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A 364-Day Calendar Encapsulated in the Liturgy of the Seventh
Sabbath of the Beti Hsra’el of Ethiopia

BASIL LOURIE
Introduction

The liturgical year of the Betd Hsra’el (Falasa) of Ethiopia is a lunar 354-day
year, whose skeleton is composed from classical Jewish feasts with addition
of one great feast peculiar to the Beti dsra’el, Seged (29 of the lunar month
VIII, the 50th day after the Day of Atonement). This calendar is used in
harmony with the 365-day calendar of the secular life (the Julian calendar in
the Alexandrian recension, the same as that of the Ethiopian Christians).!
Moreover, the Beti dsra’el observe the Sabbath in their own way —with a
specific celebration of each seventh Sabbath and a solemn celebration once
per year of the so-called Forty-Ninth Sabbath. This yearly Sabbath cycle is
another peculiarity of the Beti dsra’el liturgical calendar; it runs inde
pendently from both 354- and 365-day yearly cycles.

The prayers for the seventh Sabbaths are collected in a liturgical book
called the Liturgy (literally, Prayer) of the Seventh Sabbath (£4-010F 1 (i
A 1 Ao 1), Tts title is clearly related to its actual usage once per seven
weeks. Monica Devens published in 1995 a critical edition of this book.? As
she testifies herself, the help of Getatchew Haile in preparation of this
edition was for her extremely important (p. xxi). In this way, Getatchew
Haile already contributed to the study of this strange liturgical composition
belonging to a short list of Beti Hsra’l’s works having no Christian
Ethiopian counterpart.

Knowing Getatchew’s longstanding interest in the Sabbath observance in
Ethiopia in general® and the Beti Hsra’el liturgy of the seventh Sabbath in

1 “Beti Hsra’el: Calendar’, EAe, I (2003), 672b-673b (S. Kaplan).

2 Devens 1995; for actual liturgical usage, s. p. xxi. Thereafter will be quoted within the
text. Normally, the references to the published document will mean the translation on
ly; otherwise the references to both text and translation will be divided with the slash
(e.g. p- 1/156, which means p. 1 for the text and p. 156 for the translation); Roman
numbers correspond to the pages of the Introduction.

3 Cf. Getatchew Haile 1988.
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an’) Church of the East, the main liturgical cycle is the

Assyrian (‘Nestori
corresponding liturgical

weekly one, implying the 364 day liturgical year. The
book Hudra contains, in its actually working part, 53 liturgical weeks (52 per
year plus one week for the intercalation in each seventh year). This cycle is
harmonised with the feasts celebrated according to the Julian 365 day
calendar, such as the Nativity on 25 December.” The structure of the Iudra
is an important parallel to that of the Liturgy of the Seventh Sabbath.

As Helen Jacobus has recently shown, the use of a 364-day calendar does
not imply any ‘calendar war’ against the 354-day and 365-day calendars. All
these schemes may be used simultaneously but for different purposes
within the same community. The oldest document testifying such a
harmonisation is 4Q318, but Jacobus published also a mediaeval Jewish
document of this kind.8 Thus, regardless of the origin of the Liturgy of the
Seventh Sabbath, its current adaptation in Beti Hsra’el’s usage can be
harmonised with their 354-day liturgical year without problems.

However, the liturgical content of the Liturgy of the Seventh Sabbath is

not easily compatible with the Beti Asra’el 354-day liturgical year, unless

the contents of its prayers (normally unconnected to the Sabbath rest) are

almost completely ignored. To start with, it is clear that the Betd Hsra ‘el, in
their actual usage, ignore the meaning of the subdivision of the Liturgy of
the Seventh Sabbath; otherwise they would use this book weekly.

Be this as it may, the number 53 applied to a modulo 7-day cycle 1s
revealing itself. A further analysis of the liturgical contents of the book will
reveal that it implies a liturgical year having little to do with the current

liturgical year of the Betd dsra’el.

2. Outline of the Structure in a First Approximation

The Liturgy of the Seventh Sabbath contains an introduction about the im
portance of the observance of Sabbath (pp. 156-157), which is based mostly

7 “Le total des dimanches dont I’office se trouve dans le Hudra est de 60 ..., mais, natu
rellement, sept ou hiut d’entre eux ne sont pas célebrés’, wrote Mateos 1959, 16. For
more details about the usage of the 364-day calendar in the Assyrian Church, s. Sofo
nija <Sokolovskij> 1876, 270-275, with the conclusion that the liturgical year accord
ing to the Hudra consists of 52 or 53 weeks; according to Bishop Sofonija, the total
number of weeks in the Hudra is 55, not 60, which reveals another manuscript tradi
tion than that available to Mateos.

8 Jacobus 2010, 365-395; cadem 2015, and also her monograph (eadem 2014a).
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on the 79'szazid Sanbdt,” and the 53 ‘chapters’ of a very uneven length,
ranged from several lines to several pages of the printed text and the English
translation. As a first approximation, the structure can be figured from a
comparison of the lengths of different ‘chapters’.

In Table 1, all the page numbers related to the non-short ‘chapters’ are in
bold. T have no strict criteria for such a quantitative classification of the
‘chapters’, but, for the modest purpose of a first approximation, there is no
need to have one. It is enough to see where the ‘chapters’ are especially
verbose. The real length of the implied service is not always proportional to
the length of the corresponding ‘chapter’, because some parts of the services
are indicated with the incipit, but, again for a first approximation only, the
number of printed pages is a criterion of the relative importance of the services
corresponding to the ‘chapters’. We will see that this rule generally works.

For a further interpretation of the liturgical contents, there is a need to
relate this sequence of the 53 Sabbaths with a calendar. In the actual Beti
dsra’el tradition, it is linked to the lunar 354-day liturgical calendar: the
celebrations according to the Liturgy of the Seventh Sabbath starts with a
great annual feast in the fifth moon. Its exact place is either the fourth Sabbath
of the fifth moon (thus according to the introductory part of the text, p. 156)
or the third Sabbath of the same moon (thus according to Wolf Leslau’s field
research in the middle of the twentieth century!9). It is reasonable to suppose
that this floating date is reflecting, in some way, the original liturgical setting
of the whole consequence of the 53 Sabbaths, despite the fact that an annual
cycle of the 52 (53) Sabbaths is certainly not fitting with the cycle of the
twelve lunations. This supposition must be verified in the further analysis,
supposing additionally that the original starting point of the Sabbath cycle
was placed somewhere within the fifth month of the 364-day calendar.

3. Passover, Pentecost, and Sunday 364-Day Calendar

After having put the first Sabbath into the fifth month of the 364-day calen-
dar, we obtain the Sabbaths 37!! and 38 somewhere in the first month.
These solemn (judging from the texts of the corresponding ‘chapters’) Sab-
baths are obviously connected to the Passover. The Sabbath 37 deals with

9 This Betd Hsra’el’s treatise about the revelation of the personified Sabbath is only sel-
dom quoted in the bulk of the text. There is no real sign of its influence on the litur-
gical contents of our document.

10 Leslau 1979, xxxi.
11 I will use a bold font to mark the beginning of discussion of every particular Sabbath.
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the Passover lamb,'? the Sabbath 38 contains the Exodus reading (p. 205,
the beginning of the book, Ex 1:1-17a). It seems that the text corresponding
to the Sabbath 38 continues that of the Sabbath 37, in such a way that the
initial rubric of the Sabbath 37 is sull applicable to the Sabbath 38: other
wise one can difficult realise why ‘Hallelujah’, which is omnipresent in the
solemn celebrations of our book, is omitted here.

3.1. Michael as the Divine Heavenly Priest

The Sabbath 37 contains, near to the beginning, a difficult rubric. In
Devens’ translation, it is: “Hallelujah to God, to the King of glory, (from)
the great angel Michael, always our King, truly’ (pp. 97-98/203). Here, the
role of Michael is clearly that of the heavenly priest, as it is in 3 Baruch 11
16, and not as a companion of Gabriel in standing before the seat of God (as
in the liturgy of the Sabbath 10, p. 168; cf. Sabbath 23, p. 185, where the role
of the pair Michael and Gabriel is obscure). Thus, it is probable that ‘angel
Michael” here is not an angelic, but a divine name, as it is in 3 Baruch and
some other Jewish and Christian texts.!? Indeed, the proposition ‘from’ in
the translation above is added by Devens. Devens follows the reading of the
ms V where the name Michael stands alone, whereas two other manuscripts
add the conjunction ‘and’ (@LhiA) (p. 98, n. 2363), which results in a
strange reading (rejected by Devens) ‘the great angel and Michael’. This
reading is a witness that even the Betd dsra’el scribes were uneasy with this
verse. Nevertheless, its plain sense is quite understandable, whereas not
within known doctrines of the Beti Hsra’l: God is ‘the King of glory, the
great angel Michael’. Another angelomorphic appellation of God in our text
is ‘the Mighty Youth’ (s. below, section 8.2).

The angel Michael is the divine heavenly priest who performs the
sacrifice of the Lamb and who himself is symbolised by this lamb. This
theology is important for understanding of the liturgy of the Sabbath 37,

12 The initial part of the liturgy is based on Ps 77(76):1(2)-10(11): ‘I ery out to God ...
On the day of my affliction, I seek God ..." etc. (p. 203) with the motives of guard
and refuge (Ps. 18(17) etc., p. 204). Then, with the words of Ps 133 (134), the theme of
the lamb sacrifice is introduced (‘Offer to God young lambs’ etc.; p. 204).

13 Cf. Barbel 1964, 34-45; Stuckenbruck 1994; Hannah 1999. The basic collection of the
early Christian and Jewish traditions related to Michael has been published by
Leuken 1898. Cf. additionally an important evidence of the liturgical invocation of
Michael as Christ: Donadoni 1975, 31-39.
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but not for discerning whether our text is Jewish or Christian (it is
compatible with both possibilities).

3.2. Pentecost

Now, we are allowed to perform the next step which would be quite natural in
any other procedure of the reconstruction of calendar, whereas it is not so ob-
vious providing that we are dealing with the liturgy of the Beti dsra’l: we
have to find out the Pentecost. The Betd Hsra’el apparently do not celebrate this
feast, but this fact certainly does not preclude its existence in our document.

Normally, the Passover is connected to the Pentecost according to one of
the different possible formulas. Indeed, our calendar contains a great
celebrity at the Sabbath 44, seven weeks after the Sabbath 37. The topics of
the liturgy of the Sabbath 44 (pp.213-220) are, first of all, the
Covenant(s),!* and, then, the highest of the heavens, the throne of god, the
four hayyot (‘ living creatures’), and other things typical to the Pentecostal
imagery, that is, the things seen by Moses at Sinai when the heavens very
opened. Horeb, another name of the Mount Sinai, is mentioned explicitly
(p. 218). It is beyond any doubt that the Sabbath 44 contains a very solemn
liturgy (with continuous ‘Hallelujah” and with the canticles from Dan 3 as
the main hymnographic substrate!®) of the Pentecost, in the best traditions
of the Second Temple Jewish apocalyptic. The imagery of prayer ‘in the
midst of the furnace/flames of fire’ (pp. 219-220; Dan 3:88 LXX, Th, Eth),
in the context of the Pentecost is recalling Ex 19:18 (‘And Mount Sinai was
altogether on a smoke, because the Lord descended upon it in fire: and the
smoke thereof ascended as the smoke of a furnace’ KJV). This imagery is
made explicit on other occasions: ‘And God said to Moses on Mount Sinai
in the midst of fire’ (Sabbath 53, p. 234; cf. Sabbath 34, pp. 198-199).

14 ‘O Lord, remember the covenant of Abraham. O Lord, remember the covenant of
Isaac. O Lord, remember the covenant of Jacob! Remember! Do not forget all the
covenants of our fathers’ (p. 213).

15 The liturgical Sitz im Leben and early liturgical settings of these canticles remain al-
most unknown. I agree with the scholars who see in é&éoat of Dan 3:40 (LXX, not
Theodotion; Prayer of Azariah) some connexion to the atonement rituals (van der
Horst and Newman 2008, 211-212), but our liturgy quotes only the Prayer of the
Three Children (Dan 3:52-88 LXX and Theodotion).
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3.3. Method of Counting the Weeks from the Passover to the Pentecost

Given that the Sabbath 44 is definitively identified as the Sabbath of Pente
cost (i.e. the Sabbath on the eve of the Pentecost, s. below), we have to con
clude that the solemn Passover Sabbath is the 37th one, not the 38th, be
cause there is no way to count seven weeks between the 38th and the 44th
Sabbaths. Then, we are in position to define the exact way of counting of
the seven weeks that our document implies. This is one of the basic features
of any calendrical structure.

There is only one way to meet literally all the conditions formulated in
Lev 23 for the mutual relationship of the Passover, the Wavering of the
Sheaf, and the festival of the Weeks,!® but also several ways to break some
of them when fitting with others. Among the 364-day calendars, the most
known is the solution of the Book of Jubilees and some Dead Sea Scrolls,
where the 364-day calendar begins on Wednesday (1.1), counting of the
weeks starts on 26.1 and leads to the Pentecost on 15.111, Sunday. Another
solution is implied in 3 Baruch and 4 Ezra: a Sunday 364-day calendar
leading to the Pentecost on 4.111, Sunday.!” Here, the Pentecost is the 50th
day after the Passover (that is, counting of the weeks starts on 15.1, the first
day of the Wavering of the Sheaf). Moreover, we know, in Ethiopian
sources, an allegedly Jewish calendar where the formula of counting of the
weeks is p + 50 (where p is the date of the Passover), leading also to the
Pentecost on 4.111, although we have no direct witnesses to define whether
it is a 364-day calendar or not: this is the theoretical ‘Jewish’ calendar used
in the Ethiopian Christian Easter computus.!8

Only the formula p + 50 gives an interval between the Sabbaths of
Passover and the Sabbath before Pentecost (Pentecost itself falls always on
Sundaylg) short enough to be fitting with our data. It is important to recall
that, in any Sunday 364-day calendar, the Passover falls always on Saturday

(Sabbath).

