 382-399. 
'O See Kollmann, 'Gottliche Offenbarung', pp. 293-297; Moore, Tobit. 
I '  The text has been edited by Collins, DJD 22, pp. 83-93, plate VI; Garcia Martinez 
and Tigchelaar, DSSSE 1, pp. 486-89. Since the preliminary edition by Milik (1965), 
this text has been the object of many detailed studies. See Lange and Sicker, 
'Gattung und Quellenwert', pp. 3 1-34. 
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cure of  the king. The key elements are, of course, the prayer of  the King and 
the intervention of  the Jew who forgives the sins and who is described in 
the text as a ln,  a gazer.'2 The term is known in Aramaic and used to desig- 
nate a 'diviner', 'soothsayer', and appears, for example, in the list of seers, 
fortune-tellers, astrologers, magicians, etc., who are incapable of  interpret- 
ing the king's dreams in the book of Daniel (Dan 2: 27; 4: 4; 5: 7,ll). My 
translation of  the word gazer as 'exorcist' has been questioned,'3 but in 
view of the connection between s i c h e s s  and demons, and the fact that this 
gazer's function is to 'forgive the sin', and that this action results in the cur- 
ing of the king, I believe that my translation is perfectly appropriate.'4 

In any case, our text presents the action of  this gazer in  a positive way, 
without any indication that this profession (whatever it was, diviner, sooth- 
sayer or exorcist) could be considered as forbidden for a Jew; on the contra- 
ry, its practice led to the conversion of the King and his achowledgement 
of the true God. 

Unfortunately, the fragmentary state of the text does not allow us to 
ascertain which way the gazer acts. The following text, a few lines from an- 
other Aramaic composition found in Cave 1, the Genesis Apocyphon, pro- 
vide us perhaps with a glimpse of the procedure.'5 

When Hirqanos heard Lot's words, he went and said to the king: All these 
plagues and punishments with which the king my Lord is afflicted and 
punished are on account of Sarai, Abram's wife. They should return Sarai, 
then, to Abram, her husband and this plague and the spirit of purulent evils will 
cease to afflict you. The king called me and said to me: What have you done to 
me with regard to Sarai? You told me: She is my sister, when she is your wife; 
so that I took her for myself for a consort. Here is your wife; take her away! 
Go! Depart from all the cities of Egypt! But now pray for me and for my 
household so that this evil spirit will be banished from us. I prayed that he 
might be cured and laid my hands upon his head. The plague was removed 
from him; the evil spirit was banished from him and he recovered. The king got 
up and gave me on that day many gifts.. . (1 QapGen 20: 24-30) 

'' Lange and Sicker ('Gattung und Quellenwert', pp. 9-10) prefer to read the word as 
1.1 with the meaning of 'Schutzbiirger', but this reading seems to be palaeographi- 
cally excluded. 
l3  Alexander, 'Wrestling against Wickedness', p. 329, note 18; Collins, in DJD 22, 
p. 89, opts for a more neutral term, 'diviner'. 
l4 Garcia Martinez, 'The Prayer of Nabonidus'. 

Cf. Avigad and Yadin, A Genesis Apocyphon; Garcia Martinez and Tigchelaar, 
DSSSE 1, pp. 28-49. This text has also been intensively studied, but the standard 
commentary remains Fitzrnyer, A Genesis Apocylton. 
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The story, retold and embellished with many new details, is that of Gen 12: 
11-20. The King of Egypt, who has taken the wife of Abraham in exchange 
for many goods, becomes sick and is forced to dismiss her. The narrative of 
our text, intended to exculpate Abraham and to assure the reader that the 
Pharaoh Zoan has not touched Sarai, adds many new details to the story (a 
dream of Abraham, which exculpates him for his lying; a first gift of many 
goods because Abraham reads from the books of Enoch to the Egyptians; a 
lengthy description of Sarai's beauty; a prayer by Abraham that Sarai be 
preserved from defilement; the decisive intervention of Abraham to heal the 
Pharaoh; and the giving of goods as a result of this intervention).16 But the 
elements which interest us here are the specific identification of the origin 
of the plague - caused by an evil spirit - which affects the Pharaoh, and the 
way Abraham cures the Pharaoh. 

In the lines preceding those just quoted, the results of the prayer 
Abraham makes for Sarai's preservation are expressed thus: 

'That night, the God Most High sent him a chastising spirit, to afflict 
him and all the members of his household. And he was unable to ap- 
proach her, let alone to have sexual intercourse with her, in spite of be- 
ing with her for two years. At the end of the two years, the punishments 
and plagues, against him and against all the members of his household, 
increased and intensified. And he sent for all the wise men of Egypt to 
be called, and all the wizards as well as all the healers of Egypt (to see) 
whether they could heal him of that disease, (him) and the members of 
his household. However, all the healers and wizards and all the wise 
men were unable to rise up to heal him. For the spirit attacked all of 
them and they fled' (1 QapGen 20: 16-21). 

Here there is no doubt of the direct connection between demons (the evil 
spirit) and the sickness which afflicts the Pharaoh; the one is the origin and 
the other the cause. In fact, the evil spirit and the sickness are practically 
identified, since the prayer's expected effect is expressed by the Pharaoh 
(who is freed ftom the spirit) and by Abraham (who has the Pharaoh cured 
of the sickness). 

Equally clear is the way Abraham carries out the operation: he prays, of 
course, but he also lays his hands upon the Pharaoh's head. He is thus 
clearly presented as an exorcist in spite of the explicit interdiction in 
Deuteronomy. If the double elements of this text (praying and laying on the 

16 On the structure and genre of the whole passage, see Lange, '1QapGen XLX 10- 
XX 32'. 
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hands) serve as an indication, we may assume that a similar procedure was 
involved in 44242. 