16 A 364-day Sunday calendar with the start of counting on the next day after the sev
enth day of the Wavering of the Sheaf, that is, on 22.1, which leads to the Pentecost
on 6.111, Sunday. This calendar is implied in 2 Enoch. Lourié 2012a, 193194,

17 Idem. 2014.

18 For an up-to-dated review of this calendar, see ‘Computus’, EAe, 1 (2003), 784b-787a
(B. Lourié); for a detailed description see Neugebauer 1979.

19 According to Lev 23:16. I don’t know any 364-day calendar where this rule would be
broken, whereas, in the rabbinic Judaism, the feast is celebrated on lunar 6.111 regard
less of weekday.
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[t the 364-day implied in our text is a Sunday calendar (1.1 is Sunday, not
Wednesday), the Sabbath 37 is the Sabbath of the Passover, the Sabbath 38
is the last day of the festival of the Unleavened Bread, and the Sabbath 44 is
the Sabbath falling on 3.111 before the Sunday of Pentecost 4.111.

No Wednesday 364-day calendar is known which would use formula p +
50 (leading, in this case, to the Pentecost on Wednesday). Moreover, any
Wednesday 364-day calendar would put both Passover and Pentecost very
far from Saturday (on Tuesday and Wednesday, respectively).

[t is therefore reasonable to suppose that the implied 364-day calendar is
a Sunday one, which uses the formula p + 50 for counting the weeks of the
Pentecost. This conclusion is somewhat corroborated by the existence of
the theoretical ‘Jewish’ calendar within the system of the Christian
Fthiopian Easter computus, where the Pentecost also falls on 4.111.

3.4. Sabbath 39: Counterpart of the Sabbath 19

The Sabbath 39 (28.1) is also a great solemnity (pp. 206-208). The core of
the service form the alphabetical Ps 119(118) and Ps 118(117). Frequent
mentions of ‘ordinances’ of God and similar topics, probably, look forward
to the Pentecost, whereas the date of the Midpentecost is still too far. The
reasons of an especial solemnity on this Sabbath seem to have no relation to
the period from the Passover to the Pentecost.

Another similar liturgy, also based on the alphabetical Ps 119(118) is that

of the Sabbath 19. The two liturgies will be discussed together (s. below,
section 9.4).

3.5. Three (or Four?) Sabbaths of the 4 Ezra Cycle

The following three Sabbaths 40, 41, and 42 all contain some quotes from 4
Ezra. The liturgy of the Sabbath 40 (5.11) is a part of the dialogue between
Ezra (unnamed) with the Most High (4 Ezra 7:73-91) about the ways of
sinners and the way of righteous (pp. 208-209). The liturgy of the Sabbath
41 (12.11) is reduced to several lines, but a quote from 4 Ezra 8:45b is among
them (p. 209). The long liturgy of the Sabbath 42 (19.1T) quotes 4 Ezra sev-
eral times (8:32-33, 35b, 36; 7:78) (pp- 209-212, here 210-211). Both Sab-
baths 41 and 42 are penitential ones.

All these quotes from 4 Ezra correspond to the third vision, which is to
be dated, according to my reconstruction of the calendar implied in 4 Ezra,
to 16.11, Wednesday. According to this reconstruction, 4 Ezra shares the
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Sunday 364-day calendar.?® The Sabbath 42 is the next Sabbath after 16.11.
[t is noteworthy that this is the third Sabbath referring to the third vision of
Ezra. The liturgical cycle implied in 4 Ezra culminates at the Pentecost, and
contains, among others, a series of three revelations divided with the
intervals of seven days (the cycle implied in 2 Baruch is also very similar).

It is clear that our document does not follow the calendrical structure of
4 Ezra as it is. Nevertheless, it ‘respects’ this scheme when adapting the
vision III to its right place within the pre-Pentecost cycle. Thus, the original
liturgical contents of 4 Ezra were still remembered, more or less, by the
composers of our text.2!

There is another reason of importance of the Sabbath 42: it is the final
Sabbath of the sixth pentecontad. We will return to this below (section 6.4).

The liturgy of the Sabbath 43 (26.1I) seems to be corrupt. Anyway, it is
too short for giving ground for any detailed reconstruction (pp. 212-213).
Due to its general lamentation tonality and the mention of ‘holy Zion’, it is
not to exclude that it continues the topics of the Ezra cycle.

4. Introducing the Four Days: ‘Classical’ vs “Tobit’ Scheme

Another basic parameter of the 364-day calendrical scheme is the way of in
troducing the four days additional to the 360-day year.2? In a great number
of Jewish sources including 1 Enoch, Jubilees, Qumranic Temple Scroll, and
other Dead Sea Scrolls they are introduced at the end of each quarter, ac
cording to the rule (30 + 30 + 31) x 4, where 30 and 31 are the numbers of
days in the month. I will call this scheme the ‘classical’ one.

There are, at least, three other possibilities that are actualised in some
known Jewish calendars. Two of them can be ruled out on the same ground
as those calendrical schemes which were ruled out above: they would result

20 Lourié 2014.

21 Probably, the following observation by Devens (p. 212, n. 596) could be of help for
future identification of the Sitz im Leben: Ps 139(138):9 is quoted with the reading
peculiar to the Syriac bible: “If T take my wings like an eagle’ (instead of * ... wings
of/in the morning’ in LXX, MT, Aramaic Targum).

22 Historically, the 364-day calendar is a modification of the earlier 360-day calendar,
first attested in an interpolation in the Mesopotamian astronomical treatise
MUL.APIN (‘Polar Star’), no later than seventh century BC; see, for details, Ben Doy
2008.
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to an excessively long interval between the Sabbaths 37 and 44.23 The third
one, however, needs to be explored: it is a calendar where the additional
four days are introduced immediately after the Sunday of Pentecost in the
third month covering the weekdays from Monday to Thursday.2* An
ctiological legend for such a structure of the Pentecost cycle is to be found
in the Book of Tobit (probably, of Egyptian origin), and some traces of this
calendar are found in Coptic papyri of the seventh century. Below I will call
this scheme the “Tobit’ one.

For the period from the Passover to the Pentecost this calendrical scheme
coincides with the classical one. For the remaining part of the first quarter
after the Pentecost, the difference is minus four days; for the second quarter
the difference is minus three days; for the third quarter, minus two days; for
the fourth quarter, minus one day. To be able to choose between the two
schemes we have to review the remaining parts of the years, and especially the
second quarter, where the difference between the two schemes is maximal.

5. The Rest of the Pentecontad of the Pentecost
5.1. Closure of the Pentecost Week and Post-Pentecost Topics

The liturgy of the Sabbath 45 (to be dated to 6/10.I11 “Tobit’/*classical’
scheme) continues the topics of mighty God and the Three Youths in the
flames of fire (pp. 220-221). This is, too, a very solemn festivity. Its final
part is called (in Amharic) “The thanksgiving of Daniel to the God of heav-
en and earth’ (p. 221). The whole liturgy looks as a direct continuation of
that of the Sabbath 44.

A rather modest liturgy of the next Sabbath 46 (to be dated to 13/17.111)
contains the motives of penitence and an Amharic rubric “The service of the
song of Solomon’ nearer to the end of the ‘chapter’ (p. 222). The final
passage, immediately after this rubric, is: ‘O Lord, You cast us aside and
destroyed us. You chastised us, too, and showed us compassion. (This is)
the same as he wrote to Jeremiah in the city of Babylon” (p. 222).25 It is
obvious that the pronominal ‘he’ refers to Baruch, who wrote his letter
from Jerusalem to Jeremiah in Babylon. 4 Baruch (presented in the

23 Those of 2 Enoch (Lourié, ‘Calendrical Elements ...”) and the calendar with the ‘bro-
ken Nisan’, where four days ‘of interval’ are introduced between Tuesday 14.1 and
Sunday 15.I (Lourié 2008b, 103-133).

24 Ihid. 124-132.

25 Devens comments: “This sentence is difficult’ (p- 222, n, 725),
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Ethiopian Christian Bible) must be included in the list of l)il)lic.ll.suurcp's of
the Liturgy of the Seventh Sabbath, at least, because of the mention of “the
words of Baruch and Abimelech’, the principal characters of 4 Baruch,
elsewhere (two times, always within a long list of forcf.uhcrs:. Sabbath 7,
p- 164, and Sabbath 36, p.202). The present lctta.:r to Jeremiah may be
referring to the same book, but the liturgical setting of the letter is here
certainly different: 4 Baruch 5:33 is explicit that the letter was written on 12
Nisan. The situation where Baruch was writing his letters (here, two letters,
one of them to Babylon) in the post-Pentecostal period is that of 2
Baruch.26 This is not a proof of any direct impact of 2 Baruch on our text,
but, taking into account the real impact of a similar to 2 Baruch apocalypse
4 Ezra (s. section 3.5), one has to conclude that the composers of our text
were adapting some liturgical traditions close to bo.th 4 Ezra and 2 Baruch.
[t is certainly that the presence of Baruch (even if his name is drnppcd from
the manuscript tradition) in the liturgy of the post-Pentecostal Sabbath 46 1s
not accidentally and is unexplainable from 4 Baruch alone. b, .

The liturgy of the Sabbath 47 (20/24.11I) is very meagre; its !lturgy Is
reduced to several lines, probably corrupt. It is clear, howcvcx:, tl1.1E its tone 1s
penitent, and so, somewhat in the same line as that of the previous :S'.\l)lmlAh.

The following Sabbaths 48-50 form the cycle of celebration of the
seventy-seventh Sabbath (s. below, section 6.1), and so, do not belong to the
Pentecostal cycle.

5.2. Closure of the Pentecontad of the Pentecost

The post-Pentecostal cycle resumes to be ended at the Sabbath 51 (18/21.1V),
which is a great festivity, too (pp. 231-232). The core of t.hc service is Ps
118(117). The final verse is ‘God is the Lord. He revealed Himself to us (Ps
118(117):27). Such words are applicable to eventually every great ll().lld.l)'.
but, in the present case, the nature of the holiday is revealed by its place in the
calendar: the seventh Sabbath after the Sabbath on the eve of the Pentecost.

The liturgy of the Sabbath 51 seems to bring nothing new to the Pentecostal
imagery but simply serves to mark the end of the pentecontad after the
Pentecost.

26 Lourié 2014.
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6. Cycle of the Forty Nine Sabbaths
6.1. Forty-Ninth Sabbath: a Three Week Celebration

I'he liturgy of the Sabbath 49 (4/7.1V) is one of the greatest services of the

ﬁ]()'];hb,(mk (pp- 223-230), comparable with that of the Pentecost (Sabbath

< [).b. e reason is rath?r obvious: this must be, as the ordinal number of the

Sab ath suggests, the final celebration of the seven-pentecontad cycle. Th

IT, ‘howcvcr, a problem: the cycle which starts on the Sabbath 1 al};d e.nds erf

; ,:Lbs.;ibztfhpizsls not( l\str;:?};ronisEd with the pentecontad cycle from the

Sabbz over (INr37) to the Sabbath on the eve of th

fili\tl_;‘44) ‘am.d, t}}en, to the seventh Sabbath after the Pentecost (IiIrP 5e ?)t.e'cf(;ls;

. erence 1s minus two weeks. This is one of the basic features of the 1

]llL'H:glCill cycle, which will be discussed below (section 6.4) o
I'he central part of the liturgy is divided into eleven sect'ions according to

the canti 1 inci
. ?H‘I‘IICIC.S which form the principal core of the section (the canticles are
never cited in full and are often interpolated):

. l':!rst canticle of Moses (Ex 15:1-19) (pp. 23-224)
2. I“II‘SI canticle of Moses (once more) (pp. 224—225),
3. Second canti.clc of Moses (Deut 32:1-21) (pp. 2251226)
4. Scconc’i canticle of Moses (designated in Amharic as ‘t’he Pra fM
ses IIT’), continuation (Deut 32:22-43) (pp. 226-227) Gk v
5. Prayer of Hannah (1 Sam 2:1-10) (p. 227) ’
6 Prayer of Hezekiah (Is 38:10-20) (pp. 227,—228)
7. Prayer of Manasseh (2 Chr 1-14 LXX) (p. 228)’
8. Prayer of Jonah (Jon 2:3-10) (pp. 228-229), ,
9. Prayer of Azariah (Dan 3:26-45 LXX) (p. 229)
10. Prayer of Habakkuk (Hab 3:1-19) (p. 229) ;
I'. Prayer of Isaiah (Is 26:9-20) (pp. 229—230).,

One can see that this list of nin
Moses correspond to two cantic
ment canticles in the Christian
known in manuscripts since the
on the origin of the canticles as a
the Dead Sea Scrolls.28 Thus, the

e canticles (the first four points related to
les) normally occur among the Old Testa-
Psalters. Such collections of canticles are
fifth century;27 no data shedding any light
separate collection could be obtained from
origins of this collection are obscure. It js

27 l.(.lhlfs 1931, 79-80; cf. Schneider 1949.
tions, still useful is Mearns 1914,
28 Cf. Flint 1997, 228-236 et passim.

For a survey of the Oriental Christian tradi.
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tempting to interpret its presence in the background of our text by the
Christian origin of the latter, but, in the present lack of knowledge, such a
conclusion would be too hasty.

Anyway, the idea to conclude the whole cycle of the seven pentecontads
with the eventually complete collection of the canticles must be, probably,
connected with the structure of the Psalter implied in our text. A hypothesis
that the seven pentecontads are here in some correspondence with different
parts of the Psalter (in some analogy with 11QPs"2?) must be carefully
checked. This is, however, beyond the scope of the present study.

It is worth noting that it is the Sabbath 49 that is truly the Sabbath of
Sabbaths in our text. There is nothing similar in the fifth month, when the
Betd Hsra’el celebrate this feast (called by them ‘Sabbath of Sabbaths’). The
importance of this Sabbath is made more perceptible with the two Sabbaths
(48 and 50) that flank it.

The liturgy of the Sabbath 48 (27/31.111) is a very short (limited to several
verses) introduction to the near Sabbath 48 (pp. 222-223). Its refrain is ‘He
is jealous God’ (Deut 6:15a). Its main point is ‘Keep My Sabbath’ (Lev
19:30a). Such an austerity of tone is at place in the preparation period of a
great festivity.

The liturgy of the Sabbath 50 (11/14.1V) is solemn, with ‘Hallelujah’ but
rather short (p. 231). The two canticles of Moses are its core. It looks as a
solemn closure of the week-long feast of the Great Sabbath.

Thus, the feast whose original name was probably (judging from the
current practice of the Betd Hsra’el) ‘Sabbath of Sabbaths’ included one
preparative Sabbath, the Sabbath of the major festival, and the closing festal
Sabbath.

6.2. Closure of the Yearly Cycle of Sabbaths

The liturgy of the Sabbath 52 (25/28.1V) is partially lost: it is now limited to
2.5 lines in translation, one of them being a rubric in Amharic (p. 232). Nev

ertheless, its liturgical meaning is quite clear from the rubric: “This is what
you should say. Say ‘And Moses finished.” This is the introduction’. The
last word in the rubric testifies that the bulk of the text is lost. The words
‘And Moses finished’ (unidentified by Devens) indicate with the mcpit
Deut 31:1sgq, that is, the farewell sermon of Moses—clearly an appropriate
reading for the final Sabbath of the year.

29 1bid. 192-193.
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6.3. Sabbath of the Sabbatical Year

The liturgy of the Sabbath 53 is long (pp. 233-235), which one has to expect
for the service of the Sabbatical year to be performed once per seven years.
Its main topics are especially, the veneration of the Sabbath and the Cove-
nant with Moses on Sinai. Both themes are quite natural on such an occa-
sion (the seventh year being also referring to the numerical symbolism of
the festival of Weeks/Pentecost).

[t is natural to place the intercalation week as an additional week after the
regular weeks of the year, but it is not common to finish and to start the
liturgical year near the midsummer. Before discussing the reason of this (s.
below, section 6.4), we can note that there is, at least, one 364-calendar
where the intercalation week is to be introduced near to the midsummer,
the ancient Icelandic (‘Old Norse’) calendar.30

6.4. Major Pentecontad Cycle: an Overview

The yearly cycle of 52 Sabbaths consists, as we have seen, of a 49-Sabbath
part and three additional weeks. The problem is why it is incongruent with
the minor two-pentecontad cycle from the Passover to the seventh Sabbath
after the Pentecost (Sabbaths 37 to 51). There is hardly any computational
problem to start the major cycle on the present Sabbath 3. In this case, the
Passover, the eve of the Pentecost, and the eve of the seventh Sunday after
the Pentecost would be three of the seven ‘seventh Sabbaths’. If our text
does not follow this simplest scheme, there must be liturgical and not com-
putational reasons for this.

Looking at the yearly cycle of Sabbaths, we can notice that eventually all
the seven pentecontads of the year are somewhat marked. We have already
seen this for the Sabbaths 49 and 42. The remaining five ‘seventh Sabbaths’
would be the Sabbaths 7, 14, 21, 28, and 35. We will see that the Sabbaths 21
and 28 (and, in a lesser extent, 7) are, indeed, festal, but our yearly cycle
prefers another pentecontad scheme, where the marked Sabbaths are 1, 8,

30 The provenance of this calendar is considered as mysterious, because it differs sharply
from other calendars of Germanic peoples. I would add, it is highly improbable that such
a calendar could be developed by illiterate vikings and fishers in the land of polar days
and polar nights. To my opinion, this was the calendar of the Celtic Church repressed in
Ireland in the seventh century, which was imported to Iceland by the Celtic monks (pa-
par) in the eighth century. These monks looked, in the eyes of a Norwegian churchman
ca 1200, not as Christians but as ‘Jews from Africa’ (the place name ‘Africa’ in this phrase
remains enigmatic). Cf. so far Lourié 2006, 56-58 (a detailed study in preparation).

3
!
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15, and so, the cycle of the seven seventh Sabbaths interrupts long before
the Sabbath 42, where it resumes (otherwise, it would become the cycle of
eight ‘seventh’ Sabbaths). The reasons are liturgical.

7. ‘New Wine’ Liturgical Year
7.1. New Wine Liturgy on the Sabbath 2?

The beginning of the year meets us with an anomaly: not the Sabbath 1 but
the Sabbath 2 is the major feast among the first seven weeks.

The liturgy of the Sabbath 2 (9/12.V) is a long service (pp. 157-161) whose
contents are very similar to those of the Sabbaths 49 and 50. The service 1s
saturated with the same Deuteronomic texts and the repeated Shema* Isracl
in Ethiopic (Deut 6:4). The central part of the ‘Mosaic Law’ is, of course,
the Sabbath (p. 159). All these topics are to be expected in the beginning of
the cycle whose conclusion is the Sabbaths 49 and 50, whereas their natural
place would be rather the Sabbath 1 than the Sabbath 2.

However, there are, in the liturgy of the Sabbath 2, at least, two peculiar
topics, even if they are considerably suppressed by themes of Sabbath and
divine commandments in general. These are the themes of wine and
vineyard3! and the renovation of the Covenant after Crossing the Jordan.*?

The mention of the vineyard could not be arbitrary. The date of the
Sabbath 2 is close to the possible dates of the New Wine feast (the second
pentecontad after the Pentecost) in the 364-day calendars, even if does not
coincide with any of them. However, the date of the Sabbath 1 (2/5.V) is
coinciding, in the “Tobit” scheme (2.V) with the eve of the New Wine feast
according to the Temple Scroll (3.V),33 which is, probably, the most ancient
date of the feast. Running ahead, we can add that the next pentecontad
festival of the Temple Scroll, that of New Oil, will be also presented in our

31 ‘Hear, O Israel, the ordinance of God, Adonay. You [dug] a well of water; you plant
ed vineyards. After you ate and were satisfied, after you drank and quenched your
thirst, be careful then!” (p. 158).

32 Cf. ‘Hear, O Israel, the ordinance of God, Adonay. Behold, he crossed this Jordan’
and a similar verse in the next paragraph of the translation (p. 158): here the procla
mation of Moses’ ordinance is situated after the crossing of Jordan. Moreover, the
quotations from Ex 23:22-26 (pp. 159-160) are, too, referring to the situation which
will take place after the Crossing the Jordan.

33 For the liturgy of the Temple Scroll, see Maier 1985; as a general introduction to the
document, see Wise 1990).
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document and, this time, on its right place (Sabbath 8, the eve of the Sunday
of New Oil). Thus, we have right to formulate three conclusions, the first
two of them being rather obvious and the third somewhat less obvious:

The original place of the liturgy of the Sabbath 2 is the Sabbath 1.

[t is the “T'obit’ calendrical scheme which is fitting with our calendar.

. The rite of Crossing the Jordan is proper to the ‘second Pentecost’ (at
least, in some liturgical traditions including that of our document).

o -

We will discuss these points in the next three sections.

7.2. Original Demarcation between the Sabbaths 1 and 2

In current Betd Hsra’l’s practice, the Sabbaths 1 to 7 form a unique liturgy
of the great annual feast of the Sabbath. All these seven texts are used at the
unique service. This is a situation where the boundaries between the ‘chap-
ters’ might be confused.

The most solemn liturgy of the Sabbath 2 is the core of this celebration. The
other Sabbath liturgies of this period (‘chapters’ 1 and 3 to 7) are much more
modest. Thus, the liturgy of the Sabbath 1 (p. 157) looks as an introduction to
the liturgy of the Sabbath 2. It is limited to ‘Hallelujah’ and several solemn
acclamations. However, the final part of the liturgy of the Sabbath 2 is a
lamentation,3* absolutely out of place within the solemn liturgy. In the light of
previous calendrical considerations, we have to conclude that it is this final
part of the present liturgy of the Sabbath 2, which corresponds to the original
liturgy of the Sabbath 2, whereas the liturgies of the actual Sabbath 1 and the
actual Sabbath 2 (up to the words “Where are your priests?’, p. 160) form
together the original text of the liturgy of the Sabbath 1.

7.3. New Wine Feast at the Beginning of the Liturgical Year

The New Wine feast, which originally was the feast of the second Pentecost
(as it is in the Temple Scroll and in variety of apocalyptic literature), is, in our
document, detached from the Passover pentecontad cycle. Thus, its duplicate
appears on the Sabbath 51, although without any specific topics of the New
Wine feast, being a simple conclusion of the first Pentecostal period.

34 “Where are your priests? Where are your prophets?’ and so on, about the kings, the
judges, the elderly, the children etc.; all of them turned out to be put to death by God
according to His judgment (pp. 160-161). The end of the text is certainly corrupt.
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This ‘splitting” of the New Wine feast occurs because of different method
of counting the seven wecks from the Passover and the Pentecost and
switching from the Wednesday 364-day calendar to the Sunday one. In the
Temple Scroll, the 364-day calendar begins on Wednesday and counting the
seven weeks from the Passover starts on 26.1.

In our document, the “Tobit’ scheme is used to adjust the dates of the
major pentecontad cycle with the traditional ones (that is, for the feasts of
New Wine and New Oil, those of the Temple Scroll).

The original understanding of the New Wine festival as a pentecontad feast
is preserved in our document despite a serious conflict with the mathematical
core of the seven Sabbaths cycle. Mathematically, the first seventh Sabbath is
the Sabbath 7 and neither Sabbath 1 or 2. It is however the Sabbath 1 that is
celebrated as the first seventh Sabbath in our document. The ideal yearly
structure of 7 x 7 + 3 weeks is broken with the only purpose to preserve the
‘privileges’ of the New Wine festival as a pentecontad feast. This shift of the
first seventh Sabbath toward the beginning of the year will lead to the
interruption of the whole cycle near the Passover (s. below, section 11).

One can see that, in our document, we have a product of a somewhat
forcible intrusion of the Sunday calendar into an originally Wednesday
liturgical year comprising seven pentecontads. The Sunday 364-day calendar
itself has, probably, in the Jewish world, the same age as the Wednesday one,
because it is implied in 3 Baruch (an apocalypse having a reach Mesopotamian
background independent from 7 Enoch)?> and in 2 Enoch (also an ancient
calendar, much older than the book 2 Enoch itself).36 However, the carly
history of the seven-pentecontad calendar is unclear. The Liturgy of the
Seventh Sabbath appeared as a somewhat artificial product of engrafting the
Sabbath calendar into the Wednesday seven-pentecontad year.

According to the second law of Baumstark,3” the priority of the traditional
date for the New Wine festival, 3.V, over its connection to the Pentecost and
the regularity of the seven seventh Sabbaths cycle reveals an exceptional
importance of this festival for the liturgical tradition where our text is
elaborated. There are several Jewish apocalypses where the role of the New
Wine festival becomes much more important than it is in the Temple Scroll

35 Lourié forthcoming (a).

36 Lourié 2012a.

37 ‘Das Gesetz der Erhaltung des Alten in liturgisch hochwertiger Zeit’ (1927); see
Baumstark 1953, 30. On applicability of this law to the early Christian and Second
Temple Jewish data, see Lourié forthcoming (d).
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(e.g., 3 Baruch). Morcover, there is, at least, one Jewish apocalyptic text, the
Apocalypse of Abraham, where the New Wine festival is the culmination of the
whole liturgical year and is not only a renovation of the Pentecost but also
absorbs rites of the Day of Atonement.’® The calendar implied in the
Apocalypse of Abraham is not the same as in our text but it certainly represents
a liturgical tradition which would justify the beginning of the liturgical year on
the New Wine feast. Moreover, as we will see, our text shares some important
peculiarities with this apocalypse (s. below, sections 7.4 and 8.2).

It is significant that the Betd Hsra’l preserved the ordinal number of the
month when the Sabbath cycle starts, despite the change of the very nature
of this month (the solar month is replaced with the lunation). This is an
example of the relative stability of the important liturgical dates (their
numeric parameters) in contrast with much lesser stability of their rites and
even lesser stability of their meaning.3?

7.4. Rite of Crossing the Jordan

The motives of Crossing the Jordan and the renovation of the Covenant
under Joshua are explicit in the liturgy of the Sabbath 2 (which is, original-
ly, that of the Sabbath 1), but have no precedent in Temple Scroll’s rite of
the New Wine feast. However, the rite of Crossing the Jordan, whose
meaning is (re)entering into the Covenant is described in the Qumranic
Community Rule (1QS 1:16-2:18). The text of the Community Rule has no
explicit calendrical indication for the rite. Ordinarily, judging from its con-
tents and the parallels in the Book of Jubilees, one supposes that its date is
the festival of Weeks (Pentecost).40

In our text, Crossing the Jordan is an important part of the rite of the
second Pentecost (New Wine feast), which looks more appropriate for the
rite of renovation of the Pentecost, which is not a mere commemoration of
the first Pentecost of Moses.

This rite will be mentioned, too, in the liturgies of the Sabbaths 12 and
19, which both belong to the Day of Atonement—Tabernacles cycle (s.
below, sections 8.3 and 9.3). These facts are understandable in the light of

38 For the liturgical calendar of the Apocalypse of Abraham, see Appendix in Lourié
forthcoming (a).

39 First described by Delehaye 1934 (see Lesson 1, on the ‘hagiographical coordinates’).

40 Brownlee; cf. Metso 1997, 141; Falk 1998, 219-226; cf. ibid. 226230, for the renova
tion of the Covenant ceremony in the Damascus Document and some other DSS,
which is also tentatively dated to the festival of Weeks; Newsom 2004, 117-127.
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the mutual diffusion between the New Wine and the Day of Atonement
rites, which culminates in the Apocalypse of Abvaham.