My third example of allusions to magical practices in a non-magical 
literary text is taken from a very fiagrnentary manuscript, of which possibly 
three copies have been preserved. However, it is also possible that the three 
manuscripts - 44375, 44376" and 1 ~ 2 9 ' ~  - represent two related compo- 
sitions on similar topics. The first manuscript (44375) discusses the proce- 
dure one should follow when a false prophet appears, and it is clearly based 
on the discussions of the topic in Deut 13 and 18. But the test imposed upon 
this false prophet in 44375 is not that of Deut 13 (conformity with revealed 
teaching) nor that of Deut 18 (his word has no effect), but a rather complex 
procedure in which the prophet is brought before the High Priest. The High 
Priest p e r f o m  some sacrifices similar to the sacrifices for the Day of 
Atonement, enters afterwards into the Ark of the Testimony in order to 
study, and then comes out to decide on the case. The second manuscript 
(4Q376), which is only a thin strip of leather with the remnants of three 
columns, apparently continues with the description of the same ritual, and 
shows how the decision is achieved: through the oracular use of the Urim 
and Thummim, the two stones engraved with the names of the sons of 
Israel, which were on the breastplate of the High Priest. 

Col. I . . . and before the deputy of the anointed priest . . . a young bullock from 
the herd and a ram . . . for the Urim. 
Col. I1 they will provide you with light and he will go out with it with tongues 
of fire; the stone of the left side which is at its left side will shine to the eyes of 
all the assembly until the priest finishes speaking. And after it (the cloud ?) has 
been removed . . . and you shall keep and do all that he tells you. 
Col. 111 in accordance with all this judgement. And if there were in the camp 
the Prince of the whole congregation, and ... his enemies, and Israel is with 
him, or if they march to a city to besiege it or any affair which ... to the Prince 
. . . the field is far away (44376 i-iii) 

In spite of the fiagmentary state of the text, the mention of the Urirn and the 
following description of the working of the left-hand-side stone (shining on 
the face of all the assembly when the priest is speaking) left little doubt 
about the procedure followed, a procedure which bestows divine confirma- 
tion on the Priest's decision. In addition, the copy of this composition pre- 

" See Strugnell, DJD 19, pp. 11 1-136, plate XV; Garcia Martinez and Tigchelaar, 
DSSSE 2, pp. 740-743. 

See Milik, DJD 1, pp. 130-132, plate XXX; Garcia Martinez and Tigchelaar, 
DSSSE 1, pp. 108-111. 
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served in Cave 1 (1429) mentions the right-hand stone when the priest goes 
out, as well as three tongues of fire, but we are not able to reconstruct the 
whole sequence. Nevertheless, it seems clear that this 'oracle' of the shining 
stones is part of the procedure to decide of what sort the self-proclaimed 
prophet is, and probably also to decide on how to proceed during the escha- 
tological battles, when the Prince of  the community (a clear messianic title 
in the Scrolls) will lead the war against all the sons of darkness. 

This oracular shining of  the Urim and Thummim is not attested in the 
biblical text, of  course, but we do have an interesting text by Josephus 
which testifies to the tradition of the shining of the stones and their use in re 
militari. In  his Jewish Antiquities 3 $ 215-218, he says: 

Well, of those stones which, as I said before, the High-Priest wore upon his 
shoulders - they were sardonyxes, and I deem it superfluous to indicate the 
nature of jewels familiar to all - it came about, whenever God assisted at the 
sacred ceremonies, that the one that was buckled on the right shoulder began to 
shine, a light glancing from it, visible to the most distant, of which the stone 
had before betrayed no trace. That alone should be marvel enough for such as 
have not cultivated a superior wisdom to disparage all religious things; but I 
have yet a greater marvel to record. By means of the twelve stones, which the 
High-Priest wore upon his breast stitched into the essin, God foreshowed 
victory to those on the eve of battle. For so brilliant a light flashed out from 
them, ere the army was yet in motion, that it was evident to the whole host that 
God had come to their aid.Ig 

Here Josephus emphasises the military use of the stones to predict victory. 
Yet his introduction to the entire narrative of the oracular flashing of  the 
stones puts the use of the Urim and Thurnmim in direct relationship with 
false prophecy: 

However, I would here record a detail which I omitted concerning the vest- 
ments of the High-Priest. For Moses left no possible opening for the malprac- 
tices of prophets:0 should there in fact be any capable of abusing the divine 
prerogative, but left to God supreme authority whether to attend the sacred 
rites, when it so pleased Him, or to absent himself; and this he wished to be 
made manifest not to Hebrews only but also to any strangers who chanced to be 
present (Ant. 3 5 214) 

l9 See Josephus, Jewish Antiquities, Loeb vol. 4, transl. Thackeray, pp. 419-421 
20 This is the reading of the standard text. Other manuscripts read sykophant6n. 
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We could go further in tracing allusions to magical practices in literary 
texts, that were reported without any indication that these practices (contra- 
ry to the biblical and Enochic traditions) were considered to be wrong. But 
these two examples of exorcisms and the one of divination should suffice. 
We can now proceed by looking for more explicit texts dealing with exor- 
cisms, healing, and protection against demons - texts that can rightly be 
considered as magical texts. 