7.5. Rest of the New Wine Pentecontad

The liturgy of the Sabbath 7 (14.VI; henceforth only the “Tobit” dates will
be provided) is a solemn repetition of acclamations related to the covenant
with the ‘Fathers’, starting from Abraham and going, through Moses, Josh
ua, Hananiah and Azariah and Michael, and many others, up to the proper
renown Fathers of the Betd dsra’el community (pp. 163-164). This is obvi
ously the solemn closure of the festival of the renovation of the Covenant
on the Sabbath 1 (now ‘chapters’ 1 and 2). It is not to exclude that this Sab
bath is also celebrated as the first seventh Sabbath of the year.

The Sabbath 3 (16.V) is now present with a very short text (p. 161);
probably, an important part of contents is lost. Judging from the use of the
refrain from Ps 118(117) “for He is good, for His mercy endures forever’,
this Sabbath was dedicated to continuation of the major festivity.

The Sabbath 4 (23.V) is clearly a ‘Midpentecost’ one: its main topics are
the Covenant and its heavenly place of origin: the seat of God, heavenly
structures, and heavenly Tabernacle—and, of course, the revelation of the
Sabbath from there; the whole text is saturated with ‘Hallelujah’ (pp. 161
162). This Sabbath is placed in the middle between the first Sabbath of the
New Wine pentecontad and the last one.

The modest liturgy of the Sabbath 5 (30.V) returns to the motives of
compassion, confession, redeeming, righteousness, and judgmcnt'—.lll this
in the context of keeping the Covenant (pp. 162-163). Its presence just after
the solemn Sabbath 4 reminds the lamentations of the Sabbath 2 (whose
liturgy is preserved as the final part of the ‘chapter’ 2) after the solemn
Sabbath 1.

The nature of the even more modest liturgy of the Sabbath 6 (7.VI) is
difficult to define: the preserved text (certainly corrupt) is too short (p. 163).
Its contents are glorification of God, with a quotation from Deut 4:35
(changing the third person of the original into the second: “There is no other
God beside You’). One phrase seems to refer to the main topic of the next
Sabbath 7, the Fathers: “You are God ... King of ancients’. Thus, this
Sabbath may be an introduction to the Sabbath 7.

7.6. Seven Gates of Heavens

The text of the liturgy of the first Sabbath (‘chapter’ 2) contains a difficult
place: ‘and without a column You made stand the seven gates [one ms from
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the four available has: pillar, sc., ‘one pillar’] of heaven (@HNHA & G921
HAPP" N+ BRGPR ¢ [variant reading 99° £ 1 | A*1£) (pp- 4/158). The par-
allel place is in the liturgy of the Sabbath 24: ‘and without a column*! You
made stand the seven pillars [variant ‘seventh pillar’ in 2 mss from the three
available] of heaven (OHAI0A : 99°€" : HAPI°h : ThO™ L. ¢ [variant read-
ing Z99°L 1 ] A"1F) (pp. 60/185). The distinction between ‘column’ and
‘pillar’ in Devens’ translation is misleading, because the Ethiopic uses al-
ways the same word.

Itis clear that the numerous corruptions (hypercorrections) of the phrase
were inspired by Prov 9:1 “Wisdom has built her house, she has hewn her
seven pillars” (NRSV). Devens is right when following the lectio difficilior
'seven gates’. Indeed, for an Ethiopian (Christian or Betd dsra’l) scribe it
was difficult to understand what gates are meant. Such number of heavenly
gates is uncommon in the Jewish and Christian traditions, whereas appears
as implied in some texts due to reworking of their ouranology.*? It is
tempting to understand the seven gates of heaven as an indication of the
sevenfold structure of the heavenly sanctuary (containing, in this case, seven
Holies of Holies instead of one),*3 but, even in this case, the phrase
‘without a column/pillar/tower* You made ...” remains unclear.

41 This word is distorted in some manuscripts; cf. p. 60, n. 1457 for other variants (all of
them present obvious corruptions).

42 Thus, Adela Yarbro Collins does not enumerate any Christian or Jewish text men-
tioning seven heavenly gates: Yarbro Collins 1995, but refers only to the Mithraic
tradition and the Chaldaean Oracles (pp. 81-83). In the Mesopotamian cosmological
and mythological traditions, only the seven gates of the otherworld are known (De-
scent of Ishtar etc.), but the number of the gates of heaven is never equal to seven.
However, the idea of the seven inter-heaven gates is readable in some recensions of 3
Baruch and Apocalypse of Abraham, where some of such gates were mentioned al-
ready in the original recensions, but, then, the original number of heavens (three, cor-
responding to the three ‘paths’ of heaven in the Mesopotamian astronomy) was in-
creased, in some recensions, up to seven; cf. Lourié forthcoming (a).

43 For this kind of organisation of liturgical space, see Lourié 2008a, 256-260; for its
possible connexion to the sevenfold literary (and implied liturgical) structure of some
apocalypses, including 4 Ezra and 2 Baruch, see Lourié 2014,

44 Or even “temple’ (one of the meanings of ‘tower” in Second Temple Jewish and Early
Christian texts).
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8. New Oil Pentecontad
8.1. New Oil Festival

The liturgy of the Sabbath 8 (21.VI) falls on the eve of the New Oil festival
according to the Temple Scroll (22.V1, Sunday), and so, it reveals features of
this feast (pp. 164-167). This is a solemn and long liturgy, where the most of
acclamations begin with ‘Our Strength, O Father, our Strength ..." Especial
ly prominent topics are ‘compassion’ and ‘mercy’ (and also salvation, pro
tection, judgement, redemption, penitence), which is very close to the topics
of the Day of Atonement. Among the key words of the whole service are
‘show me compassion” (-1*174%) and ‘have mercy on me’ (@ché.,) (pp. 21-
24/165-167), both going back to the verb é\edm of the Septuagint (which is
here and elsewhere the ultimate source of the biblical quotations in our
text).*> An especially festal nature of the service is expressed, among others,
in the pair of acclamations: ‘Our Strength, O Father, our Strength. Have mer
¢y on me, O Lord, for the sake of your holy Sabbath. Our Strength, O Fa
ther, our Strength. Have mercy on me, O Lord, for the sake of your glorious
festivals’ (p. 166). However, there is no indication of a first fruit festival. It is
not to say that, in the liturgy taken apart from its calendrical context, there is
no trace of the New Oil feast at all. It is only to say that the feast probably
ceased to be considered as one of the first fruit festivals.

The trend of convergence between the New Oil festival and the Day of
Atonement is already traceable in the Temple Scroll.*6 Tn 3 Baruch, the New
Oil festival lost its original place (the end of the third pentecontad after the
Passover) and is transformed into a Day of Atonement’s introductory
rite.” In our text, references to both Pentecost*S and Day of Atonement
mark the original connexions of the New Oil festival with, respectively, the
pentecontad cycle and some atonement rituals.

45 To the sources of quotes indicated in the footnotes to the translation it is to add Ps
51(50):1(3) for ‘Show me compassion, O Lord, according to the greatness of Your
compassion’ (p. 165).

46 Thus, Jacob Milgrom enumerates as the first among the two main ‘unanswered ques
tions concerning the sacrificial order of the first fruit festivals’ in the Temple Scroll
the following: “Why is a purgation bull prescribed for the New Oil Festival and not
for the others?’ (Milgrom 1980, 16).

47 Lourié forthcoming (a).

48 The verse ‘Have mercy on me, O Lord, for the sake of Your Book [Aéth, lit. “Your
Covenant’] of Exodus’ (pp. 15/166) is here clearly a Covenant-Pentecostal motive,
even if ‘Covenant of Exodus’ is the habitual name of the Book of Exodus in Ethiopic.
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Moreover, behind the use of the derivates of éedw, one can discern a
wordplay with Greek #ieoc ‘mercy’ and £Aawov ‘oil’, which has a close
parallel in the New Oil liturgy in 3 Baruch 15:1-2.49 Slightly paraphrasing
Alexander Kulik, we can say, that, in our text, too, ‘the way of expression
may be characterized by the extreme mythopoetic concreteness and
visuality of the narrative: ... mercy is oil, danger is wine’>0 (cf. section 7.1,
mention of the vineyard in the ‘chapter’ 2).

Thus, the Sabbath 8 is, basically, the New Oil feast, even if this title may
sound as somewhat inappropriate because it has lost its nature of a first fruit
festival. Its atonement motives are especially strong because it opens the
pentecontad which encompasses the Day of Atonement and the feast of
Tabernacles.

A very modest liturgy of the Sabbath 9 (28.VI) continues the motive of
the Pentecost connexion of the previous feast: ‘For God descended in a
pillar of cloud on Mount Sinai in the midst of fire. Further Hananiah stood,
and Azariah stood, and Mishael stood, truly’ (p. 167). This mention of the
Three Children is referring to the Pentecost liturgy. Within the whole

structure of the New Oil pentecontad cycle it serves as the closure of the
New Oil feast.

8.2. Day of Atonement and Its Heavenly Priest

The Sabbaths roughly corresponding to the Day of Atonement —Tabernacles
cycle are those from 10 to 12. All the three, but especially the third one are
important festivities. Their reconstructed dates are, respectively, 5.VII,
[2.VI], and 19.VIL These Sabbaths are fitting with neither dates of 10.VII and
15.VII themselves or their eves. However, the relevance of these Sabbaths to
the celebrations of 10.VII (Day of Atonement) and 15-22.VII (eight-day fes-
tival of the Tabernacles) is clear from the contents of their liturgies.

The main topic of the Sabbath 11 (pp. 169-170) is remission of sins. The
text of the liturgy is based on Ps 103(102):10-22, starting from ‘He deals not
with us according to our sins, and He does not repay us according to our
transgressions’ and passing through an important for the Day of Atonement
ritual topic of throne of God (‘God has established His throne in the
heavens ..."). The final verses of the liturgy mention God’s ‘holy name, His

49 Kulik 2010, 11, 362 (with a list of other Jewish and Christian works in Greek using
this wordplay).

50 Ibid. 49 (Kulik writes, in conformity with his source, ‘evil is wine’, not ‘danger’).
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living name’, and so, in this way, are referring to the major theme of the
previous Sabbath 10, which is the name of God.

In the relatively long text of the liturgy of the Sabbath 10 (pp. 167-169)
each verse without exception is dedicated to the name of God. An
exceptional role of the name of God in the Day of Atonement ritual is a
feature known from the Apocalypse of Abraham, where the personified
Name of God appears as the angel Yahoel.! This Yahoel appears as well in
our text under the name Iya’el (%.fhA), after having lost his central /A/
when passing through the Greek intermediary52: “Your name, too, is lya’el’
(pp. 26/168). The name Iya’el is not common in Beti Hsra’el’s texts,
although it is known in some other than the Apocalypse of Abraham Jewish
texts of the Second Temple and Gaonic (seventh to eleventh cent.) periods.
It will appear once more in the liturgy of the Sabbath 28 (s. below, section
11.2).

Another revealing name mentioned in the liturgy of the Sabbath 10 is
‘Mighty Youth’ (@&H : 5.€A): “Your name, too, is ‘A mighty youth is
Adonay” ...” (pp. 28/169),—ultimately going to Hebrew w1 ‘youth’, which
is known as a name of different divine or deified figures, especially in the
Hekhalot literature, but also in some rabbinic and Second Temple Jewish
sources, including, e.g., 2 Enoch.>> However, the exact phrase ‘Mighty
Youth’ is, to my knowledge, never used elsewhere as a set expression. The
only known to me occurrence of its constituent words is an early (or even
the earliest, according to Davila) Shi‘ur Qomah recension Siddur Rabbah
13-14: ‘And His [God’s] hand rests on this Youth (7win) (who is) brave,
mighty (23), holy and blessed ...”>* In this and some other Hekhalot texts,
the Youth is the principal angel before the throne of God, sometimes a
heavenly priest. This sense is coming close to that of the Liturgy of the
Seventh Sabbath, even if, in the latter, the Mighty Youth is clearly identified
with God himself. All the three occurrences of ‘Mighty Youth” appear in
the context of the open heavenly sanctuary: beside the Sabbath 10 (related
to the Yom Kippur ritual), these are the Sabbaths 15 (p. 175; also related
with the Yom Kippur ritual, s. below) and 44 (p. 213; the Sabbath before the

51 Scholem 1995, 6869, 366; Halperin 1988, 105 and n. 47. For the Yom Kippur rituals
in the Apocalypse of Abraham, see Orlov 2009, 79-111.

52 The same situation is in the Slavonic (the only available) text of the Apocalyse of
Abraham, where this name is rendered as /iaoil/.

53 Cf. Davila 2003, 248-274; Orlov 2005.

54 Cohen 1985, 39.



402 Basil Touri

Pentecost, another day when the heavenly sanctuary is open). It 1s clear that
‘Mighty Youth’ is a very important, even if not very clear to us, theological
term and a hallmark of the specific understanding of monotheism in the
original milieu of our text.

The heavenly priest Mighty Youth in the liturgy of the Day of
Atonement is similar to Michael as the divine heavenly priest in the liturgy
of the Passover (Sabbath 37, s. section 3.1). Possibly, this is the same divine
figure. It is noteworthy that, in 3 Baruch, the New Oil—Yom Kippur cere-
mony (forming a festal continuum in this apocalypse) is performed by the
divine heavenly priest named Michael.

One verse of the liturgy of the Sabbath 10 is of special interest: ‘Your name,
too, is “This says God of the Hebrews: ‘Send out My people so that they may
observe My feast’ [Ex 5:1] and so that they may offer My sacrifices and so that
they may burn My incense’ ..." (pp. 168-169). In the proper context of Ex 5:1
it is the feast of Passover that was meant, but here it is obviously another
festival. Such assimilation between the Nisan festivities of Passover and
Unleavened Bread and the Tishri festivities of the Day of Atonement and
Tabernacles seems rather natural, and therefore, this is one more argument
for identification of the Sabbath 10 as a part of the Yom Kippur cycle.

One has to conclude that the Sabbaths 10 and 11 belong both to some kind
of Yom Kippur cycle, close to the ritual implied in the Apocalypse of
Abraham. The Sabbath 10 is more important than the Sabbath 11, which one
can see from its liturgy containing a developed theology of atonement
performed by God himself. God is here acting as the heavenly priest, who is,
moreover, the personified name of God and, thus, the addressee of the prayers
on the Sabbath 10. Most probably, the very ordinal number of this Sabbath,
10, is understood, in our liturgy, as a counterpart, within the Sabbath cycle, of
the ordinal number of the day that is the Day of Atonement (10.VII).

8.3. Tabernacles

The Sabbath 12 (19.VII) comprises a long liturgy (pp. 170-173). Its first part
(pp. 170-172) is related to the death and the second part (pp. 172-173) to the
cternal life and the ‘righteous men and martyrs in Paradise’ (p- 173). These are
topics of the feast of Tabernacles. Moreover, everything is turned out to be
linked with harvest: “The boundary of heaven and earth, and the boundary of
the sea and the dry land, and the boundary of night and day, and the bounda-

55 Cf. Segal 1963, 117-127.
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ry of the rainy season and the dry season, and the boundary of sowing and
harvest, but rather the boundary of the sea of fire and Hell” (p. 173).56

The motives of death and resurrection in the feast of Tabernacles became
especially important for the Christian tradition,® but, as we now know from
the Dead Sea Scrolls, the interpretation of the fallen and risen Tabernacle of
David (Amos 9:11) in connexion with resurrection (cf. Act 15:16) is going
back to the Second Temple Judaism (CD 7:16 and 4QFlorilegium 1:12) and
has an affinity with Tabernacles’ liturgical topics.”® The imagery of sowing
and harvest in our text, where it is put in the context of the death, the
judgment, and the final destiny of the righteous and sinners, is probably
pointing out toward the belief in bodily resurrection.

Such motives as rain (‘rainy season’), harvest, and cosmology (‘boundary
of heaven and earth ... of night and day’) are classical motives of the feast of
Tabernacles.>?

The motive of renovation of Covenant and crossing the Jordan is unusual
for the Tabernacles. This is not a mere recalling of the Law after the judgment
which was performed according to this Law. The biblical words mentioning
Moses on Sinai are reformulated for referring to crossing the Jordan: “Who
will go up into heaven for us?’ [Deut 30:12b] And ‘who will go across the
Jordan [instead of sea in Deut] for us, and we shall heed it and observe it and
keep it? For behold the word is exceedingly close to you, in your mouth, and
even in your hands, and even in your feet, and even in your heart. Thus you
will keep” [cf. Deut 30:13b—14] this law ...” (pp. 172-173). In the original bib
lical text, it is said that there is no longer necessity of ascending the heaven
and crossing the sea to obtain the Law, as it was under Moses. In the edited
text, the rhetorical questions are referring to somebody (Moses) who entered
the heaven for obtaining the Law, and somebody else (Joshua) who crossed
the Jordan—obviously, to renew the Covenant of Moses. The appearance of
such references here must be interpreted in the light of atonement overtones
in the Crossing the Jordan ceremony, which was even in the Dead Sea Scrolls
sharing some features of Day of Atonement’s rituals®® (not to say about

56 1 don’t see here any specific connexion with Jubilees 6:4 (pace Devens, p. 173, n. 167).

57 Cf. Daniélou 1957; idem 1966, 17-27, 116-126.

58 Brooke 1985, passim and 174 (hypothesis about use of Am 9:11 in the liturgy of the
feast of Tabernacles).

59 Cf., especially for the Second Temple period, Vicent 1995. For the history of the
feast, cf. Ulfgard 1998. For the Sukkot imagery behind the Gospels, see Fletcher
Louis 2001, 262-265.

60 See above, section 7.4, and Klawans 2000, 79-91.
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atonement meaning of the later baptism rituals). Thus, this mention of Jord
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8.4. Closure of the New Oil Pentecontad Cycle

llhc Ifturgy of the S_ab!)ath 14 (3.VIII) is very short, too (pp. 173-174). It is
dlthost exclusively hymted to the quotation 4 Ezra 8:19b-24a. These v.erses
.‘:r;(‘l E}art of the penitential prayer ritual (S/hot) included in 4 Ezra (7:102-
8:36), .and s0, continue the theme of atonement. This Sabbath form; th
conclusion of the whole New Oil pentecontad. ‘
" ()ur ]document is not sufficient to realise the entire structure of the
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services tor the Sabbaths only. This is wh imited i
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tl Testival, the Sabbaths 10 and 11 to the Da
iy y of Atonement, and th
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common conclusion of the whole pentecontad cycle. i

9. Post-Tabernacles Six-Week Period

9.1. Overview

l‘n the course of this period, the abnormality of the pentecontad cycle
]L\];lUSCd l?y thct necd of preserving the traditional dates of the New Wine };nd
: L-‘W.()ll fcstxvals is corrected. This period starts on the Sabbath 15, in con.
)()l{]]lty with the previous part of the yearly cycle, but ends on the ,Sabbath
20 instead of the Sabbath 21, because the latter belongs to the next

(‘(){]E;I({. Thus, this ‘pentecontad’ is, in fact, a six-week period i

I'he nature of the Sabbath 21 as the opening Sabba.th of the
pentecontad and not the closing Sabbath of the post-Tabernacles penteco?ltejc;

61 Boyarin 1972.
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will be seen from the structure of the whole period between the Sabbaths 21

and 37 (Passover).

9.2. Repetition of the New Oil/Atonement Motives

The liturgy of the Sabbath 15 (10.VIII) shows that it is an important festivi
ty (pp. 174-176). Such topics as names of God, the throne of God, and the
Mighty Youth sound as an epitome of the Sabbath 10, but they are interwo
ven with the motive of God as ‘merciful and compassionate’, which is famil
iar to us by the Sabbath 8. Indeed, the Sabbath 15 is the seventh Sabbath af
ter the Sabbath 8. It is almost certainly that its date 10.VIIT is understood, in
our liturgy, as a repetition of the Day of Atonement one month later.

A similar but more modest liturgy is prescribed for the Sabbath 17
(24.VIII) (pp. 178-179). It looks as a partial repetition of the Day of
Atonement and Tabernacles liturgies, with a special emphasis on the theme of
covenants®2 (cf. Covenant/atonement topics in the liturgy of Tabernacles,
Sabbath 12) and with the topics of ‘compassion and mercy” in background.

It is hardly by accident that such a liturgy is prescribed to the Sabbath 17
which is the seventh Sabbath after that of the Day of Atonement.
Nevertheless, this solemnity is not comparable with either Sabbath 19 (the
Pentecost after the Sabbath of Tabernacles) or the great festival peculiar to
the Beti Hsra’cl called Seged, which is the Pentecost after the Day of
Atonement (29 of the moon VIII).63 In our calendar, the Sabbath 17 which
is the Pentecost after the Sabbath of the Day of Atonement (Sabbath 10,

12.VII) is remarkable but far from splendour.

9.3. Pentecost and Midpentecost after the Tabernacles

The Sabbath 19 (8.IX) is the seventh one after the Sabbath 12, that of the
Tabernacles. It is a great feast with ‘Hallelujah’ (pp. 179-182). The core of
the liturgy is the alphabetic psalm 119(118) according to the Septuagint with
such topics as righteousness, judgment, and omnipotence of the God crea
tor. It is noteworthy that our liturgical document provides a 50-day cycle
from the Tabernacles, whereas the actual Betd Hsra’el’s calendar provides a
50-day cycle from the Day of Atonement (up to the Seged).

62 E.g., ‘O Lord, remove the wrath of Your anger from us. O Lord, establish the cove
nant forever’ (p. 178); ‘Remember the covenant of Abraham. Remember the covenant
of TIsaac. Remember the covenant of Jacob. Remember! Do not forget all the cove
nants of our fathers’ (p. 179).

63 Abbink 1983, 789-810.
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There is a difficult passage in the liturgy of the Sabbath 19: “The Holy
Spirit descended from above the Jordan and sanctified us. Furthermore, we
have a gift. God is the Vigilant (Watcher) of vigils (watchings)o* (-4-.2%
1)’ (pp. 50-51/180). The latter phrase is probably recalling a peculiar
Jewish tradition about the Watchers, where they were good and never fallen
angels, which intermediated in transmitting the Law to Moses.®> Indeed, the
context of sanctification of the people in Jordan is referring to the renovation
of the Covenant, and so, such a tradition about transmitting the Covenant
would be at place. Devens consider the words ‘the Holy Spirit descended
from above the Jordan’ as a paraphrase of the gospel passages about the
Baptism of Christ,% but it is sanctification of people in Jordan that is meant,
not a revelation of the Messiah, and the wording is not specifically Christian.
We do not know the source of the exact wording, but it is certainly connected
to the ‘Baptist’ Jewish movements, quite widespread in the Second Temple
period and far from being limited to John the Baptist’s and Jesus’
communities.” The whole passage refers to the renovation of Covenant
under Joshua, that is, the main theme of the New Wine festival and an
important theme of the feast of Tabernacles (s. above, Sabbath 12).

The Sabbath 16 (17.VII) is an important festivity within the post-
Tabernacle Pentecontad, marking the middle between the Sabbaths 12 and 19.
The Sabbath 15, which is also near to the middle of this period, is one of the
yearly seventh Sabbaths, and so, is not so suitable for such a Midpentecost.
The liturgy is solemn, marked with ‘Hallelujah’ and relatively long (pp. 176~
178). In the final part, Eccl 1:2-3 is quoted, and the words ‘All is vanity’ (Eccl
1:2) serve as refrain; moreover, Eccl 7:12a (13a) is quoted near to the middle
of the service (pp. 177-178). In the current Jewish rabbinic rites, the Book of
Ecclesiastes is one of the five megillot, whose liturgical place is the feast of
Tabernacles®8 (cf. Eccl 8:13, where a ‘tabernacle/tent/shadow’ is mentioned).
We do not know very much about the liturgical use of Ecclesiastes in the
Second Temple period, but it seems reasonable to conclude that, in our text, it

64 Rather than ‘the Vigilant of the vigilant’ (cf. Devens 1995, 180).

65 Lourié 2012b, 243-259.

66 She writes in a footnote (p. 180, n. 247): ‘Cf. Matthew 3:16, Mark 1:10, Luke 3:21-22’.
For other places which Devens treats as connected with the New Testament, see be-
low, section 13.1.

67 A stll important outline of such movements was provided in pre-Qumranian scholar-
ship: Thomas 1935; cf. Vigne 1992.

68 This practice is traceable, in rabbinic sources, back to the eleventh century, but it may
be much older; its origins remain unclear; cf. Christianson 2007, 30-31.
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is quoted in connexion with the feast of Tabernacles rites. There 1s no citation
from Ecclesiastes in other liturgies of Sabbaths.

9.4. 140 + 264 Partition of the Year

Now it is time to recall the Sabbath 39, whose solemn character remains so
far unexplained. Its date is 28.1. This day and tlw.S'.lblmth 19 (8.I?() divide
the year into two parts, 140 + 264 days. This is an important but.sull myste
rious feature of some 364-day calendars. Previously I dcscr(lbcd it und.cr the
name ‘asymmetry of solstices’ in 2 Enoch and 3 Baruch,%? because, in .lhv
cosmology of these apocalypses, in blatant dlsregard for tl}y Cll.lpll'lk'.ll
knowledge of their time, the dates of the two solstices are shifted in such
manner that the year became divided into two parts, one of 140 and another
of 264 days. In our text, the Sabbaths 19 and 39 seem to be far cn(mgl.\ not
only from the solstices but also the equinoxes (unless our calendar radically
detaches the Passover from the spring equinox). Nevertheless, the scheme of
partition 140 + 264 is the same, whereas turned around near 90°.

Concerning this partition of the year, there is the only thing ‘thnt we can
now take for sure: it is important.”? Thus, it is flanked, in our liturgy, with
the solemn services of the Sabbaths 19 and 39.

9.5. Remaining Sabbaths of the Period

The liturgy of the Sabbath 18 (1.IX) in its present form seems to be corrupt:
it is limited to several lines, and the final part is condensed in a rubric in
Ambharic (p. 179). Probably, it continued the ‘cosmological’ motives of the
feast of Tabernacles: ‘Blessed be the Lord, God of Israel, who does great
things ..." etc.; cf. the incipit of an unknown hymn in the Amharic,rul)ric: :
And they say, “Thus will He illuminate for them stars and lights”...".

The liturgy of the Sabbath 20 (15.IX) is also short and, sc:c'mmgl_v,
corrupt (contains frequent interruptions in Agau) (pp. 182-183). I'he Day
of Atonement (such as ‘comfort’ and ‘release’ Ps 119(118):82, 84) ;md.tlu-
Tabernacles (such as ... You who restored me to life’) motives are um?cd
together, as it expectable for the concluding Sabbath of the corresponding
period. The core of the service is, in continuation with the Sabbath 19, Ps
119(118), and so, this liturgy looks as the closure of the pentecontad feast

69 Lourié 2012a, 215-216, and idem 2014. \ .
70 In 2 Enoch, it follows from the specific path of the sun between the two solstices.
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after the Sabbath of Tabernacles—rather than the closure of the period
opened with the Sabbath 15.71

10. Pentecontad of the Temple
10.1. Overview

The following pentecontad is the last complete pentecontad of the year. Its on-
ly solemn festivity is the main Sabbath of the whole period, that is, the Sabbath
21. The liturgies of the Sabbaths from 22 to 27 are short. Against such a mod-
est background, the Sabbath 21 and, then, the Sabbath 28 appear as outstand-
ing festivities, which can be easily recognised as seventh Sabbaths. Thus, our
interpretation of the previous six-week period as a result of shifting to a differ-
ent counting method for seventh Sabbaths must be considered as reliable.