 magical texts 

The fust text is a composition entitled Songs of the Sage, preserved in two 
copies from cave 4 (44510 and 4451 I)," both written in a Herodian hand 
which can be dated to the turn of the Christian era. It is a rather extensive 
collection of songs with a strong incantatory character, although it has been 
badly preserved and no song can be reconstructed completely. The songs 
were numbered (fust, second) but no other indications of the circumstances 
surrounding their usage have been preserved.22 The songs, whoever their 
author may have been, are intended to be recited by the Ymn ('the sage,' 
'the Instructor'). In one instance the incipit has been preserved, and the 
song is attributed to the Sage (Yxnj) ,  but we never h o w  for sure whether 
the lamed is intended as a lamed auctoris in such cases,23 and a translation 
'for the sage' and not %om the sage' is quite possible.24 In any case, the 
songs are written in the first person, and the performer is always the same: 
the priestly functionary who cares for the spiritual welfare of the com- 
munity: the Maskil. He is the one who does 'shout with terrifying voice: 
'Woe on all those who break it' (i.e. the covenant) (4451 1 63-64 iii 5) and 
the one who does 'spread the fear of God in the ages of my generations to 
exalt the name . . . and to terrify with his power all spirits of the bastards, to 
subjugate them by his fear, not for all eternal times, but for the time of their 
dominion' (445 1 1 356-8). 

Characteristically, as in most compositions penned by the people of 
Qumran, the divine name is avoided. Not only do we not find any of the 
nomina barbara, but even the use of the tetragrammaton is avoided entirely; 
instead, 'el or 'elohim are regularly used, and in one case (4451 1 10: 12) we 

" Edited by Baillet, DJD 7, pp. 215-262, plates LV-LXIII; Garcia Martinez and 
Tigchelaar, DSSSE 2, pp. 1026-1037. See further Nitzan, 'Hymns from Qumran', 
pp. 19-46; idem, Qumran Prayer, pp. 227-272; and Alexander, 'Wrestling against 
Wickedness', pp. 3 19-324. 
" Two instances of the incipit, both incomplete, have been preserved: 4451 1 2 i; 
For the sage, song [...I, and 445 11 S:4: [For the sage,] second so[ng ...I. 
'' As 11~5, 'Of David' in the Psalms. 
24 As it is in other cases in which the formula is used at Qumran, such as IQS 3: 13. 



find yod used as a substitute for the divine name (~1'),~' unless this is a 
scribal error for n-, 'his hand'. 

The background of these songs' demonology is anchored in the demon- 
ology of I Enoch and the story of the fallen angels, as illustrated by the use 
of the word 'bastards' to designate them (several times we find o71tnn lrnl 
['spirits of the bastards'] and even o*lran m y  ['congregation of the bas- 
tards']), besides other more common designations for demons, such as 'rav- 
aging angels, demons, Lilith, owls, jackals', etc.: 

And through my mouth he terrifies all the spirits of the bastards (which) sub- 
jugate all impure sinners. For in the innards of my flesh is the foundation of ... 
and in my body wars. The laws of God are in my heart, and I get profit .. . all 
the wonders of man. (4451 1 48-50: 2-5) 

In these songs the dualistic view of the community transpires, with the divi- 
sion of the human and angelic world into two conflicting camps.26 The 
Songs are a product of the Qumran community, and are quite close, in 
language and content, to the communal blessings and curses we find in the 
Rule of the Community or in the Qumranic collections of liturgical blessings 
and curses, in which the priest and the Levites or the whole community 
ritually bless or damn the angels and the demons, as well as the faithful or 
unfaithful members of the group. But in these songs the blessing and curs- 
ing is done only by the Maskil, who engages in spiritual warfare against the 
forces of evil and combats them with these liturgical hymns. He is the one 
who proclaims the power of God, but his liturgical proclamation is clearly 
intended to frighten (-inn5) the demons: 

And I, a sage, declare the splendor of his radiance in order to fighten and tem- 
fy all the spirits of the ravaging angels and bastard spirits, demons, Lilith, owls 
and jackals, and those who strike unexpectedly to lead astray the spirit of 
knowledge, to make their hearts forlorn. And you have been placed in the era of 
the rule of wickedness and in the periods of humiliation of the sons of light, in 
the guilty periods of those defiled by iniquities; not for an everlasting destruc- 
tion but rather for the era of the humiliation of sin. (445 10 1 : 4-8 [= 445  1 1 10: 

1-61) 

What this text implies, in practical terms, is that the Maskil's solemn pro- 
clamation of God's power will protect the community and its members from 
attacks by demons. It is not a question of expelling the demons (thus there 

25 Nebe, 'Der Buchstabenname YOD', pp. 283-284. 
26 Lange, 'The Essene Position', pp. 43 1-433. 
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are, properly speaking, no hymns of exorcism), but of creating a cordon 
sanitaire around the community that the demons cannot cross, and of de- 
fending the faithful in the time of trial. That Belial and his host repeatedly 
attempt to cause the Sons of Light to stumble, is a recurring theme in the 
scrolls. These Songs testify to the faith in the protective force of prayer in 
keeping the demons away, and in the efficacy of liturgy to abort their 
attacks. Although they are addressed to God rather than to the demons, the 
hymns use words of praise as words of power to achieve their prophylactic 
fun~tion. '~ That the Songs were intended for liturgical (public) use, is im- 
plied by their ending, preserved on the last column of fragments 63-64 of 
4451 1, which contains the response of the community, with a double 
'Amen, Amen' in the colophon: 'May they bless your works always, and 
may your name be blessed for eternal centuries. Amen. Amen'. The liturgi- 
cal use of these songs with a general apot~opaic function illustrates, as 
Alexander has remarked, 'how fine is the line dividing prayer and hymn, on 
the one hand, from magical incantation, on the other'.28 

This line has apparently been crossed out in the next text, 4 ~ 4 4 4 , ~ ~  
which is very closely related to 4 4 5  10-5 11 (with which it shares several ex- 
pressions), but which also contains curse formulas against different classes 
of demons. 