One Sabbath of this pentecontad (Sabbath 26) marks the Winter solstice.

The Sabbaths 21 to 24 share the leitmotiv of destroyed Jerusalem and the
Temple, divine punishment of the people, and, by contrast, the heavenly
Temple and the throne of God. Given that the Sabbath 21 (22.IX) 1s close to
the date of the Hanukkah (25.1X), it would be tempting to interpret the whole
pentecontad in this vein, but such a decision would be an oversimplification.
Our text shows no contact with the books of Maccabees, the Book of Judith
or any other specific Jewish source related to the Hanukkah.

There is, however, almost exact parallel to our pentecontad in the Syrian
Christian rites (best preserved in the Eastern Syrian rite, but existing, in a
more reduced form, in the Western Syrian rite, too): the Sundays of
Dedication (Consecration) of Altars.”2 In the Eastern Syrian rite, the
number of these Sundays is four, and they fall between 30 November and
25 December (Julian calendar). They form a remnant of the earlier
pentecontad structure of the liturgical year, still discernible in this rite.”3

71 Devens explains the reading “Their hearts curdled like milk’ (Ps 119(118):70) instead
of ‘like fat’ (MT) with referring to the Syriac Bible (p. 182, n. 290). This is, however,
the reading of LXX based on a different vocalisation of the root hib.

72 Khouri-Sarkis 1955, 186~193; Botte 1957, 65-70.

73 Botte’s hypothesis that the Sundays of Churches were originally a Palestinian festal
cycle of the fifth century (Botte 1957) is probably basically right, although the real
date seems to be much earlier. The existence of such cycle in Palestine in the fifth cen-
tury would almost certainly lead to its preservation in Armenian liturgical docu-
ments, but the silence of the Armenian sources is a powerful demonstration of the
contrary. Cf. Renoux 1969, 196-197. Botte’s hypothesis concerning polemical origin
of the Christian festivities (as directed against the Jewish Hanukkah) is a pure specu-
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10.2. Fourth Seventh Sabbath

The relatively long (pp. 183-184) liturgy of the Sabbath 21 (22.1X) is distin
guished with, first of all, quotations from Lamentations (p. 183), rather un
usual in our text. The only other Sabbath quoting Lamentations is the Sab
bath 46 (13.111), which mentions Jeremiah and Babylon and refers to 4
Baruch. Thus, the presence of the quotes from Lamentations, especially
such as Lam 4:22 (“Taw, the sin of the daughter of Zion has departed and so
the transgression of our heads [biblical text has your exile] shall not come
again’) is a mark of the lament over the sins of the past but also the joy for
the return from Exile and restoration of the Temple in present. According
ly, the whole service is joyful, accompanied with ‘Hallelujah’. The final part
of the service is a vision of God in the flames of fire with thousands of
thousands of angels standing at his both sides (p. 184).

10.3. Three More Temple Sabbaths

It is certainly noteworthy that the total number of the Sabbaths connected
to the Temple (explicitly, mostly heavenly Temple) is four, the same as that
of the ‘Church Sundays’ in the Eastern Syrian rite. :

The liturgy of the Sabbath 22 (29.1X) looks as an immediate continu.um'n
of the final part of the liturgy of the previous Sabbath (p. 184): ‘His seat is
fire roundabout, and His curtain is lights before the face of the Most High
...” The service is positioned as participation in the angelic liturgy ("'l'hc
singing angels say: ‘Praise befits You. You will have worship, glorification,
and blessing always, forever’).

The liturgy of the Sabbath 23 (6.X) continues the angelic liturgy (p. 185).
The angels Michael and Gabriel take part in the service with solemn
acclamations. This pair of angels was previously mentioned in the service of
the Sabbath 10 (p. 168), where they were standing before the seat of God in
the service related to the Day of Atonement. This Michael is certainly non
divine, and so, not to be confused with the homonym divine celebrant of the
Passover liturgy (Sabbath 37); the latter has no Gabriel as his companion.

lation. Presently, we do not know enough the Second Temple Jewish liturgical tradi
tions related to the end of the month IX. At least, however, they certainly were not
uniform. Kislev dates for the events related to the restoration of the Temple are men
tioned in Neh 1:1 and Ezra 10:9, and so, the tradition to start some liturgical cycle re
lated to the Temple in the month Kislev (IX) must be ancient.
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The liturgy of the Sabbath 24 (13.X) is the last one among the four liturgies
of the heavenly Temple (p. 185). The phrases ‘Where is the God of Elijah?
Where is the God of Elisha?’ refer to 2 Kgs 2:14, that is, to the Merkabah, the
heavenly chariot of God and his heavenly seat. The phrase about the seven
‘pillars’ (which turned out to be ‘gates’) is discussed above (section 7.6).

10.4. Three Penitential Sabbaths and the Winter Solstice

The liturgy of the Sabbath 25 (20.X) comes down to earth (p. 186). Its basic
text is Gen 18:23-33, starting from ‘Do not destroy, O Lord, the righteous
with the sinners!” and, then, enumerating different numbers (from fifty to
one) of righteous sufficient to preserve the whole community. This service
continues motives of the Sabbath 21 related to restoration of Zion, which
was destroyed for the sins of the people.

The liturgy of the Sabbath 26 (27.X) starts with the verse {(You are) the
Mighty One, and Oryas and Tomyas (@AC.£0 : @49 en) (pp. 186-187,
here 62/186; one of the three mss has @20 ‘and Yaros’, p. 62, n. 1509).
Devens rightly comments that Oryas and Tomyas are names for the sun in
1Enoch 78:1 (p. 186, n. 334, 335). Indeed, in the Astronomical Book preserved
within 7Enoch, the sun has two names, Oryares (AC.P&0) and Tomases
(+”70n), with a variant reading Tomas (#790).74 Both names are in
Hebrew, although only the first of them has a convincing etymology”’>:
from either o7m 7x “light of sun’ (Dillmann)76 or on *nx ‘my light sun’
(Neugebauer). According to Neugebauer, the two names correspond to the
two seasons: Oryares to the ‘wet’ season (winter, spring, and early summer)
and Tomases to the ‘hot’ season (summer and autumn).”” The seasons are
divided with the solstices. On the winter solstice, the season of Tomas is
changed to the season of Oryares.

Thus, the date of the Sabbath 26 must be in some correspondence (closeness
but not necessarily identity) with the date of the winter solstice. It is difficult
to know what exactly date of the winter solstice is meant. Obviously, it is not
the theoretical date of the winter solstice in either 2 Enoch (17.X) or 3 Baruch

74 Knibb in consultation with Ullendorff 1978, 1, 251.

75 For the etymology of “Tomases’, see Leslau 1987, 576, s.v.

76 Quoted according to Knibb in consultation with Ullendorff 1978, 11, 182.
77 O. Neugebauer in: Black 1985, 417.

P
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(15.X) (both are close to the Mesopotamian mainstream tradition),”® not to
say of 1 Enoch (31.1X), but, nevertheless, it may be some other date, not
necessarily having any connexion with the astronomical reality (for instance,
an adaptation of some Julian date near to 25 December).

Be this as it may, the date corresponding to the lowest point of the
ecliptic gives pretext to recall the future destiny of the sinners who ‘will be
tormented because of their sins’. The penitential motives of the whole
service are related to the eternal punishment of the sinners. This is clearly a
mark of the cosmology that places the Hades (Sheol) in the lowest part of
the heaven (e.g., 3 Baruch and Christian apocalypses of Peter and of Virgin).

The liturgy of the Sabbath 27 (4.XI), concluding the whole pentecontad,
continues the theme of the previous Sabbath (mentioning ‘the sinners’, who
‘are thrown down like locusts in the sea of the fire of judgement’) but
resumes the theme of the first four Sabbaths when recalling, at the end of
the service, the place of God in the highest heaven (p. 187).

The general course of the liturgy throughout the pentecontad is from the
carth to the heaven (Sabbath 21), in the heaven (Sabbaths 22-24), on the
earth (Sabbath 25), in the Hades (Sabbath 26), and back to between the
earth and the heaven (Sabbath 27).

10.5. Problem of Arfe Asart

Kay Kaufman Shelemay discovered, in her field studies in 1973, that the en
igmatic Betd dsra’el monthly festival Arfe Asart has also the annual (lunar)
date 13.X, and so, Semitic asart in its title is to be comprised as ‘tenth’
(month), whereas previously unexplained arfe as a Qemant (Agau language
spoken by the Betd Hsra’el) word meaning ‘moon/month’. Shelemay’s in
formants explained to her this feast ‘as a yazahay ba’al (the sun holiday)’, of
course, not without etiological legends.”? The sun holiday in the tenth
month, be this month lunar or solar, is certainly the winter solstice.

The older etiological legends about Arfe Asart come closer to our liturgy
of the Sabbath 26. Thus, d’Abbadie recorded in 1843-1844: ‘Ceux qui
observent cette féte [...], obtiennent aisément les faveurs de Dieu, car le

78 In 3 Baruch and the Apocalypse of Abraham, the date of the summer solstice has es
pecial importance because of its correspondence to the highest point of the ecliptic.
This is the place from which the seer observes the ‘machinery’ of the universe (cf.
Lourié forthcoming (d)).

79 Shelemay 1989, 54-55.
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portier du ciel se laisse fléchir ce jour-1a".59 Thus, the festival was considered
as a day of penitence and supplication. Almost in the same years, d’Abbadie
recorded, among the answers of the Falasha to the questions posed by F.
Luzzato, the following explication of the feast: ‘c’est une féte secréte 9y 127
ct elle fut établie par les prétres qui survécurent a la destruction du
temple’81 Such an explanation is fitting perfectly with the structure of our
pentecontad, whose main theme is the Temple.

These explanations were forgotten by the Betd Hsra’el themselves no later
than to the middle of the twentieth century. It is, nevertheless, very

probably that the solar feast Arfe Asart originated from the penitential solar
feast on our Sabbath 26.

11. Fifth Seventh Sabbath and Its Six-Week Period

11.1. Overview

The next pentecontad period would begin, theoretically, on the Sabbath 28
which shares all the features of a seventh Sabbath. However, the shift of the’
lw%;inn_ing of the whole pentecontad cycle to the traditional date of the New
Wine festival resulted in shortening of the interval between the Sabbath 49
and the Sabbath 1 and, therefore, stretching of the interval between the Sab-
bath 28, which is the fifth among the seventh Sabbaths, and the sixth sev-
enth Sabbath, which is the Sabbath 42. The Sabbath 35, very modest, does
not belong to the number of seventh Sabbaths, regardless of arithmetic. The
Sabbaths from 34 to 36 form a self-standing unit of the pre-Passover Period,
where the nearness of the Passover overcomes other liturgical connexions.

11.2. Fifth Seventh Sabbath and Its Closure

The l'iturgy of the Sabbath 28 (11.XI) is extremely long (pp- 187-191) and
very interesting in different respects (unfortunately, its detailed study is be-
yond my capacities). It is obviously the fifth seventh Sabbath of the yearly
Sabbath cycle. The service is partially similar to those of Sabbaths 19 and 39,
because it is opened with the first verse of the alphabetical psalm 119 (118):1
and, then, it runs very long with the verses marked with the Hebrew letters in
.11}ﬂ1;1bctical order (pp. 64-69/187-189). However, these verses are taken from
dnHL:rcnt psalms or, sometimes, are original. In some cases, as it seems, retro-
version from Ethiopic into Hebrew would lead to the words which begin

80 Aescoli 1961, 119-120.
81 Abbadie 234-235.
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with the corresponding letters of the acrostic, but this question must be stud
ied separately. All these verses have the same refrain in Hebrew AhA */la’el/!
(‘to God’) and also the parallel refrain in Ethiopic ‘Merciful One’.

The following parts of the liturgy contain series of acclamations to God
using his different names, including Iya’el (s. above, Sabbath 10), sometimes
with ‘Hallelujah” (pp. 190-191). The words * ... in the image of the Purifier
of sin and the Destroyer of (iniquity), (for) the salvation of the soul and the
body’ are also, together with other penitential motives and appellations to
the divine mercy, echoes of the Day of Atonement. Nevertheless, the
general character of the service is joyful. It ends with the verse “Zion heard
and rejoiced’ (Ps 97(96):8).

The liturgy of the Sabbath 29 (18.XI), apparently corrupted, continues
and almost paraphrases the final part of the previous liturgy (p. 191). It 1s
obviously the closure of the previous feast.

11.3. New Exodus: Return from Exile

The liturgy of the Sabbath 30 (25.XI) is not very solemn or very long, but it
is saturated with important narratives (pp. 192-193). The initial scene is rec
ognised by Devens as referring to the Exodus (‘My angel goes before you';
Ex 32:34b), followed by a digression on guardian angels and prayers for
‘sparing from the stranger’ (Ps 19(18):13(14)) and motives of atonement
(‘Purify me from my hidden faults and I will be purified from any great
sins’; Ps 19(18):12-13(13-14), the verses of Ps 19(18) are rearranged), guid
ance, and terror of death (with quotations from other psalms8?).

Then, follows a passage whose meaning is not so evident: “They built
tombs and they built new tombs ... They left good houses ... the affairs of
this world’.83 This is a reminiscence of the situation of return from the
Exile, which is introduced in Neh 2:5 as following: “Then I said to the king,
‘If it pleases the king, and if your servant has found favor with you, I ask
that you send me to Judah, to the city of my ancestors’ graves, so that I may
rebuild it” (NRSV) (cf. Neh 2:3). Thus, our text refers to the return from
the Exile, and recollections of the Exodus in its beginning are, too, referring

82 Identified by Devens in her notes (p. 192). For the words “You, hear the prayer of the
poor!” (p. 193) one can add reference to Ps 21:25 LXX, where the Hebrew original
permitting to translate either ‘afflicted” or ‘poor” is disambiguated.

83 The short inclusions in Agiw (Komant) are omitted and replaced with the dots.
Devens did not translate them; this language is inaccessible to me.
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to the return from the Exile as a New Exodus. Rites of atonement are, too, a
necessary part of the rites of restoration,

However, the calendar of the return from the Exile is normally fitting with
the interval from Nisan to Tishri, in Ezra and Nebemiah as well as in
pseudepigrapha (4 Baruch). Our document follows a different tradition, which
was inspired by the chronological computations in ‘weeks’ of years.84 Thus, in
the Testament of Levi 17:10 we read: ‘And in the fifth week they shall return
to the land of their desolation, and shall restore anew the house of the Lord’.8>
[n our text, the week is still fifth, too, even if it is not a week of years.

The final passage of the liturgy needs some commentary. Devens
translates according to the dictionary of Leslau: ‘Reward me with the
reward of righteous. Give me the magic names of God’ (p. 193),86 but our
text is not a magical scroll, and so, its meaning is to be found in the realm of
high theology. The final phrase is: ‘h™-t : V0% (p. 77), literally, ‘Give me
(the) names’. Indeed, these are sacral names of God, but they are mentioned
here not for any standard magical purpose. In the context, these names must
be understood as a kind of reward of righteous. The tradition presupposing
such a reward (instead of more common visions of God etc.) is preserved in
the Hekhalot Zutarti (Synopse §§489-517).87 The presence of this tradition
in a developed form in the literature of Hekhalot by no means precludes it
from being datable to the Second Temple period. Later, in the liturgy of the
Sabbath 36, these names will be enumerated (s. below, section 12).

11.4. Joy of Return

The two following joyful Sabbaths seem to express the joy of return. Both
liturgies are not long but solemn.

The liturgy of the Sabbath 31 (2.XI1I) is saturated with praises of God and
‘Hallelujah’ (p. 193). The praises of angels and different categories of people
are enumerated (priests, prophets, ancient and people of latter days, Levites,
poor and strangers, and others) and even east and west and south and north.

84 On these traditions related to the Exile, see Knibb 1976.

85 Translated by Charlesworth (1983, 794). Greek text: de Jonge 1978, 45.

86 Cf. Leslau 1987, 504, s.v. samaya: “asmat ... secret names (of God, angels, demons
used in magic against diseases, evil eye, and so on), magic, witchceraft’; see, for more
details, ‘Asmat’, EAe, 1 (2003), 381a-b (S. Chernetsov).

87 Cf. Schifer 2011, 304-306; cf. also #bid. 290: ‘Hekhalot Zutarti’s Aqiva [...] is much
less concerned with the vision of God as such than it is with the revelation of the di-
vine names and how this knowledge can be used’.
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This is a universal gathering after the end of the Fxile. The Wnl(‘i\
‘Hallelujah, ‘the spring of life 1s near You’ [Ps 36(35):9( 10)] for lh’c' fountain
of life is near You’, in this context, may be an allusion to the I‘cmplc of
Ezekiel with its fountain/river running from the Holy of Holies (Ez 47).
The liturgy of the Sabbath 32 (9.XII) is introduced with lllc rubric in
Ambharic: “This is a sweet chapter. This is the pl:}cc that you say And full (:I
mercy” (pp. 194-195). The core of the liturgy is 'th'c refrain taken frm.n. l s
102(101):27a(28a): ‘But You, You are the same’. This is a thanksgiving service.

11.5. Closure of the Post-Tabernacles Pentecontad Cycle

The liturgy of the Sabbath 33 (16.XII) is long 'fmd. solemn but full of peniten
tial motives (pp. 195-198). It has striking similarity with thg liturgies of the
Sabbaths 12 and 19. One can wonder why the Sabbath 26 is dropped from
this chain of the seventh Sabbaths counted from the Tabernacles (theoretical
ly, this cycle must contain Sabbaths 12, 19, 26, apd 33).88 9]

The service begins with praises and ‘Hallelujah’ to God on behalf of the
sun, the moon, the luminaries (based on Ps 148:1-4) (p. 195). The next part
is based on the prayer of Ezra from 4 Ezra 7:92-98 and 78 (ab?qt the chosen
people). Then, the liturgy proceeds with a prayer about Zion and the
sanctuary painted in penitential tones (b.ased mostly on the psnlms~ | 6 1o
19(18)) (pp. 196-197). The service ends with a confe551on of transgressions,
remembrance of ‘Your terrible judgment’, and asking for mercy (pp. 197
198). The passage “Where are the priests? Where are the prophets? \X/hcrg J]I‘(‘
the kings? Where are the judges?” (p. 196) 1s repeated from the llt%lrgu‘-s‘ul the
Sabbath 2 (see above, section 7.2) and 19 (p. 171). The suppllgatu.n} For the
sake of Your Book of Exodus, have mercy on me’ (p. 198) is familiar by the
Sabbath 8 (s. above, section 8.1); it is a mark of a pentecontad (or, more
precisely, Pentecost-related) festival.

In sum, the service presents an amalgam of Tabernacles and atonement
motives inscribed into a frame of a pentecontad festival. The la‘ttcr is certainly
a hallmark of the minor pentecontad cycle that begins on the Sabbath 12 and,
then, proceeds through the Sabbath 19 skipping the Sabbath 26.

12. Pre-Passover Period

The liturgy of the Sabbath 34 (23.XI11) has distinctive marks of lwgin.nin.g of
a new cycle related to the Passover (pp. 198-200). One of the supplications

88 If the available text of the liturgy of the Sabbath 26 is representative cnm{gh, lhc. most
probable explanation seems to be a special importance of the winter solstice festivity.
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in the initial part of the service is “T'he first Sabbath, be for me a guarantor
on the last day” (p. 198); the ordinal number ‘first’ is here a mark of a new
Sabbath cycle.8? The final part contains a relatively long citation from Deut
5:22b-25, where Moses recalls to the people the Sinai revelation in order to
prepare them to entering the Promised Land and to perform there the ‘sacri-
fices according to His law” (Ps 50(49):5) (pp. 199-200). This is clearly a
mark of the pre-Passover liturgical setting.

The bulk of the service, beside praises to God and ‘Hallelujah’, mentions
Moses, ‘the law of Torah’ and Mount Sinai. Moreover, it contains a relatively
long digression dedicated to Noah: ‘Father Noah, (it is) a covenant forever. A
covenant, and (it is) for his descendants forever. The covenant, His mercy is
accomplished today, a covenant forever. [...] Do not forget the covenant of
Your servants, You who made with Noah the covenant of the bow of the
cloud, My sign [cf. Gen 9:13]. I will establish My covenant’ [Gen 6:18, 9:117]
(p. 198). The quotations from Genesis refers to the moment of the sacrifice of
Noah and the rainbow after the Deluge, whose dates, according to all
accessible chronologies, belong to the month II. Given that this is the only
specific commemoration of the covenant with Noah throughout the whole
text, its date presents an important difficulty. A hypothesis worth to be
explored could be formulated in development of Helen Jacobus’ hypothesis
about the calendar of the Deluge in the Septuagint.”?0

89 I think that this supplication opposites the Sabbath as the first day (of some liturgical cy-
cle, but also as the beginning of the calendar on 1.I) to the ‘last day’, and so, ‘first Sab-
bath” here is not the common Ethiopian (originally, Christian, but adopted by the Beti
Hsra’el) name of the Saturday Sabbath (in contrast with the ‘second Sabbath’ which is
Sunday).

90 Jacobus 2014b. According to Jacobus, the Septuagint harmonises different calendars,
one of them being with 27-day months (with either 12-month or 13-month year). Our
364-day calendar date 23.XII would correspond, in the 12-month 27-day calendar, to
17.11, the date of the end of the Deluge, but according to MT and 4(QQ252, not to LXX
(where this date is 27.11)! However, the Book of Jubilees recognises both dates (earth
dry on 17.11, disembarking of beasts on 27.11). It is not to exclude that the calendar with
27-day months and 12-month years was accepted in some tradition where the Deluge
was ending on 17.I1. Anyway, it would be natural to leave the Ark on the Sabbath.
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The general meaning of the service is a pre Passover reminder of the
Covenant (of both Noah and Moses).?!

The short liturgy of the Sabbath 35 (30.X1I) contains some important
references but without properly explaining them (p. 200); probably a part of
the text is lost. The service ends with a quotation from Neh 9:6: ‘And Ezra
said: You alone made the heaven of heavens’. This Ezra’s sermon has an
exact date, 24.VII (Neh 9:1, after having finished the celebrations of the Day
of Atonement and the eight-day feast of Tabernacles, Neh 8). There is
nothing strange, however, in its appearance on the Sabbath before the first
week of the Nisan (which starts on Sunday 1.I), because Nisan and Tishri
are often equivalent in liturgical respect (s. above, section 8.2, for this
phenomenon in our document).

The central part is referring to the Agedah (‘binding’ of Isaac),”? a
normative typology for the Passover lamb, although the syntax of the text is
not ideal: ‘As for me, my house is the house of Abraham, my father, My
[sic!] helper and My faithful one and My chosen one. Who are Abraham
and Isaac? All that I said to you, for he is My friend. As for me, my house is
the house of Isaac, Your youth, Your servant’.

The liturgy of the Sabbath 36 (7.1) is long and solemn (pp. 200-203). Its
main sections are the following: praises to God with his different names (p.
200); praises starting with ‘O Lord, God of ..." (to insert the name of a
forefather) (p. 201); supplications to God ‘for the sake of the covenant with ...”
(again, to insert the name(s) of forefather(s), but from an enlarged list) (p. 202);
an eschatological digression mentioning the messianic king Nathanael (most
probably, a later interpolation?3) (pp. 202-203), and, finally, a partially
repetition of the first section (p. 203).

91 Here I am not taking into account the relatively long rubric in Amharic introducing
this liturgy (p. 198). It enumerate with inzcipit several hymns, which seem to expresses
motives of the Day of Atonement-Tabernacles cycle (“Tabernacle’, ‘Sin’, ‘Mercy’,
‘Compassion’, and even some enigmatic ‘Xadrun’). Such an elaborated liturgical se
quence looks as a later addition.

92 As it is seen because Abraham and Isaac are mentioned without Jacob, and Isaac 1
called ‘youth’.

93 Devens, following Leslau, interprets this figure as the legendary messianic king Te
wodros (Theodore), but named in Hebrew (pp.202-203, n.524). It is important to
know whether the following eschatological citation from Joel 2:31a (p. 203) belongs to
the original text or not. It certainly demonstrates the presence of eschatological expecta
tions for the feast of Passover, but it remains uncertain, genuine to our text or not.
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The names of God (A0®¥-:0- ¢ ANMA NG, p. 935 cf. Sabbath 30,
section 11.3) are here enumerated, and so, one can see that they contain
nothing ‘magical’®* per se: they are such names as Adonay and Elohe and
other names which are translated (but not transliterated into Ethiopic).

The forefathers mentioned in the series ‘O Lord, God of ...” are Adam,
Abel, Enoch, Noah, Shem, Melchizedek, Abraham, Isaac, and Jacob. Here
Enoch and Noah between Abel and Shem look somewhat out of place.
Probably, the original number of these forefathers was seven,? and so,
these praises originally formed a seven-partite section of the liturgy. It is
more difficult to judge whether the next series of supplications (‘for the sake
of the covenant with ...") was originally sevenfold, too. Seven-partite
liturgies are known, at least, in the early Christian Jerusalem tradition.%

13. Excurses
13.1. “Apparently-New-Testament Citations’

Monica Devens writes in the Introduction concerning the ‘possible Chris-
tian origin of the text: ‘Certainly the apparently-New-Testament citations
reinforce this idea’ (p. xxi). Above (section 9.3, n. 66) we dismissed one of
such citations as going back to a non-Christian Jewish source. Several other
alleged citations must be dismissed, too. Namely, the alleged citation Rom
[1:34 = 1 Cor 2:16, indicated by Devens three times (cf. index, p. 251), is, in
Paul, a verbatim quote from Is 40:13, but LXX, not MT. An analogous case
is the passage ‘Is there anything which is impossible for the work of
Adonay? For there is nothing, there is nothing impossible for the work of
Adonay’ (Sabbath 32, p. 194), to whom the closest biblical parallel is not

94 Devens adds this word in her translation.

95 Thus, the enigmatic expression ‘Paradise of Elisha’ may also be a later addition and,
moreover, a misreading. It occurs twice in this series: first, about Adam (‘Committing
one transgression, he went out of the Paradise of Elisha’), second, about Enoch (‘God
placed him in the Paradise of Elisha until the Redeemer comes’), but, this time, with a
variant reading (one ms against two) ‘Elijah’. ‘Paradise of Elijah’ applied to Enoch is
certainly the Paradise ascended with the divine chariot (Merkabah). Probably this in-
terpolation about Enoch was repeated, in the corrupted form, concerning Adam.