And I belong to those who spread the fear of God; he opened my mouth with 
his true knowledge, and from his holy spirit[ ...I ... [...I and they became spirits 
of dispute in my (bodily) structure. The precept of [...I the innards of the flesh. 
A spirit of knowledge and understanding, truth and justice, did God place in my 
heart ... [...I ... and be strong in the precepts of God and in battling the spirits of 
iniquity, and not ... [...I ... the wailing cries of her mourning. Blank Cursed 
be3' [...I afflictions, and until its dominions are complete [...I those who inspire 
him fear, all the spirits of the bastards, and the spirit of uncleanness (44444 1-3 
i 1-8) 

Although the poor state of the text does not allow many conclusions to be 
drawn, it seems clear that the initial prayer is followed by a direct curse 
after the blank. The protagonist speaks in the first person and, in defining 

27 Nitzan, Qumran Prayer, pp. 253-259. 
28 Alexander, 'Magic and Magical Texts', p. 503. 
29 Edited by Chazon in DJD 29, pp. 367-378, plate XXVI; Garcia Martinez and Tig- 
chelaar, DSSSE 2, pp. 924-925. 
30 I read iii~ with the editio princeps (DJD 29, p. 372) instead of 111N ('I will sub- 
due') of DSSSE 2, p. 924, although the reading is far from certain, since the leader is 
broken at the only distinctive element which differentiates the dalet ffom the resh in 
this hand, namely the right upper part (lh). 



himself, uses the same expression found at the beginning of one of the 
hymns of the Sage, 'the temfier of God' (445 11 35: 6).31 He exhorts others 
to be strong in fighting the 'spirits of iniquity', and orders them to address 
these spirits directly when cursing them. The use of the word 'bastards' in 
the descriptions of these demons assures us that we are within the same 
demonological context as the Songs of the Sage, but no Maskil is present 
here. The practitioner directly addresses the patient and the demons. Appar- 
ently, the protective barrier has not worked properly and the evil forces 
have taken hold of a community member, so that a direct intervention to 
e x ~ e l  them is called for. 

The same situation also pertains to the collection of hymns against the 
demons that is attributed to David (111'7 with a lamed here clearly intended 
as a lamed auctoris, 1 1411 v 4), but which also mentions Solomon, the 
most famous exorcist in the Jewish tradition. 

This composition (1 141  1);' copied in a Herodian hand of the early 
first century A.D., is called Apocryphal Psalms, because it consists of at 
least three apocryphal psalms followed by Psalm 91, a psalm frequently 
auoted in Jewish amulets and incantations and considered in the talmudic 
literature as the most appropriate remedy against demons.33 These composi- 
tions have been linked with the 'four songs to sing over the stricken / af- 
flicted / possessed' or whatever may be indicated by D ~ Y v ~ ; ~ ,  listed among 
the David compositions which appear in 1 lQ5 27: 9-lo.34 The compositions 
are real exorcisms, in the strict sense of the term,35 employed in chasing the 
demon away &om the possessed person and to cure him from his sickness.36 
Here follows, as an example, the translation of the fourth of these psalms: 

3' ?X ?xi9n '3x1: the expression is considered to be a technical term for an exorcist; 
see Baumgarten, 'The Qumran Songs', pp. 442-445. The expression xrn 'IX appears 
also in 845, a manuscript from Cave 8 (edited by Baillet, DJD 3, pp. 181-182, plate 
XXXV; Garcia Martinez and Tigchelaar, DSSSE 2, pp. 1166-1 167) which is, 
apparently, another exorcism and of which only two small fragments have been 
preserved. 
32 Published originally by Van der Ploeg, 'Le Psaume XCI'; idem, 'Un petit rou- 
leau'; edited by Garcia Martinez et al. in DJD 23, pp. 181-205, plates XXII-XXV, 
Garcia Martinez and Tigchelaar, DSSSE 2, pp. 1200-1205. See also Puech, 
' 1 1 QPsApa: un rituel d'exorcismes', and 'Les psaumes davidiques'. 
33 y. Erub 10.11 [26c]; b. Shebu 15b; y. Shabb. 6.8b, where it is called n7mP '70 ?*D 

'the song of the stricken'. 
34 Edited by Sanders, DJD 4; Garcia Martinez and Tigchelaar, DSSSE 2, pp. 1172- 
1 179. 
" So also Alexander, 'Wrestling against Wickedness', p. 326, and Puech, 
' 1 1 QPsApa: un rituel d'exorcismes', p. 403. 
'' The text uses both the noun i ~ x l ~ i  'cure, medicine' (1 141 1 ii 7), and the verb a k  
in thepi'el form, 'to heal' (1 1Q11 v 3) in the expression 'Raphael has healed'. 
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Of David: Against ... an incantation in the name of YWHW. Invoke at any 
time the heavens. When he comes upon you in the night, you shall say to him: 
Who are you, oh offspring of man and of the seed of the holy ones? Your face 
is a face of delusion, and your homs are homs of illusion. You are darkness and 
not light, injustice and not justice.. . the chief of the army. YHWH will bring 
you down to the deepest Sheol, he will shut the two bronze gates through which 
no light penetrates. On you shall not shine the sun which rises upon the just 
man to ... Youshallsay ... (I lQll  v4-11) 

The song is addressed to a sick person (in the second person singular) who 
is exhorted to confront the demon and it is intended to remind the demon of 
God's power and of the guardian angels' strength, which can imprison him 
in the abyss. The demonology is complex; we find references to demons, to 
the Prince of Animosity, and, in the quoted text, to the 'bastards', here 
described as 'offspring of man and of the seed of the holy ones'; if the 
reference to the horns is not metaphorically intended, we may even have 
here the first allusion to 'homed' demons. Equally complex is the angel- 
ology of the song: Raphael appears as the healer, but there are also refer- 
ences to a 'powerful angel', and the 'chief of the army of YHWH'  (which 
may be Michael); even Solomon is mentioned, although we cannot be sure 
about his function.37 It is important to note that this angelology and demon- 
ology are deeply indebted to the dualistic world-view of the community, as 
reflected in the Tractate of the Two Spirits (1QS 3: 13-4:27); these exor- 
cisms and cursings of the demons echoe the ritual cursing we find in the 
1QS 2, in 4 ~ 2 8 0 ~ '  and in fragment 7 of 44286." 

Apparently the psalms are to be recited in the name of the afflicted, the 
one who is maltreated by a demon, the one who is stricken or possessed. 
We do not know who should recite the psalms, but in light of the Songs of 
the Sage, the Maskil might be a likely candidate:' although his name never 

" In the DJD edition of this text (Garcia Martinez ei al., DJD 23, p. 191) we have 
suggested that the manuscript could be a collection of different materials, some 
attributed to Solomon, the exorcist par exceller~ce in the Jewish tradition, and we 
have proposed as a possible reconstruction for the line in which his name appears 
(1 141 1 ii 2): 'he shall utter a spell which Solomon made, and he shall invoke the 
name of YWHW'. For Solomon, see also the contribution of Sarah Johnston in this 
volume. 
'' Edited by Nitzan in DJD 29, pp. 1-8, plate I; Garcia Martinez and Tigchelaar, 
DSSSE 2, pp. 636-637. 
39 Edited by Nitzan in DJD 1 1 ,  pp. 7-48, plates I-IV; Garcia Martinez and Tigche- 
lax, DSSSE 2, pp. 644-649. 
40 SO Alexander, 'Wrestling against Wickedness', p. 328. 
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appears in the preserved text. Neither can we be certain whether the exor- 
cism was a public or a private affair. That the exorcists address the sick in 
the second person singular is clear; at least in two cases, part of a response 
'Amen, Amen, Selah' has been preserved (1 141  1 vi 3 and 14), although the 
verb is incomplete and can be reconstructed with a singular or plural 
ending. Alexander prefers to reconstruct a singular form, interpreting the 
procedure as follows: 'The songs are recited over the sick one, who may be 
too weak to recite them himself, but who assents to them with the response 
Amen, Amen,   el ah'.^' We have reconstructed a plural form,42 interpreting 
the liturgical acclamation as the expression of the community's presence 
near the sick bed and of its association with the exorcism. 

A noteworthy difference between this text and the Songs of the Sage is 
that in these Psalms the sacred name YHWH is written in full and in normal 
square characters. For some, this would be an indication of a non-qumranic 
origin of the ~om~os i t ion ,4~  but I believe that a more probable explanation 
is that its use here depends on the magical character of the text and the effi- 
cacy of the divine name that is specifically invoked. Another noteworthy 
characteristic of the scroll is its small size (less than 10 cm high) which 
could point to a sort of pocket edition of the composition, in an easy-to- 
carry format, ready for use at the sick bed. 

Each of these three texts are basically learned literary compositions, 
with many biblical allusions and echoes of other Qumran writings. But 
happily, we have also recovered some fiagrnents of a manuscript which has 
all the appearance of coming from a practical manual, a book of spells, or 
collection of adjurations, fiom which, depending on the circumstances, a 
spell could be copied and adapted to the needs of the client." That this is 

4 1  'Rather an individual is in view, and the situation is one of specific crisis. Conse- 
quently the responsum "Amen, Amen, Selah" should be taken as the reply of the in- 
dividual. I would, therefore, restore at col. v, 1. 14, 7% [lnx lnx ;II]Y'~' (Alexander, 
'Wrestling against Wickedness', p. 326). 
42 2% [jnx Tnx IIID-~ ,  because of the parallel with Neh 8.6, with other curses found in 
44268 7 and 1QS 2 where the double Amen appears with a plural verb, and, of 
course, with the colophon of 4451 1 previously quoted, Garcia Martinez et al., DJD 
23, pp. 203-205. Puech, ' I  lQPsApa', p. 381, and 'Les psaumes davidiques', p. 162, 
also reconstructs the plural. 
43 So Puech, ' 1 lQPsApa', p. 402. 
44 845 (see note 31) could be a manuscript of the same type. The preserved text 
starts with an invocation of the name of God: 'In your name, 0 Hero' (or 'In your 
mighty name' if one prefers to reconstruct the article before Gibor) followed by the 
formula identifying the action of the exorcist x i - n  - ~ x ,  'I terrify and ...' The second 
line has preserved the designation of the subject of the action, described in general 
terms as 'from this man, who is from the sons of ...' Still, the manuscript is so kag- 
mentary that not much can be extracted from it. 
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the case, and that our text is not a charm intended to be directly used by the 
client (in the form of an amulet carried by the person, for example), is 
suggested by the appearance of the leather, which shows no trace of having 
been folded, as we find in the tefillim. 

The text has not yet appeared in the DJD Series, but it was published in 
a learned article by Penny and Wise in 1994.~' It is very difficult to read46 
(and even more difficult to understand), but apparently it contains an ad- 
juration (or several, if the two columns do not concern the same spell) 
against demons which attack pregnant women and disturb the sleep. It has 
nothing 'qumranic', but it was found among the manuscripts of Cave 4, and 
after what we have seen in the previous texts, its presence is not surprising: 

Col. I: . . . and heart and . . . the midwife, the chastisement of girls. Evil visitor 
. . . who enter the flesh, the male penetrator and the female penetrator . . . 
iniquity and guilt, fever and chills$' and heat of the heart .. . in sleep, he who 
crushes the male and she who passes through the female, those who dig ... 
wicked.. . 
Col. 11: before him ... and ... before him and ... And I, oh spirit, adjure ... I 
enchant you, oh spirit.. . on the earth, in the clouds.. . 