96 Cf., for the liturgy of the dedication of the basilica on Holy Sion (Zion) in 394, van
Esbroeck 1984, and, for another source of the late second or early third century, Lourié
forthcoming (a). The sermon of Barsabas of Jerusalem is divided into seven parts ded-
icated to Adam, Noah, Abraham, Sarah, Isaac, Jacob, and Moses.
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Luke 1:37 (pace Devens, p. 194, n. 425), but Zech 8:6 LXX (in M'T ‘wonder
ful/difficult’ instead of ‘impossible” in LXX). . ‘

The reference to Rev 4 Devens herself prefaces wqh reference to Ez 1 (p.
218, n. 67; Sabbath 44, the eve of the I’cn}ccusf);l in fact, even thc.' latter
reference could be superfluous, because the four living crcaturcs.lwarl‘ng th(l'
throne of God became a common place of the Jewish ln.cmturc of the Scc«')lnl«
Temple period. In the same way, Devens herself provides a Hebrew Bible
source with the alleged quote from Mark 9:48 (s 66:24; p. 186, n. 337). ol

However, the phrase ‘the stars will fall from the 'hca.vc‘ns, and a the
hosts of the heavens will shake” (Sabbath 36, p. 203) is fi]fflcult to cxpl).un
otherwise than as a quote from Mat 24:29 (as .Devens did: p. 203, IL'SI(‘):
and the wording of the phrase ‘My beloved in whom My soul dt‘ll.g 1s
(Sabbath 53, p. 234) follows Mat 12:18 and not its ultlmatc‘ source Is 42:1 (I.ls
Devens points out: p. 234, n. 830). Moreover, the phrase ‘O f()'()llsl.] p;-u.p ‘
you preferred darkness over light ... (Sabbath 53, p. 234) is still Kl|u.l.
explained as a paraphrase of John 3:19b (p.234, n.834) than any other
known Jewish “Two Ways’ text.”’ el s i

In sum, three probable New Testament citations remain. Two o t.uIm-
are within the liturgy of the Sabbath 53, which is the final section of ¢ ul
book and a kind of liturgical postface to thg whole book pl..u"c(
symmetrically to the preface. Given that the latter is a secondary 'addl|“'“;‘
or, at least, radical reworking of a previously existed text, t.hcr'c is a high
probability that the former was subjected to some f}dltOI‘Shlp in thc."l’»cl.n
dsra’el milieu. Anyway, the general level of stability of( the text is nnll
enough to be sure that one New Testament quote in the Fhaptcr 36 anc
two quotes in the ‘chapter’ 53 belong to the original composition.

13.2. Barsabahel, a Divine Priest

divine names dissipated throughout our text, occur repeatedly
f;xr:;n(%ftg:rsabahel ('ﬂC(l‘lzh,A% and ‘Shepherd of Barsabah’cl' (FAE 1 (var.
$A® : ) NCAVKA); each time Devens adds to ‘Barsobahc.-.l the same ’iuul
note: “This is a magical name of God familiar from other Betd Isracl texts’. .
The contexts of appearance of these names are 311Wf1ys the same:
celebration in the heavenly sanctuary, before the altar which is the throne of
God. Thus, Barsabahel appears in the liturgies of the Sabl?aths 10 (p. 168,
near the name Iya’el in an atonement ritual) and 28 (p. 190, in the context of

97 Cf. Bauckham 2000.
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atonement imagery), and ‘Shepherd of Barsobahel” in the liturgies of the
Sabbaths 12 (p. 172, in the Tabernacles ritual), 15, 22, and 42 (p. 175, 184
and 210, all the three in the context of atonement imagery). Barsabahe’l ofz;
properly Betd Hsra’el text, T9’azazd Sinbiit, is one of the angels of the third
hcavcn., and so, certainly not the God himself.?8 However, in the
authoritative in the matter of divine names Christian Bandlet of R,igbteous-
ness, Borsobahel is again one of the names of God.??

In the Liturgy of the Seventh Sabbath, the role of Barsobahel is quite
Sl‘n’lllal‘ to that of the Tya’el, that of the divine heavenly priest. The role of the
‘:Shcphcrd of Barsabahel’ is the same; this name could be explained as ‘the
Shepherd of the (divine) Shepherd’ (somewhat opposed to Barsabahel). All
t‘hcsc names of the divine priestly figures belong to the variations of the
Sf-co'nd 'Ijemple Jewish monotheism, which had different continuations in
Christianity and Hekbalot traditions. The personified Sabbath is also a divine
figure of this kind. The genuine theology of our text still waits for pr
studies. o

'l'.hc priestly figure of Barsobahel is, however, of specific interest. He
reminds us the legendary Christian high priest of Jerusalem (bishop)
B'.lr.'mbas, unidentifiable with either of the two New Testament figures
having the name Barsabas as the patronymic (Acts 1:23; 15:22). This
Barsabas is the alleged author of the late second- or early third-century
sermon On Christ and the Churches, preserved only in Georgian.!100 This
treatise is an important testimony of the early Christian tradition of
Jerusalem. Its implied liturgical structure is heavily relying on the seven-day
cycles.1ol With all probability, this mythical Christian high-priest of
jcr.usalem is a Christianised and Grecisized descendant of the Jewish divine
priest Barsobahel.

14. Concluding Remarks
14.1. Relation to the Beti Hsra’el

It is di'fficult and bc?yond the scope of the present paper to propose any ex-
planation of appearing of the Liturgy of the Seventh Sabbath in the hands of

98 Leslau 1979, 35.

99 § 57 acc. to critical ed.: Euringer 1940; cf. ‘Lafafi sodaq’, EAe, 111 (2007), 542a-543a
(B. Burtea). ,

100 Barsabée de Jérusalem 1982.

101 Lourié 2014; for an avatar of the same person in the Christian Byzantine Jerusalem
calendar, St Baripsabas, see Lourié forthcoming (c).

A 364 Day Calendar Enc .||nul.nn| in the Liturgy of the Seventh Sabbath 421

the Beti dsra’el. It is enough to notice that it encapsulates a liturgical cycle
having very little to do with their actual liturgy and calendar. The most im
portant intersections (beside Sabbaths themselves and classical Jewish feasts
non peculiar to our document) are the feasts ‘Sabbath of Sabbaths’ and

probably Arfe Asart.

14.2. Sitz im Leben

There is no weighty evidence of Christian origin of the text. On the contra
ry, the text is fitting perfectly with the Second Temple Judaism. It is either
dated to the Second Temple period or must be attributed to an otherwise
unknown enclave of early Judaism in the mediaeval world; the latter 1s
much less probable than the preservation of an early text in Ethiopic ver
sion. The language of our text has no traces of possible Arabic original,
which is an indirect argument for an early date of translation.

Given that the Bible of our text is mostly the Septuagint (including the
Odes as a separate subdivision, cf. Sabbath 49), it is most probable that its
original language was Greek or, at least, the text was translated into Greek
from a Semitic (Hebrew/Aramaic) original in an early epoch, already in a
Jewish milieu (cf. textual history of, e.g., 1 Enoch and the Apocalypse of
Abrabam). The latter possibility provides the simplest explanation for the
liturgy of the Sabbath 28 (otherwise we have to postulate for it an independent
source in Hebrew) and the presence of one reading peculiar to the Syriac
Bible, 102 which turns out to be explainable via the common milieu of origin.

The other parallels with Syrian sources, sometime striking (especially n
the case of the four weeks dedicated to the Churches, cf. the fourth
pentecontad of our text), are always explainable with reference to possible
common sources in Palestinian Jewish traditions. Affinities with the
Apocalypse of Abraham (including such an important but uncommon one as
the personality of lIya’l) are also pointing toward Palestine. Another
weighty argument for Palestinian origin of our text is the continuation, in
carly Christian Jerusalem, of the tradition concerning the high priest whose
name is almost the same as Barsabahel (Barsabas/Baripsabas).

Affinities with the ‘Jewish’ calendar of the Ethiopian Easter computus are
not especially strong: they are limited to the formula for finding the day of the
Pentecost, p + 50, but the specific dates of this ‘Jewish’ calendar have no traces
in our text. The same method of counting is implied in 3 Baruch (the Sitz im
Leben of which remains unknown). The “Tobit’” method of introducing the

102 See above, n. 21; cf. n. 71 concerning the second case of an allegedly Syriac reading,
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four days - ]
ys added to the twelve 30-day months is, too, hardly very promising in

Basil Loure

defining the place of origin (for Zobit itself it is not absolutely clear)

Therefore, the iliti
e tforc, the balat.lcc of probabilities opts for Palestine as the Sitz of
) of our text. This conclusion, however, must be checked anew with

further studies.

Table 1: Liturgical Structure of the Liturgy of the Seventh Sabbath

Sabbath |Pages Meani
ng i
o e (Ii{;setored Minor cycles |Yearly Cycle
" 3
5% First Seventh Sabbath: Eve of [2.V Pentecost of  |First P
- 1 the New Wine festival (3.V) the New Wine |cont: dente‘
2 57-161 (Text mostly misplaced here 9.V (S bg ths
from the Sabbath 1.) B
3 161 16.V
4 161-162 Midpentecost 23.V
L) 162-163 :
e s A
7 163-164 Closure l;t VI
8 164-167 Second Seventh J ;
Sabbath: Eve of|21.VI N i
A QOil Cyc
the New Oil festival (22.VI) T Sccctm: S
9 contay
. iz; Clo.sure of the New Oil festival. [28.VI (Sabbaths
-169 Main Sabbath of the Day of|5.VII Day of Atone- |8-14)
Atonement cycle ment Cycle
11 169-170 Second Sabbath of the Day of[12.VII
Atonement cycle
5
:; 170-173 Sabbath of Tabernacles 19.VII Tabernacles
12 173 Continuation 26.VII Cycle (absorb
14 i;i:i ;4 Penitential/atonement liturgy |3.VIII ing atonement
= 176—172 :I'h¥rd Seventh Sabbath 10.VIII rituals) and | Post-Taber-
1¢ 176178 Midtabernacles’ 17.VIII the First Post- |nacles Six-
L 178 24.VIII Tabernacles  [Week Period
1.IX Pentecontad
g L : (Sabbath:
179-182 First Seventh Sabbath from  |8.IX First Seventh |15-20) ;
the Sabbath of Tabernacles; Sabbath from
counterpart of the Sabbath the Sabbath of
39 in 140 + 224 partition of Tabernacles
the year Cycle
20 182-183 Closure 15.IX o
21 — .
183-184 Fourth Seventh Sabbath (1st  |22.1X Temple Fourth
- u
= — - zabbath of Temple) Heavenly Pentecontad
2 nd Sabbath of Temple 29.1IX Temple— (Sabbaths
2 185 3rd Sabbath of Temple 6.X Hades Cycle 21—27;

A 364 Day ( alendar Fne .|||~u|.|lm| 1n the LItRrgy oOf tRe SCventn JRFFREs e 4
[14 183444 ath Sabbath of Temple 13.X (Fourth Pen
25 186 Penitence 20.X tecontad)
186187 | Winter Solstice and HadesT®> [27.X
27 187 Closure ()Ll'}'_l\l('\t\lll;\d 4.X1 s ) [ [ - * B
28 187-191 Fifth Seventh Sabbath 11.XI |Fifth Seventh |Six-Week Per
29 191 Closure 18.X1 'S_.\l»lw.uhi(v".}ﬂg_ iod after the
30 192-193 Return from Exile 25.X1 Return from |Fifth Seventh
31 193 oy of return 2.XI1 Exile Cycle  |Sabbath
32 194-195 Joy of return 9.XI1 (Sabbaths
33 195-198 Third Seventh Sabbath from [16.XI1 Closure of the 28-33)
the Sabbath of Tabernacles Post-Taber-
nacles Pente-
contad Cycle
(Sabbaths 12—
19-33)
34 198-200 “First Sabbath’: Covenants 23.XII Covenant Cy- |Pre-Passover
with Noah and Moses cle Period
35 200 Agedah: Covenant with 30.X1I (Sabbaths
Abraham and Isaac 34-36)
36 200-203 Covenants with all forefathers |7.1
37 203-204 Passover (falling on Sabbath) 14.1 Passover— Passover-
38 205-206 Second Sabbath of Passover  |21.1 Unleavened  |Pentecostal
Bread Cycle |Period
39 206208 Counterpart of the Sabbath 19 |28.1 Asymmetric (Sabbaths
in 140 + 224 partition of the subdivision of |37-43)
year the year (on
Sabbaths 39
and 19)
40 208-209 1st Sabbath of 4 Ezracycle  |5.11 4 Ezra Cycle
41 210 |2nd Sabbath of 4 Ezracycle [12.11 (Sabbaths 40-
42 209-212 Sixth Seventh Sabbath, 3rd  |19.11 42 and proba-
Sabbath of 4 Ezra cycle bly 43)
43 212-213 4th Sabbath of 4 Ezra cycle (?)|26.11 -
44 213-220 Eve of the Pentecost (4.111)1043.111 Pentecost Pentecost Pen
Short Cycle  |tecontad
45 220-221 Second Sabbath of Pentecost |6.111 (Sabbaths (Sabbaths
[L 222 Letter of Baruch 13.111
103 The second Seventh Sabbath from the Sabbath of Tabernacles is skipped.

104 Four days additional to the 360 days are
4111, covering the weekdays from Mon
day. These days are called “days of interva

the third month.

introduced after the Pentecost, Sunday

day to Thursday and followed by 5.111 Fri
1" and are not counted among the days of
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47 823 1§« bif dfwotlifelve 3 20111 44-47) 44-51)
48 222-223 Preparatory Sabbath 27111 Sabbath of
49 [223-230  [Seventh Seventh Sabbath 41V |Sabbaths Cy-
50 231 Closure 111V cle
51 231-232 Closure of the Pentecostal 18.1V Closure of the
Pentecontad Pentecostal
Pentecontad
(Sabbaths 44—
51)
52 232 Final Sabbath 25.1V Closure of the
Yearly Cycle
(Sabbath 52)
53 233-235 Sabbath of the Sabbatical year Intercalated
Sabbath for
the seventh
year
(Sabbath 53)
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