In spite of the many uncertain aspects of the transcription and translation of 
the text, there can be no doubt as to the meaning of the verb used in the 
second column by the magician to address the demon: *ox, used as a 
participle (;rnin) in line 5, and in the af el form with the suffix of second 
singular on line 6 (-[n3nix), in both cases with nil as the object: 'And I, 0 
spirit, adjure ...' and 'I enchant you, 0 spirit'. The most characteristic ele- 
ment of the incantation is the specification of the demons as male and 
female evil beings. This all inclusive language appears in many magical 
texts of later date and is intended to prevent any loopholes. Perhaps its use 
was prompted here by the ambiguity of the word in which, although 4 
technically feminine, is considered masculine in this text, as is shown by the 
masculine suffix used on col. ii, 5.48 

45 Penny and Wise, 'By the Power of Beelzebub'; see also Naveh, 'Fragments', and 
Alexander, 'Wrestling against Wickedness', pp. 329-337; Garcia Martinez and 
Tigchelaar, DSSSE 2, pp. 1 1 16-1 1 17. 
46 E.g.: according to my reading of the photographs PAM 43.574 and 43.602, the 
assumed name of Beelzebub is only the result of a wrong reading by the editors. 
47 According to Naveh, 'Fragments', p. 257, this is the designation of malaria 'the 
most frequently mentioned illness in the fifth-seventh century Palestinian amulets'. 
4s In the already quoted 445 10 1 : 5 'to l?ighten and terrify all the spirits of the rav- 
aging angels and bastard spirits', we find n i l  used both in the masculine ( '2x5~ 7 n ~ l  
'731-1) and in the feminine (031rno nln l~)  in the same sentence. 
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If the two columns of text preserve parts of the same incantation, the 
fust one would have contained the description of the sickness and sickness- 
provoking demons, while the conjuring formula would have been written in 
the second column. The intended use of the charm is to adjure the offending 
spirit, and to neutralise the nefarious effects of his acts on the person. The 
formulae of our text are not very different from the ones used in the vast 
corpus of Aramaic or Mandaic incantation bowls several centuries younger, 
and the concerns they reflect are the same. But this exemplar found at Cave 
4, proves, even more clearly than the texts already presented, that magic 
was really used, and not only in a prophylactic way. 

The following three texts belong to the other category of magic 
Alexander has listed: they all deal with divination, augury and prediction of 
the future. 

The fust, also an Aramaic scroll (443 18):~ is basically a Brontologion, 
a well known divinatory genre which interprets thunder as an omen of irn- 
portant events, preceded by a Zodiology or Selenodromion, which locates 
the position of the moon on the signs of the Zodiac during each day of the 
year, month by month. Once this has been completed (it takes up the greater 
part of the scroll in spite of the use of numbers instead of words for the 
days), the author explains the significance of the thunder, by its occurrence 
in the diverse zodiacal signs. The last preserved part of the manuscript, with 
the end of the Selenodromion and the beginning of the Brontologion, reads: 

(Month of) Adar: On the 1st and on the Znd, Aries. On the 3rd and on the 4th, 
Taurus. On the 5th and on the 6th and on the 7th, Gemini. On the 8th, on the 
9th, Cancer. On the 10th and on the I l th, Leo. On the 12th and on the 13th and 
on the 14th, Virgo. On the 15th and on the 16th, Libra. On the 17th, on the 
18th, Scorpio. On the 19th and on the 20th/21st, Sagittarius. On the 22nd and 
on the 23rd, Capricorn. On the 24th and 25th, Aquarius. On the 26th and on the 
27th and on the 28th, Pisces. On the 29th and on the 30th, Aries. Blank 
If it thunders in (the sign of) Taurus, revolutions against ... and affliction for 
the province and a sword in the court of the King and in the province . . . there 
will be. And for the Arabs ... famine. And they will plunder each other. Blank 
If it thunders in (the sign of) Gemini, fear and distress fi-om the foreigners and 
. . . (443 18 frag. 2 col. ii [col. viii of the editio princeps]) 

49 Edited by Greenfield and Sokoloff in DJD 36, pp. 259-274, plates XV-XVI with 
the title of 4QZodiology and Brontology ar; Garcia Martinez and Tigchelaar, DSSSE 
2, pp. 676-679. See also Albani, 'Der Zodiakos'; Wise, 'Thunder in Gemini', pp. 
13-50. 
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The Selenodromion is 'a table in which the days of the twelve synodic 
months - in each of which the new moon occurs in one of the twelve zodia- 
cal signs - are correlated with the sign in which the moon is on that dayy.'' 
As such it is very schematic, which allows the reconstruction of the whole 
year although only few remains have been preserved.5' The year is formed 
by twelve months, apparently of 30 days each," giving a year of 360 days.53 
The author has distributed the twelve zodiacal signs among the thirteen 
units of two or three days into which he has divided each month. The basic 
pattern, that can be recognised in the two best preserved months, Shevat and 
Adar, is the following:54 2 (days 1 and 2), 2 (3 and 4), 3 (5, 6 and 7); 2 (8 
and9), 2(10and l l ) ,  3 (12, 13 and 14);2 (15 and 16),2 (17 and 18), 3 (19, 
20 and 21);'~ 2 (22 and 23), 2 (24 and 25), 3 (26,27 and 28); 2 (29 and 30). 
Each month, thus, begins and ends with the same zodiacal sign; each month 
begins always with a new zodiacal sign, and the signs rotate through the 
month, so that successive months begin with successive signs of the Zodiac. 
Once the correlation of the moon with the zodiacal signs of the whole year 
has been completed, the brontological interpretation begins, in which the 
thunder allows the prediction of future events. 

Very few elements of the brontologion have been preserved (when it 
thunders in Taurus and in Gemini) and the predictions are so general that no 
historical context can be extracted from them. The mention of the Arabs 
comes as no surprise: they also appear in other brontologia preserved in 
 reek.'^ Apparently the predictions were arranged according to the zodiacal 
signs, and not according to the months of the year, as is the case in Akka- 
dian and Greek brontologia. Surprisingly, the first zodiacal sign is Taurus, 
not Aries. This has been interpreted in the light of the thema mundi or 

According to Pingree, 'Astronomical Aspects', p. 270. 
5' According to the editors, the Selenodromion would have covered 8 columns of 9 
lines on the briginal manuscript. 
52 The two preserved ends of a month (frag. 2 i 4 and 9) are clearly months of 30 
days. Wise, 'Thunder in Gemini', p. 20, assumes a year of 364 days and reconstructs 
Adar as a month of 3 1 days. 
53 This is neither the 364-day year used at Qumran of four three-month units of 30- 
30-3 1 days, nor the 354-day year of the Jewish lunar calendar; the Selenodromion 
reflects the calendar of traditional Mesopotamian astronomy which has also some- 
how remained under the 360-day calendar used in I Enoch; see Albani, 'Der Zodia- 
kos', pp. 27-32. 
54 In the editio princeps the pattern given by Greenfield and Sokoloff (DJD 36, p. 
265) is wrong; it was corrected by Pingree ('Astronomical Aspects', p. 271) who 
studied the astronomical aspects of the manuscript. 
55 On 443 18 2 ii 4, day 21, apparently forgotten, has been added above the line. 
56 See the extracts from Suppl. gr. 1191 quoted by Pingree ('Astronomical Aspects', 
p. 272) and the references given by Wise, 'Thunder in Gemini', pp. 32-33. 
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'world horoscope',57 but could be no more than an adaptation to the order of 
the selenodromion which, following the order of the MUL.APIN tablets, 
also begins with ~ a u r u s . ' ~  

This fact indicates that both parts of the text, the selenodromion and the 
brontologion, are not accidentally juxtaposed by a scribe, but were intended 
to be read together, as a unity. If both parts are read together, they do not 
predict what will happen when it thunders in a given zodiacal sign, but what 
will happen when it thunders at the moment the moon is in one of these 
zodiacal signs. Since these days are scattered throughout the year, the 
purpose of the fust part of the text is to allow the practitioner to find out 
when these days occur. Once this has been ascertained, the second part 
allows him to predict what will happen. 

In spite of its title (lQHoroscope), the second text (44186)" is really a 
physiognomy, in which the characteristics of a person, the character of his 
spirit, are deducted from his physical looks and linked with astrology. The 
text is rather curious and intriguing, but it supplies one of the keys to under- 
stand the background of 'magic' within the Qumran community. Although 
the language of the text is Hebrew, the text was written with a mix of square 
(Aramaic) script, palaeo-Hebrew characters, some Greek letters and the 
script we know as 'cryptic' from other Qumran manuscripts. Besides, it was 
written not from right to left, but from left to right. These peculiar charac- 
teristics show that the contents of the text were not intended for everybody, 
and that uttermost care was taken to keep them accessible only to a very 
few experts. 

In the best physiognomical tradition,6' the purpose of our text is to find 
out more about the character of a person with the help of his physical 
marks, such as the colour of the eyes or the form of the teeth; its author has 
coupled these characteristics with the zodiacal sign under which the person 
was born. This combination of physiognomy and astrology will enable the 
determination of the parts of light and of darkness that the spirit of the 
person in question really has. 

Frag. 1 Col. I1 5-7 And his thighs are long and slender, and his toes are slender 
and long. And he is in the second column. His spirit has six (parts) in the house 

"Wise, 'Thunder in Gemini', pp. 39-48. 
See Albani, 'Der Zodiakos', pp. 27-32. 

59 Edited by Allegro in DJD 5, pp. 88-91, plate XXXI; Garcia Martinez and 
Tigchelaar, DSSSE 1, pp. 380-383. Among the recent studies of this text, cf. F. 
Schmidt, 'Astronomie juive ancienne', who concentrates on its astronomical 
aspects; and Alexander, 'Physiognomy', who analyses its physiognomic elements in 
the context of the ideology of Qumran . 
60 Barton, Power and Knowledge @p. 95-1 3 I), gives a good summary of the subject. 
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of light and three in the house of darkness. And this is the sign in which he was 
bom: the period of Taurus. He will be poor. And his animal is the bull. 

Frag. 1 Col. 111 3-6 And his teeth are of differing length. His fingers are 
<stumpy. His thighs are stumpy and each covered with hair, and his toes are 
stumpy and short. His spirit has eight parts in the house of darkness and one in 
the house of light. 

Frag. 2 Col. I 1-9 (on) their order. His eyes are of a color between black and 
stripped. His beard is . . . and curly. The sound of his voice is simple. His teeth 
are sharp and regular. He is neither tall not short, and like that from his con- 
ception. His fingers are slender and long. His thighs are smooth and the soles of 
his feet are ... and regular. His spirit has eight (parts) in the house of light, in 
the second column,6' and one in the house of darkness. And the sign in which 
he was born is .... His animal is ... 

While many of  the physiognomical texts of Antiquity concentrate on a 
specific part of the body (chiromancy, metoposcopy, phrenology, etc.), our 
text considers the whole body, from head to toe, concentrating on  the 
visible parts. The character of the spirit of the person in question (his mi), 
determined in this way by  the practitioner, is measured on a nine-point 
scale, according to how many parts of light or darkness the spirit possesses. 
Why there are nine points, is not explained; but one of  the clear advantages 
of  this scale is that nobody can have an equal share of  light and darkness. 
Against the background of the dualistic and deterministic world-view of  
Qumran, as reflected in the Tractate of the Two Spirits of 1QS iii 13 - iv 2, 
and of the importance of the casting of lots at the moment of  enrolling in the 
Community as a new member (1QS vi 13-23), it is easy to understand this 
need for specifylug the measure of light and darkness in  each person. Yet it 
could also have played a role in determining the rank of each member of  the 
community.62 

6' It is not obvious what the expression means. For Schmidt ('Astronomie juive an- 
cienne', pp. 134-138), 'column' here will have an astrological meaning, equal to 
each single quadrant in which the Zodiacal circle could be divided, while Alexander 
('Physiognomy', p. 388) interprets the expression as a reference to a 'second list' 
(the list for the righteous, in this case), an allusion to 'the heavenly books in which 
the history of the world, and the names of humanity are inscribed'. 
62 Alexander, 'Physiognomy', pp. 391-393. In 1QS v 23-24 we can read: 'And they 
shall be recorded in order, one before the other, according to one's insight and one's 
deeds, in such a way that each obeys another, junior to the senior. And their spirit 
and their deeds must be tested, year after year, in order to upgrade each one to the 
extent of his insight and the perfection of his path, or demote him according to his 



Next to providing this physiognomical determination of the nature of a 
person's spirit, our text also allots to each person a particular animal and a 
zodiacal sign (probably the birth sign). This link with the Zodiac makes it 
likely that only twelve human types were described. Since, in the preserved 
text, animal and sign (bull and Taurus) are identical, one may wonder what 
animals were listed alongside the zodiacal signs that do not represent an 
animal, in the parts of the text that were lost. Unfortunately, we do not 
know whether a person's characteristics were thought to be the result of the 
zodiacal sign under which he was born,63 or whether his physiognomy was 
used for determining his birth sign. What seems clear is that all means 
available were used in examining the qualities of the incumbent members of 
the group and in determining their rank in the community. 

The last of our texts can be dealt with very briefly, by simply noting in 
what ways it differs ftom the previous one, to which it is closely related. 
This text, 4QPhysiognorny ar ( 4 ~ 5 6 1 ) : ~  was written in Aramaic, without 
recourse to the mixed scripts which accentuate the cryptic character of 
44186. 44561 is purely physiognomical; it does not mix physiognomy with 
astrology, and it does not show the pronounced interest in the proportion of 
light and darkness which characterises 44186. The text is straightforward, 
and the preserved elements simply describe the future character of the 
person on the basis of his physical characteristics. 

Frag. 1 Col. I: ... his ... are mixed and not numerous. His eyes (will be) 
between pale and dark. His nose (will be) long and handsome. And his teeth 
(will be) well aligned. And his beard will be thin, but not extremely. His limbs 
(will be) smooth . . . stumped and fat. 
Frag. 1 Col. 11: his voice will be . . . and filled . . . not long, And the hair of his 
beard (will be) abundant . . . will be between fat and . . . and they will be short 
.. . somewhat fat. His nails (will be) . . . And his height . . . 

It would be interesting to compare the physical characteristics reflected in 
these two physiognomical texts with the descriptions we encounter in other 
Qumran texts, such as the one which is called Horoscope of the Messiah 
(4Q534), and which deals with the birth of ~ o a h , ~ ~  or with the concrete 
description of the physical beauty of Sarai reported in IQapGen xx 2-7, to 

failings'. 
" Or conceived, according to the interpretation by Schmidt. 

This text has not yet been published in the DJD Series. For a preliminary tran- 
scription and translation, see Garcia Martinez and Tigchelaar, DSSSE 2, pp. 11 16- 
11 19. 
65 See Garcia Martinez, '4QMes ar and the Book of Noah', pp. 1-44. 
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quote two examples which may reflect similar concerns. Yet this would 
lead us away from our main topic. 

Conclusion 

Our survey clearly shows that, within the Qumran community, the blanket 
condemnation of magic in the Old Testament and in the Enochic tradition, 
although theoretically sustained and even intensified, had already evolved 
into a practice in which at least two types of magic, exorcism and divina- 
tion, were not only tolerated but actively used. The Dead Sea Scrolls thus 
bear witness to the process of change in the approach to magic in the Jewish 
world long before the Christian era, and they show that this change has 
taken place within a very learned and secluded society. 

But our s w e y  has shown something more, and perhaps more interest- 
ing, namely the reasons why these two types of magic found in the Dead 
Sea Scrolls, exorcism and divination, were put to practice within this 
learned and biblically based community. In a dualistic world-view in which 
one of the basic tenets was the division of the angelic world and the indivi- 
dual person into two opposing camps of light and darkness, and in which 
these two opposing forces were locked in a perennial combat, the use of 
apotropaic prayers, incantations and exorcisms was necessary in order to 
erect a barrier to protect the Sons of Light against the assaults of all the 
forces of darkness; it was equally necessary in expelling evil forces that 
broke through the barrier and got hold of some community member. In a 
deterministic world-view in which a person's future has been fixed from 
eternity and the parts of light and darkness allotted to each man have been 
determined fiom creation, divination is an indispensable tool for unravelling 
that predetermined future. This peculiar deterministic and dualistic world- 
view reflected in the magical texts of our survey allow us to understand 
why, in spite of biblical prohibitions, magic was not only tolerated but 
actively practised by the Qumran community. 
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